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Summary


s.1
The Transcendent State of Wisdom in Eight Thousand Lines is a keystone of the Prajñāpāramitā literature. It presents the Buddha’s teaching on the topic in a relatively compact text that nevertheless covers the entire range of important points he taught, and is therefore considered to be one of the six “mother” works. It has been hugely influential in Mahāyāna Buddhist thought across Asia, and gave rise to many commentaries in India and Tibet.
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Introduction


Overview


i.1
The Transcendent State of Wisdom in Eight Thousand Lines (Aṣṭa­sāhasrikā­prajñā­pāramitā, hereafter Eight Thousand) is one of the most important, influential, and revolutionary Buddhist scriptures. It presents the Buddha’s second turning of the wheel of Dharma and thus some of the quintessential teachings at the core of the Mahāyāna. It may be close to the earliest textual form of the Prajñāpāramitā literature that, as it blossomed, forever transformed the Buddhist landscape in India and beyond.




i.2
The Eight Thousand is revered as one of the six “mother” Prajñāpāramitā texts, so called because they include the complete set of topics identified in the most influential of the Indian commentaries, The Ornament of Clear Realization (Abhisamayālaṃkāra), as comprising the full range covered by the Prajñāpāramitā teaching. But for those without the time, interest, stamina, or need to study the other, longer “mother” texts, the lesser level of detail with which the Eight Thousand covers that full range of topics makes it more accessible. The Eight Thousand seems to have been extensively read and studied in India, and was translated into Chinese and Tibetan more times than virtually any other scripture.




i.3
The Prajñāpāramitā sūtras are widely seen as presenting the Buddha’s core teaching on the emptiness of phenomena and their ultimate lack of defining characteristics. Yet as scriptures they are not easy to understand fully, and gave rise to a very large commentarial literature, starting with Nāgārjuna’s treatises and in a later period Maitreya-Asaṅga’s Ornament of Clear Realization and its many subcommentaries. Of those subcommentaries, the ones composed by Haribhadra and Ratnākaraśānti, from their different viewpoints, are renowned for their elucidation of the difficult points in the text, of its implicit structure, and of how its underlying themes are crucial for a full understanding of the Buddhist path in general and for the practice of a bodhisattva in particular.




i.4
This translation therefore includes substantial notes drawing on these two commentaries, in order to allow as full an appreciation as possible of the depth and breadth of the scripture itself, and to point out some of the ways in which its style and wordplay‍—difficult to convey in a translation‍—are integral to how it conveys its intended message.




i.5
There is nevertheless an established tradition, mentioned in the text itself, of simply reading or reciting the sūtra respectfully without analysis, allowing its words to bring about their subtle effect by themselves.




i.6
This English rendering, made principally from the Sanskrit but with reference to the Tibetan translation, is the first full translation of the Eight Thousand. It is presented here so that readers of all kinds may read or study it, with or without guidance from the notes, in whatever way they wish. In particular, we hope that the Eight Thousand’s own interpretable but playful use of language may amuse, intrigue, and inspire.




i.7
What follows in this introduction is a more detailed presentation of contextual and historical material, and some explanations of the approaches taken in translating the text.




i.8
Two synopses of the content, one according to the topics of The Ornament of Clear Realization and one set out chapter by chapter, can also be found at the end of the introduction. Although in many respects the Eight Thousand is less similar to the longer Prajñāpāramitā sūtras than they are to each other, it follows almost the same order as them in terms of narrative events, appearances of different interlocutors, topics discussed, and so forth. Some remarks and links to the passages paralleled in the Eighteen Thousand, Twenty-Five Thousand, and Hundred Thousand have been included so that interested readers may compare all these closely related accounts of the same material.




History, Extant Texts, and Commentaries


Place Among the Transcendent State of Wisdom Sūtras


i.9
According to tradition, when the Buddha taught the Prajñāpāramitā scriptures, he entrusted their preservation to Ānanda and Vajrapāṇi, who initiated their oral transmission from an early date. But it was only centuries later, after Nāgārjuna (ca. 150–250 ᴄᴇ) purportedly retrieved The Perfection of Wisdom in One Hundred Thousand Lines from the nāga realm in written form, that these scriptures came to be transmitted far and wide. Today, in the Prajñāpāramitā section of the Kangyur‍—which in terms of pages takes up more than a fifth of the whole collection‍—there are twenty-three Prajñāpāramitā scriptures. Among them, the six main scriptures‍—the Hundred Thousand, the Twenty-Five Thousand, the Eighteen Thousand, the Ten Thousand, the Eight Thousand, and the Verse Summary‍—are called the “mothers,” because each of them covers the full set of eight topics outlined in Maitreya-Asaṅga’s Ornament of Clear Realization; eleven additional scriptures are called the “children” because they emphasize only certain of these topics. The six remaining scriptures are short texts that fall outside that classification scheme.




i.10
While the Tibetan and Chinese traditions consider the Hundred Thousand to be the source of the other twenty-two because it contains the most detailed exposition, traditional scholars in Nepal see the Eight Thousand as the original scripture. Western historians, too, based on the available philological evidence, have concluded that the Eight Thousand probably represents the earliest form of the multiplicity of Prajñāpāramitā texts. Whichever the case, since all the “mother” scriptures follow the same outline, there are many similarities between them, and not only the topics discussed and the order in which they are discussed, but also the principal narrative events, appearances of different interlocutors, and other features are clearly paralleled across the texts,1 even if the Eight Thousand is notably less similar to the longer sūtras than they are to each other.2




i.11
The view that the Eight Thousand is closest to what may have been the earliest form of the scripture, initially based on analysis of passages in the earliest Chinese translations and translation records, has been supported by the evidence of more recently discovered manuscripts, such as the Kharoṣṭhī manuscript from the Split Collection, which has been carbon-dated to between 47 and 147 ᴄᴇ. Among the range of extant texts belonging to the family of long Prajñāpāramitā scriptures it seems most closely related to the Sanskrit Eight Thousand.3 It is important to bear in mind that the system of naming Prajñāpāramitā texts by numerical expressions of their length (such as Eight Thousand, Twenty-Five Thousand, etc.) was not used in any of the early Chinese translations, nor at the time of the earliest Indic manuscripts, and may only have been instigated by Bodhiruci in China in the early sixth century. The Kharoṣṭhī manuscript includes a section colophon in which its mentioned title, unsurprisingly, is thus only prañaparamida, but it is to the Eight Thousand subfamily that it bears the closest comparison, in contrast to the other subfamily, that of the longer Prajñāpāramitā scriptures that were later identified as the Hundred Thousand, Twenty-Five Thousand, and Eighteen Thousand.




i.12
Manuscript fragments found near Bamiyan in Afghanistan and dated paleographically to the second half of the third century are more closely comparable to the Eight Thousand, to a degree that could justify their description as the earliest known Sanskrit witnesses of the text.4 Nevertheless, the various versions of the scripture that we know today as the Eight Thousand show evidence of significant expansion and evolution over time, as can be seen by comparing the extant Chinese translations made successively between the second and tenth centuries (see below).




i.13
Whatever its provenance or its significance, the Eight Thousand stands out as one of the most revered of all Buddhist scriptures. The Eight Thousand is still extant in more ancient Indian manuscripts than virtually any other text, and may have held a central place in many Mahāyāna Buddhist shrines. It also seems to have been among the most closely studied of all Prajñāpāramitā scriptures. Its level of detail made it complete but also accessible for those without the time, interest, stamina, or need to study the longer versions. This too may be the reason why it was translated into Chinese and Tibetan more times than virtually any other scripture‍—a total of seven times into Chinese beginning with Lokakṣema (179 ᴄᴇ), and in many successive stages into Tibetan, beginning in the early imperial translation period in the late eighth century‍—by translators wanting to get the translation just right.




Extant Texts


Sanskrit


i.14
The complete Sanskrit text is available in three successive editions, made by Mitra (1888), Wogihara (1932–35), and Vaidya (1960), from Nepalese manuscripts.5 The manuscripts themselves are of relatively recent date but are based on recensions dated to the eleventh or twelfth century.




i.15
Despite this late dating, the Sanskrit matches closely the fragmentary third-century manuscripts from Bamiyan mentioned above, even if the latter show more linguistic features characteristic of Buddhist Hybrid Sanskrit. It therefore appears to have been relatively stable over many centuries.




i.16
There are suggestions in the Tibetan accounts of the various stages by which the successive Tibetan translations reached their present form that the numerous Sanskrit manuscripts consulted by successive translators may have not only been slightly different but also fell into two broad groups: those made before and after a revision of the text to conform to The Ornament of Clear Realization.6 However, the extant Sanskrit versions show no evidence of belonging to more than one principal lineage.




i.17
The extant Sanskrit text was used as the principal basis for this English translation, for reasons explained below. It corresponds quite closely to the Tibetan translation.




Chinese


i.18
The seven Chinese translations, made from the second through the tenth century ᴄᴇ, are as follows: 

The Daoxing jing (道行經) or Daoxing banruo jing (道行般若經), Taishō 224, translated by Lokakṣema and others, probably from a Gāndhāri original, and dated by its colophon to 179 ᴄᴇ.7 

The Da mingdu jing (大明度經), Taishō 225, translated in the early third century, for the most part by Zhi Qian except for its rather different first chapter, which is thought to be the work of another translator.8 

The Mohebanruo chaojing (摩訶般若鈔經), Taishō 226, canonically attributed to *Dharmapriya and Zhu Fonian and dated to 382 ᴄᴇ, although this is thought doubtful by some scholars.9 

The Mohebanruo boluomi jing (摩訶般若波羅蜜經) or Xiaopin banruo boluomi jing (小品般若波羅蜜經), Taishō 227, translated by Kumārajīva in the early fifth century. 

Two of the sections or “assemblies” of the Da banruo boluomiduo jing (大般若波羅蜜多經), Taishō 220, the great compilation of Prajñāpāramitā texts translated by Xuanzang in the seventh century: the fourth in 29 chapters (vol. VII, 763b–865a), from an original in eight thousand lines, and the fifth in 24 chapters (vol. VII, 865c–920b), similar in content but much shorter. 

The Fo shuo fomu chusheng san fazang banruoboluomi jing (佛說佛母出生三法藏般若波羅蜜多經), Taishō 228, translated by *Dānapāla in the late tenth or early eleventh century.




Tibetan


i.19
Although this translation has been made principally from the Sanskrit, many readers may wish to read it along with the Tibetan text. It would therefore be an omission not to include here some mention of the complex history of the Tibetan translation.




i.20
The colophon of the version of the Tibetan text in the Degé Kangyur records seven consecutive stages in its evolution from the earliest translation: 

1. in the early, imperially sponsored translation period (late eighth or early ninth century), translation, revision, and verification by Śākyasena, Jñānasiddhi, and the editor-lotsāwa Dharmataśīla (Chönyi Tsültrim); 

2. in the late tenth century, harmonization with “the commentary” by Subhāṣita and Rinchen Zangpo; 

3. in the early eleventh century, revision, correction, and editing by Dīpaṃkaraśrījñāna and Rinchen Zangpo on the basis of “a commentary from Magadha”; 

4. verification of a passage by Dīpaṃkaraśrījñāna and the translator Dromtön Gyalwai Jungné; 

5. verification by Dromtön Gyalwai Jungné, twice, against three Indian manuscripts; 

6. further verification of some minor points by Dromtön Gyalwai Jungné; and 

7. in the late eleventh or early twelfth century, verification by Ngok Loden Sherab against a number of manuscripts from Kashmir and Magadha.




i.21
To these stages, the colophons in the Narthang and Lhasa Kangyurs add an eighth: 

8. in the late fifteenth or early sixteenth century, further corrections by the Zhalu translator Pal Rinchen Chökyong Zangpo, who edited and verified the text from the earlier versions compared with several Tibetan and Indian manuscripts.




i.22
The colophons in two of the Kangyurs of the Themphangma line, the Stok Palace (stog pho brang) and Zhey (shel mkhar) Kangyurs, and of one version of the text in the Phukdrak (phug brag) Kangyur, add further names and details, seemingly to this same stage of editing, and date it to an Iron Tiger year (possibly 1471 or 1531).




i.23
In parallel to these details recorded in the colophons, traditional Tibetan scholarship identifies three textual traditions for the Eight Thousand, differing only in minor stylistic phrasing, but distinguished‍—and named‍—according to how they render in Tibetan the Sanskrit name of the wandering ascetic Śreṇika, who is mentioned in the first chapter (1.23) as having firm conviction in the Buddha’s teaching. The names of these three versions of the text are ’phreng ba can (pronounced “Trengwachen”), bzo sbyangs (“Zojang”), and sde can (“Dechen”). The extant Sanskrit manuscripts use only the name Śreṇika for the wandering ascetic in this passage, but one of the greatest Sanskrit scholars in Tibet, Rinchen Chökyong Zangpo, the last recorded reviser of the text (see the stage numbered 8 above), is said to have mentioned witnessing three different versions of the Sanskrit name (set out below) in different Indian manuscripts of the Eight Thousand, each corresponding to the three renderings in Tibetan. He is also said to have confirmed that between these different manuscripts there were no other variants with a significant impact on meaning.10 Olkha Lelung Jedrung disagrees with earlier scholars who thought that these were three entirely different names for the same person, and expresses the opinion that the three Sanskrit names mentioned by Rinchen Chökyong Zangpo are in effect no more than variants of the same name.11




i.24
Although the Degé Kangyur catalog seems to say that the three versions correspond to different Sanskrit source manuscripts,12 the most likely explanation for the existence of these three textual traditions, differing principally in this minor distinction alone, is that they represent the sequential results of specific revisions made (along with many others) over time to the original Tibetan translation. A study by Torricelli and Dudka, and another by Shōji, suggest that the earliest translation may have rendered the name as bzo sbyangs, that the name sde can may be characteristic of a revision made by Kamalaśīla and Kawa Paltsek, and that ’phreng ba can was a revision introduced at a later stage in the editorial history of the text, perhaps with the coming to Tibet of Atiśa Dīpaṃkaraśrījñāna. Shōji does go so far as to divide the hypothetical Sanskrit manuscript traditions into two, A and B, with the bzo sbyangs and sde can Tibetan versions derived from A, and the ’phreng ba can from B. Both of the studies mentioned assume that the commentary used by Subhāṣita and Rinchen Zangpo for their revision of the sūtra (stage 2 above) was that of Haribhadra, the Abhisamayālaṃkārāloka (see below), and the integration of the name change from the commentary may suffice to explain the origin of the B lineage.13 The use of all three names in the different sūtras and commentaries (see below) supports that view.




i.25
The details in the available Tibetan sources and modern studies on these three traditions can be summarized as follows: 

sde can: taken by Rinchen Chökyong Zangpo to render the Sanskrit Seniṣka. The rarest of the three traditions, only one extant witness is known, an independent thirteenth-century manuscript in the LTWA collection.14 Thought to have been a version resulting first from revisions made by Kamalaśīla and Kawa Paltsek in the eighth century to the very earliest translation, and then from further revisions made to that version by Dharmaśrībhadra and Rinchen Zangpo in the early eleventh century, before Atiśa’s arrival in Tibet. 

bzo sbyangs: taken by Rinchen Chökyong Zangpo to render the Sanskrit Śaniṣka. Witnesses of this version are found in the Toyo Bunko and the London (shel dkar) Kangyurs, as one (F 11b) of the three versions of the sūtra in the Phukdrak Kangyur, and as some independent manuscripts. One of the latter15 has a colophon mentioning only the names of the early translators, suggesting that this version may represent the early translation in its unrevised form. 

’phreng ba can: taken by Rinchen Chökyong Zangpo to render the Sanskrit Praniṣka. This is the most widespread version of the sūtra in Tibetan and is the one witnessed in most independent versions of the text and in all Tshalpa and mixed Kangyurs, in the Stok Palace and Zhey Kangyurs among those of the Themphangma line, and the two other versions in the Phukdrak Kangyur. The two forms of the colophon found appended to such versions detail the full set of eight or more translation and revision stages, as outlined above.




i.26
It should be noted in this context that in the other Prajñāpāramitā sūtras, the name of the same wandering ascetic, Śreṇika, is rendered in Tibetan as ’phreng ba can in the Hundred Thousand (Toh 8) and the Twenty-Five Thousand (Toh 9), but as bzo sbyangs in the Eighteen Thousand (Toh 10), the Ten Thousand (Toh 11), and the Verse Summary (Toh 13). Furthermore, in the Tengyur, the Tibetan translations of Bhadanta Vimuktisena’s commentary (Toh 3788) on The Ornament of Clear Realization (see below) and of Ratnākaraśānti’s commentary (Toh 3803) on the present text (much referred to in the notes to this translation) both render the name as sde can, while those of Dharmaśrī’s commentary (Toh 3802) on the Hundred Thousand and the commentary on the three long sūtras attributed to Vasubandhu or Daṃṣṭrasena (Toh 3808) both render the name as bzo sbyangs. It is therefore intriguing that the classification of Tibetan translations based on the threefold variants of this name seems only to be mentioned with regard to translations of the Eight Thousand.




i.27
In any case, the Tibetan translation found in most Kangyurs is closely aligned with the extant Sanskrit and may be read with it, as will be seen using the bilingual view in the present translation as published online, which uses the text from the Degé Kangyur. Minor variants between different Kangyurs are comparatively infrequent and have not been recorded in the notes, given that the translation is based principally on the Sanskrit. Among the many available versions of the Tibetan text, of particular note is the magnificent volume in the Lhasa (zhol) Kangyur, printed from woodblocks made in the early 1930s, with two line drawings‍—each depicting a notable figure in the transmission of the sūtra‍—on the recto of every single one of its 523 folios.




i.28
In summary, the Tibetan translation seems to have been very carefully checked, edited, revised, and verified against a number of Sanskrit manuscripts, and indeed with the help of one or more of the Indian commentaries (although there is no record of which16), by many generations of scholars.




The Commentaries


i.29
Readers of this translation of the Eight Thousand will not necessarily be making use of the treatises and commentaries to help them understand how the tradition understands the esoteric meaning of the Prajñāpāramitā scriptures, for much in these works can indeed be understood on its own. Nevertheless, the selected material from the commentaries that we have included in the notes is quite extensive, and it may therefore be helpful to sketch out the historical background and ongoing role of the commentarial tradition.




Commentaries on the Prajñāpāramitā Scriptures Overall


i.30
The Prajñāpāramitā scriptures themselves were much read and studied throughout the Mahāyāna Buddhist world, yet as standalone works they were almost certainly no less difficult to understand fully than we find them today.




i.31
If we extrapolate from the scriptures themselves, their intended audience includes two distinct spiritual types, namely, (a) the “faithful type” (śraddhānusārin), those who have enough faith in the Mahāyāna teachings that they can enter the path of preliminary practice through faith alone, and (b) the “intellectual type” (dharmānusārin), those who have faith in the Mahāyāna teachings but require explanations that seem true to them analytically before they enter the path of preliminary practice.17 For the faithful type, it is just revering or reciting the scripture‍—even without any understanding of the esoteric meaning‍—that is said to have immediate worldly benefits and to set them quickly on the path to complete awakening. For the intellectual type, on the other hand, it is studying the esoteric meaning of the scripture that is supposed to have immediate worldly benefits and to lead eventually to complete awakening. The Prajñāpāramitā scriptures are aimed at both types, since hearing or reading them is a necessary condition for awakening, but on its own is not a sufficient condition for a clear understanding of the Transcendent State of Wisdom itself or its related practices.




i.32
Those wishing to practice the teachings were explicitly said to require the guidance of a teacher and to devote themselves wholeheartedly to study. As the Prajñāpāramitā sūtras spread across the Indian subcontinent and beyond, the direct guidance of teachers does not seem to have been enough. Out of the need for more extensive guidance, the commentarial tradition was born.




i.33
The complexity of interpreting the language and meaning of these scriptures is witnessed by the large number of different commentaries and treatises composed over the centuries, and the variety of interpretive traditions.18 Schematically, these can be seen as arising in three phases.




i.34
First, Nāgārjuna’s treatise, The Root Verses on the Middle Way (Mūlamadhyamakakārikā, Toh 3824), clarified their explicit teachings on emptiness, and the commentary attributed to him by the Chinese tradition, Treatise on the Great Virtue of Wisdom (Dazhidu lun, *Mahāprajñāpāramitopadeśa), unpacked their terminology and general implications.19




i.35
Next, according to some traditions, the great master Asaṅga (fourth century ᴄᴇ) found the logical coherence of the structure and content of these scriptures so difficult to grasp that he prayed to the bodhisattva Maitreya for guidance. In response to his prayers, Maitreya is said to have transmitted to Asaṅga (along with four other works) the treatise called The Ornament of Clear Realization (Toh 3786, hereafter referred to as Ornament), which reveals the implicit framework of eight topics necessary for understanding how the Prajñāpāramitā scriptures are structured around the stages and paths to awakening.20




i.36
Finally, The Long Explanation of the Noble Perfection of Wisdom in One Hundred Thousand, Twenty-Five Thousand, and Eighteen Thousand Lines (Toh 3808), attributed by some to Vasubandhu (fourth to fifth century) and by others to Daṃṣṭrasena (eighth to early ninth century), presents the structure of the larger scriptures as involving three approaches to the topic: brief, intermediate, and detailed.21




Commentaries on the Eight Thousand Itself


i.37
Against this background of the Prajñāpāramitā treatises in general, Dignāga (480–540 ᴄᴇ) composed what purports to be a brief thematic summary of the Eight Thousand called The Condensed Meaning (Piṇḍārtha, Toh 3809).22 But Dignāga’s summary highlights only specific aspects of the Transcendent State of Wisdom scripture, and the difficulties that nonspecialists had in understanding the philosophical and soteriological frameworks implied in the scripture seem to have continued.




i.38
For this reason, in the ninth century ᴄᴇ, King Dharmapāla‍—who was devoted to the Eight Thousand but confused about it‍—requested the great scholar Haribhadra to make it clear to him. In response, Haribhadra composed the commentary called Light on the Ornament (Abhisamayālaṃkārāloka, hereafter referred to as Light), which uses Maitreya’s Ornament to explain the structure and meaning of the topics in the Eight Thousand. Haribhadra’s Light quickly became the standard commentary for understanding the scripture. As well as its Tibetan translation preserved in the Tengyur (Toh 3791), the complete Sanskrit text of Light has been preserved and is available in several editions, notably one made by the Japanese scholar Unrai Wogihara in the 1930s.




i.39
In the eleventh century, Ratnākaraśānti composed The Quintessence of the Eight Thousand (Aṣṭa­sāhasrikā­prajñā­pāramitā­pañjikāsārottamā, hereafter Quintessence). It has been preserved in Tibetan translation in the Tengyur (Toh 3803), and incompletely in a Sanskrit edition by Padmanabh Jaini, published in 1979.23 As the only other commentary on the Eight Thousand, it addresses matters that Haribhadra had not covered and disputes some things that he had. But aside from unpacking the scripture, Ratnākaraśānti aimed to show‍—through his many commentaries‍—how central the Transcendent State of Wisdom is to both Mahāyāna and tantric practice, as in the concluding lines of his opening verses to The Instructions on the Perfection of Wisdom (Prajñāpāramitopadeśa, Toh 4079):




i.40
“By cultivating this blessed supreme Perfection every day, 
One succeeds in the (methods of) the mantras 
And one holds the (methods of) the five transcendent states in the palm of one’s hand.”






i.41
In this way, through the efforts of Indian scholars, the Eight Thousand came to be understood as one of the foundational scriptural authorities for the practice of both the Mahāyāna and Vajrayāna. Furthermore, since each commentator attempted to prove that the scripture aligns with his own philosophical position, it slowly became the interpretive battleground for different scholastic attempts to systematize the Indian Mahāyāna Buddhist logic of practice.24 Despite their different philosophical perspectives, the commentaries provide excellent access to the scripture’s meaning. Yet even when a commentary explains the esoteric meaning, the relevance and application of this meaning is not always perfectly clear in the words in the scripture itself. So serious scholastic study began to focus more on individual treatises than on the actual scriptures.




i.42
From the eighth century onward, Indian scholastic study of the Transcendent State of Wisdom seems to have increasingly read the scriptures through the lens of one particular treatise, namely the Ornament. The Ornament itself is a brief independent treatise that provides a versified outline of topics within the mother Prajñāpāramitā scriptures themselves.25 The outline has eight chapters, which include a total of seventy main topics and twelve hundred subtopics to be realized along the path. But the Ornament neither expands on these topics, nor explains how they are to be interpolated into the Mother Prajñāpāramitā scriptures themselves. Commentaries on the Ornament are required to show where exactly the individual Ornament headings should be inserted into the scriptures and how those headings shed light on each stage of Mahāyāna practice.




i.43
Since the Ornament’s outline of topics seems to be designed for the Twenty-Five Thousand, the first commentary on the Ornament by Ārya Vimuktisena simply matched its seventy topics to that scripture. Among the twenty-one different Indian commentaries on the Ornament still extant in Tibetan translations, only two commentaries matched its seventy topics to the much shorter Eight Thousand. First, in the ninth century, Haribhadra’s Light (Ālokā) did so from the philosophical perspective of the Madhyamaka school, and in the eleventh century, Ratnākaraśānti’s Quintessence (Sāratamā) did so from the perspective of the Yogācāra school. In both these commentaries, the study of the Prajñāpāramitā is presented largely as a comparative theory of practice. That is to say, the commentaries show (a) how the Eight Thousand implicitly refers to the stages of the different paths of practice in the vehicle of bodhisattvas, and (b) how these compare to the stages of the different paths of practice in the vehicles of the disciples and solitary realizers. The comparison presents the different theories of practice in the different vehicles, in detail, from multiple perspectives, at every stage of the path. This comparison seeks not just to prove the superiority of the Mahāyāna approach to practice, but also to clarify how it differs from other approaches to practice within the different vehicles‍—which might seem quite similar, but actually are not.




i.44
Although the Ornament’s outline fits the Eight Thousand to some degree, on occasions Haribhadra and Ratnākaraśānti themselves fail to connect one or another of the seventy topics to any passage at all in the Eight Thousand. Whether or not one regards this “fit” problem as stemming from an anachronistic attempt to read later doctrines and practices into the earlier Eight Thousand, Haribhadra’s and Ratnākaraśānti’s commentaries still offer what is probably the best window into the Eight Thousand’s early terminology and otherwise almost inaccessible esoteric meaning.




i.45
So helpful was the guidance of these two commentators that when the seven (or eight, see above) different teams of Tibetan translators each translated or retranslated the Eight Thousand into Tibetan between the eighth and sixteenth centuries, they all based their translations on the glosses and explanations that the two commentaries provided. Later, when the Ornament became the focus of Tibetan scholastic education in the different schools and lineages of Tibet, the Tibetans made direct reference to these same two commentaries in their own subcommentaries, sub-subcommentaries, and textbooks. In this way, the Tibetan tradition absorbed the Indian Prajñāpāramitā literature into its own works and continued to expand upon the topics. Over time, the Tibetans came to focus mainly on studying the Ornament without making any reference to the scriptures themselves, since to achieve a serviceable understanding of the Ornament alone is said to take years of dedicated, single-pointed study.26




i.46
From this focus on the Ornament came the notion that reading the treatise was the equivalent of reading the scriptures. This may be true in the sense that the seventy topics are indeed said to be the most relevant points made by the scriptures. However, it may lead to distortions of understanding in that (a) the scriptures themselves present the topics in a literary style and genre very different from those of the Ornament and aim to affect the reader in different ways; (b) there are many things in the scriptures not mentioned at all in the Ornament; and (c) the function of the Ornament itself is an intertextual one of illuminating the words of the scriptures, rather than of being understood on its own. Thus, anyone interested in learning more about the Prajñāpāramitā would do well to read the scriptures in conjunction with the commentarial tradition and to keep in mind that the Prajñāpāramitā scriptures have their own value.




i.47
Another reason for reading the Eight Thousand is that despite the widespread reverence for it, relatively few Buddhists outside the scholastic setting have any knowledge even of its contents, not to mention its meaning. In the Himalayas today, devoted Buddhists still occasionally perform or sponsor monastic recitations of the Eight Thousand. But a far more common practice, across the modern Mahāyāna Buddhist world, is to chant aloud daily‍—or occasionally write out‍—the one-page Heart Sūtra.27 Since the Heart Sūtra focuses on the topic of emptiness and is held to be a condensed version of all Prajñāpāramitā scriptures, many modern Buddhists‍—and even Western Buddhist Studies scholars with limited exposure to traditional scholastic studies‍—have erroneously come to believe that “emptiness” is the central topic of all the Prajñāpāramitā scriptures, too. In fact, emptiness is barely mentioned by name in the Eight Thousand and is not even included in the Ornament’s list of the seventy main topics or twelve hundred subtopics, which are considered so central and important to Tibetan Buddhist practice that some monastic universities focus solely on them for up to six years before turning to classical texts on philosophy, logic, and debates related to emptiness.28




Style and Themes


i.48
Given the sūtra’s seminal role in the development of Mahāyāna Buddhism outlined above, modern readers eager to explore the Eight Thousand may be surprised to learn that it does not seek to convey the “wisdom” mentioned in its title in the manner that they might expect from works belonging to other well-known literary or religious genres‍—including the Pali Buddhist suttas. Instead, it is the way the very words of the Eight Thousand are crafted that is designed to provide, to those who revere, recite, and study them, a performative and provocative means for achieving complete, perfect awakening.




i.49
Some of the scripture’s Mahāyāna themes‍—such as how a bodhisattva transcends cyclic existence through engendering a mindset of awakening “free of duality and free from creating duality”‍—will certainly be familiar to many readers; these themes will be summarized chapter by chapter below. But the way that the scripture communicates these subjects may come as a surprise. That is to say, the meaning is often communicated only indirectly through the repartee of the dialogues, the negations of opposites, elusive implications, paradoxical statements, esoteric references to unspecified practices, play on words, and the use of heuristic etymologies.29




i.50
Furthermore, the reason for which this literature is primarily studied in the Indian and Tibetan scholastic traditions is the understanding it brings not so much of the emptiness with which the Prajñāpāramitā is often associated, but rather of the framework it sets out for the “path,” the implicit meaning behind the texts’ explicit statements.




Modern-Day Translations of the Eight Thousand


i.51
The few translations of the Eight Thousand into modern languages that have been made are mostly incomplete and not readily available. The first and most complete was a French translation made by Eugène Burnouf between 1837 and 1839 from two of the manuscripts sent from Nepal by B. H. Hodgson. Burnouf lamented that he had been unable to consult any commentarial works, but nevertheless produced a painstaking and remarkable translation, comparing his manuscripts with others of the Twenty-Five Thousand and Hundred Thousand-Line sūtras and with the Tibetan text. Of the Eight Thousand’s thirty-two chapters, he completed the first twenty-seven and most of the twenty-eighth, but apart from a few extracts his translation remained unpublished until recently.30




i.52
Eleven chapters were translated into German by Max Walleser in 1914, and a number of single chapters or other short excerpts in French and German were published in the first half of the twentieth century. A complete translation of the Sanskrit into Japanese by Kajiyama and Teruyoshi was published in 1974.




i.53
Meanwhile, in 1958, the great pioneer of Prajñāpāramitā studies in English, Edward Conze, first published his influential and widely read translation of the text. Although it is complete in the sense that it covers all thirty-two chapters, Conze chose to omit or paraphrase much of the repetitive detail that is characteristic of the original, but that he considered would be an impediment to modern readers. As we shall discuss further below, in this respect, valuable though it has been, his translation is significantly less than a complete one.




Notes on This Translation of the Eight Thousand


Sources and Approaches


i.54
Given the Eight Thousand’s significance, it is perhaps surprising that this is the first complete English translation.31 It is based primarily on the Sanskrit text (edited by Mitra in 1888 and reproduced by Vaidya and Wogihara),32 and only secondarily on the Tibetan version in the Degé Kangyur. We have nevertheless consistently consulted the Tibetan and have recorded in the footnotes all substantial inconsistencies between the Sanskrit and Tibetan, mentioning which of the two readings was translated and why it was followed. Our reasons for relying more on the extant Sanskrit than on the Tibetan stem from considerations of history, meaning, and usefulness.




i.55
From the historical perspective, Sanskrit is of course closer to the original Indic language in which the text was written. Fortunately, too, the Tibetan translation matches Mitra’s edition much more closely than is the case for Tibetan translations of some other canonical texts compared to their extant Sanskrit parallels.




i.56
Second, translating the Eight Thousand from the Sanskrit has also helped produce a more meaningful translation, because the Sanskrit terminology is more transparent in its etymology and semantic range. The Tibetan translation sometimes limits or alters the sense of original terms, inadvertently obfuscates relationships between them, and renders opaque or invisible the Eight Thousand’s Sanskrit wordplay.




i.57
Third, we hope that having a translation of the Eight Thousand made primarily from the Sanskrit will make it easier to study the text through English translations of the two Sanskrit commentaries by Haribhadra and Ratnākaraśānti. Without reference to the Sanskrit text, English translations of the Sanskrit commentaries would make little sense, because what they both clarify is the terminological and syntactic ambiguities of the sūtra’s original Sanskrit text, and not any ambiguities introduced by the choices made in the Tibetan translation. The extant Tibetan translation of the Eight Thousand did indeed follow Ratnākaraśānti’s and Haribhadra’s commentaries on many points, but a translation of the Sanskrit still provides a better starting point than the Tibetan for understanding the commentarial tradition.33




i.58
The primary concern in this English translation of the Eight Thousand has been to create a text that can serve as a basis for the traditional study that it deserves, while still being accessible to those who wish, as Paul Harrison puts it, “to read the English as English and make some sense of it.”34 For Sanskrit prose, the Eight Thousand is stylistically clunky and repetitive at the sentence level. But to facilitate in-depth study with Haribhadra and Ratnākaraśānti’s commentaries, which take the text sentence by sentence, the translation must match the Sanskrit and Tibetan versions sentence by sentence too, even if this has led to a style that could also be considered clunky for English prose.




i.59
A secondary concern has been to use consistent Buddhist terminology, rather than different translations of the same words, to bring out the range of meanings or to produce more elegant prose. The Eight Thousand makes use of many different rhetorical devices that require such consistency‍—meaningful plays on words, paradoxical statements, recoding of similar terms to challenge reader assumptions, and so on‍—all of which play a role in conveying the scripture’s tone and ultimate intent.




i.60
The Eight Thousand’s repetitive style, too, has been preserved. Even if repetition is less a major feature of this text than it is of the longer sūtras, it is still very evident. Repetition was clearly used for its effect on reciters and their audience, or individual readers. For instance, some chapters include multiple repetitions of long passages with only one word or phrase change. Where repetition is either the point itself or central to that point, it would be a mistake to eliminate it.




i.61
Edward Conze, in his 1958 rendering of the text in English, chose to paraphrase rather than fully translate it, with the idea that this would make it available to a wider readership. The justification he used is worth analyzing, at least to highlight the different stylistic approach of this present translation. In his own preface, Conze states:




i.62
“The Sūtra itself was meant to be memorized, the translation is meant to be read. Lengthy repetitions, stereotyped phrases, and the piling up of synonyms were of great assistance to memory, but they irritate and distract the modern reader, and obscure from him the meaning of the text.…The reproduction of the literary conventions and of the stylistic peculiarities of Buddhist Sanskrit diction was not one of my aims. It would be of little, or no, value to scholars, and it bewilders the general reader.”35




i.63
Here, Conze states several things that deserve closer scrutiny. First, he assumes that “the Sūtra was meant to be memorized, the translation is meant to be read.” Yet throughout its history, it seems quite likely that the scripture itself has been read far more than it has been memorized. Second, he assumes that “lengthy repetitions, stereotyped phrases, and the piling up of synonyms” obscure the meaning of the text. Yet the scripture’s overall meaning is not merely contained in certain individual words. It is also conveyed through those very stylistic devices, repetitions, and “piled-up” synonyms. What is valuable in this book, Conze assumes with his modern bias, cannot be what comes from the verbal performance of chanting it aloud. Finally, when Conze eliminates or paraphrases repetitions that the commentators find meaningful but he himself finds meaningless, he neglects the needs of those who might wish to read the translation along with the two main Indian commentaries.




i.64
Since no one would feel equipped to draw firm conclusions about the scripture without the full text or a traditional commentary on its meaning, a new English translation of both the scripture and its commentaries should help correct the historical, philosophical, and religious misunderstandings that have inadvertently arisen from Conze’s translation style and comments about the scripture. To illustrate this point simply, it may be helpful to give a brief example where Conze’s assumptions and his paraphrase obfuscate both the literal meaning and the traditional interpretation of even just a single passage. At the conclusion of a meaningful passage, Conze’s translation reads:




i.65
“A Bodhisattva who does not become afraid when this deep and perfect wisdom is being taught should be recognized as not lacking in perfect wisdom.”36




i.66
Consider now how much more meaning might be found in a literal translation that would read as follows:




i.67
“O Blessed One, when this profound transcendent state of wisdom is being discussed, taught, and expounded in this way, if a bodhisattva great being’s mindset does not become deflated, depressed, dejected, or sunk in despondency, and his or her mental attitude does not become discouraged, shattered, frightened, terrified, or stricken with terror, then that bodhisattva great being has firm conviction with an altruistic disposition. Hence, one should recognize him or her to be never lacking the transcendent state of wisdom.”37




i.68
It is easy to see that Conze’s paraphrases were not merely eliminating words that “irritate and distract the modern reader, and obscure from him the meaning of the text.” Conze’s paraphrase is also missing many words that Ratnākaraśānti’s commentary refers to. For instance, consider Ratnākaraśānti’s comments on the above literal translation:




i.69
“These sentences (in the above passage) accord with the way that the meditative object and meditative perspective are explained. Here, the word ‘profound’ means difficult to understand. This ‘transcendent state of wisdom’ refers to [a bodhisattva’s knowing on the path of preliminary practice] in the intermediate and advanced stages of warming up. First, ‘discussed’ concerns the words; then, ‘taught’ and ‘expounded’ concern the meaning. By understanding that meaning (in practice), the bodhisattva develops tranquility (śamatha; zhi gnas). The [nine] words beginning with ‘does not become deflated’ and so on [correspond to nine emotional difficulties that are progressively overcome through the nine stages of meditation practice aimed at tranquility,] as explained previously. The ‘altruistic disposition’ refers to a bodhisattva’s motivation [for practice], which indicates single-pointed determination [to awaken through practice]. ‘Firm conviction’ is generated by force of the tranquility meditation and the insight meditation. The phrase ‘never separate’ means that, through this [meditation], a bodhisattva’s transcendent state of wisdom will only increase.”38




i.70
The words Conze omits in his paraphrase are thus ones that the commentarial tradition holds to be meaningful. Omitting them forecloses the possibility that in English translation Ratnākaraśānti’s commentary could clarify the scripture’s esoteric meaning according to the received tradition. Where Ratnākaraśānti comments on the nine experiences (i.e., “deflated,” “depressed,” and so on, up to “stricken with terror”), Conze saw nothing but a “repetition” or “piling up of synonyms,” and abbreviated them all into the single word “afraid.” Yet according to Ratnākaraśānti these nine words correspond to nine emotional difficulties progressively overcome through the nine stages of meditation practice. Furthermore, Ratnākaraśānti situates the particular degree of tranquility and insight achieved here with a specific stage and level of the bodhisattva’s path.39




i.71
This is just one example of how Conze’s mixture of translation and paraphrase, pioneering though it was, distorts the meaning to be gleaned from certain esoteric passages, misrepresents the scripture’s use of language, and cannot be read alongside Ratnākaraśānti’s commentary. Among many other such instances, his rendering of chapter 5 omits the multiple repetitions of very long refrains, completely altering the nature of the chapter and its performative effect on a reader.40 Needless to say, general readers, Buddhist practitioners, and scholars who unwittingly rely on Conze’s paraphrases‍—as though they are full translations‍—are being misled.




i.72
Stylistically, the present new, complete English translation may not match the tastes of modern readers seeking concision. On the contrary, it preserves all sentence-level repetitions, piling up of synonyms, stock phrases, and so on, so that the traditional commentaries can easily be linked to it in the future, and so that an appreciation of the tradition can inform conclusions about the scripture itself. However, it makes no attempt to translate one word with only one word or to preserve syntactical relations between words. Many long sentences have been cut into shorter ones, adding words without brackets wherever necessary for clarity. The stylistic repetitions of words within a particular sentence have been eliminated only when it would make the English text too clumsy or difficult to understand. Thus, all language has been translated in a simple, straightforward way with a few key notes to make the scripture relatively accessible.




Selections from the Commentaries as Notes


i.73
The Eight Thousand can be fruitfully read even with less than a full understanding of its content. The scripture itself often states that simply by reading it the faithful will gain inconceivable merit. To read the scripture alone‍—without the Ornament’s table of contents or the explanations of the commentaries‍—may thus offer readers much to explore. But for those with the time and interest it can be explored far more deeply by reading it with the aid of the Ornament and its explanatory commentaries. Complete translations of the commentaries are not yet available, but to provide some help for difficult passages, arcane metaphors, esoteric passages, and ambiguous words, we have provisionally included in the notes some translations of selected key comments from Haribhadra’s Light (abbreviated “Hari”) and Ratnākaraśānti’s Quintessence (abbreviated “Ratnākara” or “RK”).




i.74
To get the most use out of these notes and not feel overwhelmed by the commentarial detail, readers would do well to understand what purposes the commentator’s comments aim to serve, the types of comments that have been selected for inclusion, and how the comments have been translated.




i.75
Haribhadra’s and Ratnākaraśānti’s commentaries generally aim to provide five services: 

to clarify ambiguous Sanskrit word divisions (padaccheda); 

to paraphrase the meaning of ambiguous words and syntactical relations (padārthokti); 

to present etymological and grammatical analysis (vigraha) of ambiguous Sanskrit terms; 

to interpret the meaning of ambiguous sentences (vākyayojanā); and 

to address possible confusion or doubts about the intended meaning of the text (ākṣepasamādhāna).




i.76
The first four mostly concern issues in the Sanskrit that the English translation already accounts for. Some of these comments contain tidbits that would be interesting to the average English reader but are submerged in points that only a Sanskrit reader would understand or care about.




i.77
The fifth service concerns the logic and meaning behind the theory and practice implied in the text. To this end, Haribhadra’s and Ratnākaraśānti’s commentaries are centered on demonstrating, section by section, the correlations between the Eight Thousand and the Ornament, and they seek to provide enough philosophical, religious, and historical context so that an uninformed reader can understand the meaning of both texts. But comments of this type can be long and written in a style that requires additional explanation, so it is not always easy to extract the most relevant parts to include in a note. The notes to this translation therefore include no more than a minuscule portion of all the material held by Indo-Tibetan tradition as the theoretical underpinning of the text.41 Many of the comments that are included require, at least, a working knowledge of the stages of the five Mahāyāna paths that would normally be explained orally by a teacher. In selecting comments for the notes, our main aim was to provide Haribhadra’s or Ratnākaraśānti’s briefer comments where the scripture is difficult to understand on its own. The notes thus focus on the most easily extractable comments whose purposes fall under the second, fourth, and fifth categories listed above. The selection process was inevitably idiosyncratic, but was influenced by several further limiting factors.




i.78
First, comments that might be relevant to the interests of readers of any of several possible kinds‍—Buddhists, non-Buddhists, or academics of various disciplines‍—were included. In this regard, some footnotes might be interesting only to some readers.




i.79
Second, wherever a choice was necessary for brevity or clarity, Ratnākaraśānti’s comments, which have never been translated before, took precedence over Haribhadra’s comments, because an English translation of Haribhadra’s commentary already exists and can be independently consulted.42 But when Ratnākaraśānti’s comments are extant only in Tibetan translation rather than in Sanskrit,43 Haribhadra’s commentary is often provided, since the Tibetan translation of Ratnākaraśānti’s commentary systematically excludes information concerning Sanskrit grammar and etymologies that are helpful for understanding his overall comments.




i.80
Third, many comments that required further context or explanation were excluded. Although Haribhadra and Ratnākaraśānti explain the entire scripture with systematic reference to the Ornament’s versified outline of the seventy topics, their comments connected to the Ornament were generally excluded‍—despite their importance for serious study of the complex soteriological structure of the scripture‍—because too much context would have to be supplied to make them comprehensible. Nevertheless, in some cases where otherwise the meaning would be completely opaque, certain comments connected with topics from the Ornament are included. For instance, when the scripture is obliquely referencing the thirty-six conceptualizations of grasping subjects and grasped objects, Ratnākaraśānti’s comments on all thirty-six are to be found in the notes, even though they are connected to the Ornament.




i.81
Finally, the notes do not include philosophical digressions, because Haribhadra and Ratnākaraśānti‍—who adhere to the two different philosophical positions of Madhyamaka and Yogācāra, respectively‍—are implicitly claiming authority for their own position by showing that various aspects of the scripture should be interpreted from the perspective of their own schools. Their philosophical comments that digress from explaining the scripture have generally not been included, but when their philosophical statements overlap with their exegesis, we have added notes about how the two commentators diverge without explaining or trying to resolve those differences. For instance, notes point out that Haribhadra and Ratnākaraśānti disagree about the main referent of the term prajñāpāramitā in the title and as a topic, which they define in divergent ways.44 But these notes stop short of fully explaining these interpretive differences and their underlying philosophical reasons.




i.82
Many of Haribhadra’s and Ratnākaraśānti’s comments were designed to eliminate specific ambiguities in the Sanskrit language that do not exist in English and are already addressed in the English translation. Since any English translation of these requires some betrayal of the commentarial intentions, the following conventions should be noted with respect to how the comments are translated: 

Words and phrases quoted from the main text are placed within quotation marks and their glosses are represented in English in the clearest possible way irrespective of syntax or Sanskrit convention, while irrelevant Sanskrit text, markers, or lemmas are often simply left untranslated. Words implied by the Sanskrit are freely interpolated into the translation, but words necessary for contextualization are added in parentheses. Immediately after each English translation, the Sanskrit or Tibetan text has been provided, the Sanskrit or Tibetan words corresponding to the quoted English words in bold.45 When the comments of Hari or Ratnākara are both translated in a single note, each of their comments is immediately followed by its own Sanskrit or Tibetan text, meaning that a reader interested only in the English must scroll past the Sanskrit or Tibetan text to see the second set of comments translated into English.

 Where the commentaries give paraphrases of Sanskrit words or phrases to exclude other possible interpretations of the Sanskrit, the English translation sometimes presents the two words or phrases‍—glossed and glossing‍—as virtual synonyms based on etymologies of the different words. Naturally, this communicates something slightly different to English and Sanskrit readers. 

When Sanskrit grammatical analysis or other information relevant only to Sanskrit readers cannot be easily excluded from the note because it appears in between two sentences relevant to English readers, these comments are translated in such a manner as to convey to an English reader only a small part of the information that a reader of Sanskrit would understand. Most of the untranslated information would not be useful to English readers and the rest of it will have to wait for a full translation of the commentaries, in which contextual annotations to the commentary itself can be provided.




Translating Terminology


i.83
Translating terminology well, given the gulf between modern English usage and the multiple ranges of meanings and connotations carried by the words of this ancient text, is already hard enough. But it is even more difficult to make the English translation of certain important terms accessible to both Haribhadra’s and Ratnākaraśānti’s commentaries‍—since their divergent philosophical perspectives often led them to define key terms in diametrically opposite ways.




i.84
As specific examples, it may therefore be helpful to focus here on some key terms: “the transcendent state of wisdom” and its near synonyms (at least in this scripture) the “mindset of awakening” and “complete knowing.” These terms are used, in different contexts within the scripture, to refer either to aspects of the knowing of bodhisattvas on the path, or aspects of the knowing of buddhas who have achieved the goal. The basic debate between Haribhadra and Ratnākaraśānti is whether their main referent is the goal and only figuratively the path, or vice versa. Such a controversy may seem purely scholastic to some, but its upshot concerns the very nature of the path to awakening and what it means to be awakened as a buddha, the stated goal of all Mahāyāna practitioners.




“Transcendent State of Wisdom” (prajñāpāramitā)


i.85
For the Sanskrit prajñāpāramitā, the English rendering “perfection of wisdom” is no doubt familiar to many readers, and indeed is the one used in translations of the other Prajñāpāramitā sūtras published by 84000. An explanation of why a different rendering of this key term has been adopted here is therefore warranted. First, although the Sanskrit prajñā might be more helpfully understood as “discernment” or “critical intelligence,” an editorial decision was made to use the familiar “wisdom” in this translation for the sake of alignment with other translations. For the Sanskrit pāramita, however, our translator’s close reading of the commentaries—summarized in extensive notes and a prominent feature of this publication—led him to a conviction that the rendering “perfection” fails to capture important aspects of this key term. The translation “perfection of wisdom,” which Conze suggests is equivalent to “perfect wisdom” is influenced by Haribhadra’s commentary and favors his interpretation. But as a rendering of pāramita serviceable to both traditional interpretations of this text‍, not just Haribhadra’s‍, “transcendent state” has been adopted here despite editorial misgivings concerning conformity across the corpus. It is, of course, used not only for the transcendent state of wisdom but also for the transcendent states of generosity, ethical discipline, tolerant acceptance, heroic perseverance, and meditative concentration. Readers exploring translations of the Prajñāpāramitā literature in general should be aware that in the source languages the terms underlying these different English renderings are the same, and that there is nothing intrinsic to the present scripture, compared to the other “mother” sūtras, that might differentiate their interpretation.




i.86
A sense of how the commentators interpret the term prajñāpāramitā to fit their respective religious frameworks may be useful, for an understanding not just of the relative benefits of different renderings in English, but also of the essence of these commentators’ soteriological and philosophical debate. In this regard, it may help to sketch out their heuristic analysis (nirvacana) and grammatical unpacking (vyākaraṇa) of the term.46




i.87
Haribhadra’s philosophical position is that a buddha’s knowing is a relatively real phenomenon perceiving the ultimate reality of emptiness from which it is not separate. He therefore uses grammatical rules to explain a heuristic understanding of the term as something that might be translated “the state of one who reaches the other shore, i.e., the ultimate point, of wisdom (i.e., discernment or critical intelligence) that has thoroughly (i.e., ontologically) distinguished all phenomena” (prajñāyāḥ pāram+iḥ+tā).47 According to Haribhadra, the term’s main referent is a buddha’s nondual knowing (advayajñāna), but the term is often figuratively applied to the different paths leading to that nondual knowledge in a way that resembles how the name of the fruit is applied to its seed.48 Conze’s synonymous translations, “perfection of wisdom” and “perfect wisdom,” thus bolster the idea that this term most naturally refers to a buddha’s wisdom, the ultimate goal of the path to awakening.49 But it lacks the sense of a buddha having not just perfected wisdom, but also gone to its other shore, i.e., transcended dualistic thinking about things.




i.88
Since Ratnākaraśānti’s position is that a buddha’s knowing is realized only when consciousness is transformed in the moment after finally seeing the emptiness of all imagined phenomena, he explains the central term to mean something that might be translated “that going to the other shore that is the wisdom that sees emptiness” (prajñāpāram+itā).50 According to Ratnākaraśānti, the term’s main referent is a noble bodhisattva’s nonconceptual knowing (nirvikalpajñāna) that begins at the first moment of the path of seeing emptiness (darśanamārga) and ends in the final moment of the path of cultivating it (bhāvanāmārga). For Ratnākaraśānti, the term is applied only figuratively to the two other referents‍—the knowing belonging to ordinary beings, and that of buddhas‍—based upon two different principles. First, the word is sometimes used, like applying the name of the fruit to its seed, to refer to the causes leading to a bodhisattva’s nonconceptual knowing.51 Second, the word is sometimes used, like applying the name of the result to its cause, to refer to what results from a bodhisattva’s nonconceptual knowing. To best approximate Ratnākaraśānti’s understanding of the term, we might translate it “the wisdom that completely transcends” itself, and in so doing transcends cyclic existence.




i.89
Thus it is that “transcendent state” of wisdom has been adopted here to capture, in a single translation of the term, both Haribhadra’s and Ratnākaraśānti’s explanations applied to different usages throughout their comments on the scripture. The word “transcendent” can be interpreted either as that state that results from having transcended (i.e., a buddha’s knowing) or that state that is in the process of transcending (i.e., a bodhisattva’s knowing). Here, even though later traditions emphasized the immanence of this “transcendent state of wisdom”‍—which might seem like a contradiction in terms for a transcendent state‍—their rhetoric was likely aimed at pointing out, through paradox, that this very transcendent wisdom sought outside oneself along the path turns out to have been one’s own most fundamental and immediate wisdom that from the beginning has been available, yet has remained unrecognized.




“Going About Life” (√car)


i.90
With regard to the immanence of the transcendent state of wisdom, it is telling that the Eight Thousand recommends bodhisattvas to “go about life in this transcendent state of wisdom.” Although some alternate translations of the Sanskrit verb √car take it to suggest that bodhisattvas should “practice this transcendent state of wisdom,” the English verb “to practice”‍—whether taken in the sense of practicing the piano or practicing medicine‍—wrongly implies that some mental effort or special focus or activity is always required to exercise the transcendent state of wisdom.52




i.91
In fact, that bodhisattvas should “go about life” means that they should do whatever they do in life (i.e., sit, walk, eat, sleep, and so on) “in this transcendent state of wisdom.”53




“Mindset of Awakening” (bodhicitta)


i.92
The Sanskrit term bodhicitta‍—translated here as “mindset of awakening”‍—may not have been included in the early recensions of what eventually became the Eight Thousand. But the term may have first come into being and evolved in connection with this very scripture, enshrining as it does the term’s earliest usage before it was reinterpreted in the writings attributed to Nāgārjuna and Asaṅga. Although the Sanskrit word citta (in the compound bodhicitta) has both cognitive and affective aspects difficult to render accurately in a single English word, the term “mindset” has been adopted in the sense of a complex mental state constantly arising in each moment, shaped by particular past actions that affect the way one sees, thinks, feels, interprets, and acts moment to moment.54 However, it should also be pointed out that in this scripture wherever the term citta appears alone (i.e., not in the compound bodhicitta), it may refer to the mindset of awakening, or to a proper mindset directly related to it, or to an improper mindset antithetical to it, or to the immediate content of any of these three senses of the word mindset.55 For instance, when Subhūti makes this scripture’s most famous statement‍—namely “that mindset is free of a mindset” (acitta)‍—he is referring, specifically, to that mindset of awakening. That is to say, the term itself is not being used in a technical, Abhidharma sense relating purely to cognition or consciousness, but is framing the liberative value connected with specific cognitive and affective mental states. The subsequent ontological discussion about the existence or nonexistence of “that mindset” is another matter.




i.93
The use of the translation “mindset of awakening” also allows for divergent interpretations of the ambiguous term by Haribhadra and Ratnākaraśānti. In fact, the Sanskrit compound bodhicitta may well have been understood to implicitly criticize the soteriology of the Abhidharma, in which an ordinary sentient being’s mindset and its components (cittacaitta; sems dang sems ’byung) had to be brought to an end in order to reach the awakening (bodhi) of an arhat or a buddha. In other words, the term bodhicitta would likely have been received as an oxymoron that aimed to describe how a Mahāyāna practitioner could reach the freedom of nirvāṇa without entirely leaving behind cyclic existence‍—i.e., still be in the world, but not be of the world. Just as one might say something is “icy hot,” to speak of a bodhisattva’s mindset of awakening‍—a term that combines an ordinary person’s “mindset” with a buddha’s complete “awakening” free of that mindset‍—is an expression of the state of a bodhisattva’s knowing midway between an ordinary being’s and a buddha’s. In its time, it must also have evoked a particular experience that was comprehensible, but difficult to pinpoint except through combining such contradictory terms. For this very reason, some translators insist on leaving the term bodhicitta untranslated. Unfortunately, that approach misses the pedagogical value of the paradox at the heart of the term, which any Sanskrit speaker familiar with the difference between the viewpoints of the Disciple Vehicle and the Bodhisattva Vehicle might well have understood immediately. Probably, Mahāyāna Buddhists would recognize in this terminology that their very own mindset does not need to be reviled or eliminated but embraced as a means for attaining an awakening that surpasses that of arhats or pratyekabuddhas. The choice to translate the term into English aims at replicating this effect as far as it is possible.




i.94
Certainly, in their commentaries, both Haribhadra and Ratnākaraśānti rely upon this paradox in the term bodhicitta to interpret it in the light of their respective Madhyamaka and Yogācāra perspectives, which treat it, respectively, as a description of the relative and ultimate aspect of a buddha’s knowing (i.e., the goal) or as a description of the bodhisattvas’ aspiration and practical engagement that leads to their awakening for the sake of all beings (i.e., the path itself). However, rather than dispute the etymology of bodhicitta the two commentators dispute whether, in Abhidharma terms, the word bodhicitta highlights a difference in a bodhisattva’s general mindset or in that mindset’s particular components (cittacaitta; sems dang sems ’byung). To explain this complex issue briefly, the Abhidharma of the Disciple Vehicle claims that the three terms “consciousness” (vijñāna), “thinker” (manas), and “mindset” (citta) all share the same referent but that each term highlights one of its three different functions. But according to Yogācāra scholars‍—who are closer in spirit than the Ābhidharmikas to the usages in the Eight Thousand‍—“consciousness” (vijñāna), “thinker” (manas), and “mindset” (citta) refer to different things, i.e., respectively, to the six sensory consciousnesses, the afflicted ego-consciousness, and the receptacle (ālaya) consciousness. Since the receptacle consciousness in ordinary beings is said not to recognize its object as the dream world it projects, its appearances continue to change moment to moment‍—under the negative influence of ignorance, habitual fixation, and prior karmic deeds‍—until its very basis is transformed upon awakening, after which it remains permanently in the state of a buddha’s knowing.




i.95
However, although Haribhadra and Ratnākaraśānti generally agree about a buddha’s nondual knowing emerging from the transformation of consciousness, they disagree about the role that the nature of the mindset of awakening plays in causing that transformation. They also read this interpretive difference into the scripture, based on their divergent philosophical perspectives.




i.96
On the one hand, for Haribhadra, the term “mindset” (in mindset of awakening) can only describe a mindset, not the components of the mindset, because, like the transcendent state of wisdom, it must refer to a buddha’s nondual knowing, which has relative and ultimate aspects. In Haribhadra’s view, the mindset of awakening is only described, at the relative level, as an aspiration (praṇidhāna) to attain awakening‍—widely defined as the wish to attain awakening for the sake of all beings‍—and the engagement (prasthāna) in the six transcendent practices, such as generosity and so on. Thus, although Haribhadra does not explicitly state this, he reads the “mindset of awakening” in aspiration and engagement as mere figurative descriptions of how to repeatedly reset one’s mind on awakening and then proceed on that basis.




i.97
On the other hand, for Ratnākaraśānti, the “mindset of awakening” is a term, like the transcendent state of wisdom, that refers to a series of mindsets transformed along the path. But since the nature of that knowing is always sheer illumination throughout that path, the term bodhicitta can only refer to the conditioned components of a mindset, not to the mindset itself. Thus, in Ratnākaraśānti’s explanation, the “mindset of awakening” at the level of aspiration refers to an actual wish made at the time of formally taking a vow, during which one’s mind actually becomes set on awakening, whereas engagement refers to the effect of that initial wish on the mind once it has set out on the path to awakening. Although Ratnākaraśānti does not explicitly state it, he implies that the ultimate mindset of awakening, contra Haribhadra, is a figurative usage.




i.98
Whether or not the translation of key terms such as “mindset” actually captures the full cognitive and affective implications of the Sanskrit, an effort has been made in this translation to use terminology amenable to both Haribhadra’s and Ratnākaraśānti’s interpretations, as well as to the traditions of Nāgārjuna and Asaṅga on which they respectively rely.56 The translation also attempts to dovetail more closely with the general spirit of the traditional definitions and the use of clever heuristic etymologies. For instance, one might heuristically answer the question “What is a mindset of awakening?” as follows: At the level of aspiration, the “mindset of awakening” is a mind set on awakening, i.e., the wish to attain complete awakening for the sake of all beings. At the level of engagement, the “mindset of awakening” is the mindset while awakening through the six transcendent states. At the ultimate level, the “mindset of awakening” is nondual wisdom inseparable from compassion.




“State of Complete Knowing” (sarvajñatā)


i.99
The Eight Thousand frequently uses the Sanskrit term sarvajñatā, which has been translated here as “the state of complete knowing.” To translate this term as “omniscience,” as has become accepted in some contexts, in the case of this text would entail several problems.




i.100
First, when the commentators explain the Eight Thousand, they distinguish three different possible referents of the term sarvajñatā in line with the first three topics of Maitreya’s Ornament, namely (a) the “complete knowing (of the constituents)” (sarvajñatā) as the final result of the Disciple Vehicle that knows the five constituents of experience to be empty of personal identity; (b) the “knowing of (all) the paths” (mārgajñatā) as a bodhisattva’s knowing that surpasses the complete knowing (of the constituents) in knowing all paths to awakening; and (c) the “knowing of all the aspects” (sarvākārajñatā) as the final result of the Bodhisattva Vehicle that includes knowing the 173 specific aspects explained in the fourth topic of the Ornament. Given the three different degrees and spheres of knowing, all three types of knowing could not all be called “omniscience” without rendering the word meaningless, and hence, the term “state of complete knowing” has been adopted as more amenable to the different referents.57




i.101
Second, although some Buddhist texts seem to describe the buddha’s knowing all the aspects of everything as something like a divine omniscience, many Mahāyāna Buddhist scholars sought to qualify this suggestion in different ways, such as saying that a buddha knows everything by knowing their single nature.58 Here, too, one might ask what kind of knowing of the nature is entailed? Certainly, it is not merely intellectually knowing the nature of everything, but rather the uninterrupted knowing of that nature and all its possible manifestations. Granted, such knowing enables a buddha to “know” infinite things but not necessarily in an intentional way, as terms like “all-knowing” might imply.




i.102
Third, the three types of complete knowing are said to be synonymous with the transcendent state of wisdom of three types of noble beings‍—arhats, bodhisattvas, and buddhas, respectively. Hence, these terms must dovetail with one another in meaningful ways. Therefore, although the term “state of complete knowing” may be less than ideal, it has been adopted to allow the commentaries to differentiate usages and specify three different referents with very specific meanings.




Dharma


i.103
Many translators have noted the difficulty of translating the word dharma because of its multiple meanings: thing, phenomenon, quality, truth, doctrine, teaching, ultimate reality, virtue, mental object, and so on. The Eight Thousand and other Prajñāpāramitā scriptures often play with these meanings. Indeed, the word dharma can have more than one meaning at the same time in this scripture, especially when it is used in proximity with related Sanskrit words like dharmakāya, dharmatā, and dharmadhātu. To allow for the etymological resonance and meaningful ambiguity in these passages, Harrison and others have opted to leave the term untranslated. Leaving readers to assess for themselves what each occurrence of the term may mean has both advantages and disadvantages.




i.104
In this translation, the untranslated, capitalized term Dharma‍—either alone or followed by the word “teachings”‍—is used to refer to the Buddha’s doctrine or specific teachings, because that has become a standard or convention. For other usages, however, the term dharma is rendered by the most appropriate term in each context, but with a note indicating the other meanings possibly intended. This approach has led to the term dharma being most often translated as a “thing”‍—in the generic sense of physical and mental things like forms, consciousness, and so on.59 Likewise, the compound word sarvadharmāḥ has been translated in the positive as “all things” or “everything” and in the negative as “nothing,” “anything”‍—or in many cases “any thing” (to point to the emphasis on “thing”). A less common usage of dharma in this scripture is translated as “awakened qualities”‍—when referring to the qualities possessed by a worthy one (arhat), a solitary realizer (pratyekabuddha), or a bodhisattva‍—or just as “qualities” where more appropriate.




i.105
As for compound terms with dharma in them, each is translated according to its most common usage, for example “truth body” (dharmakāya), “true nature of things” (dharmatā), and “ultimate realm of things” (dharmadhātu). However, all these compound terms can be interpreted variously in different contexts by the commentators from their differing philosophical perspectives. Ratnākaraśānti, for instance, explains the term dharmakāya in some contexts as “body of teaching” (Dharma=deśanā+kāya), in some as “body/embodiment of the true nature of things” (dharmatā+kāya), and in others as “body of awakened qualities” (dharmānām+kāya). For Haribhadra, the “true nature of things” (dharmatā) is often synonymous with emptiness and the “ultimate realm of things” (dharmadhātu). But depending on context, Ratnākaraśānti explains the “ultimate realm of things” (dharmadhātu) as the fundamental source (dhātu<hetu) of all things, or as the fundamental “source of all (awakened) qualities.”




Negation, Ambiguity, and Word Play


i.106
The Prajñāpāramitā literature is famous for its negations, especially those made by the privative a- or an-. Generally, when this ambiguous negation is prefixed to any word, it can be understood in either of two ways: (a) non-x, not x, or no x, or (b) x-less, lacking x, or not having x. When the scriptures were translated into Chinese, these negations were systematically translated the first way, but when they were translated into Tibetan, they were translated the second way.




i.107
The difference between these two interpretations is philosophically significant‍—generally, with the Yogācāra preferring the former and the Madhyamaka preferring the latter. So how they are translated into English is quite important. The approach taken in this translation is to use the English negation “free of” wherever possible, because, despite leaning toward the x-less interpretation, it can be interpreted in either way.




i.108
To see how this works both ways, take this scripture’s prime example: “That mindset of awakening is free of a mindset.” Here Haribhadra, as a Mādhyamika scholar, interprets “free of a mindset” to be an absolute, nonimplicative negation (prasajyapratiṣedha; med dgag), meaning that such a mindset appears but does not ultimately exist.60 Ratnākaraśānti, however, as a Yogācāra scholar, interprets “free of a mindset” to be an excluding, implicative negation (paryudāsa; ma yin dgag), meaning that such a mindset is a “mindset” only insofar as it is aware, but it is also “free of any mindset” insofar as it is entirely free of grasping. Thus readers, whether or not they prefer either one of these two interpretations, should keep in mind that this translation aims to allow both commentators the room to interpret the scripture, each with their own intended effect. The scripture’s ambiguity in Sanskrit could be said to have led to the development of two different Mahāyāna schools that are still practiced in some form today.




i.109
In Sanskrit philosophy, there are a variety of verbs for saying that something “does not exist.” But this scripture, despite its occasional philosophical undertones, does not read like philosophy. This translation therefore tends to interpret such verbs less existentially. For example, Subhūti’s first personal statements, “I do not find (avindan, na vedmi; ma ’tshal) any thing,” and so on, suggest that he is not so much making a general philosophical assertion as illuminating for others what it is like to go about life in the transcendent state of wisdom. He uses the first person “I do not find” to express his experience at that moment. In response to Śāriputra, Subhūti then states that the thing is “not found” (na vidyate)‍—which can be philosophically interpreted to mean “the thing does not exist.” But in this case, to switch in the translation of the same verbal root √vid from “I do not find it” to “it does not exist” would distort the practical context, undermine the reader’s ability to see the logical flow, and suggest that Subhūti himself had jumped from a seemingly subjective experience to a seemingly objective conclusion about reality. Certainly, in the passage, his interlocutor Śāriputra represents the hardheaded philosopher trying to tease out the philosophical upshot of Subhūti’s statements. But this comes through still with the translation “not found” and allows for the practice-oriented interpretations of this passage by both commentators. Thus, although the Tibetan often translates phrases like na vidyate as “does not exist” (med), this translation seeks to preserve the nonphilosophical tone of these passages wherever possible, unless it would make a sentence unclear. Of course, readers are welcome to interpret these English translations as having philosophical implications, as the commentators themselves often do.




i.110
The tendency to prefer the logical and scientific over the magical and religious, and to seek clear, concise statements that can be easily understood and applied, is part of the modernist bias. But the Indian traditions out of which the Eight Thousand emerged seem to have preferred scriptures that were more mystical, poetic, and open to interpretation. It was up to the commentaries to provide a systematic analysis and to clarify ambiguities. The primary aim in the translation of this scripture has been to allow the Eight Thousand’s own interpretable but playful use of language to intrigue and inspire.




Summaries of the Text


Overall Synopsis of the Transcendent State of Wisdom


i.111
The transcendent state of wisdom can be defined as any instance of knowing, free from all conceptual proliferations, that directly sees the true nature of things and transcends cyclic existence. The term transcendent state of wisdom refers to both the spiritual knowing during meditative concentration and the pure worldly knowing during post-meditation periods for buddhas and noble bodhisattvas on the ten levels. But the term can also be used figuratively to refer to a text, a path, or a practice that leads to the realization of the way things truly are. The Eight Thousand scripture explains how going about life in the transcendent state of wisdom and cultivating it helps bodhisattvas, in both worldly and spiritual ways, along the path, as they seek to overcome even the subtlest ignorance and habitual fixation to realize the unsurpassed, perfect awakening of a buddha.




Synopsis of the Text According to the Ornament


i.112
The Eight Thousand is divided into thirty-two chapters focused on various themes connected with a bodhisattva’s journey to awakening; these are listed in the chapter-by-chapter synopsis below. Maitreya’s Ornament, however, is divided into eight topics of study that circumscribe the eight realizations that occur in stages within a bodhisattva’s mindstream on this journey. Haribhadra and Ratnākaraśānti show how the Eight Thousand unfolds in the order of the Ornament’s eight topics, namely: (I–III) the three objective goals to be realized, (IV–VII) the four ways of practicing to subjectively realize those objective goals, and (VIII) the single fruit with all the qualities that come from realizing those goals. The eight topics, which include seventy subtopics, correlate to the thirty-two chapters of the Eight Thousand as follows:




i.113
I. The state of knowing of all the aspects (sarvākārajñātā, rnam mkhyen) 

The “state of knowing of all the aspects” refers to the realization of a buddha’s nondual, direct, nonconceptual knowing of the nature and varieties of all things at the same time. This is the highest of the three objective goals to be realized in awakening and is covered in chapter 1 of the Eight Thousand. 

Its ten subtopics include (i) the mindset of awakening; (ii) the practical instructions for the Great Vehicle; (iii) the four stages of breaking through on the path of preliminary practice, namely, the warmth experience, the peak experience, the experience of acceptance, and the experience of the pinnacle of worldly things; (iv) the basis for progress on the path; (v) the reference points for progress on the path; (vi) the motivations for progress on the path; (vii) the armor-like practice; (viii) the practice of setting out; (ix) the practice of accumulating merit and knowing; and (x) the practice of going beyond cyclic existence.




i.114
II. Knowing of the paths (mārgajñatā, lam gyi rnam pa shes pa nyid) 

The “knowing of (all) the paths” refers to the realization of a bodhisattva who knows all paths in the three vehicles to lack any inherent nature while simultaneously accomplishing the paths of learning through completing the accumulation of merit and wisdom, helping beings ripen, and purifying their perception. This is the middle of the three objective goals to be realized in awakening and is covered in chapters 2–7 of the Eight Thousand. 

Its eleven subtopics include (i) the brilliant mindset at the root of knowing of the paths; (ii) the path of the disciples; (iii) the path of the solitary realizers; (iv) the bodhisattva’s path of seeing; (v) the activities on the bodhisattva’s path of cultivation; (vi) zealousness on the bodhisattva’s path of cultivation; (vii) praising, celebrating, and eulogizing zealousness on the bodhisattva’s path of cultivation; (viii) dedicating on the bodhisattva’s path of cultivation; (ix) rejoicing on the bodhisattva’s path of cultivation; (x) accomplishments on the bodhisattva’s path of cultivation; and (xi) absolute purity on the bodhisattva’s path of cultivation.




i.115
III. Complete knowing (sarvajñatā, thams cad shes pa nyid) 

The “complete knowing” (i.e., of the constituents) refers to the realization of a disciple or solitary realizer whose knowledge of the emptiness of all things is limited to their lacking any personal identity. This is the most modest of the three objective goals to be realized in awakening and is covered in chapter 8 of the Eight Thousand. 

Its nine subtopics include (i) not dwelling in cyclic existence because of wisdom, (ii) not dwelling in peacefulness because of compassion, (iii) being far without skill in means, (iv) being close with skill in means, (v) the counterproductive forces, (vi) their antidotes, (vii) the practice of these antidotes, (viii) the sameness of the two, and (ix) the disciple’s path of seeing.




i.116
IV. Realizing all the aspects (sarvākārābhisambodha, rnam kun mngon rdzogs rtogs pa) 

“Realizing all the aspects” refers to the bodhisattva’s practice of distilling the essence of the above three types of knowing (I–III) into the unborn nature and cultivating all their aspects without conceptual proliferations. This is the initial way to apply oneself subjectively to realizing the three objective goals and is covered from chapter 9 to the first half of chapter 20 of the Eight Thousand. 

Its eleven subtopics include (i) the aspects of the subjective perspectives that know the objective reality, (ii) the practice concerning those aspects, (iii) the positive qualities gained through practice, (iv) the faults overcome through practice, (v) the defining characteristics of practice, (vi) the factors conducive to liberation, (vii) the factors conducive to insight, (viii) the signs of bodhisattvas beyond regressing, (ix) the sameness of cyclic existence and peace, (x) the unsurpassed purity of the buddhafields, and (xi) the bodhisattva’s skill in means.




i.117
V. Realizing the culminations (mūrdhābhisamaya, rtse mor phyin pa’i mngon rtogs) 

“Realizing the culminations” refers to the bodhisattva’s practice for causing the prior realization of all aspects (IV) to reach the culmination of mastery in each of the above three types of knowing (I–III). This is the next way to apply oneself subjectively to realizing the three objective goals and is covered from the second half of chapter 20 to the end of chapter 28 of the Eight Thousand. 

Its eight subtopics include (i) the initial signs on the path of preparation when realizing its culmination, (ii) the increase and maturation of merit when realizing its culmination, (iii) familiarizing when realizing its culmination, (iv) stabilizing the mindset when realizing its culmination, (v) realizing the culmination of the path of seeing, (vi) realizing the culmination of the path of cultivation, (vii) realizing the culmination of meditative concentration without interruptions, and (viii) the misunderstandings to be eliminated.




i.118
VI. Realizing the aspects progressively (ānupūrvābhisamaya, mthar gyis pa’i mngon rtogs) 

“Realizing the aspects progressively” refers to the bodhisattva’s practice for progressively cultivating the culminations in each of the above three types of knowing (I–III) in order to stabilize the realization that they all arise together. This is the next way to apply oneself subjectively to realizing the three objective goals and is covered in the first third of chapter 29 of the Eight Thousand. 

Its thirteen subtopics include (i–vi) progressively realizing the six transcendent states of generosity, ethical discipline, tolerant acceptance, heroic perseverance, meditation, and wisdom; (vii–xii) progressively realizing the six recollections of the Buddha, the Dharma, the Saṅgha, ethical discipline, generosity, and the gods; and (xiii) progressively realizing things to have the inherent nature of not existing.




i.119
VII. Realizing the aspects in a single moment (ekakṣaṇābhisamaya, skad cig ma gcig gis mngon par rtogs pa) 

“Realizing the aspects in a single moment” refers to the bodhisattva’s practice at the very conclusion of progressively cultivating the above three types of knowing (I–III). This is the next way to apply oneself subjectively to realizing the three objective goals and is covered from one third of the way through chapter 29 to halfway through the same chapter of the Eight Thousand. 

Its four subtopics include (i) in a single moment realizing all things free of worldly influences, (ii) in a single moment realizing all beneficial things that arise through ripening, (iii) in a single moment realizing all things to lack defining characteristics, and (iv) in a single moment realizing the nondual nature of all things.




i.120
VIII. The fruit of the buddha’s body of qualities and awakened activity (dharmakāya, ’bras bu chos sku) 

The “buddha’s body of qualities” refers to the state of a buddha who has all the undefiled qualities that result from cultivating the four practices (IV–VII). 

This is the final realization of the three objective goals and is covered from halfway through chapter 29 through chapter 30 of the Eight Thousand. 

Its four subtopics include the four aspects of the buddha’s body: (i) the natural body, (ii) the wisdom truth body, (iii) the enjoyment body, and (iv) the emanation body.61




Synopsis Chapter by Chapter


i.121
The Eight Thousand aims to illuminate the bodhisattva’s journey to awakening. Its thirty-two chapters address the eight main topics and subtopics described above. But this implicit structure will not be obvious to readers without much detailed analysis and help from the commentaries, because each chapter unfolds through a dialogue between interlocuters who do not provide any of the assumed path-related context for their discussion. Thus, although the outline of the Ornament above provides the precise context necessary for understanding the topics implied by these dialogues and their logical relationship, the various themes within the dialogues may appear disorganized without a knowledge of their precise context. As an aid for navigating the text, nonetheless, a more general thematic summary of the explicit topics discussed within each of the thirty-two chapters is provided here, with Roman numerals matching the topics and their subdivisions as outlined in the preceding section.




i.122
After each chapter description, we have added an overview of significant wordplay involved, and also a mention of the corresponding passages in the three long Transcendent State of Wisdom sūtras.




i.123
Generally speaking, one can understand the first half of the Eight Thousand, namely, chapters 1–16, to involve the bodhisattva from the initial stage of his or her mindset of awakening up to realization of the actual nature (tathatā) where the stage beyond regressing is attained. The second half, chapters 17–32, concerns similar topics but for a bodhisattva on the stage beyond regressing up to the final awakening as a tathāgata. In addition to the main content of each chapter, the summary will highlight the notable structural elements and stylistic differences, often centered around a play on words or a negation in the form xy is not y that expresses the seeming paradox of nonduality.62




i.124
1. The chapter “Going About Life in the Knowing of All Aspects” 

I.i. The Blessed One causes Subhūti to illuminate for bodhisattvas the way to go beyond cyclic existence in the transcendent state of wisdom (1.3). 

I.ii. Subhūti cannot find anything to illuminate for anyone, i.e., any transcendent state of wisdom to illuminate for any bodhisattva (1.6). 

I.iii. He explains that remaining in a mindset undiscouraged while not finding anything is the guidance and instruction. That mindset is free of any mindset. It is the luminously clear, essential nature of a mindset to be realized (1.7). Thus, a bodhisattva does not go about life in designations, conventional signs, or conceptualizations. He or she sees all things to lack the inherent nature of things that ordinary, naive sentient beings imagine to exist. Likewise, a bodhisattva sees him- or herself and all beings to be like magical illusions. 

I.iv. For this reason, the terms bodhisattva, great being, and Great Vehicle are free of referents (1.60). 

I.v. But a bodhisattva is someone free of entanglements with any things, who aims to realize the objective of awakening (1.60). 

I.vi. A bodhisattva is called a “great being” for several reasons, including his or her great goal of liberating all beings (1.62). 

I.vii. With this unentangled mindset, a bodhisattva is equipped with the great armor, while knowing that he or she is not equipped with any armor (1.76). 

I.viii. The Blessed One teaches what it means for a bodhisattva to set out on a great journey in the Great Vehicle (1.84). 

I.ix. He says one should recognize the bodhisattva by means of his or her perfection of the six transcendent states (1.84). 

I.x. But he or she goes beyond cyclic existence and comes to dwell in the state of complete knowing, even though no bodhisattva and no Great Vehicle can be found or mentally perceived (1.85) because all things are free of arising (1.98). 

This chapter is framed by the central play on the Sanskrit word pratibhāna, which means both “illuminating” oneself by becoming clear about the transcendent state of wisdom and “illuminating” others by speaking in a manner that transmits wisdom to them. 

The chapter corresponds in content to chapters 1–13 of the Twenty-Five Thousand and Hundred Thousand, and to chapters 1–21 of the Eighteen Thousand. Some points within it that correspond to where new chapters begin in the long sūtras are marked by notes in the text. However, while many of the themes within this chapter are discussed in similar ways in the longer sūtras, in the latter they contain additional themes and more extended discussions that cannot always be matched to this scripture.
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2. The chapter “For Śakra” 

II.i. The brilliance of the Buddha’s miraculous power (anubhāva), majesty (tejas), and blessings (adhiṣṭhāna) outshines the splendor of the gods listening to the teaching, because they lack the mindset of awakening. 

II.ii. Subhūti explains that a bodhisattva dwells in the transcendent state of wisdom by means of dwelling in emptiness, (2.6) i.e., by means of freedom from dwelling (2.25), because nirvāṇa and a magical illusion are free of duality and free from creating duality. 

II.iii. Only those whose worldly influences have dissipated can accept the transcendent state of wisdom explicated in this way. In fact, there is no training in the transcendent state of wisdom, or any way to pursue it, because it is a perfection beyond measure and infinite just as sentient beings are beyond measure and infinite. 

This chapter is framed by the central play on the word sthāna to mean “dwelling on” in a negative sense or “abiding in” in a positive sense. 

The chapter corresponds to chapters 14–16 in the Twenty-Five Thousand and Hundred Thousand, and to chapters 22–25 in the Eighteen Thousand.
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3. The chapter “Paying Tribute to the Stūpas and the Transcendent States That Contain Immeasurable Benefits” 

II.iv. The Blessed One teaches the many worldly benefits gained by a bodhisattva who keeps the Transcendent State of Wisdom63 in mind, chants it, masters it, passes it on, and so on. Beyond gaining these worldly benefits, being immune to Māra’s attacks, and protected by the gods, a bodhisattva is transformed by the transcendent state of wisdom. 

II.v. By training in it as a magical incantation, a bodhisattva comes to attain the knowing of someone who has complete knowing. 

II.vi. Furthermore, by preserving the Transcendent State of Wisdom and paying tribute (satkuryāt) to it with flowers, incense, and so on, a bodhisattva earns infinitely more merit than doing the same for the stūpas containing a buddha’s physical relics. Since the transcendent state of wisdom gives birth to the Tathāgata’s state of complete knowing, the Transcendent State of Wisdom scripture is the genuine relic and repository of his knowing, to be venerated with a wide variety of devotional offerings. At the very least, one should preserve the Transcendent State of Wisdom scripture in hopes of preserving it for future bodhisattvas. But after developing the mindset of awakening, for his or her own sake, a bodhisattva should have intense faith, trust, and confidence in the Transcendent State of Wisdom, and zealously listen to it, take it in, keep it in mind, chant it, master it, pass it on, teach it, expound it, explain it, and recite it. For the sake of others, a bodhisattva should elucidate it, unpack its meaning, mentally investigate it, and fully examine it. The Blessed One teaches that he praises the positive qualities of the transcendent state of wisdom (3.80) because it takes pride of place over the five other transcendent states. Those five are called “perfection” only because its wisdom transforms their roots of virtue through dedicating them to the state of complete knowing. 

This chapter is framed by the central play on the Sanskrit word pariṇāmana, used to suggest both “transforming” worldly activities and “dedicating” them in the transcendent state of wisdom. 

The chapter corresponds to chapters 17–21 in the Twenty-Five Thousand and Hundred Thousand, and to chapters 26–30 in the Eighteen Thousand.
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4. The chapter “Extolling Positive Qualities” 

II.vi. (cont.) The Blessed One teaches that a bodhisattva should venerate the transcendent state of wisdom, because a buddha is not a physical body but a body of the truth that can only be seen by actualizing it oneself through the transcendent state of wisdom (4.2). The Blessed One teaches that he singles out the transcendent state of wisdom for praise, because whenever a bodhisattva is practicing generosity, ethical discipline, tolerant acceptance, heroic perseverance, meditative concentration, or looking insightfully into the nature of things, the transcendent state of wisdom alone takes the fore. But ultimately, there is no difference among the six transcendent states because they all are supported by skill in means and dedicated by the transcendent state of wisdom to the state of complete knowing (4.26). 

This chapter is framed by the central play on the Sanskrit word pūrvaṃgamā, used to suggest that the transcendent state of wisdom both “takes the fore” in terms of leading and guiding other positive qualities and transcendent states, and also “takes precedence” in terms of importance and superiority. 

The chapter corresponds to chapter 22 in the Twenty-Five Thousand and Hundred Thousand, and to chapter 31 in the Eighteen Thousand.
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5. The chapter “The Kinds of Merit” 

II.vii. The Blessed One teaches that when a bodhisattva pays tribute to this Transcendent State of Wisdom with a wide variety of other devotional offerings and venerates it, he or she earns great merit. But when a bodhisattva, with faith, belief, conviction, and a clear mindset, shares the Transcendent State of Wisdom with others (5.1) and inspires them to fully engage it by helping them understand it, practice it, be enthusiastic about it, and rejoice in it (5.12), he or she earns infinitely more merit (5.85). 

This chapter is framed by the central play on the fact that even though the Blessed One agrees each time when Śakra says it would not be easy to come up with any quantification or comparison for such masses of merit, the Blessed One continues to stretch the comparison further and further so that the difference in merit sinks in. 

The chapter corresponds (more or less) to chapter 23 in the Twenty-Five Thousand and Hundred Thousand, and to chapter 32 in the Eighteen Thousand.
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6. The chapter “Rejoicing and Dedicating” 

II.viii. The bodhisattva Maitreya explains that when a bodhisattva rejoices in others’ roots of virtue and dedicates them to unsurpassed, perfect awakening, the actual thing that produces the merit is called (ākhyāyate) the foremost (agram) and so on, when compared with any other things producing merit, such as generosity, ethical discipline, and so on (6.1). However, the bodhisattva does not turn those things into conventional signs but rather knows them to be nonexistent‍—a point not to be taught to beginning bodhisattvas because it might undermine their faith (śraddhā), appreciation (preman), trust (prasādaḥ), or devotion (gaurava) (6.15). That said, a bodhisattva can dedicate to perfect awakening the merit of rejoicing only if he or she has no conception or mental perception of a “mindset” that is rejoicing or that is dedicating (6.38). 

II.ix. A bodhisattva knows all things to be unborn and manifested only by the imagination. Thus, he or she rejoices in the true nature of those things, knowing them all‍—i.e., the generosity, ethical discipline, and so on, up to the buddhas themselves‍—to be the same as liberation (6.96). 

This chapter is framed by the central play on the Sanskrit word vastu to describe both “the thing” producing merit and the lack of any “things” on which dedicating and rejoicing are based. 

The chapter corresponds to chapter 24 in the Twenty-Five Thousand and Hundred Thousand, and to chapter 33 in the Eighteen Thousand.
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7. The chapter “Hell” 

II.x. The transcendent state of wisdom knows everything and actualizes the knowing of someone who has complete knowing. It brings an end to all habitual tendencies connected with the two obstructions of emotional defilements and objects of knowledge. It brings forth all the awakened qualities of a buddha. Hence, one should pay homage to the transcendent state of wisdom in exactly the same way that one pays homage to the Teacher. To accomplish the transcendent state of wisdom is not to accomplish the five constituents of experience. But, by not mentally constructing anything, one accomplishes the five constituents of experience. Of course, such an accomplishment confers nothing, and that is how it confers the state of complete knowing, because the transcendent state of wisdom is free of arising and cessation and it neither increases nor decreases the constituents of experience (7.22). The constituents underlying the clinging to existence are empty and void, free of duality (advayam), and free from creating duality. But for this reason, certain bodhisattvas might still be unable to have trust or firm conviction in this transcendent state of wisdom and may reject it (7.29). If they not only criticize the state of complete knowing, but also discourage (vicchandayiṣyanti) other persons, they will suffer terribly and end up wandering from hell to hell for a very long time (7.30). 

This chapter is framed by the central play on the Sanskrit word nirhāra, which can mean either to “bring to an end” in the sense of removing something or “bring forth” in the sense of accomplishing something. 

The chapter corresponds to chapter 25 and the first part of chapter 26 in the Twenty-Five Thousand (down to and including 26.24); to chapter 25 and the first part of chapter 26 (down to and including 26.28) in the Hundred Thousand; and to chapter 34 and the first part of chapter 35 (down to and including 35.22) in the Eighteen Thousand.
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8. The chapter “Purity” 

II.xi. The Blessed One teaches that it is difficult to have firm conviction in the purity of the transcendent state of wisdom for someone who is not committed to practice, is devoid of the roots of virtue, or has fallen into the hands of unvirtuous friends. But a bodhisattva knows that the five constituents of experience are neither fettered (abaddhaḥś) nor liberated (amuktaḥ) in the past, present, or future (8.5), because the purity of the five constituents of experience is the purity of the fruit, and the purity of the fruit is the purity of the five constituents of experience (8.7). 

III.i-ii. Because it is absolutely pure, the transcendent state of wisdom dwells neither on this shore’s bank, nor on the opposite shore’s bank. Nor does it dwell split somewhere between the banks of the two shores (8.29). 

III.iii-iv. A bodhisattva who conceives of such things distances him- or herself from this transcendent state of wisdom. 

III.v. It is an attachment for a bodhisattva to conceive of any things, including his or her own first development of the mindset of awakening, and so on. 

III.vi. Instead, a bodhisattva simply aims to help others practice the transcendent state of wisdom in accordance with reality for the sake of perfect awakening (8.34). As long as signs are present, his or her attachment is still present (8.36) because all things share a single defining characteristic, namely their lack of any defining characteristic (8.40). 

III.vii. A bodhisattva does not go about life conceiving of anything, from physical forms up to a buddha’s complete knowing, as something with or without attachment. By transcending all such attachments, a bodhisattva goes about life in the transcendent state of wisdom (8.60). 

III.viii. Whether or not one praises its virtue, it does not get inflated or deflated. There is nothing in it that needs to be safeguarded, defended, or protected because no things are found or observed, like an echo (8.68). 

The last part of this chapter is framed by the central play on the Sanskrit words sasaṅga and asaṅga. The translations “with attachment” and “without attachment” aim to capture the meaningful ambiguity in the Sanskrit that could mean either subjectively attached or unattached, or objectively impeding or not impeding. The ambiguity allows for cyclic existence and nirvāṇa to be seen as objectively impure or pure according to disciples, and as subjectively impure or pure according to bodhisattvas. 

The chapter corresponds to the rest of chapter 26 (starting at 26.29), all of chapter 27, and the first part of chapter 28 (down to and including 28.41) in the Twenty-Five Thousand; to the rest of chapter 26 (starting at 26.2 5), all of chapter 27, and the first part of chapter 28 (down to and including 28.278) in the Hundred Thousand; and to the rest of chapter 35 (starting at 35.23), all of chapter 36, and the first part of chapter 37 (down to and including 37.36) in the Eighteen Thousand.
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9. The chapter “Praise” 

III.ix. The Blessed One and others generally explain the one hundred ten subjective aspects that know the objective reality at the level of worthy ones, bodhisattvas, and buddhas. To begin with, Subhūti explains that the transcendent state of wisdom and its name are not mentally perceived. The Blessed One teaches that upon awakening, Maitreya will see the five constituents of experience to be neither permanent nor impermanent, neither fettered nor liberated, because they are absolutely pure (9.2). The empty state, the state free of signs, and the state free of inclinations do not start or stop (9.13). 

IV.i. Subhūti explains that a bodhisattva, who possesses the transcendent state of wisdom, does not awaken to any Dharma, will not set in motion a wheel of Dharma, nor reveal any Dharma, because no Dharma is mentally perceived, indicated, or set in motion. Absolutely no Dharma has come into being or will be caused to stop, because, from the beginning, no things (dharma) have come into being since they are void by nature. Thus, (a) from the perspective of the nonexistence of space, it is a perfection that is nonexistent, equal, void, indestructible, and so on, because physical forms and so on are nonexistent, equal, void, indestructible, and so on. (b) From the perspective of its freedom from a false nature, from conceptualizing, from mentally perceiving signs, and so on, it is a perfection free of attachment, free of origination, null, free of faults, free of defilements, and so on. (c) From the perspective of its inability to be harmed, its not being deflated, its lack of attachment or grudge, its having transcended calculation, and so on, it is a perfection of power, self-confidence, experiential knowledge, all the distinctive qualities of a buddha, and so on. 

The second part of this chapter is framed by the central play on the Sanskrit word dharma. It refers to the Buddha’s teachings, to things in general, and, finally, to the qualities of a buddha. 

The chapter corresponds to the rest of chapter 28 (from 28.42) and all of chapter 29 in the Twenty-Five Thousand; to the rest of chapter 28 (from 28.279) and all of chapter 29 in the Hundred Thousand; and to the rest of chapter 37 (from 37.37) and all of chapter 38 in the Eighteen Thousand.
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10. The chapter “Extolling the Positive Qualities of Recollection” 

IV.ii. The Blessed One and others generally elaborate on the twenty-three practice perspectives concerning the aspects mentioned in the previous chapter. To begin with, Śakra explains that a bodhisattva who even so much as hears this transcendent state of wisdom must have performed a service to the former conquerors, planted the roots of virtue under numerous buddhas, and have been accepted by virtuous friends. So, what more needs to be said about those who take it in, keep it in mind, chant it, master it, and so on? Śāriputra explains that any bodhisattva who does all this with intense faith and the mindset of awakening will become a bodhisattva great being beyond regressing (10.2). The Blessed One teaches that to engage in meditation in the transcendent state of wisdom, a bodhisattva neither dwells on physical forms and so on, nor the notion of physical forms and so on. Since a bodhisattva also does not dwell on the notion that physical forms and so on are profound and so on, he or she engages in meditation on physical forms and so on in the transcendent state of wisdom (10.9). A bodhisattva does not go about life in any things, and thus goes about life in the transcendent state of wisdom (10.37). 

IV.iii. The Blessed One teaches the fourteen benefits to be gained through practice. To begin with, it is only due to the miraculous power of the buddhas that a bodhisattva can even take in the Transcendent State of Wisdom, keep it in mind, chant it, master it and so on (10.43). A bodhisattva borne in mind and supported by the buddhas will encounter no obstacles created by Māra (10.44). His or her mental exertion will be extremely effective, beneficial, fruitful, and rewarding, because the transcendent state of wisdom is intimately connected with the ultimate reality of everything, so sentient beings who attend to it gain insight into reality as it is. Furthermore, these scriptures associated with the six transcendent states will spread in the south, then spread from the south further to the east, and then from the east further to the north (10.49). This will cause many beings to practice the transcendent state of wisdom, see it accurately, be inspired by it, and become established in it (10.53). In all future lives, they will spontaneously encounter this and other scriptures connected to the transcendent state of wisdom. 

The first part of the chapter revolves around the wordplay of negating both the things opposed to proper practice and the things in line with proper practice. 

The chapter corresponds to chapter 30 in the Twenty-Five Thousand and Hundred Thousand, and to chapter 39 in the Eighteen Thousand.
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11. The chapter “Māra’s Activity” 

IV.iv. The Blessed One teaches the faults to overcome through practice as the forty-six types of Māra’s activities that bodhisattvas will encounter as obstacles. For instance, bodhisattvas might take a long time to become illuminated by explanations about the transcendent state of wisdom. Or, as they are being illuminated, they will become distracted. Or, as they study, they will fail to be mindful about it, lack trust or enjoyment in it, and so on (11.4). Or, they will think that they should instead seek the collections of scriptures that recommend the stages of disciples and solitary realizers (11.8). Or, they leave behind the transcendent state of wisdom and distance themselves from it and so on (11.15). Any distraction or lack of the necessary conditions to study or practice the transcendent state of wisdom is the activity of Māra (11.30). Motivated by the fact that the transcendent state of wisdom causes sentient beings to abandon the defilements and to attain the state of complete knowing (11.45), Māra magically influences bodhisattvas not to take in the Transcendent State of Wisdom, or to keep it in mind, chant it, master it, and so on (11.50). A bodhisattva must recognize these obstacles as activities of Māra and abandon them. 

The chapter is framed by the central play on the Sanskrit word karma, which can mean a “deed,” “by-product,” or “magic.” The word karma is consistently translated here as the “activity” of Māra, but it has these three meanings in different parts of the chapter. 

The chapter corresponds to all of chapter 31 and to the first part of chapter 32 (down to 32.62) in the Twenty-Five Thousand; to all of chapter 31 and to the first part of chapter 32 in the Hundred Thousand; and to all of chapters 40 and 41 in the Eighteen Thousand.
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12. The chapter “Showing the World” 

IV.v. The Blessed One teaches that the transcendent state of wisdom has the defining characteristic of a mother of noble beings, because she gives birth to them, undertakes difficult noble deeds for them, gives them a life, and shows them the world (12.1). To be specific, she shows them that the world, which consists in the five constituents of experience, has twenty-three characteristics in the context of a worthy one’s complete knowing, nine characteristics in the context of a bodhisattva’s knowing of the path, and twelve characteristics for a buddha’s knowing of all aspects. For instance, she shows them how the world does not perish or get destroyed insofar as it has the nature of emptiness, freedom from signs, and so on (12.9). Also, she shows them how the mindsets of innumerable sentient beings are distracted or not, emotionally defiled or not, stuck or not, and so on (12.17). Furthermore, she shows them what is accepted and denied in those mindsets, such as existence or nonexistence after death, an eternal self or world, and so on (12.44). She shows them the actual nature of the world, which is to say, of all things (12.51). These characteristics are not dependent upon anything (12.57). But the buddhas depend upon this transcendent state of wisdom (12.61). Since this transcendent state of wisdom causes the buddhas to realize all things to be uncreated (akṛtā) and so on, they are appreciative and grateful (12.62). 

The whole chapter plays on the words saṃdarśana and saṃdarśayitrī, and later in the chapter it plays on the words kṛtajña and akṛtajña, and niśrita and upaniśritya. The play on the words saṃdarśana and saṃdarśayitrī is that she “shows” them the world but also “makes the world appear” empty, uncreated, and so on. The play on the words kṛtajña and akṛtajña is that the buddhas are both “appreciative” (kṛtajña) toward her for showing the world and “know it to be uncreated” (akṛtajña). The play on the words niśrita and upaniśritya is that they are “dependent” (upaniśritya) on her for showing the characteristics to be “not dependent” (aniśrita) on anything. 

The chapter corresponds to the rest of chapter 32 (from 32.63) and all of chapter 33 in the Twenty-Five Thousand; to the rest of chapter 32 and all of chapter 33 in the Hundred Thousand; and to chapters 42 and 43 in the Eighteen Thousand.
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13. The chapter “The Inconceivable” 

IV.v. (cont.) The Blessed One teaches that the transcendent state of wisdom assists with tasks that are inconceivable, incomparable, immeasurable, incalculable, and equal to the unequaled, because the state of an awakened one has these distinctive characteristics (13.1). In that state, one also sees all things, just like space, to be inconceivable, incomparable, immeasurable, incalculable, and equal to the unequaled (13.16). Upon hearing this, the mindsets of many beings become free of clinging and liberated from worldly influences (13.18). But the state of complete knowing also has no apprehending and no fixation (13.24). Thus, the transcendent state of wisdom is profound, difficult to see, and difficult to comprehend. If a bodhisattva has firm conviction in it, he or she must have performed services for former conquerors and have planted the roots of virtue over a long period. 

This chapter plays upon slightly different usages of the Sanskrit word kṛtya. Understand the translation of the singular “task” to mean a “service” (kṛtya) being performed for others and the translation of the plural “tasks” to mean the “duties” (kṛtya) of others being performed. 

The chapter corresponds to the first part of chapter 34 (down to 34.16) in the Twenty-Five Thousand; to the equivalent first part of chapter 34 in the Hundred Thousand; and to the first part of chapter 44 (down to 44.13) in the Eighteen Thousand.
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14. The chapter “The Comparisons” 

IV.v. (cont.) The Blessed One teaches that a bodhisattva with firm conviction in the transcendent state of wisdom, who follows a Dharma teacher like a newborn calf following its mother, will die and be reborn exclusively among humans (14.2). But a bodhisattva could also have been reborn in the human realm after having died in other buddhafields, where he or she served (paryupāsya) other buddhas and fully pursued his or her questions (14.4). Whatever the case, if that bodhisattva does not have faith, trust, or longing, then he or she does not gain the support of the transcendent state of wisdom and skill in means, and instead gets stuck at the levels of disciples or solitary realizers (14.8). The Blessed One gives a series of comparisons here for the benefits of faith, trust, and longing: after a shipwreck, holding on to a floating piece of wood (14.7); carrying water in a clay pot that has been fired rather than unfired (14.8); launching a boat whose holes are caulked rather than uncaulked (14.10); and getting out of bed at the age of one hundred twenty years old with the support of two strong men rather than without that support (14.14). 

The chapter’s comparisons hinge upon worldly and spiritual usages of the same Sanskrit words. For example, a drowning person can depend for support (adhyālambate) on floating wood or a bodhisattva can depend for support (adhyālambate) on the transcendent state of wisdom; a pot can be fired (paripakvatva) by a kiln or a bodhisattva can be matured (paripakvatva) by the transcendent state of wisdom; a sailor can do repairs to a boat (parikarmakṛtāṃ) or a bodhisattva can do preliminary practices (parikarmakṛtāṃ) for the transcendent state of wisdom; a feeble old man can be held up (parigṛhītaṃ) by strong men or a bodhisattva can be held up (parigṛhītaṃ) by the transcendent state of wisdom. 

The chapter corresponds to the rest of chapter 34 (from 34.17) and all of chapter 35 in the Twenty-Five Thousand; to the rest of chapter 34 and all of chapter 35 in the Hundred Thousand; and to the rest of chapter 44 (from 44.14) and all of chapter 45 in the Eighteen Thousand.
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15. The chapter “The Gods” 

IV.v. (cont.) The Blessed One teaches that a beginning bodhisattva who wishes to train in this transcendent state of wisdom should be devoted to virtuous friends, under whose guidance he or she should engage in meditation in the perfection of generosity, ethical discipline, tolerant acceptance, heroic perseverance, meditation, and wisdom (15.2). While practicing these, a bodhisattva does not hold fast to awakening as physical forms and so on, because the transcendent state of wisdom is not held fast (15.4). Having set out to realize awakening in this way, a bodhisattva performs difficult noble deeds for the sake of the world’s benefit and happiness. He or she aims to become a refuge, a shelter, a resting place, and so on for the world (15.11), because he or she will teach people the truth that physical forms rest upon space (15.23). A beginning bodhisattva, who will come to know the profound transcendent state of wisdom, must possess the inherent nature devoid of needing to withdraw, (15.26) because he or she is equipped with the great armor, namely, the armor that is not equipped with anything. Thus, there is nothing actualized in the transcendent state of wisdom, because cultivating the transcendent state of wisdom is like cultivating space (15.33). 

This chapter plays upon the two Sanskrit words gati and gatikā‍—both of which can refer either to the going to a destination or to the destination itself (in the sense of either a destiny or a state of existence). Here, the word gati is translated consistently as “resting place” since it is used as a synonym for refuge, and the word gatikā as “rest upon” because it leads to that. 

The chapter corresponds to all of chapters 36 and 37, and the first part of chapter 38 (down to 38.14) in the Twenty-Five Thousand; to all of chapters 36 and 37 and the first part of chapter 38 in the Hundred Thousand; and to all of chapters 46 and 47 and the first part of chapter 48 (down to 48.8) in the Eighteen Thousand.
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16. The chapter “The Actual Nature” 

IV.v. (cont.) Subhūti explains that the truth has an unobstructed nature because, insofar as it is like space, it is free from the mental perception of any places. Śakra says that Subhūti is born after the Blessed One, because whenever he teaches the truth he teaches it in the light of emptiness. Subhūti replies that, in being unborn, he is born after the Tathāgata and has followed after the Tathāgata’s actual nature. This is because all things, the Tathāgata, and Subhūti all share the same actual nature, which is unchanging, free of change, nonconceptual, and free of conceptualization (16.3). It is a nondual actual nature that is free of duality and free from creating duality. It is not anywhere different from the actual nature of everything (16.6). Subhūti has assimilated that actual nature that belongs to him, the Tathāgata, and all things (16.7). Then, the Blessed One teaches that the mindsets of bodhisattvas in the assembly have only just then become free of clinging and liberated from worldly influences because, despite having served prior buddhas and accumulated merit, those bodhisattvas had previously only actualized the pinnacle of reality at the level of disciples or solitary realizers, not at the level of a buddha, because they were not supported by the transcendent state of wisdom, lacked skill in means, and had no virtuous friend (16.19). 

IV.vi. Subhūti explains that all things are empty, including anyone who could realize awakening and anything that could be realized. The Blessed One teaches that since awakening is a nonoccurrence, not really existent, nonconceptual, and unfabricated, it is something extremely difficult to attain (16.25). No one dwells in the true nature of things alone by way of being free from dwelling on anything because nothing is mentally perceived as a continuum (16.53). 

IV.vii. But if any bodhisattva wishes to go beyond cyclic existence to awakening, then he or she should dwell impartially toward all beings (16.67). He or she should regard others with a benevolent mindset and so on, should practice generosity and so on, and should help others to take on these practices (16.69). 

This chapter plays upon three similar-sounding Sanskrit words‍—“born after” (anujāta), “followed after” (anuyāta), and “assimilated to” (anugata)‍—as different aspects of taking after the buddha’s actualization of the actual nature. It also plays on forms of the Sanskrit verb √sthā: “dwells” (sthita), “free from dwelling” (asthāna), and “continuum” (sthiti), to express the paradoxical nature of awakening as a state of being. 

The chapter corresponds to all the remaining content of chapter 38 in the Twenty-Five Thousand (beginning at 38.15); to the (equivalent) remaining content of chapter 38 in the Hundred Thousand; and to all the remaining content of chapter 48 in the Eighteen Thousand (beginning at 48.9).
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17. The chapter “The Attributes, Indications, and Signs of Those Beyond Regressing” 

IV.viii. The Blessed One now explains the attributes, indications, and signs of bodhisattvas beyond regressing. A bodhisattva beyond regressing has firm conviction and immerses him- or herself in the fact that the actual nature is exactly the way it is. He or she does not look up to other renunciants or brahmins and does not pay homage to gods and so on (17.3). He or she practices the ten virtuous ways of acting and so on (17.4). He or she masters a teaching and gives a teaching for the benefit of all sentient beings and so on. He or she does not become worried and so on and does not have a wandering mindset and so on (17.5). He or she embraces mental purity more and more (17.8). He or she gives no weight to worldly concerns such as receiving donations, tributes, fame, and so on. He or she does not waver or get deterred by Māra’s many tricks (17.11). because, by achieving direct realization in the true nature of things, he or she cannot be led astray and so on (17.12). He or she is never preoccupied with any dependent arising of the constituents of experience, elements, and bases, and so on (17.22). He or she even gives him- or herself away and gives up his or her life for the sake of apprehending the genuine truth (17.29). 

This chapter does not have central puns or wordplay, since it is essentially a list of attributes, indications, and signs. 

The chapter corresponds to all of chapters 39 and 40 in the Twenty-Five Thousand; all of chapters 39 and 40 in the Hundred Thousand; and all of chapters 49 and 50 in the Eighteen Thousand.
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18. The chapter “Emptiness” 

IV.viii. (cont.) The Blessed One outlines the extremely profound points connected with the transcendent state of wisdom. The Blessed One teaches that the term profound here refers to emptiness, and the freedom from signs, inclinations, and so on (18.4). The term profound refers to everything because physical forms and so on are as profound as their actual nature (18.5). If a bodhisattva engages in meditation on this even just for a single day, that bodhisattva performs a karmic deed so great that it causes that bodhisattva to turn his or her back on cyclic existence for many eons and instead to abide in this transcendent state of wisdom, train in it, progress in it, and so on (18.12). If a bodhisattva were to engage in meditation in this transcendent state of wisdom even just for a single day, he or she would earn more merit than serving, supporting, making donations, and so on to all the worthy ones and solitary realizers for eons equal in number to the grains of sand in the River Ganges (18.13). If a bodhisattva were also to actually engage in meditation in retreat again and again while constantly supported by the transcendent state of wisdom, and when emerging from meditation, to give others the gift of the Dharma, then he or she would earn an even greater amount of merit than that. But a bodhisattva, going about life in the transcendent state of wisdom at this point on the path, knows the accumulation of merit simply to be “empty.” (18.19). Anything that is empty is also inexhaustible, and its emptiness is also its immeasurability. The terms immeasurable, incalculable, inexhaustible, emptiness, the freedom from signs, and so on are all synonyms. Subhūti explains that the Buddha teaches (deśitā) the true nature of all things, and yet the true nature of all things is inexpressible (18.27). But the Buddha clarifies that emptiness is not somehow an inexpressible thing at the core of the transcendent states that decreases or increases (18.31). The actual nature that neither increases nor decreases is unsurpassed, perfect awakening (18.37). 

A key wordplay in this chapter centers around the Sanskrit word abhisaṃskāra, which, to make sense in English, has been translated as “accumulation” in relation to merit but translated as “cumulative construction” (that is, mental construct, conceptualization) in relation to physical forms and so on. 

The chapter corresponds to chapter 41 in the Twenty-Five Thousand; chapter 41 in the Hundred Thousand; and chapter 51 in the Eighteen Thousand.
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19. The chapter “The Noble Lady Gaṅgadevī” 

IV.viii. (cont.) The Blessed One teaches that a bodhisattva does not realize awakening as a result of either the first or last mindsets of awakening‍—and yet he or she does not realize unsurpassed, perfect awakening without them. He or she also does not awaken as a result of anything other than those mindsets‍—and yet a bodhisattva does realize awakening (19.5). Also, a bodhisattva does not go about life aiming to abandon conventional signs (nimitta) in this very life, like a disciple who does not accomplish the qualities of a buddha. Rather, a bodhisattva has the skill in means to know what a conventional sign is, while intensively cultivating the freedom from signs (19.28). 

IV.ix. A bodhisattva‍—who arrives at the transcendent state of wisdom, goes about life in it day in and day out, and repeatedly practices it‍—does the same even in his or her dreams. And since he or she knows all things to be like dreams, such a bodhisattva does not incur or accrue any karmic deeds (19.32). A tathāgata is just like pure space, free of all thinking and conceptualizing. Hence, he produces no karmic deeds. He has no mindset, mental activity, or karmic deeds because the twelve dependently arisen objective bases do not arise for him (19.36). In response to the question of whether giving gifts and dedicating the merit in dreams is somehow real, Maitreya explains that these things cannot be physically encountered, or verbally described, or mentally focused upon because all things lack any inherent nature (19.42). 

IV.x. The Blessed One teaches that a bodhisattva is not frightened by anything because he or she engages in meditation with the confidence that he or she possesses a reserve of strength necessary to become completely awakened (19.45). He or she is not frightened, for instance, by carnivorous animals, by thieves, by a lack of drinkable water or food, by disease, and so on (19.48). A bodhisattva would also never develop a mindset that thinks it will take “a long time” to realize unsurpassed, perfect awakening‍—nor would he or she be frightened at such a thought (19.51). Furthermore, a bodhisattva would don the great armor, thinking to apply him- or herself with unwavering heroic perseverance until realizing awakening, praying that in his or her buddhafield, all sentient beings will be free of all such things too‍—i.e., carnivorous animals, thieves, a lack of drinkable water or food, disease, and so on. The Blessed One also foreordains the perfect awakening of the noble lady Gaṅgadevī, after she comes forward to say she is not frightened of those places (19.53). He then describes her journey and what her buddhafield will be like when she attains awakening (19.58). 

The theme of this chapter, rather than wordplay or negations, is Gaṅgadevī, a member of the assembly, stepping forward in an unusual manner to provide a living example of the bodhisattvas about whom the Blessed One has been speaking. 

The chapter corresponds to the remainder of chapter 41 (starting at 41.47) and all of chapters 42 and 43 in the Twenty-Five Thousand; the remainder of chapter 41 and all of chapters 42 and 43 in the Hundred Thousand; and the remainder of chapter 51 (starting at 51.53) and all of chapters 52 and 53 in the Eighteen Thousand.
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20. The chapter “Examining Skill in Means” 

IV.xi. The Blessed One teaches how a bodhisattva should cultivate emptiness and engage in the meditative concentration on it by not identifying the true nature of things as the true nature of things, and not directly actualizing the pinnacle of reality (20.2) He or she does this through considering emptiness to be replete with all the excellent qualities to be ripened through abiding in the gateway to complete liberation, namely, the meditative concentration on emptiness and so on (20.4). The Blessed One teaches why a bodhisattva chooses not to actualize the pinnacle of reality directly, using the similes of an extremely able and courageous man who saves his family from dangerous attacks (20.5); of a large bird floating in midair without landing; and of a master archer able to prevent his arrow from falling to the earth (20.10). Likewise, a bodhisattva does not actualize the pinnacle of reality because he or she is supported by skills in various means and wishes to increase his or her pure qualities so that he or she can eventually teach the Dharma to all sentient beings and free them from their misconceptions and so on (20.13). The topic of the bodhisattva’s skill in means continues to 20.18. 

V.i. The Blessed One then teaches how to recognize a bodhisattva beyond regressing. Among the signs are if a bodhisattva, even when dreaming, can perceive everything as a dream without actualizing awakening; does not develop a mindset to benefit him- or herself; sees him- or herself teaching the Dharma as a buddha; is not frightened by encounters with great danger or suffering; sees sentient beings in the realms of the hells, hungry ghosts, or animals and then regains mindfulness; or performs miraculous acts of truth to stop fires. It is also such a sign if a bodhisattva performs miraculous acts of truth while not dreaming. 

The chapter corresponds to all of chapter 44 and the first part chapter 45 in the Twenty-Five Thousand (down to 45.8); all of chapter 44 and the first part chapter 45 in the Hundred Thousand; and all of chapter 54 and the first part of chapter 55 in the Eighteen Thousand (down to 55.9).
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21. The chapter “Detailing Māra’s Activities” 

V.i. (cont.) The Blessed One teaches that the pernicious Māra might use his magical influence to exorcise a malevolent spirit just to trick a bodhisattva into thinking that his or her own miraculous power did it, and that this is a sign that he or she must be foreordained for awakening and no longer needs to exert him- or herself on the path going forward (21.1). Then, under Māra’s influence, the bodhisattva will become increasingly proud, conceited, boastful, and condescending toward bodhisattvas genuinely beyond regressing, thereby distancing him- or herself further and further from the state of complete knowing (21.1). Māra will also influence a bodhisattva by assigning him or her the title of being beyond regressing and then reciting his or her names from past lives and so on, in order to prove that he or she deserves this title (21.2). Māra will occasionally come in disguise as a monk, nun, or other figure and claim that the ascetic qualities that a bodhisattva is practicing demonstrate the qualities of a bodhisattva beyond regressing (21.3). Māra will make use of assigning titles by telling a bodhisattva his or her future name upon realizing awakening. The bodhisattva might be convinced that the name Māra announces is correct because the same name will previously have arisen in the bodhisattva’s own mind (21.4). Then the bodhisattva will become increasingly conceited, self-superior, arrogant, egotistical, and delusional, start to treat other bodhisattvas disrespectfully, and speak against them. Even if such a bodhisattva later regrets and confesses such conceitedness, it will still be difficult to attain the level of a buddha, because the underlying condition of conceit is a transgression more serious for a bodhisattva than the four root monastic transgressions, and even more serious than the five karmic deeds with immediate consequences (21.5). Māra will approach a bodhisattva to reproach him or her about the virtues of living in seclusion, such as in the wilderness, a forest, a mountain cave, a charnel ground, a haystack, and so on. The Blessed One teaches that even though Māra praises living in the seclusion of empty places devoid of people and so on, the Blessed One himself recommended that a bodhisattva live in the seclusion of emptiness itself, which is secluded from the states of directed mental attention associated with disciples and solitary realizers (21.8). Under the influence of Māra, a bodhisattva will push those living in villages to move to a physically secluded place, to be devoted toward it, and to feel proud about it being worthy of devotion (21.9). Such a person should be seen as an outcaste among bodhisattvas, a corrupter of bodhisattvas, and so on. A genuine bodhisattva has the altruistic disposition wishing to realize awakening for the sake of all sentient beings. With an unfrightened mindset, he or she should practice benevolence, compassion, sympathetic joy, and impartiality and develop the proper mindset for awakening, while recognizing the activities of Māra for what they are. For bodhisattvas to truly recognize this for themselves requires heroic effort (21.11). 

The chapter plays on two etymologically related Sanskrit terms, viveka (“seclusion,” that is, “void,” “isolated”) and vivikta (“secluded from,” that is, “empty of,” “devoid of,” “isolated”), in contrast to saṃkīrṇa (“mingling,” that is, “mixed up with,” “confused”) or ākīrṇa (“crowded,” that is, “mixed together”). 

The chapter corresponds to a portion of chapter 45 in the Twenty-Five Thousand (45.9 down to 45.22); the equivalent portion of chapter 45 in the Hundred Thousand; and a portion of chapter 55 in the Eighteen Thousand (55.10 down to 55.27).
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22. The chapter “Virtuous Friends” 

V.i. (cont.) The Blessed One teaches that a bodhisattva with the altruistic disposition who wishes to realize unsurpassed, perfect awakening should attend virtuous friends, be devoted to them, and serve them right from the start (22.1). Only the buddhas and the bodhisattvas beyond regressing can instruct and guide him or her in the transcendent states and can teach him or her the transcendent state of wisdom. So, a bodhisattva should understand them to be his or her virtuous friends. But also, a bodhisattva should understand all six transcendent states and particularly the transcendent state of wisdom be his or her virtuous friends (22.3). The six transcendent states are the teacher, the path, the refuge, and so on because the transcendent state of wisdom is consummate within them. The state of complete knowing is only born from the six transcendent states. They include every awakened quality of a buddha, such as the thirty-seven factors in awakening, the four immeasurable states, the four ways of attracting disciples, and so on (22.6). But without the transcendent state of wisdom, the five other transcendent states would neither be distinguished nor designated as “transcendent states.” So any bodhisattva who wishes not to be easily led astray by others should train in the transcendent state of wisdom, whose defining characteristic is nonattachment (22.9). The Blessed One then teaches how to discern the defilement and purification of sentient beings, given that all things are void and empty (22.12). In essence, one can discern defilement or purification based on whether sentient beings, respectively, have or lack the conceptual grasping and habitual fixation that leads to the conceits of “me” and “mine.” (22.18). 

V.ii. If a bodhisattva were to spend his or her time, night and day, living in the state of attentiveness associated with the transcendent state of wisdom, then he or she would approach awakening and quickly realize it. Just living like this for even so much as a single day would earn more merit than every sentient being on the Jambu continent becoming human all at once and making devotional offerings to all the buddhas and sentient beings throughout their lives (22.21). A bodhisattva produces that much merit because, through his or her wisdom, he or she sees all sentient beings as though they are on the way to their slaughter, and at that very moment is seized by great compassion (22.23). Such a bodhisattva accepts the veneration of the whole world but does not turn away from awakening. He or she purifies the gifts and devotional offerings of all donors and patrons (22.24). If a bodhisattva pays attention to all things being empty of inherent nature, he or she never lacks the attentiveness associated with the transcendent state of wisdom, because it is itself empty and hence never increases or decreases (22.27). A bodhisattva who accepts that all things are free of arising is foreordained for awakening (22.44). 

The chapter corresponds to the rest of chapter 45 in the Twenty-Five Thousand (starting at 45.23); the rest of chapter 45 in the Hundred Thousand; and the rest of chapter 55 in the Eighteen Thousand (starting at 55.28).
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23. The chapter “Śakra” 

V.ii. (cont.) The Blessed One teaches through his own words, and miraculously influencing what Śakra says, that the transcendent state of wisdom is difficult to see and comprehend because it is profound, just like space; its voidness is difficult to see, and its emptiness difficult to comprehend. Yet, if sentient beings listen to the Transcendent State of Wisdom, take it in, keep it in mind, chant it, master it, and so on, there is no calculation, quantification, metaphor, and so on adequate to describe the amount of merit earned from such a root of virtue (23.5). But beyond that, if a bodhisattva trains to attain the actual nature and does so, he or she surpasses not only the whole world, but also all levels of disciples and solitary realizers, and anyone practicing the six transcendent states without the actual transcendent state of wisdom and skill in means (23.8). Such a bodhisattva positions him- or herself not to cause any interruption to the lineage of those who have complete knowing, keeps him- or herself not far from the Tathāgata, and before long reaches awakening and helps sentient beings out of the mud of their defilements (23.13) Furthermore, there will be benefits even in this present life, such as having the protection of Śakra himself and all the gods (23.13). 

The chapter corresponds to the first part of chapter 46 in the Twenty-Five Thousand (46.1–10); the first part of chapter 46 in the Hundred Thousand; and the first part of chapter 56 in the Eighteen Thousand (56.1–10).
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24. The chapter “Conceitedness” 

V.ii. (cont.) The Blessed One teaches that all the pernicious māras, whenever a bodhisattva is training in the transcendent state of wisdom, worry that he or she will realize awakening. They feel deep pangs of grief (śokaśalyaviddhā) about it. So they try to stir up fear in any susceptible bodhisattva in whom they can do so, because they think that if they can cause him or her to become deflated or afraid, they can prevent at least one mindset from awakening (24.1). The māras specifically target any bodhisattva who fails to develop a mindset with firm conviction and vacillates about it, especially any bodhisattva who lacks a virtuous friend, or who associates with unvirtuous friends. Since he or she neither hears nor understands the profound points when the transcendent state of wisdom is being discussed, such a bodhisattva cleaves to views against the genuine Dharma (24.6). If, under the influence of a māra, any bodhisattva incorrectly criticizes other bodhisattvas for living in the mental void of bodhisattvas rather than in the physical void of ascetic seclusion, Māra becomes thrilled, overjoyed, and totally delighted. Māra might praise such a bodhisattva’s practice of ascetic qualities and so on as a sign of being beyond regressing. If the bodhisattva believes this and brags about him- or herself, Māra magically ensures that he or she is smothered with devotional offerings, tributes, and gathers a following of people who accept everything that he or she says (24.9). Since all the followers who imitate such a bodhisattva will also be led astray into hell, hungry ghost, animal, or asura realms under the influence of Māra’s hordes, Māra is filled with joy and satisfaction (24.10). Any bodhisattva who develops a grudge or hostile mindset, or who quarrels and fights with other bodhisattvas, moves away from the actual nature and from the attainment of awakening. Even were such a bodhisattva not to completely abandon the state of complete knowing, each moment spent in those negative mindsets would still add an eon to the path (24.13). To remedy this, a bodhisattva needs to confess, then subsequently practice restraint by developing the proper mindset, and to treat other bodhisattvas with the same respect as they treat teachers (24.13). 

The chapter corresponds to the rest of chapter 46 in the Twenty-Five Thousand (starting at 46.10); the rest of chapter 46 in the Hundred Thousand; and the rest of chapter 56 in the Eighteen Thousand (starting at 56.11).
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25. The chapter “The Training” 

V.ii. (cont.) A bodhisattva who trains in the dissipation (of all things), in their freedom from arising, and so on, trains in the state of complete knowing, because the actual nature of a tathāgata is what makes the tathāgata a tathāgata, and training in dissipation is training with the conviction that the actual nature does not dissipate (25.4). A bodhisattva, training in this way, trains in the transcendent state of wisdom and trains in all the qualities of a buddha. He or she can never be overcome by Māra or his demon cohort (25.8). On the other hand, an inferior sentient being is not able to engage in such a noble training, because no weak person is able to do so. Only the strongest among all sentient beings train in this way, wishing to become the protectors of all sentient beings (25.9). A bodhisattva who trains like this is not reborn in the hells, hungry ghost realm, animal realm, asura realm, or any inferior state within the human realm (25.9). He or she also is not reborn among the long-lived gods by force of his or her meditative attainments. Why not? Because a bodhisattva has the skill in means that consists in this very transcendent state of wisdom. But a bodhisattva training in the transcendent state of wisdom understands it to be a state of not being disheartened or deflated about all things being completely pure by nature. Immature, ordinary persons who do not know these things are not aware of the true nature of things, and do not see it (25.11). It is for the sake of those sentient beings that bodhisattva great beings are exerting themselves (25.11). Compared to the many sentient beings engaged in both worldly and heavenly pursuits, such bodhisattva great beings are rare and the amount of merit they gain by training in the transcendent state of wisdom for even just a finger snap is astronomically superior to that gained by training for a lifetime in other ways (25.22). Furthermore, there is no attainment that a bodhisattva great being, training in the transcendent state of wisdom, is not training in. For instance, a bodhisattva trains even in the attainment of a disciple, yet does not get stuck in the qualities of a disciple (25.23). 

This chapter uses a paradoxical nondual formula at the beginning and end: training in dissipation is training in the undissipating nature, and training in no attainment is training in all attainments. 

The chapter‍—though with substantial differences in how the points it contains are discussed‍—corresponds to all of chapter 47 in the Twenty-Five Thousand; all of chapter 47 in the Hundred Thousand; and all of chapter 57 in the Eighteen Thousand.
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26. The chapter “The Magical Illusion” 

V.iii. Śakra thinks to himself that if those sentient beings whose mindset takes a step toward the state of complete knowing profit greatly and live their lives well, then how much more is that so once they develop the mindset for unsurpassed, perfect awakening. He then wishes bodhisattvas who see the sufferings in the realm of cyclic existence to give rise to an even greater aspiration for awakening (26.1). 

V.iv. The Blessed One teaches that by comparing a billionfold, great order world system with the tip of a piece of straw, one might still be able to grasp its size; but the amount of merit gained by a bodhisattva developing a mindset that rejoices for other bodhisattvas is immeasurable. If sentient beings do not rejoice in the bodhisattvas’ first development of the proper mindset, up to their having realized unsurpassed, perfect awakening, then those sentient beings are under Māra’s magical influence. They will join Māra’s cohort and go to the lower realms. But when they rejoice and dedicate such rejoicing mindsets to unsurpassed, perfect awakening, they destroy Māra’s realms (26.8). Thus, one should rejoice that those bodhisattva great beings who have developed the proper mindset for unsurpassed, perfect awakening have developed these mindsets (26.9). As a bodhisattva’s development of the proper mindset grows, he or she will attain awakening and help innumerable sentient beings to attain nirvāṇa. 

V.v. In response to Subhūti’s question about how a mindset that is like a magical illusion can realize awakening (26.12), the Blessed One teaches that awakening is realized as absolutely void, because the transcendent state of wisdom is absolutely void. This is because a thing that cannot be found to exist cannot realize awakening (26.17). Although voidness is not realized by voidness, a bodhisattva does realize awakening‍—but not without depending upon the transcendent state of wisdom. A bodhisattva performs difficult noble deeds, goes about life in this profound point, and does not actualize that point at the level of a disciple or a solitary realizer. But there is no bodhisattva performing difficult noble deeds because one cannot mentally perceive anything that actualizes something, anything that is actualized by it, or anything that serves to actualize it (26.21). Hence, he or she does not even conceive of him- or herself as being close or far from awakening, because the transcendent state of wisdom, like space, an illusory person, a reflection, and so on, is free of conceptualization (26.22). 

The end of this chapter uses the analogies of space, an illusory person, a reflection, and so on in a paradoxical way to describe the transcendent state of wisdom. 

The chapter corresponds to all of chapter 48 in the Twenty-Five Thousand; all of chapter 48 in the Hundred Thousand; and all of chapter 58 in the Eighteen Thousand.
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27. The chapter “The Essence” 

V.v. (cont.) Śāriputra states that a bodhisattva who goes about life in the transcendent state of wisdom goes about life in the essence. Subhūti clarifies that the only difficulty that a bodhisattva has is that he or she dons the armor to help immeasurable, innumerable, and measureless sentient beings to attain complete nirvāṇa, yet he or she finds there to be absolutely no sentient beings (27.4). The Blessed One teaches that anyone who considers him- or herself to be equipped with the great armor for the benefit of sentient beings should also consider him- or herself to be in a struggle with space, because the armor that he or she is equipped with for the benefit of sentient beings is also just that. A bodhisattva’s freedom from any mental perception of sentient beings is the ultimate nature of everything, and this freedom from any mental perception should also be understood as the voidness of sentient beings (27.4). All the gods will pay homage to any bodhisattva going about life in this way (27.8). They will also offer their support to any bodhisattva going about life in this way (27.9). Even if all the sentient beings in all the billionfold world systems equal in number to grains of sand in the River Ganges were to become māras, they would not be able to create any obstacle to the awakening of a bodhisattva who goes about life in the transcendent state of wisdom, because he or she is kept in mind by the buddhas. A bodhisattva is unassailable by Māra because of four qualities: not abandoning any sentient beings; regarding all things from the perspective of emptiness; doing as he or she says; and being kept in mind by the blessed buddhas (27.10). Unlike Māra’s false proclamations to novices, the blessed buddhas utter proclamations by announcing names, familial lineages, powers, good qualities, and so on to persons on the bodhisattva path, presently performing the bodhisattva practices, and actually training in the bodhisattva’s way of going about life (27.17). When they listen to this profound transcendent state of wisdom being taught, they will have firm conviction and not become confused, worried, or doubtful (27.20). After engaging in spiritual practice, progressing along the path, and coming to reside in the actual nature and the state of complete knowing, they will teach the Dharma. Yet they do not mentally perceive the actual nature itself, much less someone residing in that actual nature, realizing awakening, or teaching the Dharma, because they do not mentally perceive even a thing that could do so (27.22). In the illumination of emptiness like this, they are revealing what is conducive to the truth (27.27). 

The chapter uses paradoxical nondual language to say that residing in the actual nature is not residing in the actual nature, but that this statement concerning emptiness is merely conducive to the truth. 

The chapter corresponds to all of chapter 49 and an initial passage of chapter 50 (50.1–5) in the Twenty-Five Thousand; all of chapter 49 and an initial passage of chapter 50 in the Hundred Thousand; and all of chapter 59 and an initial passage of chapter 60 (60.1–7) in the Eighteen Thousand.
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28. The chapter “Avakīrṇakusuma” 

V.v. (cont.) Six hundred monks catch heavenly māndārava flower blossoms that have been showered down by the gods and strew them upon the Buddha while vowing to go about life in the transcendent state of wisdom. The Blessed One manifests a smile from which multicolored light rays illuminate infinite world systems (28.2). When asked about it, the Blessed One explains that the six hundred monks will realize unsurpassed, perfect awakening. Once awakened, they will teach the Dharma for twenty thousand eons, and when they do so, they will all have the same name, Avakīrṇakusuma (“Showered Blossoms”). Any other bodhisattvas who wish to abide in the state of a tathāgata should thus live in the transcendent state of wisdom (28.5). 

The Blessed One then entrusts this Transcendent State of Wisdom to Ānanda and transmits it to him in the form of syllables to ensure that it does not disappear for a long time (28.7). He warns him that if he loses it, sets it aside, or forgets it, he will be committing a serious offense against the Buddha himself, because the Transcendent State of Wisdom is the mother of the past, present, and future buddhas. She engenders them, gives them birth, and brings them forth (28.8). It should be taken in, kept in mind, chanted, mastered, and so on, because, conforming with the true nature of things, it becomes the truth body of the past, present, and future buddhas (28.9). The Blessed One then says, “Ānanda, the transcendent state of wisdom is your teacher in the same way that I am your teacher.” (28.11). The Blessed One entrusts it to Ānanda a second and third time (28.19). He then creates a magical display so that the entire assembly can miraculously see the Buddha Akṣobhya teaching the Dharma surrounded by a retinue of monks and bodhisattvas (28.24). After retracting the magical display, the Blessed One teaches that things such as objects of sight, knowledge, and so on, do not appear to other things such as seers, knowers, and so on, because nothing is experiencing anything, because there is no existent thing (28.26). Thus, a bodhisattva does not habitually fixate on anything (28.26). One should realize the transcendent state of wisdom through the inexhaustibility of ignorance, karmic conditioning factors, consciousness, and so on. This is how a bodhisattva surveys dependent arising freed from the two extremes (28.33). When a bodhisattva surveys dependent arising in this way, he or she attains (pratilambho) the knowing of someone who has complete knowing (28.33). When a bodhisattva great being surveys dependent arising in this way, he or she does not identify any thing that is arising, permanent, fixed, lasting, qualitatively unchanging, and so on (28.35). 

V.vi. When a bodhisattva goes about life in the transcendent state of wisdom, he or she perfects the cultivation of all six transcendent states and all skill in means. Keeping this in mind, a bodhisattva should develop the proper mindset, repeatedly thinking, “I will attain the qualities that have been attained by the blessed buddhas.” 

V.vii. Any bodhisattva wishing to gain all skill in means should then go about life in the transcendent state of wisdom and should cultivate the transcendent state of wisdom (28.39). 

V.viii. Even if other bodhisattvas who cling to mental perceptions give gifts for eons equal in number to the grains of sand in the River Ganges, any bodhisattva who realizes this transcendent state of wisdom throughout the day, or even just for a finger snap, gains much more merit (28.39). 

This chapter includes a play on the Sanskrit words dharmatā ( the true nature of things but also the nature of the Dharma teachings) and dharmakāya (the truth body, the embodiment of truth, but also the body of Dharma teachings). 

The chapter corresponds to the rest of chapter 50 (from 50.6) and the first part of chapter 51 in the Twenty-Five Thousand; the rest of chapter 50 and the first part of chapter 51 in the Hundred Thousand; and the rest of chapter 60 (from 60.8) and the first part of chapter 61 in the Eighteen Thousand. 

However, from a point near the end of the chapter (see n.1296), which corresponds to the middle of chapter 51 in the Twenty-Five Thousand (51.13) and Hundred Thousand, and the middle of chapter 61 in the Eighteen Thousand (61.13), it becomes difficult to discern the parallels between the Eight Thousand and the long sūtras. The latter embark on an extensive explanation structured according to the six transcendent states that fills several of their subsequent chapters.
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29. The chapter “The Approach” 

VI.i–vi. The Blessed One teaches a series of gradual and instantaneous approaches, beginning with a bodhisattva approaching the transcendent state of wisdom through being free from attachment to all things (29.1). 

VI.vii–xii. A bodhisattva should approach the transcendent state of wisdom through not differentiating things and so on. 

VI.xiii. A bodhisattva should approach the transcendent state of wisdom through the nonoccurrence of all things. He or she should approach the transcendent state of wisdom comprehending that all things are equal to the unchanging. He or she should approach the transcendent state of wisdom comprehending that all things are talked about by way of a mere name or conventional expression. But a conventional expression neither arises anywhere, nor arises from anywhere, nor is it a thing (29.1). 

VII.i–iv. A bodhisattva should approach the limitlessness of the transcendent state of wisdom through its being as limitless as the ocean, through its being as limitless as the sky, and through its nature being as multifaceted as Mount Meru. He or she should approach it as the limitlessness of physical forms and so on (29.2). 

VIII.i. A bodhisattva should approach the limitlessness of the transcendent state of wisdom as illuminating limitlessly, like the sun’s halo of rays. 

VIII.ii. He or she should approach it as the limitlessness of all sounds and so on. 

VIII.iii. He or she should approach it as the limitlessness of all things (29.3). 

VIII.iv. He or she should approach the roaring of the transcendent state of wisdom as the roaring of a lion’s roar (29.3). Such a bodhisattva should approach this transcendent state of wisdom, explore it, get into it, become aware of it, and so on, and then cultivate it with attentiveness free from all self-deceptions, and so on (29.31). If he or she does so, it will not be difficult for him or her to completely perfect all the qualities of a buddha (29.31). 

This relatively brief and very dense chapter corresponds‍—but only from the schematic perspective of the Ornament‍—to a very long remaining portion of the long sūtras: chapters 52–72 of the Twenty-Five Thousand, chapters 52–72 of the Hundred Thousand, and chapters 62–83 of the Eighteen Thousand. However, starting from near the end of the previous chapter as mentioned above, and until the start of the narrative chapters that follow, it is difficult or impossible to identify textual parallels.
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30. The chapter “Sadāprarudita” 

The Blessed One tells the story of the bodhisattva Sadāprarudita (“Always Crying”), so that others emulate the way he sought the Transcendent State of Wisdom without concern for his physical well-being or his life, and without attachment to personal gain, praise, or reputation (30.3). 

While Sadāprarudita seeks the Transcendent State of Wisdom, he goes to stay in the wilderness, and there hears a voice from the sky telling him to go to the city called Gandhavatī (“The Fragrant”) one thousand two hundred miles away, where the bodhisattva Dharmodgata is teaching the Transcendent State of Wisdom to a large assembly. The voice tells him to pay no attention to physical fatigue, sleep, food, water, and so on, and gives him guidance and teachings for the journey. With firm conviction, Sadāprarudita does exactly what the voice tells him (30.4). He thinks it would not be proper to approach the bodhisattva Dharmodgata without a precious offering. Since he is poor and has nothing to give, he tries to sell his body in the central market of the next city so that he can offer the proceeds to Dharmodgata as a tribute (30.21). Seeing this, Śakra, powerful lord of the gods, has the thought to test his resolve. Taking the guise of a brahmin man, he offers to buy Sadāprarudita’s heart, blood, and bone marrow (30.28). Sadāprarudita starts cutting open his body on the spot, but a wealthy merchant’s daughter, unable to watch him inflicting harm on his body and inspired by his devotion to the Transcendent State of Wisdom, offers to give him money for the offering, to join him on the journey, and to receive the teachings with him (30.37). Sadāprarudita performs an “act of truth” to cure the injuries to himself that he has caused (30.40). He then goes together with the merchant’s daughter and her five hundred maidservants to the magnificent city of Gandhavatī. First, he makes an elaborate devotional offering to the Transcendent State of Wisdom scripture written with molten beryl on golden plates and housed within a peaked temple built out of the seven precious substances (30.68). Next, he makes an elaborate devotional offering to the bodhisattva Dharmodgata and requests teaching on the Transcendent State of Wisdom, asking him where the tathāgatas have come from and where they have gone, and requesting teaching so that he may never be separated from seeing those tathāgatas (30.72). 

The chapter corresponds closely to chapters 73 and 74 of the Twenty-Five Thousand, and chapter 85 of the Eighteen Thousand. (The Hundred Thousand as witnessed in the Sanskrit and in the Tibetan of most Kangyurs does not include the narrative, although a tradition of explicitly adding it is followed by the Narthang, Lhasa, Namgyal, Hemis, and Shey Kangyurs.)
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31. The chapter “Dharmodgata” 

To Sadāprarudita’s question from the end of the preceding chapter, Dharmodgata replies that the tathāgatas do not come from anywhere or go anywhere, since the actual nature does not move, and that which is the actual nature is the tathāgata. This is because the freedom from arising neither comes nor goes, and that which is the freedom from arising is the tathāgata (31.2). People who habitually fixate upon the form or voice of the tathāgata may imagine that the tathāgata comes and goes, like a man who conceives of water in a mirage where there is no water. But one should not see a tathāgata as his physical form; one should see him as the body of truth. Just as the true nature of things neither comes nor goes, so too the tathāgatas neither come nor go (31.12). Dharmodgata then explains this through the analogies of a magical illusion, a dream, jewels in the ocean, sound from a lute, and the physical actualization of buddha bodies. Finally, Dharmodgata says that if he accurately discerns the tathāgatas and all things not to have arisen or ceased in this way, then he will definitely go about life in the transcendent state of wisdom and skill in means and attain awakening (31.18). Dharmodgata’s words are accompanied by a miraculous earthquake with the eighteen great signs that many thousands of beings had reached one of the stages beyond regressing (31.18). Sadāprarudita and the merchant’s daughter, along with her five hundred maidservants, offer themselves to Dharmodgata as attendants (31.25). Dharmodgata accepts them and, returning to his residence, enters a state of meditative concentration that lasts seven years. Out of respect, Sadāprarudita remains standing without a negative thought until Dharmodgata emerges to teach again (31.33). Sadāprarudita and the others prepare the teaching throne, sprinkle their own blood around the teaching area to keep the dust down, and lay out other devotional offerings (31.39). When Dharmodgata gives the teaching on the inconceivable transcendent state of wisdom, Sadāprarudita attains six million meditative concentrations there and then (31.51). 

The chapter corresponds closely to chapter 75 of the Twenty-Five Thousand, and chapter 86 of the Eighteen Thousand.
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32. The chapter “The Entrustment” 

The Blessed One concludes the story, saying that the bodhisattva Sadāprarudita came to see buddhas equal in number to the grains of sand in the River Ganges, in all ten directions within billionfold world systems themselves equal in number to the grains of sand in the River Ganges. Each buddha was surrounded by his saṅgha of monks and bodhisattvas. Each was teaching this very Transcendent State of Wisdom exactly as he was doing right now, surrounded by his saṅgha of monks and attended by his gathering of bodhisattvas. Through seeing all those buddhas, the bodhisattva great being Sadāprarudita came to possess inconceivably great learning and ocean-like knowledge (32.1). He was never separate from the blessed buddhas, even while asleep. He left all inauspicious births behind, and was always blessed with auspicious ones (32.1). 

The Blessed One then tells Ānanda to act with regard to the Transcendent State of Wisdom just as he has acted with devotion with regard to the Blessed One. He entrusts him with the Transcendent State of Wisdom and transmits it to him a second and third time, to ensure that it does not disappear, since no other person besides Ānanda would be able to preserve it (32.3). 

The chapter corresponds closely to chapter 76 of the Twenty-Five Thousand, and chapter 87 of the Eighteen Thousand.




The Translation



The Noble 

Transcendent State of Wisdom in Eight Thousand Lines




Chapter 1: Going About Life in the Knowing of All Aspects6465


1.1
Homage to all buddhas, bodhisattvas, noble disciples, and solitary realizers.66




1.2
Thus did I hear at one time. The Blessed One was dwelling at Vulture Peak near Rājagṛha together with a great monastic gathering of one thousand two hundred and fifty monks.67 They were all worthy ones68‍—that is, they had eliminated the worldly influences,69 they had no emotional defilements,70 they had become self-controlled,71 they had utterly liberated their mindsets, they had utterly liberated their discernment,72 they were noble,73 they were exemplary,74 they had completed the work to be done, they had accomplished the tasks,75 they had laid down their burdens,76 they had attained the benefits for themselves,77 they had completely exhausted the ties to worldly existence,78 they had the mindset utterly liberated through accurate understanding,79 and they had succeeded in reaching the supreme perfection of mastery over all their mental faculties80‍—with the exception of one single person, the venerable Ānanda.81




1.3
82At that time, the Blessed One addressed the elder, the venerable Subhūti: “Subhūti, starting from the transcendent state of wisdom, please illuminate for the bodhisattva great beings the way that bodhisattva great beings should go completely beyond cyclic existence in the transcendent state of wisdom.”83




1.4
Then, indeed, the venerable Śāriputra wondered to himself, “Will the elder, the venerable Subhūti, expound the transcendent state of wisdom to bodhisattva great beings on his own‍—by virtue of his previously developed reserve of strength in wisdom and illumination, that is to say, by virtue of his being blessed with the power of wisdom and illumination‍—or through the Buddha’s miraculous power?”84




1.5
Then, through the miraculous power of the Buddha, the venerable Subhūti knew in his mind that the venerable Śāriputra was having mental ruminations of these kinds and said to the venerable Śariputra, “O Venerable Śāriputra, everything that the Blessed One’s disciples say, teach, expound, express, clarify, or elucidate should be known as the Tathāgata’s personal doing.85 Why is that? It is because those disciples who train in the Dharma taught by the Tathāgata actualize the true nature of things and keep it in mind. Once they have actualized the true nature of things and kept it in mind, absolutely nothing that they say, teach, expound, express, clarify, or elucidate is in conflict with the true nature of things.86 O Śāriputra, it is a natural outcome87 of the Tathāgata’s Dharma teaching itself that those noble scions, when expounding the true nature of things, do not contradict the true nature of things.”




1.6
Then, due to the miraculous power of the Buddha, Subhūti said to the Blessed One, “The Blessed One said, ‘Subhūti, starting from the transcendent state of wisdom, please illuminate for the bodhisattva great beings the way that bodhisattva great beings should go completely beyond cyclic existence in the transcendent state of wisdom.’ O Blessed One, when you say ‘bodhisattva’ here, to what thing does the term bodhisattva refer? O Blessed One, I do not identify any thing called a ‘bodhisattva.’88 Nor do I identify any thing called a ‘transcendent state of wisdom.’89 Since I myself do not find, mentally perceive, or identify a bodhisattva or any thing called a ‘bodhisattva,’ and I also do not find, mentally perceive, or identify a ‘transcendent state of wisdom,’ what bodhisattva shall I instruct and guide, in what transcendent state of wisdom?90 Nonetheless, O Blessed One, when this is being described, taught, and expounded in this way, if the mindset of a bodhisattva great being does not become deflated, depressed, dejected, or sunk in despondency, and his or her mental attitude does not become discouraged, shattered, frightened, terrified, or stricken with terror, then this very bodhisattva great being should be guided in the transcendent state of wisdom.91 Precisely this state should be understood as that bodhisattva great being’s transcendent state of wisdom. Precisely this state is the instruction in the transcendent state of wisdom. When a bodhisattva great being is abiding in such a mindset, that alone is his or her instruction and guidance.92




1.7
“Furthermore, O Blessed One, by going about life in the transcendent state of wisdom and cultivating it,93 a bodhisattva great being should train in such a way that, while being trained, he or she would not develop conceits even about that mindset of awakening.94 Why is that? It is because that mindset is free of a mindset, which is to say, it is the luminously clear essential nature of a mindset.”95




1.8
Then the venerable Śāriputra asked the venerable Subhūti, “But, Venerable Subhūti, if that mindset is free of a mindset, does that mindset exist?”96




1.9
In response, the venerable Subhūti asked the venerable Śāriputra, “Well, Venerable Śāriputra, in the state free of a mindset, is an existence or a nonexistence found or mentally perceived?” 

“Definitely not, Venerable Subhūti,” replied the venerable Śāriputra.




1.10
The venerable Subhūti continued, “O Venerable Śāriputra, if, in that state free of a mindset, an existence or a nonexistence is neither found nor mentally perceived, then is your questioning of my statement reasonable as you expressed it, saying, ‘If that mindset is free of a mindset, does that mindset exist?’ ”97




1.11
In response, the venerable Śāriputra asked the venerable Subhūti, “What then, Venerable Subhūti, is the state free of a mindset?”98




1.12
The venerable Subhūti then said this: “O Venerable Śāriputra, the state free of a mindset is free of changing and free of conceptualization.”99




1.13
The venerable Śāriputra then said to the venerable Subhūti, “Excellent, Venerable Subhūti, excellent. You are explaining just the way that the Blessed One indicated you would, that is to say, as the foremost among those who abide free of conflict!100 So, from this, we should understand a bodhisattva great being to be beyond regressing from unsurpassed, perfect awakening. Also, we should know a bodhisattva great being never to be lacking the transcendent state of wisdom.101




1.14
“Furthermore, anyone who wishes to train for the level of a disciple must listen to this very transcendent state of wisdom, take it in, keep it in mind, chant it, master it, and pass it on.102 He or she must train and engage in meditation in this very transcendent state of wisdom.103




1.15
“Furthermore, anyone who wishes to train for the level of a solitary realizer must listen to this transcendent state of wisdom, take it in, keep it in mind, chant it, master it, and pass it on. He or she must train and engage in meditation in this very transcendent state of wisdom.




1.16
“Furthermore, anyone who wishes to train for the level of a bodhisattva must listen to this very transcendent state of wisdom, take it in, keep it in mind, chant it, master it, and pass it on. Anyone endowed with skill in means must engage in meditation in this very transcendent state of wisdom in order to achieve all the bodhisattva qualities.104 Why is that? It is because all the bodhisattva qualities are expounded in detail in this very transcendent state of wisdom in which a bodhisattva must train and engage in meditation.




1.17
“Finally, anyone who wishes to train even in unsurpassed, perfect awakening must listen to this transcendent state of wisdom, take it in, keep it in mind, chant it, master it, and pass it on. Why is that? It is because all the buddha qualities are expounded in detail here in this very transcendent state of wisdom in which a bodhisattva must train and engage in meditation.”




1.18
105The Venerable Subhūti then said to the Blessed One, “O Blessed One, I myself do not find, do not mentally perceive, and do not identify this very designation bodhisattva. Nor do I find, mentally perceive, or identify the transcendent state of wisdom. Given that I myself am not finding, not mentally perceiving, and not identifying the very designation bodhisattva, and given that I am also not finding, not mentally perceiving, and not identifying a transcendent state of wisdom, what bodhisattva am I supposed to instruct and guide in what transcendent state of wisdom? O Blessed One, it would certainly be unconscionable of me if I myself‍—while not finding, not mentally perceiving, and not identifying any actual thing‍—were to make one appear and disappear by means of the mere designation bodhisattva.106 Furthermore, O Blessed One, that designation is neither something dwelling, nor something not dwelling, nor something free of dwelling, nor something not free of dwelling.107 Why is that? It is because that designation is not being found to exist. Thus, the designation is neither something dwelling, nor something not dwelling, nor something free of dwelling, nor something not free of dwelling.108




1.19
“O Blessed One, when this profound transcendent state of wisdom is being described, taught, and expounded in this way, if a bodhisattva great being’s mindset does not become deflated, depressed, dejected, or sunk in despondency, and his or her mental attitude does not become discouraged, shattered, frightened, terrified, or stricken with terror, then that bodhisattva great being has firm conviction with an altruistic disposition. Also, one should recognize him or her to be never lacking the transcendent state of wisdom, to dwell on the level of a bodhisattva beyond regressing, and to dwell with ease by means of freedom from dwelling.109




1.20
“Furthermore, O Blessed One, a bodhisattva great being who goes about life in the transcendent state of wisdom and cultivates the transcendent state of wisdom would not dwell on physical forms, feelings, conceptions, conditioning factors, or consciousness.110 Why is that? It is because, if he or she were to dwell on physical forms, he or she would go about life in the cumulative construction of physical forms.111 He or she would not go about life in the transcendent state of wisdom. Likewise, if he or she were to dwell on feelings, conceptions, conditioning factors, and consciousness, he or she would go about life in the cumulative construction of feelings, conceptions, conditioning factors, and consciousness, and would not go about life in the transcendent state of wisdom. Why is that? It is because, while going about life cumulatively constructing these, he or she would not apprehend the transcendent state of wisdom, would not engage in meditation, and would not accomplish the transcendent state of wisdom. By not accomplishing the transcendent state of wisdom, he or she would not go beyond cyclic existence in the state of complete knowing by means of apprehending the inapprehensible.112 Why is that? It is because, in the transcendent state of wisdom, physical forms are not apprehended. Likewise, in the transcendent state of wisdom, feelings, conceptions, conditioning factors, and consciousness are not apprehended.




1.21
“Furthermore, the nonapprehending of physical forms is not the same as physical forms.113 Likewise, the nonapprehending of feelings, conceptions, conditioning factors, and consciousness is not the same as feelings, conceptions, conditioning factors, and consciousness. And this transcendent state of wisdom is not something apprehended in addition to those.




1.22
“Therefore, it is in this transcendent state of wisdom that a bodhisattva great being should go about life. Also, the bodhisattva great being’s meditative concentration‍—called the meditative concentration free of anything apprehended‍—is vast, highly esteemed, focused on what is beyond measure, and unshared by the disciples and solitary realizers.114 Furthermore, this state of complete knowing is not apprehended, since it cannot be grasped through conventional signs.




1.23
“If it were something to be grasped through conventional signs, then the wandering ascetic Śreṇika115 would never have gained faith in this teaching of the Buddha.116 Indeed, as someone who proceeded based on faith, the wandering ascetic Śreṇika had firm conviction in the knowing of someone who has complete knowing and he entered into it through a knowing limited in scope.117 After entering it, he did not apprehend physical forms.118 Likewise, he did not apprehend feelings, conceptions, conditioning factors, or consciousness. In that state, he did not even identify that knowing as delight or ease.119 Nor did he identify that knowing as inside physical forms. Nor did he identify that knowing as outside physical forms. Nor did he identify that knowing as both inside and outside physical forms. Nor did he identify that knowing as other than physical forms. Likewise, he did not identify that knowing as inside feelings, conceptions, conditioning factors, or consciousness. Nor did he identify that knowing as outside feelings, conceptions, conditioning factors, or consciousness. Nor did he identify that knowing as both inside and outside feelings, conceptions, conditioning factors, or consciousness. Nor did he identify that knowing as something other than feelings, conceptions, conditioning factors, or consciousness.




1.24
“The wandering ascetic Śreṇika had firm conviction in this way of proceeding.120 Everywhere along this way, he was someone who proceeded based on faith in the knowing of someone who has complete knowing. Hence, it is said, ‘He took the true nature of Dharma to be authoritative in this way and had firm conviction in it.’121 For this reason, he neither apprehended nor mentally perceived any thing that he could grasp or let go of.122 He did not develop conceits even about nirvāṇa.123




1.25
“O Blessed One, this too should be known as the transcendent state of wisdom of a bodhisattva great being, insofar as he or she does not apprehend physical forms, feelings, conceptions, conditioning factors, or consciousness. Nor does a bodhisattva great being pass into nirvāṇa in the interval without having realized the ten powers of a tathāgata,124 the four grounds for self-confidence of a tathāgata,125 and the eighteen distinctive qualities of a buddha.126 Therefore, O Blessed One, this should also be known as the transcendent state of wisdom of a bodhisattva great being.




1.26
“Furthermore, a bodhisattva great being who goes about life in the transcendent state of wisdom and cultivates it should reflect and meditate upon it in the following way: ‘What is that transcendent state of wisdom? To whom does the transcendent state of wisdom belong? Is that thing that is neither found nor mentally perceived the transcendent state of wisdom?’ If, reflecting and meditating upon it in this way, a bodhisattva great being’s mindset does not become deflated, depressed, dejected, or sunk in despondency, and if his or her mental attitude does not become discouraged, shattered, frightened, terrified, or stricken with terror, then such a bodhisattva great being should be known as a bodhisattva who never lacks the transcendent state of wisdom.”




1.27
Then the venerable Śāriputra asked the venerable Subhūti, “Subhūti, given that physical forms themselves lack the inherent nature of physical forms; given that feelings, conceptions, conditioning factors, and consciousness themselves lack the inherent nature of feelings, conceptions, conditioning factors, and consciousness; given that the transcendent state of wisdom itself lacks the inherent nature of a transcendent state of wisdom; and given that the state of complete knowing itself lacks the inherent nature of a state of complete knowing, why should a bodhisattva great being be known as never lacking the transcendent state of wisdom?”




1.28
The venerable Subhūti replied to the venerable Śāriputra, “You are right, Venerable Śāriputra, you are right. Physical forms themselves lack the inherent nature of physical forms. Likewise, feelings, conceptions, conditioning factors, and consciousness themselves lack the inherent nature of feelings, conceptions, conditioning factors, and consciousness. The transcendent state of wisdom itself lacks the inherent nature of a transcendent state of wisdom. The state of complete knowing itself lacks the inherent nature of a state of complete knowing. Even the transcendent state of wisdom lacks the defining characteristic of a transcendent state of wisdom. Even a defining characteristic lacks the inherent nature of a defining characteristic. Even what is to be characterized [by a defining characteristic] lacks the inherent nature of being characterized. Even an inherent nature lacks the defining characteristic of an inherent nature.”




1.29
The venerable Śāriputra then asked the venerable Subhūti, “Subhūti, will a bodhisattva great being who trains in this go beyond cyclic existence to the state of complete knowing?”




1.30
The venerable Subhūti replied to the venerable Śāriputra, “Yes, that bodhisattva great being will go. Venerable Śāriputra, yes, that bodhisattva great being will go. A bodhisattva great being who trains in this will go beyond cyclic existence to the state of complete knowing. Why is that? Because, Venerable Śāriputra, all things are never even born and are not gone beyond.127 Hence, Venerable Śāriputra, a bodhisattva great being, in going about life in such a manner, approaches the state of complete knowing.128 In whatever manner he or she approaches the state of complete knowing, in that same manner he or she‍—for the sake of causing beings to mature‍—refines his or her body and mind, refines his or her particular appearance, refines his or her buddhafield, and meets with the buddhas.129 Thus, a bodhisattva great being who goes about life in the transcendent state of wisdom is approaching the state of complete knowing.”




1.31
130Moreover, the venerable Subhūti said the following about a bodhisattva great being: “If a bodhisattva great being goes about life in physical forms, then he or she is going about life in a conventional sign. If he or she goes about life in the conventional sign of physical forms, then he or she is going about life in a conventional sign. If he or she goes about life in the notion ‘physical forms are a conventional sign,’ then he or she is going about life in a conventional sign. If he or she goes about life in the arising of physical forms, then he or she is going about life in a conventional sign.131 If he or she goes about life in the cessation of physical forms, then he or she is going about life in a conventional sign. If he or she goes about life in the dissolution of physical forms, then he or she is going about life in a conventional sign. If he or she goes about life in the notion ‘physical forms are empty,’ then he or she is going about life in a conventional sign. If he or she goes about life in the notion ‘I am going about my life,’ then he or she is going about life in a conventional sign. If he or she goes about life in the notion ‘I am a bodhisattva,’ then he or she is going about life in a conventional sign. This is because he or she is going about life in nothing but his or her mental perception of ‘I am a bodhisattva.’132




1.32
“Likewise, if he or she goes about life in feelings, conceptions, conditioning factors, and consciousness, then he or she is going about life in a conventional sign. If he or she goes about life in the conventional sign of feelings, conceptions, conditioning factors, and consciousness, then he or she is going about life in a conventional sign. If he or she goes about life in the arising of feelings, conceptions, conditioning factors, and consciousness, then he or she is going about life in a conventional sign. If he or she goes about life in the cessation of feelings, conceptions, conditioning factors, and consciousness, then he or she is going about life in a conventional sign. If he or she goes about life in the dissolution of feelings, conceptions, conditioning factors, and consciousness, then he or she is going about life in a conventional sign. If he or she goes about life in the notion ‘feelings, conceptions, conditioning factors, and consciousness are empty,’ then he or she is going about life in a conventional sign. If he or she goes about life in the notion ‘I am going about my life,’ then he or she is going about life in a conventional sign. If he or she goes about life in the notion ‘I am a bodhisattva,’ then he or she is going about life in a conventional sign. This is because he or she is going about life in nothing but his or her mental perception of ‘I am a bodhisattva.’ Furthermore, if it occurs to him or her, ‘Those who go about life in this way are going about life in the transcendent state of wisdom and are cultivating it,’ then he or she is going about life in nothing but a conventional sign. Such a bodhisattva should be known as someone who is not skilled in means.”133




1.33
Then the venerable Śāriputra asked the venerable Subhūti, “If a bodhisattva great being were to go about life in the transcendent state of wisdom, then how, Venerable Subhūti, would he or she do so?”




1.34
At this, the venerable Subhūti said to the venerable Śāriputra, “O Venerable Śāriputra, a bodhisattva great being does not go about life in physical forms, does not go about life in the conventional sign of physical forms, does not go about life in the notion ‘physical forms are a sign,’ does not go about life in the arising of physical forms, does not go about life in the cessation of physical forms, does not go about life in the dissolution of physical forms, does not go about life in the notion ‘physical forms are empty,’ does not go about life in the notion ‘I am going about my life,’ and does not go about life in the notion ‘I am a bodhisattva.’




1.35
“Likewise, he or she does not go about life in feelings, conceptions, or conditioning factors. He or she does not go about life in consciousness, does not go about life in the conventional sign of consciousness, does not go about life in the notion ‘consciousness is a conventional sign,’ does not go about life in the arising of consciousness, does not go about life in the cessation of consciousness, does not go about life in the dissolution of consciousness, does not go about life in the notion ‘consciousness is empty,’ does not go about life in the notion ‘I am going about my life,’ and does not go about life in the notion ‘I am a bodhisattva.’ If he or she does not think, ‘Those who go about life in this way are going about life in the transcendent state of wisdom and are cultivating the transcendent state of wisdom,’ then a bodhisattva great being who is going about life in this way is going about life in the transcendent state of wisdom. For he or she never goes close to the thoughts, ‘I am going about my life,’ ‘I am not going about my life,’ ‘I am going about my life and not going about my life,’ or ‘I am neither going about my life nor not going about my life.’134 Nor does he or she arrive at the thoughts, ‘I will be going about my life,’ ‘I will not be going about my life,’ ‘I will both be going about my life and not be going about my life,’ or ‘I will neither be going about my life nor not be going about my life.’ Why does he or she not come to think that? It is because no things are either arrived at or taken hold of. This meditative concentration of a bodhisattva great being‍—called the meditative concentration free of anything apprehended‍—is vast, highly esteemed, focused on what is beyond measure, and unshared by the disciples and solitary realizers. By abiding in this very meditative concentration, a bodhisattva great being quickly realizes unsurpassable, completely perfect awakening.”




1.36
Through the miraculous power of the Buddha, the elder, the venerable Subhūti, continued: “O Blessed One, a bodhisattva great being whom the previous worthy, perfectly and completely awakened tathāgatas have foreordained for unsurpassable, perfect awakening abides in precisely this meditative concentration.135 Yet, he or she does not identify that meditative concentration and does not develop conceits about it, thinking, ‘I am concentrated,’ ‘I will attain the meditative concentration,’ ‘I am attaining the meditative concentration,’ or ‘I have attained the meditative concentration.’ Never are such thoughts as these experienced by that bodhisattva great being in any form or any manner.”136




1.37
At this, the venerable Śāriputra asked the venerable Subhūti, “O Venerable Subhūti, in what meditative concentration is a bodhisattva great being‍—whom the previous worthy, perfectly and completely awakened tathāgatas have foreordained for unsurpassable, perfect awakening‍—abiding? Is that meditative concentration something that can be demonstrated?”




1.38
“Definitely not, Venerable Śāriputra,” replied Subhūti. “Why is that? It is because even such a noble son or daughter does not perceive that meditative concentration, nor does he or she conceive of it.”




1.39
The venerable Śāriputra asked, “Venerable Subhūti, are you saying that neither do they perceive it nor do they conceive of it?”




1.40
The venerable Subhūti replied, “O Venerable Śāriputra, I am saying that neither do they perceive it nor do they conceive of it. Why not? Because, insofar as that meditative concentration is not found to exist, they neither perceive it nor do they conceive of it.”137




1.41
Then the Blessed One commended the venerable Subhūti: “Excellent, Venerable Subhūti, excellent. It is exactly so, Subhūti, exactly so. Just as it is illuminating to you through the Tathāgata’s miraculous power and just as you are expounding it through the Tathāgata’s blessings, just so a bodhisattva great being should train in this meditative concentration. Why is that? It is because a bodhisattva great being who trains in this way trains in the transcendent state of wisdom.”




1.42
The venerable Śāriputra then asked the Blessed One, “O Blessed One, is it that a bodhisattva great being who trains in this way trains in the transcendent state of wisdom?”138




1.43
At this, the Blessed One said to the venerable Śāriputra, “Śāriputra, a bodhisattva great being who trains in this way is training in the transcendent state of wisdom.”




1.44
At this, the venerable Śāriputra asked the Blessed One, “O Blessed One, in what thing does a bodhisattva great being train?”




1.45
At this, the Blessed One said to the venerable Śāriputra, “O Śāriputra, while training in this way a bodhisattva does not train in any things whatsoever.139 Why is that? It is because, Śāriputra, those things are not experienced by him or her in the same manner that they are fixated upon by immature, uninformed, ordinary persons.”140




1.46
“How then are those things experienced?”141 asked the venerable Śāriputra. 

The Blessed One replied, “O Śāriputra, insofar as those things are not experienced as existing, they are experienced. And, since those things are not known to exist as such by that bodhisattva great being, they are called ignorance.142 Those things are habitually fixated upon by immature, uninformed, ordinary persons. But all things‍—insofar as they are not actually experienced‍—are just imagined by them.143 After imagining them, those immature, ordinary beings become entangled in the two extremes, and neither perceive nor see those things.144 Hence, they imagine all the things not being experienced, and after imagining those, they become habitually fixated on the two extremes. After habitually fixating on those extremes, they resort to their mental perception as a foundation, and imagine things as past, things as future, and things as present.145 After imagining those, they become fixated on names and physical forms.146 These things are also imagined by them. While they are imagining all these things not being experienced, they neither perceive nor do they see the path in accordance with reality. Since they are not perceiving or seeing the path in accordance with reality, they neither go beyond the three realms nor awaken to the pinnacle of reality.147 For this reason, those beings are considered immature. They do not place their trust in the true Dharma.148 On the other hand, Śāriputra, bodhisattva great beings do not fixate upon anything at all as the Dharma.”149




1.47
At this, the venerable Śāriputra asked the Blessed One, “But, O Blessed One, does a bodhisattva great being who trains in this way train in the state of complete knowing?”




1.48
The Blessed One said, “O Śāriputra, a bodhisattva great being who trains in this way does not train even in the state of complete knowing. Śāriputra, a bodhisattva great being who trains in this way trains in all things. Śāriputra, a bodhisattva great being who trains in the state of complete knowing in this way is approaching that state and will go beyond cyclic existence in that [knowing].”




1.49
150Then the venerable Subhūti said to the Blessed One, “O Blessed One, someone might ask me, ‘Is it the case that [a bodhisattva great being who is like an] illusory person would train in the state of complete knowing, approach that state, and go beyond cyclic existence in it?’ O Blessed One, if one were questioned in this way, how should one explicate the topic?”




1.50
In response, the Blessed One said to the venerable Subhūti, “To explain, Subhūti, I will ask you some questions about this topic in return. Answer them however you please.” 

The venerable Subhūti assented to the Blessed One by saying, “Very well, Blessed One.”




1.51
The Blessed One asked, “Subhūti, [regarding a magical, illusion-like bodhisattva great being,] what do you think? Are his or her physical forms one thing and the magical illusion a different thing? Are his or her feelings one thing and the magical illusion a different thing? Are his or her conceptions one thing and the magical illusion a different thing? Are his or her conditioning factors one thing and the magical illusion a different thing? Subhūti, is his or her consciousness one thing and the magical illusion a different thing?”




1.52
“Definitely not, Blessed One,” replied Subhūti. “For, O Blessed One, it is not that physical forms are one thing, and the magical illusion a different thing. Physical forms themselves, Blessed One, are the magical illusion, and the magical illusion itself is the physical forms. Likewise, O Blessed One, feelings, conceptions, conditioning factors, and consciousness are not one thing, and the magical illusion a different thing. O Blessed One, feelings, conceptions, conditioning factors, and consciousness themselves are magical illusion, and the magical illusion is the feelings, conceptions, conditioning factors, and consciousness.”




1.53
The Blessed One asked, “Subhūti, what do you think? Is this so-called ‘bodhisattva’ here a conception, a name, a designation, and a conventional expression for the constituents underlying the clinging to existence?”




1.54
In response, Subhūti said to the Blessed One, “O Blessed One, yes. O Sugata, yes it is. O Blessed One, the reason is that a bodhisattva great being who trains in the transcendent state of wisdom is like an illusory person being trained in unsurpassable, perfect awakening. Why is that? It is because, O Blessed One, it should be kept in mind that a bodhisattva great being is him- or herself an illusory person, that is to say, the five constituents underlying the clinging to existence. Why is that? It is because, O Blessed One, that is how the Blessed One has taught: that physical forms are like a magical illusion, and what is so for physical forms is also so for the six sense organs and all five constituents. Likewise, it is because, O Blessed One, that is how the Blessed One has taught: that feelings, conceptions, and conditioning factors are like a magical illusion, and likewise the Blessed One has taught that consciousness is like a magical illusion, and what is so for feelings, conceptions, conditioning factors, and consciousness is also so for the six sense organs and all five constituents. O Blessed One, if those bodhisattva great beings have just begun to set out on the path and have heard this explication, would they not be frightened, terrified, or stricken with terror?”




1.55
The Blessed One said, “Subhūti, if those bodhisattva great beings who have just begun to set out on the path fall into the hands of unvirtuous friends, they will be frightened, terrified, or stricken with terror.151 But, Subhūti, if the bodhisattva great beings who have just begun to set out on the path fall into the hands of virtuous friends, they will not be frightened, terrified, or stricken with terror.”152




1.56
At this, Subhūti asked the Blessed One, “Who then, O Blessed One, should be known as virtuous friends for a bodhisattva great being?”




1.57
The Blessed One said, “Virtuous friends are those who instruct and guide a bodhisattva great being in the transcendent states and expound to him or her the activities of Māra like this: ‘The corruptions of Māra should be recognized as such; these are the corruptions of Māra. These activities of Māra should be recognized as such; these are the activities of Māra. Once you have recognized them, you should abandon them.’153 Subhūti, such people should be known as the virtuous friends of a bodhisattva great being, who has donned the great armor, has set out on the great journey, and has embarked on the great vehicle.”154




1.58
At this, Subhūti said to the Blessed One, “What the Blessed One has said is as follows: ‘Such people should be known as the virtuous friends of a bodhisattva great being, who has donned the great armor, has set out on the great journey, and has embarked on the great vehicle.’




1.59
155“And yet, O Blessed One, regarding that which you call ‘a bodhisattva great being,’ what is the referent of the word bodhisattva?”156




1.60
At this, the Blessed One said to Subhūti, “Subhūti, the referent of the word bodhisattva is free of any referent. Why is that? Subhūti, it is because a bodhisattva great being trains to be free of being entangled with any things. Subhūti, when a bodhisattva great being is free of being entangled with the objective of comprehending all things, he or she realizes unsurpassable, perfect awakening. But, Subhūti, since he or she has the objective of awakening, he or she is called a bodhisattva great being.”157




1.61
Subhūti said, “But the Blessed One has called him or her ‘a bodhisattva great being.’ For what reason, O Blessed One, is he or she called a bodhisattva that is a ‘great being’?”




1.62
The Blessed One said, “It is because he or she will cause a great number of beings and a great gathering of beings to achieve the greatest goal. Since he or she has this objective, he or she is called a ‘great being’ bodhisattva.”158




1.63
159Then the venerable Śāriputra said to the Blessed One, “O Blessed One, I too will venture to illuminate the objective due to which a bodhisattva is called a ‘great being.’ ”




1.64
The Blessed One said, “O Śāriputra, please illuminate what you are thinking right now.” 

The venerable Śāriputra said, “The objective due to which a bodhisattva is called a ‘great being’ is that he or she is going to teach the Dharma to eliminate the numerous erroneous beliefs‍—such as the erroneous beliefs in a self, the erroneous beliefs in a being, the erroneous beliefs in a soul, the erroneous beliefs in a person, the erroneous beliefs in existence, the erroneous beliefs in dissolution, the erroneous beliefs in nihilism, the erroneous beliefs in eternalism, and the erroneous beliefs in individuality‍—and so on.”160




1.65
Then the venerable Subhūti said to the Blessed One, “O Blessed One, I too will venture to be illuminating about why a bodhisattva is called a ‘great being.’ ”




1.66
The Blessed One said, “Subhūti, please venture to illuminate what you are thinking right now.” 

Subhūti then said to the Blessed One, “O Blessed One, he or she is called ‘a bodhisattva great being’ because he or she is neither entangled nor enmeshed in even that mindset‍—namely, that mindset of awakening, which is the mindset with complete knowing, the mindset free from worldly influences, the unequaled mindset, the mindset equal to the unequaled, and the mindset not shared by the disciples and solitary realizers.161 Why is that? It is because that mindset with complete knowing is free of worldly influence and free of enmeshment, and also because bodhisattva great beings are neither entangled nor enmeshed in even that mindset that is the mindset with complete knowing free of worldly influence and free of enmeshment. Since he or she has this objective, he or she is considered ‘a bodhisattva great being.’ ”




1.67
Then the venerable Śāriputra asked the venerable Subhūti, “Due to what reason, Venerable Subhūti, is he or she neither entangled nor enmeshed in even that mindset?”




1.68
Subhūti said, “Due to his or her being free of a mindset, Venerable Śāriputra, he or she is neither entangled nor enmeshed in even that mindset.”




1.69
Then the venerable Śāriputra asked the venerable Subhūti, “But then, Venerable Subhūti, if that mindset is free of a mindset, does that mindset exist?”




1.70
At this, the venerable Subhūti asked the venerable Śāriputra, “Well, Venerable Śāriputra, in the state free of a mindset, is an existence or a nonexistence found or mentally perceived?” 

“Definitely not, Venerable Subhūti,” replied the venerable Śāriputra.




1.71
The venerable Subhūti continued, “O Venerable Śāriputra, if, in that state free of a mindset, an existence or a nonexistence is neither found nor mentally perceived, then is your questioning of my statement reasonable as expressed: ‘If that mindset is free of a mindset, does that mindset exist?’ ”




1.72
The venerable Śāriputra then said to the venerable Subhūti, “Excellent, excellent, Venerable Subhūti. You are explaining in just the way that the Blessed One indicated that you would, that is to say, as the foremost among those who abide free of conflict!”




1.73
162Then Pūrṇa, son of Maitrāyaṇī, said to the Blessed One, “O Blessed One, the one described in this context as a ‘great being’ is a sentient being who has donned the great armor, set out on the great journey, and mounted the great vehicle. It is for this reason that he or she is considered a ‘great being.’ ”




1.74
Then the venerable Subhūti asked the Blessed One, “O Blessed One, to what extent has a bodhisattva great being‍—described in this context as having donned the great armor‍—donned the great armor?”




1.75
The Blessed One said, “Here, Subhūti, it occurs to a bodhisattva great being, ‘The sentient beings to be liberated by me are immeasurable. The sentient beings to be liberated by me are innumerable. And yet, there are no sentient beings to be liberated by anyone.’ With this understanding, he or she causes all those sentient beings to be liberated and yet no one is liberating and no one is liberated. Why is that? Subhūti, it is because, in light of the illusory nature of things, this is the true nature of things. Subhūti, it is just as if a skilled magical illusionist or a magical illusionist’s apprentice were to conjure up a great gathering of people at the intersection of four highways. Then, having conjured them up, if he or she were to make that very gathering of people disappear, Subhūti, what would you think in that case? Would anyone have killed anyone? Would anyone be dead or destroyed? Would anyone have made them disappear?” 

“Definitely not, Blessed One,” said Subhūti.




1.76
The Blessed One said, “Subhūti, in this very way, a bodhisattva great being liberates immeasurable and innumerable sentient beings, and yet no one is liberating and no one is liberated. If a bodhisattva great being hears this explication being given in this way and is not frightened, terrified, or stricken with terror, then, Subhūti, that bodhisattva great being should be known as having donned the great armor to that extent.”




1.77
Then the venerable Subhūti said to the Blessed One, “Indeed, O Blessed One, as far as I have understood the point of the Blessed One’s explication, the bodhisattva great being should be known as not having donned the great armor.”




1.78
The Blessed One said, “You are right. Subhūti, you are right. The bodhisattva great being should be known, indeed, as not having donned the great armor.163 Why not? Because, Subhūti, the state of complete knowing is uncreated, untransformed, and unconditioned. Also, those sentient beings for whose sake he or she has donned the great armor are neither created, nor transformed, nor conditioned.”




1.79
At this, the venerable Subhūti said to the Blessed One, “So it is, O Blessed One. So it is, Sugata. Why is that? O Blessed One, it is because physical forms are neither fettered nor liberated.164 Likewise, O Blessed One, feelings, conceptions, conditioning factors, and consciousness are neither fettered nor liberated. Also, the actual nature of physical forms is neither fettered nor liberated. Likewise, O Blessed One, the actual nature of feelings, conceptions, conditioning factors, and consciousness is neither fettered nor liberated.”165




1.80
Then the venerable Pūrṇa, son of Maitrāyaṇī, said to the venerable Subhūti, “O Venerable Subhūti, you say that physical forms are neither fettered nor liberated. Likewise, Venerable Subhūti, you say that feelings, conceptions, conditioning factors, and consciousness are neither fettered nor liberated. Venerable Subhūti, you say that the actual nature of physical forms also is neither fettered nor liberated. Likewise, Venerable Subhūti, you say that the actual nature of feelings, conceptions, conditioning factors, and consciousness is neither fettered nor liberated.




1.81
“Well then, Venerable Subhūti, what physical forms are neither fettered nor liberated as you say? Likewise, Venerable Subhūti, what feelings, what conceptions, what conditioning factors, and what consciousness is neither fettered nor liberated as you say? Also, Venerable Subhūti, what actual nature of physical forms is neither fettered nor liberated as you say? Likewise, Venerable Subhūti, what actual nature of feelings, what actual nature of conceptions, what actual nature of conditioning factors, and what actual nature of consciousness is neither fettered nor liberated as you say?”




1.82
At this, the venerable Subhūti said to the venerable Pūrṇa, son of Maitrāyaṇī, “O Venerable Pūrṇa, the physical form of an illusory person is neither fettered nor liberated. Likewise, Venerable Pūrṇa, the feelings, conceptions, conditioning factors, and consciousness of an illusory person are neither fettered nor liberated. Venerable Pūrṇa, the actual nature of an illusory person’s physical form is neither fettered nor liberated. Likewise, the actual nature of an illusory person’s feelings, conceptions, conditioning factors, and consciousness is neither fettered nor liberated. Why is that? Since the actual nature is not really existent, it is neither fettered nor liberated. Since it is void, it is neither fettered nor liberated. Since it has not arisen, it is neither fettered nor liberated.166 For a bodhisattva great being who has donned the great armor, who has set out on the great journey, and who has mounted the great vehicle, this is the great armor free of any armor.”167 

At this, the venerable Pūrṇa, son of Maitrāyaṇī, became silent.




1.83
168Then the venerable Subhūti said to the Blessed One, “O Blessed One, the bodhisattva great being who has donned the great armor in this way has set out on the great journey and has mounted the great vehicle. But what is that great vehicle? How should someone who has set out on that great journey be recognized? From where will that great path go beyond cyclic existence? By what means has that great vehicle set out? Where will the great vehicle come to dwell? Who will go beyond cyclic existence by means of this great vehicle?”169




1.84
At this, the Blessed One said to Subhūti, “The great vehicle, Subhūti, is the epithet of something immeasurable. Subhūti, it is immeasurable, because it is beyond measure. Subhūti, what you also asked is, ‘How can someone who has set out on the great journey be recognized? From where will that great path go beyond cyclic existence? Who has set out on the great journey? Where will the great vehicle come to dwell? Who will go beyond cyclic existence by means of this great vehicle?’170 Someone who has set out on the journey can be recognized by means of the transcendent states. From whatever belongs to the three realms, the great path will go beyond cyclic existence. He or she who is beyond the scope of perception has set out upon the journey. The great vehicle will come to dwell in the state of complete knowing. The bodhisattva great being will go beyond cyclic existence, but he or she will not go beyond cyclic existence from any location, nor will anyone even set out on a journey. He or she will not come to dwell in any state. But, by not dwelling anywhere, he or she will come to dwell in the state of complete knowing. By means of this great vehicle, no one has gone beyond cyclic existence, no one will go beyond cyclic existence, and no one is going beyond cyclic existence. Why is that? It is because those two things‍—that is, someone going beyond cyclic existence and some means by which to go beyond it‍—are neither found nor mentally perceived. Since these two are not to be found as such, what will go beyond cyclic existence by means of what?”171




1.85
At this, the venerable Subhūti said to the Blessed One, “O Blessed One, it is called a great vehicle because by means of it a bodhisattva great being will surpass the world with its gods, humans, and asuras, and hence will go beyond cyclic existence.172 It is a great vehicle that is equal to space. Just as there is room in space for immeasurable and innumerable beings, just so, O Blessed One, there is room in this vehicle for immeasurable and innumerable beings.173 It is from this perspective that it is the great vehicle of the bodhisattva great beings. It is not seen coming. It is not seen going. It is not mentally perceived dwelling. Likewise, O Blessed One, the beginning point, the middle point, and the end point of this great path are not mentally perceived. O Blessed One, this path is the same in all three times. Therefore, it is called the great path.”




1.86
Then indeed the Blessed One commended Subhūti: “Excellent, excellent, Subhūti. It is as you say, Subhūti, it is as you say. In this way, it is the great path of bodhisattva great beings. Having trained in this, bodhisattva great beings have attained, are attaining, and will attain the state of complete knowing.”




1.87
174Then the venerable Pūrṇa, son of Maitrāyāṇi, said to the Blessed One, “O Blessed One, this elder Subhūti, who was asked about the transcendent state of wisdom, considers that the great path is the topic to be expounded.”




1.88
Then the venerable Subhūti said to the Blessed One, “O Blessed One, I was not speaking of the great path to the neglect of the transcendent state of wisdom.”175




1.89
The Blessed One said, “Absolutely not, Subhūti. You are expounding the great path in conformity with the transcendent state of wisdom, Subhūti.”176




1.90
At this, Subhūti said to the Blessed One, “O Blessed One, it is through the Buddha’s miraculous power.177 Nevertheless, O Blessed One, a bodhisattva does not go close to either any beginning point, any end point, or any middle point. Why not? This is because, insofar as physical forms are limitless, a bodhisattva should be known as limitless.178 Likewise, insofar as feelings, conceptions, conditioning factors, and consciousness are limitless, a bodhisattva should be known as limitless. He or she does not go close to the thought, ‘Bodhisattvas are physical forms.’ Even this thought is not found and not mentally perceived. Likewise, he or she does not go close to the thought, ‘Bodhisattvas are feelings, conceptions, conditioning factors, and consciousness.’ Even this thought is not found and not mentally perceived. O Blessed One, since I am not mentally perceiving any such thing called a ‘bodhisattva’ anywhere at all or in any way at all, I do not identify this thing designated to be a ‘bodhisattva.’179 Nor do I identify or mentally perceive the transcendent state of wisdom. Nor do I identify or mentally perceive the state of complete knowing. O Blessed One, since I myself am neither mentally perceiving nor identifying that thing anywhere at all by any means at all, what thing should I instruct and guide in what thing by means of what thing? O Blessed One, this ‘buddha’ is a mere designation. O Blessed One, this ‘bodhisattva’ is a mere designation. O Blessed One, this ‘transcendent state of wisdom’ is a mere designation. But these designations have not truly come into being.180 O Blessed One, it is just like the fact that the word self is said, but a self absolutely has not truly come into being.181 Similarly, all things have the inherent nature of lacking any state of being.182 What are those physical forms that have not truly come into being and cannot be grasped? What are those feelings, conceptions, conditioning factors, and consciousness that have not truly come into being and cannot be grasped? The condition for all these things to be free of inherent nature in this way is their not truly coming into being, and yet those things’ not truly coming into being is not those things themselves. How then shall I instruct and guide someone who is not truly coming into being in the transcendent state of wisdom that also is not truly coming into being?183 O Blessed One, no things‍—whether they be things constituting buddhas, constituting bodhisattvas, or constituting anyone who might practice to awaken‍—are mentally perceived anywhere other than in their not truly coming into being.




1.91
“O Blessed One, when it is described in this way, taught in this way, and expounded in this way, if a bodhisattva great being’s mindset does not become deflated, depressed, dejected, or sunk in despondency, and if his or her mental attitude does not become discouraged, shattered, frightened, terrified, or stricken with terror, then in this way it should be known that this bodhisattva great being goes about life in the transcendent state of wisdom, this bodhisattva great being cultivates the transcendent state of wisdom, and this bodhisattva great being reflects upon the transcendent state of wisdom. The bodhisattva great being meditates upon the transcendent state of wisdom. Why is that? It is because at the time when a bodhisattva investigates these things in the transcendent state of wisdom, he or she neither goes close to physical forms, nor arrives at them, nor identifies their arising, nor identifies their cessation. Likewise, he or she neither goes close to feelings, conceptions, conditioning factors, or consciousness, nor arrives at them, nor identifies their arising, nor identifies their cessation.184 Why is that? To explain, the characteristic of not arising that belongs to physical forms is not the same as the physical forms.185 The characteristic of not ceasing that belongs to physical forms is not the same as the physical forms.186 This being said, the characteristic of not arising and the physical forms are something free of duality, and free from creating duality.187 Also, the characteristic of not ceasing and the physical forms are something free of duality, and free from creating duality.188 Again, saying ‘physical forms’ is to quantify something free of duality.189




1.92
“Likewise, the characteristic of not arising that belongs to feelings, conceptions, conditioning factors, and consciousness is not the same as the so-called feelings, conceptions, conditioning factors, and consciousness. The characteristic of not ceasing that belongs to feelings, conceptions, conditioning factors, and consciousness is not the same as the so-called consciousness. This being said, the characteristic of not arising and the feelings, conceptions, conditioning factors, and consciousness are something free of duality, and free from creating duality. Also, the characteristic of not ceasing and the feelings, conceptions, conditioning factors, and consciousness are something free of duality, and free from creating duality. Again, saying ‘feelings, conceptions, conditioning factors, and consciousness’ is to quantify something free of duality.




1.93
“Therefore, O Blessed One, at the time when a bodhisattva is deeply reflecting upon all things as all the aspects in the transcendent state of wisdom, he or she does not go close to physical forms, arrive at physical forms, identify their arising, or identify their cessation. Likewise, he or she does not go close to feelings, conceptions, conditioning factors, or consciousness, arrive at them, identify their arising, or identify their cessation. Why is that? To explain, physical forms’ nature of not arising is not the same as the so-called physical forms. Physical forms’ nature of not ceasing is not the same as the so-called physical forms. This being said, the characteristic of not arising and the physical forms are something free of duality, and free from creating duality. Also, the characteristic of not ceasing and the physical forms are something free of duality, and free from creating duality. Again, saying ‘physical forms’ is to quantify something free of duality.




1.94
“Likewise, the characteristic of not arising of feelings, conceptions, conditioning factors, and consciousness is not the same as the so-called feelings, conceptions, conditioning factors, and consciousness. The characteristic of not ceasing of feelings, conceptions, conditioning factors, and consciousness is not the same as the so-called feelings, conceptions, conditioning factors, and consciousness. This being said, the characteristic of not arising and the feelings, conceptions, conditioning factors, and consciousness are something free of duality, and free from creating duality. Also, the characteristic of not ceasing and the feelings, conceptions, conditioning factors, and consciousness are something free of duality, and free from creating duality. Again, saying ‘feelings, conceptions, conditioning factors, and consciousness’ is to quantify something free of duality.”




1.95
Then the venerable Śāriputra said this: “To explain the meaning of Venerable Subhūti’s teaching as I understand it, even bodhisattvas are free of arising. That said, Subhūti, if even bodhisattvas are free of arising, then how can they go about life performing difficult noble deeds? How are they able to subject themselves to those sufferings, to which they subject themselves for the sake of beings?”190




1.96
At this, the venerable Subhūti said to the venerable Śāriputra, “I do not hold that a bodhisattva great being is going about life performing difficult noble deeds, or that a bodhisattva great being is someone who goes about life with a conception of any noble deeds as difficult. Why not? To explain, it is not possible to bring about the benefit of immeasurable and innumerable beings after developing the conception of noble deeds as difficult. Rather, it is only after developing the conception of them as easy. That is to say, it is only after developing the conception of all beings‍—male or female‍—as mothers, fathers, daughters, or sons that a bodhisattva great being goes about life performing the noble deeds of a bodhisattva. Based on that, a bodhisattva great being should develop the conception of all beings as mothers, fathers, sons, and daughters until finally he or she develops the conception of them as his or her very own self, thinking, ‘Just as I must liberate myself from all sufferings by absolutely every means and in absolutely every way, just so I must liberate all sentient beings from all sufferings by absolutely every means and in absolutely every way. Likewise, I must develop this conception with respect to all sentient beings and I shall not desert any of them. I must liberate all these beings from immeasurable amounts of sufferings and I must not develop a mindset that is hostile toward them, even if I am being cut to pieces a hundred times over!’




1.97
“In precisely this way, a bodhisattva great being should develop the proper mindset. Furthermore, if he or she comes to abide with a mindset like this, then he or she will not abide with a conception of noble deeds as difficult.




1.98
“Furthermore, a bodhisattva great being should develop the proper mindset, thinking, ‘Just as a self is neither found nor mentally perceived anywhere by any means or in any manner, every thing is neither found nor mentally perceived anywhere by any means or in any manner.’ In this way, a bodhisattva should develop the conception of all internal and external things. If he or she goes about life with a mindset like this, then he or she will neither go about life conceiving of noble deeds as difficult, nor abide conceiving of noble deeds as difficult. As Venerable Śāriputra has also said, ‘A bodhisattva is free of arising.’ It is so, Venerable Śāriputra, it is so. A bodhisattva is free of arising.”191




1.99
Śāriputra: “But, Venerable Subhūti, is just a bodhisattva free of arising, or are the qualities of a bodhisattva free of arising too?”192 

Subhūti: “Venerable Śāriputra, the qualities of a bodhisattva too are free of arising.”




1.100
Śāriputra: “But, Venerable Subhūti, are just the qualities of a bodhisattva free of arising, or is the state of complete knowing free of arising too?” 

Subhūti: “Venerable Śāriputra, the state of complete knowing too is free of arising.”




1.101
Śāriputra: “But, Venerable Subhūti, is just the state of complete knowing free of arising, or are the qualities of the state of complete knowing free of arising too?” 

Subhūti: “Venerable Śāriputra, the qualities of the state of complete knowing too are free of arising.”




1.102
Śāriputra: “But, are just the qualities of the state of complete knowing free of arising, or is an ordinary person free of arising too?” 

Subhūti: “Venerable Śāriputra, an ordinary person too is free of arising.”




1.103
Śāriputra: “But is just an ordinary person free of arising, or are the qualities of an ordinary person free of arising too?” 

Subhūti: “Venerable Śāriputra, the qualities of an ordinary person too are free of arising.”




1.104
At this, the venerable Śāriputra said to the venerable Subhūti, “O Venerable Subhūti, if even a bodhisattva is something free of arising, if even the qualities of a bodhisattva are free of arising, if even the state of complete knowing is free of arising, if even the qualities of the state of complete knowing are free of arising, and if even an ordinary person and the qualities of an ordinary person are free of arising, then certainly, Venerable Subhūti, a bodhisattva has already attained the state of complete knowing.”193




1.105
At this, the venerable Subhūti said to the venerable Śāriputra, “O Venerable Śāriputra, I am asserting neither the attainment nor the realization of a thing that has not arisen. Furthermore, a thing that has not arisen does not attain an attainment that has not arisen.”




1.106
Śāriputra: “Then, Venerable Subhūti, is it the case that an attainment that has not arisen is attained by a thing that has not arisen? Or, is it the case that an attainment that has not arisen is attained by a thing that has arisen?” 

Subhūti: “Venerable Śāriputra, has a thing that has not arisen, arisen? Or has a thing that has not arisen simply not arisen?”




1.107
Śāriputra: “But, Venerable Subhūti, is a thing that just arises free of arising? Or, is a thing free of arising something that arises?”194 

Subhūti: “Venerable Śāriputra, it is not illuminating for you to utter, ‘Is a thing free of arising something that arises?’ ”195




1.108
Śāriputra: “Venerable Subhūti, is it illuminating for you to speak of a thing that is even free of arising?” 

Subhūti: “Venerable Śāriputra, the utterance is simply something free of arising. Venerable Śāriputra, precisely what is free of arising is illuminating. Venerable Śāriputra, the illumination is simply free of arising. In this way, it is absolutely illuminating.”196




1.109
At this, Śāriputra said this: “The venerable Subhuti should be considered the foremost among Dharma teachers. Why so? Because the elder Venerable Subhuti comes through on every topic that one fully pursues one’s own questions about. And yet, he does not deviate from the true nature of things, nor does he go against that true nature of things.”




1.110
At this, the venerable Subhūti said to the venerable Śāriputra, “O Venerable Śāriputra, this is the true nature of things for the Blessed One’s disciples who are free of depending on things. On whatever topic they are cross-examined, they come out on top; they do not go against the true nature of things nor do they depart from the true nature of things. Why is that? Because, evidently, no things are depended upon.”




1.111
At this, the venerable Śāriputra said to the venerable Subhūti, “Excellent, Venerable Subhuti, excellent. Which of the bodhisattva great beings’ [six] transcendent states does not depend on any things?”




1.112
Subhuti replied, “O Venerable Śāriputra, only the transcendent state of wisdom, which is common to all the vehicles, is the transcendent state that does not depend on any things, because it is free from depending on any things.197 Therefore, when this profound transcendent state of wisdom is being described, taught, and expounded in this way, a bodhisattva great being‍—whose mindset is not despondent, worried, confused, or sidetracked‍—should be known as a bodhisattva great being who is abiding in the transcendent state of wisdom and is never lacking that attentiveness.”




1.113
Śāriputra then asked the venerable Subhūti, “O Venerable Subhūti, how could a bodhisattva great being who is abiding in the transcendent state of wisdom never be lacking attentiveness? For if a bodhisattva great being were never lacking attentiveness, Venerable Subhūti, then he or she would be lacking the abiding in the transcendent state of wisdom. Conversely, Venerable Subhūti, if a bodhisattva great being were never lacking the abiding in the transcendent state of wisdom, then he or she would be lacking attentiveness. For, Venerable Subhūti, if it were the case that a bodhisattva great being both never lacked attentiveness and also never lacked the abiding in the transcendent state of wisdom, then no sentient beings would ever lack the abiding in the transcendent state of wisdom. Why? Because all sentient beings would abide without lacking attentiveness.”198




1.114
At this, the venerable Subhūti said to the venerable Śāriputra, “Excellent, Venerable Śāriputra, excellent. But still, I must criticize you, Venerable Śāriputra, for having apprehended the topic just asserted as referring to a real thing. Why is that? Because, Venerable Śāriputra, it must be recognized that, insofar as a sentient being has no nature, attentiveness has no nature.199 Venerable Śāriputra, it must be recognized that, insofar as a sentient being has no real existence, attentiveness has no real existence. Venerable Śāriputra, it must be recognized that, insofar as a sentient being is void, attentiveness is void. Venerable Śāriputra, it must be recognized that insofar as a sentient being is not conceivable, attentiveness is not conceivable. Venerable Śāriputra, it must be recognized that, insofar as a sentient being is not an object of awakened understanding, attentiveness is not an object of awakened understanding.200 Venerable Śāriputra, it must be recognized that, insofar as the bodhisattva great being’s awakened understanding is that a sentient being is an object not in accordance with reality, his or her attentiveness involves the awakened understanding that an object is not in accordance with reality.201 So, Venerable Śāriputra, I am asserting that a bodhisattva great being abides in the state of this kind of attentiveness.”202




1.115
This ends the chapter “Going About Life in the Knowing of All Aspects,” the first chapter in “The Noble Transcendent State of Wisdom in Eight Thousand Lines.”




Chapter 2: For Śakra203


2.1
At that time, Śakra, powerful lord of the gods, alighted in that very assembly and took his seat. He was flanked by his retinue of forty thousand gods from his Heaven of the Thirty-Three.204 He was further accompanied by the Four Guardians of the World together with the twenty thousand gods in the retinue of those Four Great Kings.205 Also, Brahmā, the lord of this world system, alighted among that assembly and took his seat surrounded by his retinue of ten thousand gods and the five thousand gods of the Śuddhāvāsa heavens.206 Yet all their splendor, which arose from the maturation of the gods’ own former karmic deeds, was instantly outshone by the Buddha’s miraculous power, the Buddha’s majesty, and his blessings.207




2.2
Then Śakra, powerful lord of the gods, said to the elder, the venerable Subhūti, “Noble Subhūti, these many thousands of gods, who have alighted among this assembly and taken their seats in your presence, want to listen to the bodhisattva great beings’ transcendent state of wisdom‍—to the expounding of it, to the instruction in it, and to the guidance in it.208 So, how should a bodhisattva great being dwell in that transcendent state of wisdom, train in it, and engage in meditation in it?”209




2.3
The elder, the venerable Subhūti, said, “Kauśika, through the Buddha’s miraculous power, the Buddha’s majesty, and the Buddha’s blessings, I will expound it to you. Those gods who have not developed the proper mindset for supreme, perfect awakening can and should develop it. However, those who have already entered an irreversible state of perfection are not able to develop the proper mindset for supreme, perfect awakening.210 Why is that? It is because, insofar as they have closed themselves off from the stream of cyclic existence, they are unable to develop the proper mindset for supreme, perfect awakening, which leads them into cyclic existence again and again.211 But if even they were somehow to develop the proper mindset for supreme, perfect awakening, I would rejoice for them too, and I would never discount their root of virtue, since they too are able to acquire the most distinguished qualities among the distinguished qualities.”212




2.4
Then the Blessed One said to the elder, the venerable Subhūti, “Excellent, Subhūti, excellent. You, Subhūti, are indeed excellent. You are inspiring bodhisattva great beings.”




2.5
Then the elder, the venerable Subhūti, said to the Blessed One, “Blessed One, we must express gratitude for the kind deeds done on behalf of the Blessed One and not fail to express gratitude for them. What motivates me to say this? Previously, Blessed One, in the presence of former worthy, perfectly and completely awakened tathāgatas, the Blessed One had just become a bodhisattva and was going about his life engaged in pure spiritual practice213 in order to realize awakening for our sake.214 Certain disciples instructed and guided him in the transcendent states, and by going about his life in those, the Blessed One developed the unsurpassed knowing. Similarly, Blessed One, it is also incumbent upon us disciples to lend help to bodhisattva great beings, to take care of them, to assist them, and to support them. Why is that? It is because those bodhisattva great beings whom we help, take care of, assist, and support will quickly realize unsurpassed, perfect awakening.”




2.6
Then the elder, the venerable Subhūti, said to Śākra, powerful lord of the gods, “So, Kauśika, listen well and pay good attention. I will tell to you the way that a bodhisattva great being should dwell in the transcendent state of wisdom.215 Kauśika, a bodhisattva great being should dwell in the transcendent state of wisdom by means of dwelling in emptiness, since, Kauśika, a bodhisattva great being has donned that great armor.216




2.7
“That is, a bodhisattva great being should not dwell on physical forms. Likewise, he or she should not dwell on feelings, conceptions, conditioning factors, or consciousness.




2.8
“He or she should not dwell on the eyes. He or she should not dwell on visible forms. He or she should not dwell on visual consciousness. He or she should not dwell on contact with them through the eyes.217 He or she should not dwell on the feelings born from that contact through the eyes. Likewise, he or she should not dwell on the other organs, namely, the ears, nose, mouth, body, or mental organ. Nor should he or she dwell on sounds, scents, tastes, tangibles, or [mental] phenomena. Nor should he or she dwell on aural consciousness up to mental consciousness, on contact through the mental organ, or on the feelings born from contact through the mental organ.




2.9
“He or she should not dwell on the earth element, the water element, the fire element, the wind element, the space element, or the element of consciousness.




2.10
“He or she should not dwell on the applications of mindfulness.218 Nor should he or she dwell on the correct exertions, the supernormal supports, the faculties, the strengths, the aspects of awakening, or the aspects of the path.219




2.11
“He or she should not dwell on the fruition of a stream enterer, of a once-returner, of a non-returner, or of being a worthy one.220 Nor should he or she dwell on being a solitary realizer. Nor should he or she dwell on being a buddha.221




2.12
“This is all said because he or she should not dwell on the notion of physical forms. Nor should he or she dwell on the notion of feelings, conceptions, conditioning factors, or consciousness. Nor should he or she dwell on the notion of any organ, and so forth, from the eye up to the feelings born from contact through the mental organ. Nor should he or she dwell on the notion of any element, from the element of earth up to the element of consciousness.222




2.13
“Nor should he or she dwell on the notion of the applications of mindfulness.223 Nor should he or she dwell on the notion of the correct exertions, the supernormal supports, the faculties, the strengths, the aspects of awakening, or the aspects of the path. Nor should he or she dwell on the notion of the fruitions of a stream enterer, of a once-returner, of a non-returner, or of being a worthy one. Nor should he or she dwell on the notion of being a solitary realizer. Nor should he or she dwell on the notion of being a buddha.




2.14
“Nor should he or she dwell on the notion of physical forms as either permanent or impermanent.224 Nor should he or she dwell on the notion of feelings, conceptions, conditioning factors, or consciousness as either permanent or impermanent.




2.15
“Nor should he or she dwell on the notion of physical forms as either pleasant or painful. Nor should he or she dwell on the notion of feelings, conceptions, conditioning factors, or consciousness as either pleasant or painful.




2.16
“Nor should he or she dwell on the notion that physical forms are either empty or not empty. Nor should he or she dwell on the notion that feelings, conceptions, conditioning factors, or consciousness is either empty or not empty.




2.17
“Nor should he or she dwell on the notion that physical forms are either an identity or not an identity. Nor should he or she dwell on the notion that feelings, conceptions, conditioning factors, or consciousness is either an identity or not an identity.




2.18
“Nor should he or she dwell on the notion that physical forms are pure or impure. Nor should he or she dwell on the notion that feelings, conceptions, conditioning factors, or consciousness is either pure or impure.




2.19
“Nor should he or she dwell on the notion that physical forms are mentally perceived as empty.225 Nor should he or she dwell on the notion that feelings, conceptions, conditioning factors, or consciousness is mentally perceived as empty.




2.20
“Nor should he or she dwell on the notion that the fruition of a stream enterer is made prominent by the unconditioned.226 Nor should he or she dwell on the notion that the fruition of a once-returner is made prominent by the unconditioned, that the fruition of a non-returner is made prominent by the unconditioned, or that the state of a worthy one is made prominent by the unconditioned. Nor should he or she dwell on the notion that the state of a solitary realizer is made prominent by the unconditioned. Nor should he or she dwell on the notion that buddhahood is made prominent by the unconditioned.227




2.21
“Nor should he or she dwell on the notion that stream enterers are worthy recipients of meritorious offerings, or that those stream enterers are destined to be reborn no more than seven times.228 Nor should he or she dwell on the notion that once-returners are worthy recipients of meritorious offerings, or that once-returners are not quite fully accomplished, in that they will return to this desire realm one more time before reaching the end of suffering. Nor should he or she dwell on the notion that non-returners are worthy recipients of meritorious offerings, or that non-returners, after ceasing to return to this realm, attain nirvāṇa in another realm. Nor should he or she dwell on the notion that the worthy ones are worthy recipients of meritorious offerings, or that worthy ones attain complete nirvāṇa within this very life in the nirvāṇa dimension without any constituents remaining.229 Nor should he or she dwell on the notion that solitary realizers are worthy recipients of meritorious offerings, or that solitary realizers surpass the level of disciples, fail to reach the level of a buddha, and then attain complete nirvāṇa. Nor should he or she dwell on the notion that buddhas are worthy recipients of meritorious offerings, or even on the following notion: ‘A buddha surpasses the level of an ordinary person, surpasses the level of a disciple, and surpasses the level of a solitary realizer. He brings about the benefit of innumerable, immeasurable sentient beings. He causes innumerable quintillions of sentient beings to attain nirvāṇa. He definitively establishes innumerable, immeasurable sentient beings in the state of a disciple, the state of a solitary realizer, and perfect buddhahood. He dwells on the level of a buddha, does the deeds of a buddha, and then attains complete nirvāṇa through the complete nirvāṇa of a buddha while in the nirvāṇa dimension without any constituents remaining.’ ”230




2.22
Then the venerable Śāriputra was ruminating to himself as follows: “Suppose that a bodhisattva great being does not dwell on this very notion, namely: ‘A buddha surpasses the level of an ordinary person, surpasses the level of a disciple, and surpasses the level of a solitary realizer. He brings about the benefit of innumerable, immeasurable sentient beings. He causes innumerable quintillions of sentient beings to attain nirvāṇa. He definitively establishes innumerable, immeasurable sentient beings in the state of a disciple, the state of a solitary realizer, and the state of a perfect buddha. He dwells on the level of a buddha, does the deeds of a buddha, and then attains complete nirvāṇa through the complete nirvāṇa of a buddha in the nirvāṇa dimension without any constituents remaining.’




2.23
“Nonetheless, how should a bodhisattva great being dwell? How should he or she train?” 

Just then, through the miraculous power of the Buddha, the venerable Subhūti knew in his mind of the venerable Śāriputra’s mental ruminations and asked the venerable Śariputra, “Venerable Śāriputra, what do you think? Where does the worthy, perfectly and completely awakened Tathāgata dwell?”




2.24
The venerable Śariputra replied, “Subhūti, the worthy, perfectly and completely awakened Tathāgata does not dwell anywhere. Why is that? Because the worthy, perfectly and completely awakened Tathāgata’s mind is never fixed in any dwelling.231 He never dwells in the dimension of the conditioned, or in the dimension of the unconditioned, nor is he somewhere removed from these.”232




2.25
The elder, the venerable Subhūti, said to the venerable Śāriputra, “Likewise, Venerable Śāriputra, a bodhisattva great being should dwell and train in this very way. That is to say, he or she should train with the notion, ‘I will dwell just like the worthy, perfectly and completely awakened Tathāgata, who is neither someone dwelling, nor someone not dwelling, nor someone free of dwelling, nor someone not free of dwelling on anything.’233 A bodhisattva great being should train him- or herself in this, thinking, ‘I will dwell the way that the Tathāgata dwells and train myself in that.’ In other words, ‘Just as the Tathāgata dwells by means of freedom from dwelling, so too will I dwell and train myself.’ In such a way should a bodhisattva great being dwell and train, since, by training in this way, he or she abides in this transcendent state of wisdom and is never lacking in this attentiveness.”234




2.26
Some gods in that assembly then had this thought: “When benevolent spirits are talking to other benevolent spirits, we can distinguish the language of the benevolent spirits‍—namely, the words of the benevolent spirits, their statements, and their overall point‍—just as it is spoken by those benevolent spirits. However, we do not distinguish this thing that Subhūti is speaking about, discussing, teaching, and expounding.”




2.27
Then, through the miraculous power of the Buddha, the venerable Subhūti knew in his mind that the gods were having this kind of mental rumination, and said to them, “Gods, it is not distinguished by you at all, because there is something about it not pointed out and there is something about it not heard.”235




2.28
But just then, the gods thought, “Aha! Subhūti will now make it clear. Aha! He will now spell it out. Noble Subhūti is about to get into the loftiest point among lofty points. He is about to get into, describe, and explain the most subtle point among the subtle points, the most profound point among the profound points.”236




2.29
Then, through the miraculous power of the Buddha, the venerable Subhūti knew in his mind of the gods’ mental rumination and said to those gods, “So, gods, whether you wish to attain and dwell in the fruition of a stream enterer, a once-returner, a non-returner, a worthy one, a solitary realizer, or an unsurpassed buddha‍—there is no realizing it without developing acceptance of it.”




2.30
But then the gods wondered, “What sort of Dharma listeners would be acceptable to this noble Subhūti?” 

Then, through the miraculous power of the Buddha, the venerable Subhūti knew in his mind of the gods’ mental rumination and said to those gods, “Gods, Dharma listeners who are like magical illusions or like magical emanations would be acceptable to me.237 Why is that? Because such listeners would never hear or actualize anything.”




2.31
Then those gods asked the venerable Subhūti, “But, noble Subhūti, those sentient beings who are like magical illusions‍—are they themselves not magical illusions?”




2.32
At this, the venerable Subhūti said to the gods, “Gods, those sentient beings are like a magical illusion. Gods, those sentient beings are like a dream.238 That is because sentient beings and a magical illusion are here something free of duality, and free from creating duality, and because sentient beings and a dream are here something free of duality, and free from creating duality. Also, gods, all things are like a magical illusion and like a dream.239 The fruition of a stream enterer is like a magical illusion and like a dream. In this way, both a once-returner and the fruition of a once-returner, both a non-returner and the fruition of a non-returner, and both a worthy one and the state of a worthy one are like a magical illusion and like a dream. Both a solitary realizer and the state of a solitary realizer are like a magical illusion and like a dream. Both a perfect buddha and the state of a perfect buddha are like a magical illusion and like a dream.”




2.33
The gods then asked the venerable Subhūti, “Subhūti, are you saying that even a perfect buddha is like a magical illusion and like a dream? Are you saying that even perfect buddhahood is like a magical illusion and like a dream?” 

“Gods, I am saying that even nirvāṇa is like a magical illusion and like a dream,” replied Subhūti.




2.34
Then the gods said to the venerable Subhūti, “You are saying that even nirvāṇa is like a magical illusion and like a dream?”




2.35
The venerable Subhūti said, “Gods, I am saying that even if there were some other thing superior to nirvāṇa, that too would just be like a magical illusion and like a dream. Gods, it is because nirvāṇa and a magical illusion are here something free of duality, and free from creating duality. This is because nirvāṇa and a dream are here something free of duality, and free from creating duality.”




2.36
Then the venerable Śāripūtra, the venerable Pūrṇa, son of Maitrāyaṇī, the venerable Mahākoṣṭhila, the venerable Mahākātyāyana, the venerable Mahākāśyapa, and other great disciples together with a thousand bodhisattvas asked the venerable Subhūti, “Venerable Subhūti, who will accept the transcendent state of wisdom being explicated in this way?”




2.37
Then the venerable Ānanda said to the elders, “Venerable ones, those bodhisattva great beings beyond regressing, those persons blessed with correct views, or worthy ones whose worldly influences have dissipated will accept this transcendent state of wisdom being explicated in this way.”




2.38
Then the venerable Subhūti said to the other elders, “Venerable ones, no one will accept this transcendent state of wisdom being explicated in this way. Why is that? Because in this state, no Dharma is implied, no Dharma is elucidated, and no Dharma is made known. So, to the extent that no Dharma is implied in this state, no Dharma is elucidated in it, and no Dharma is made known in it, to that same extent no one will accept this transcendent state of wisdom explicated in this way.”




2.39
Śakra, powerful lord of the gods, then thought this to himself: “To venerate noble Subhūti’s skillful way of teaching the Dharma, I should emanate flowers and shower them down upon noble Subhūti.”




2.40
And at that moment, Śakra, powerful lord of the gods, emanated flowers and showered them down upon the elder Subhūti.




2.41
In response to Śakra, powerful lord of the gods, Subhūti thought to himself, “Flowers that I have never seen before are being showered down by Śakra, powerful lord of the gods, and they are falling among the gods in the Heaven of the Thirty-Three. These magically emanated flowers are not flowers produced by trees, bushes, or vines. These flowers showered down by Śakra, powerful lord of the gods, must be made by mind.”




2.42
Śakra, powerful lord of the gods, knew in his mind of Subhūti’s mental rumination and said to the venerable Subhūti, “Subhūti, these flowers are unproduced. Why is that? Because there are no flowers either produced by mind or produced by trees, bushes, or vines.”240




2.43
Then the venerable Subhūti said to Śakra, powerful lord of the gods, “Kauśika, what you are saying is that these flowers are unproduced, that is, neither produced by mind nor by trees, bushes, or vines. Yet, Kauśika, whatever is unproduced is not a flower.”




2.44
Śakra, powerful lord of the gods, thought to himself, “Ah! This profoundly wise noble Subhūti is explicating that designation of things with words and names. He is not contradicting that designation, but rather dissecting it and expounding it precisely.”241




2.45
Then Śakra, powerful lord of the gods, said to Subhūti, “Exactly so, noble Subhūti, exactly so. A bodhisattva great being should train in this state, in the exact way that the noble Subhūti is expounding it.”




2.46
Then Subhūti said to Śakra, powerful lord of the gods, “Yes, Kauśika, yes, a bodhisattva great being should train this way in this state. Kauśika, training in this way, a bodhisattva great being neither trains in the fruition of a stream enterer, nor in the fruition of a once-returner, nor in the fruition of a non-returner, nor in the state of a worthy one, nor in the state of a solitary realizer, nor in buddhahood.




2.47
“Yet that bodhisattva great being, who is not training on these levels, does train in buddhahood or in the state of complete knowing. That bodhisattva great being, who is training in buddhahood or in the state of complete knowing, does train in the qualities of a buddha that are innumerable, immeasurable. That bodhisattva great being, who is training in the innumerable, immeasurable qualities of a buddha, does not train to increase or decrease physical forms. Likewise, he or she does not train to increase or decrease feelings, conceptions, conditioning factors, or consciousness.




2.48
“That bodhisattva great being‍—who is not training to increase or decrease physical forms and who is not training to increase or decrease feelings, conceptions, conditioning factors, or consciousness‍—does not train to apprehend physical forms or eliminate them. Likewise, he or she does not train to apprehend or eliminate feelings, conceptions, conditioning factors, or consciousness. Nor does he or she train to apprehend any thing in order to develop it or cause it to vanish.




2.49
“That bodhisattva great being‍—who is not training to apprehend any thing in order to develop it or cause it to vanish‍—does not train to apprehend even the state of complete knowing in order to develop that thing or cause it to vanish. Yet, by training in this way, a bodhisattva great being trains in the state of complete knowing and will go beyond cyclic existence in the state of complete knowing.”




2.50
The venerable Śāriputra then said to the venerable Subhūti, “Venerable Subhūti, for bodhisattva great beings‍—who are not training to apprehend any thing and not training to develop it or cause it to vanish‍—even the state of complete knowing is not a thing that they train to apprehend in order to develop it or cause it to vanish. By training in this way, the bodhisattva great being trains in the state of complete knowing and will go beyond cyclic existence in the state of complete knowing.”




2.51
The venerable Subhūti said, “Yes, Venerable Śāriputra, that is exactly right. Venerable Śāriputra, a bodhisattva great being‍—who is not training to apprehend any thing and not training to develop it or cause it to vanish‍—does not train to apprehend even the state of complete knowing and does not train to develop it or cause it to vanish. Nor does he or she train to apprehend even the qualities of a buddha in order to develop them or cause them to vanish. By training in this way, Venerable Śāriputra, a bodhisattva great being trains in the state of complete knowing and goes beyond cyclic existence in the state of complete knowing.”




2.52
Śakra, powerful lord of the gods, then asked this of the venerable Śāriputra: “Venerable Śāriputra, on what basis should a bodhisattva great being pursue the transcendent state of wisdom?”




2.53
The venerable Śāriputra replied, “A bodhisattva great being should pursue the transcendent state of wisdom on the basis of Venerable Subhūti’s discourse.”




2.54
At this, Śakra, powerful lord of the gods, asked the venerable Śāriputra, “Venerable Śāriputra, when noble Subhūti speaks of the transcendent state of wisdom, whose blessings should be recognized? Whose miraculous power should be recognized?”242




2.55
The venerable Śāriputra replied, “Kauśika, it is the Tathāgata’s blessings that should be recognized and the Tathāgata’s miraculous power that should be recognized, when the noble Subhūti speaks of the transcendent state of wisdom.”




2.56
At this, the venerable Subhūti said to Śakra, powerful lord of the gods, “Kauśika, you asked the following: ‘When noble Subhūti speaks of the transcendent state of wisdom, whose blessings should be recognized? Whose miraculous power should be recognized?’ When I speak of the transcendent state of wisdom, it is the Tathāgata’s blessings that should be recognized and the Tathāgata’s miraculous power that should be recognized. You also asked the following: ‘On what basis should a bodhisattva great being pursue the transcendent state of wisdom?’ Kauśika, a bodhisattva great being does not pursue the transcendent state of wisdom on the basis of physical forms, or on any basis other than physical forms. Likewise, he or she does not pursue the transcendent state of wisdom on the basis of feelings, conceptions, conditioning factors, or consciousness, or on any basis other than feelings, conceptions, conditioning factors, or consciousness. Why is that? It is because physical forms are not the transcendent state of wisdom, nor is there a transcendent state of wisdom in anything other than physical forms. Likewise, feelings, conceptions, conditioning factors, and consciousness are not the transcendent state of wisdom, nor is there a transcendent state of wisdom in anything other than feelings, conceptions, conditioning factors, and consciousness.”




2.57
At this, Śakra, powerful lord of the gods, said to the venerable Subhūti, “Subhūti, it is a great transcendent state, this transcendent state of wisdom. It is a transcendent state beyond measure, this transcendent state of wisdom.243 It is an unlimited transcendent state, this transcendent state of wisdom. It is an infinite transcendent state, this transcendent state of wisdom.”




2.58
The venerable Subhūti said, “So it is, Kauśika. So it is. Kauśika, it is a great transcendent state, this transcendent state of wisdom. It is a transcendent state beyond measure, this transcendent state of wisdom. It is an unlimited transcendent state, this transcendent state of wisdom. It is an infinite transcendent state, this transcendent state of wisdom. Why is that?




2.59
“Kauśika, it is because, inasmuch as physical forms are great, it is a great transcendent state, this transcendent state of wisdom. Likewise, Kauśika, inasmuch as feelings, conceptions, conditioning factors, and consciousness are great, it is a great transcendent state, this transcendent state of wisdom.




2.60
“Kauśika, inasmuch as physical forms are beyond measure, it is a transcendent state beyond measure, this transcendent state of wisdom. Likewise, Kauśika, inasmuch as feelings, conceptions, conditioning factors, and consciousness are beyond measure, it is a transcendent state beyond measure, this transcendent state of wisdom.




2.61
“Kauśika, inasmuch as physical forms are unlimited, it is an unlimited transcendent state, this transcendent state of wisdom. Likewise, Kauśika, inasmuch as feelings, conceptions, conditioning factors, and consciousness are unlimited, it is an unlimited transcendent state, this transcendent state of wisdom.




2.62
“Kauśika, inasmuch as physical forms are infinite, it is an infinite transcendent state, this transcendent state of wisdom. Likewise, Kauśika, inasmuch as feelings, conceptions, conditioning factors, and consciousness are infinite, it is an infinite transcendent state, this transcendent state of wisdom.




2.63
“Thus, Kauśika, one does not fixate on ‘a great transcendent state,’ ‘a transcendent state beyond measure,’ ‘an unlimited transcendent state,’ or ‘an infinite transcendent state.’ Because of that, Kauśika, this transcendent state of wisdom is a great transcendent state, a transcendent state beyond measure, an unlimited transcendent state, and an infinite transcendent state.




2.64
“Kauśika, since sense objects are infinite, it is an infinite transcendent state, this transcendent state of wisdom. Kauśika, insofar as sentient beings are infinite, it is an infinite transcendent state, this transcendent state of wisdom. But insofar as sense objects are infinite, how is it an infinite transcendent state, this transcendent state of wisdom? Because, Kauśika, the beginning, middle, or end of all things is not mentally perceived, and hence it is an infinite transcendent state, this transcendent state of wisdom. By the same account, Kauśika, since sense objects are infinite, it is an infinite transcendent state, this transcendent state of wisdom. Furthermore, Kauśika, insofar as all things are infinite and limitless, their beginning, middle, or end is never mentally perceived, and hence it is an infinite transcendent state, this transcendent state of wisdom. Why is that? Because, Kauśika, the beginning, middle, or end of physical forms is never mentally perceived. Likewise, Kauśika, the beginning, middle, or end of feelings, conceptions, conditioning factors, or consciousness is never mentally perceived. Also, in this way, Kauśika, insofar as sense objects are infinite, it is an infinite transcendent state, this transcendent state of wisdom. Furthermore, Kauśika, all sentient beings are infinite and limitless. Why is that? Because, Kauśika, the beginning, middle, or end of any sentient being is never mentally perceived. Therefore, Kauśika, since sentient beings are infinite, it is an infinite transcendent state, this transcendent state of wisdom.”




2.65
Then Śakra, powerful lord of the gods, asked the venerable Subhūti, “Venerable Subhūti, how is it an infinite transcendent state due to sentient beings being infinite?”




2.66
The elder Subhūti said, “This transcendent state of wisdom is an infinite transcendent state since sentient beings are infinite, but not by way of counting them, or on account of their being great in number.”




2.67
Śakra asked, “Taking that into account now, Venerable Subhūti, how is it an infinite transcendent state due to sentient beings being infinite?”




2.68
“Kauśika, what do you think?” asked the elder Subhūti. “What thing possesses the name sentient being?”244 

Śakra said, “Noble Subhūti, there is neither a thing nor a nonthing that possesses this name sentient being.245 This name that has been bandied about is adventitious.246 This name that has been bandied about has no substance.247 This name that has been bandied about is not characterized by a self.248 This name that has been bandied about lacks any sense object.”249




2.69
“Kauśika, what do you think?” asked the elder Subhūti. “Is there anything in this teaching that has made a so-called sentient being appear?”250 

“No, noble Subhūti,” replied Śakra.




2.70
The elder Subhūti asked, “Kauśika, what infinitude of sentient beings could exist in a place where no sentient beings are made to appear?251 Kauśika, suppose that the worthy, perfectly and completely awakened Tathāgata were to remain for as many eons as there are grains of sand in the River Ganges, and were to say the word ‘sentient being, sentient being’ with a clear, deep, resounding voice, announcing it infinitely. Would any sentient being have come to exist, be coming to exist, or come to exist, or would any sentient being have ceased, cease, or come to cease in that place?”




2.71
“No, noble Subhūti,” replied Śakra. “Why is that? Because a sentient being is primordially pure, primordially absolutely pure.”252




2.72
The elder Subhūti said, “Thus, Kauśika, since sentient beings are infinite also in this manner, it is an infinite transcendent state, this transcendent state of wisdom. It is also for this very reason, Kauśika, that the infinitude of the transcendent state of wisdom should be understood by way of the infinitude of sentient beings.”253




2.73
Then those gods who were with Indra, with Brahmā, and with Prajāpati, along with the multitude of men and women who were with the sages, proclaimed three times, “Oh the Dharma! Oh the Dharma! Oh the Dharma’s true nature!254 In this, the noble Subhūti is pointing out, teaching, clarifying, and revealing that which is the manifestation of the Tathāgata. Blessed One, from today onward, we will affirm that a bodhisattva great being who never lacks this transcendent state of wisdom and abides in it will be a tathāgata!”255




2.74
The Blessed One then addressed the gods who were with Indra, with Brahmā, and with Prajāpati, along with the multitude of male and female sages: “So it is, gods, so it is. Gods, when I studied in the presence of the worthy, perfectly and completely awakened tathāgata Dīpaṃkara in the royal palace of Dīpavati, I was never lacking in the transcendent state of wisdom, and at that time I was foreordained for unsurpassed, perfect awakening by the worthy, perfectly and completely awakened tathāgata Dīpaṃkara with the following words:




2.75
“ ‘Brahmin son, after countless eons in the future, you will become a worthy, perfectly and completely awakened tathāgata, perfected in knowledge and appropriate conduct, a blissful one, a knower of the world, an unsurpassed guide for persons to be tamed, a teacher of gods and humans, a buddha, and a blessed one.’ ”




2.76
Then the gods said to the Blessed One, “Blessed One, it is wonderful, Sugata. How supremely wonderful that the bodhisattva great beings have this transcendent state of wisdom that brings forth the complete knowing and unites them with it.”256




2.77
This ends the chapter “For Śakra,” the second chapter in “The Transcendent State of Wisdom in Eight Thousand Lines.”




Chapter 3: Paying Tribute to the Stūpas and the Transcendent States That Contain Immeasurable Benefits257258


3.1
The Blessed One was aware of all the gods who had alighted and taken their seats among that assembly. He also was aware of the four assemblies consisting of the monks, nuns, male lay devotees, and female lay devotees who had come and taken their seats. At that time, he made some gods of the desire and form realms‍—the gods in Brahmā’s retinue, and the gods of the Ābhāsvarā realm, the Parīttaśubha realm, and the Akaniṣṭha realm‍—bear direct witness as he addressed the assembly of the gods of the desire realm headed by the lord among gods, Śakra, the gods in Brahmā’s retinue headed by Brahmā the Great, and the gods of the Ābhāsvarā realm, as follows:259 “O gods, when a noble son or daughter takes in this transcendent state of wisdom, keeps it in mind, chants it, masters it, and passes it on,260 then Māra and his demon cohort, who prey on weakness and seek ways to attack, will never find any vulnerability in him or her.261 Nor will any humans or nonhumans, who prey on weakness and seek ways to attack, find any vulnerability in him or her. Nor will any noble son or daughter ever die on account of failing to avoid some cause of an untimely death.262




3.2
“Moreover, O gods, those gods who have set out for unsurpassed, perfect awakening‍—but who have not yet taken in this transcendent state of wisdom, not kept it in mind, not chanted it, not mastered it, and not passed it on‍—will wish to come near a noble son or daughter who has taken it in, kept it in mind, chanted it, mastered it, and passed it on, and they will come into his or her presence in order to listen to this transcendent state of wisdom. After hearing it, those gods themselves will take in this transcendent state of wisdom, keep it in mind, chant it, master it, and pass it on. Furthermore, any noble son or daughter who has taken in this transcendent state of wisdom, kept it in mind, chanted it, mastered it, and passed it on will neither find themselves in danger nor come to face any obstruction while traveling, wandering, staying, sitting, or getting lost in the wilderness, at the base of a tree, in an empty house, in an unprotected area, on a road, on a highway, in a forest, or on the open sea.”




3.3
Then the Four Great Kings said to the Blessed One, “O Blessed One, it is wonderful that a noble son or daughter‍—who takes in this transcendent state of wisdom, keeps it in mind, chants it, masters it, and passes it on‍—guides sentient beings along the three paths and yet does not develop the conception ‘sentient being.’ We shall safeguard, defend, and protect any noble son or daughter who takes in this transcendent state of wisdom, keeps it in mind, chants it, masters it, and passes it on.”263




3.4
Then Śakra, powerful lord of the gods, said to the Blessed One, “O Blessed One, I too shall safeguard, defend, and protect that noble son or daughter who takes in this transcendent state of wisdom, keeps it in mind, chants it, masters it, and passes it on.”




3.5
Also Brahmā, together with his retinue of gods, said to the Blessed One, “I too, O Blessed One, will safeguard, defend, and protect any noble son or daughter who takes in this transcendent state of wisdom, keeps it in mind, chants it, masters it, and passes it on.”




3.6
Then Śakra, powerful lord of the gods, said to the Blessed One, “O Blessed One, it is wonderful that any noble son or daughter‍—who takes in this transcendent state of wisdom, keeps it in mind, chants it, masters it, and passes it on‍—gains or receives such worldly benefits. But when the transcendent state of wisdom is taken in, are all six transcendent states taken in?”




3.7
In response, the Blessed One said to Śakra, powerful lord of the gods, “Yes, Kauśika, yes. When the transcendent state of wisdom is taken in, all six transcendent states are taken in. Moreover, when a noble son or daughter has taken in the transcendent state of wisdom, kept it in mind, chanted it, mastered it, and passed it on, then he or she receives worldly benefits. Kauśika, listen well and pay good attention, I will describe them all to you.” 

Śakra, powerful lord of the gods, assented, saying, “Very well,” and listened to the Blessed One.




3.8
The Blessed One said, “Among those worldly benefits, Kauśika, when those inclined to attack, inclined to deny, or inclined to dispute my Dharma teachings wish to attack, deny, or dispute them, their repeatedly launched attacks, denials, and disputes will just fade away and collapse, over and over.264 Thus, the intentions of those inclined to reject, inclined to deny, or inclined to dispute will never be fulfilled. Why is that? Because, Kauśika, any such claims repeatedly launched against that noble son or daughter‍—who takes in this transcendent state of wisdom, keeps it in mind, chants it, masters it, passes it on, teaches it, expounds it, explains it, and recites it‍—will just fade away and collapse, over and over. The intentions of those inclined to reject, inclined to deny, or inclined to dispute will never be fulfilled.




3.9
“Furthermore, Kauśika, that noble son or daughter who takes in this transcendent state of wisdom, keeps it in mind, chants it, masters it, passes it on, teaches it, expounds it, explains it, and recites it receives this worldly benefit in a way that is just like the medicinal herb called maghi that neutralizes all poisons. To explain, suppose that a hungry viper that wants food and is actively seeking it notices some sort of prey nearby. Since the viper is attracted to its smell, that venomous snake might track that creature by its scent and pursue it with the wish to eat it. Now, suppose that the creature were to flee that snake to a place where there was the medicinal herb called maghi, and were to stay there once it arrived. In that case, the venomous snake would turn right back around because of the mere smell of the medicinal herb. Why is that? Because medicinal herbs like that have a curative benefit that overpowers the snake’s venom and, indeed, this maghi medicinal herb has such power. Similarly, Kauśika, any claims repeatedly launched as attacks, denials, or disputes against any noble son or daughter who comes to take in this transcendent state of wisdom, keep it in mind, chant it, master it, pass it on, teach it, expound it, explain it, and recite it will quickly subside because of this transcendent state of wisdom. Those claims will be quelled and fade from that place, rather than increase in energy, strength, or power, thanks to the inherent power of the transcendent state of wisdom.265 In the very place that they are launched, they will be quelled, fade‍—not increase‍—and collapse. Why is that? It is because the transcendent state of wisdom is the queller‍—not the increaser‍—of attachment and so on, up to and including the clinging to nirvāṇa.266 It is also because the Four Great Kings; Śakra, powerful lord of the gods; Brahmā, the lord of the world system; and all the blessed buddhas and bodhisattvas will safeguard, defend, and protect anyone who takes in this transcendent state of wisdom, keeps it in mind, chants it, masters it, passes it on, teaches it, expounds it, explains it, and recites it. That is the worldly benefit that such a noble son or daughter will receive.




3.10
“Moreover, Kauśika, any noble son or daughter who comes to take in this transcendent state of wisdom, keep it in mind, chant it, master it, pass it on, teach it, expound it, explain it, and recite it will come to speak agreeably, gently, fittingly, and coherently, rather than being overcome with anger or with pride.267 Why is that? It is because the transcendent state of wisdom tames and transforms him or her.268 It does not increase his or her anger or pride. He or she harbors neither hatred, nor malevolence, nor any negative propensity. Going about life in this way, the noble son or daughter develops mindfulness and benevolence, thinking as follows: ‘If I were to develop a grudge, my sense faculties would become shattered and the coloring of my face would become inflamed. In additon to that, it would be unfitting for me to do so, because I have set out for unsurpassed, perfect awakening and am training for that. So I should not let myself become controlled by anger.’ With this understanding, a son or daughter will quickly recover mindfulness. So any noble son or daughter who comes to take in the transcendent state of wisdom, keep it in mind, chant it, master it, promote it, teach it, expound it, explain it, and recite it also receives this worldly benefit.”




3.11
In response, Śakra, powerful lord of the gods, said to the Blessed One, “O Blessed One, it is wonderful the way that the transcendent state of wisdom serves to tame and transform a bodhisattva great being.”




3.12
269The Blessed One said, “Furthermore, Kauśika, suppose that the noble son or daughter‍—who comes to take in this transcendent state of wisdom, keep it in mind, chant it, master it, pass it on, teach it, expound it, explain it, and recite it‍—were mounted270 at the battlefront during a war while he or she was taking it in, keeping it in mind, chanting it, mastering it, passing it on, teaching it, expounding it, explaining it, or reciting it. Alternatively, suppose that he or she were just entering into battle, had already entered into it, or were passing it by, standing in it, sitting in it, or going around in it, while taking in this transcendent state of wisdom, keeping it in mind, chanting it, mastering it, passing it on, teaching it, expounding it, explaining it, reciting it, or paying attention to it. Kauśika, there would be no possibility or chance for that noble son or daughter’s lifespan to be cut short. That is to say, no attack by another person could cut his or her life short. Even if that other person were to attack with a sword, a stick, a clod of earth, or something else, they would not be able to strike the noble son or daughter’s body. Why not? Because, Kauśika, it is a great magical incantation, this transcendent state of wisdom.271 Kauśika, it is a magical incantation beyond measure, this transcendent state of wisdom. Kauśika, it is an unlimited magical incantation, this transcendent state of wisdom. Kauśika, it is an unsurpassed magical incantation, this transcendent state of wisdom. Kauśika, it is an unequaled magical incantation, this transcendent state of wisdom. Kauśika, it is a magical incantation equal to the unequaled, this transcendent state of wisdom. Why is that? Because, Kauśika, while training in this magical incantation, a noble son or daughter has no thought to harm him- or herself, no thought to harm others, and no thought to harm both self and other. And, Kauśika, it is because of this, that, while training in this magical incantation, a bodhisattva great being comes to realize unsurpassed, perfect awakening and to attain the knowing of someone who knows completely. Also, after realizing perfect awakening by that means, he or she comes to behold the mindsets of all sentient beings.272 Why is that?273 Because, Kauśika, there is nothing that a bodhisattva great being training in this knowledge as a magical incantation will not come to attain, know, or actualize.274 For this reason, it is called the knowing of someone who knows completely. Hence, that noble son or daughter‍—who comes to take in this transcendent state of wisdom, keep it in mind, chant it, master it, promote it, teach it, expound it, explain it, and recite it‍—will also come to receive this type of worldly benefit.




3.13
“Furthermore, Kauśika, wherever sentient beings have written down this transcendent state of wisdom, made it into a book, and preserved it for veneration in an elevated position, no human or nonhuman,275 who preys on weakness and seeks ways to attack, will be able to find any vulnerability in them, except as the maturation of their previous actions‍—even if those sentient beings were not to pay any tribute to this transcendent state of wisdom, not to take it in, not to keep it in mind, not to chant it, not to master it, not to pass it on, not to teach it, not to expound it, not to explain it, and not to recite it. Such a noble son or daughter will also receive this worldly benefit.




3.14
“Furthermore, Kauśika, it is exactly the same, for instance, as being either at the epicenter of awakening, within the perimeter around the epicenter of awakening, within the interior part of the epicenter of awakening, or right at the foot of the Bodhi tree, where no one‍—including humans, nonhumans, and animals‍—can be hurt, injured, or possessed by either humans or malevolent spirits, except as the maturation of their own previous actions. Why not? Because it is there that the past, present, and future worthy, perfectly and completely awakened tathāgatas‍—who cultivate and manifest freedom from anxiety, hatred, and fear for the sake of sentient beings276‍—have previously awakened, are awakening, and will continue to awaken. In that very same way, wherever a noble son or daughter takes in this transcendent state of wisdom, keeps it in mind, chants it, masters it, passes it on, teaches it, expounds it, explains it, or recites it, Kauśika, he or she cannot be hurt, injured, or possessed by humans or malevolent spirits, except as the maturation of a previous action. Why is that? Because, Kauśika, this transcendent state of wisdom makes that location, in effect, into a stūpa worthy of obeisance, worthy of respect, worthy of offering, worthy of honor, worthy of being tended to, worthy of tribute, and worthy of reverence.277 For all sentient beings who come to it for protection, it provides a shelter, a refuge, a sanctuary, and an ultimate resort. A noble son or daughter will also receive this worldly benefit.”




3.15
At this, Śakra, powerful lord of the gods, said to the Blessed One, “O Blessed One, suppose that one noble son or daughter were to write this transcendent state of wisdom down, make it into a book, preserve it, and pay tribute to it‍—with heavenly flowers, incense, perfumes, wreaths, fragrant oils, aromatic powders, fabrics, parasols, banners, bells, flags, garlands of lights all around, and a wide variety of other devotional offerings to venerate it‍—revere it, respect it, venerate it, honor it, and tend to it.278 But now suppose that another noble son or daughter were to place in stūpas the physical relics of those worthy, perfectly and completely awakened tathāgatas who had passed into complete nirvāṇa, enclose them, maintain them, pay tribute to them‍—with heavenly flowers, incense, perfumes, wreaths, fragrant oils, aromatic powders, fabrics, parasols, banners, bells, flags, garlands of lights all around, and a wide variety of other devotional offerings to venerate them‍—revere them, respect them, venerate them, honor them, and tend to them. Which of these two noble sons or daughters would earn more merit?”




3.16
In response, the Blessed One said to Śakra, powerful lord of the gods, “To explain this, Kauśika, in return I will ask you yourself some questions about this topic. Answer them as you please. Kauśika, what do you think? By training in what path did the worthy, perfectly and completely awakened Tathāgata‍—that is to say, the physical body of the state of complete knowing manifested by the worthy, perfectly and completely awakened Tathāgata‍—attain the state of complete knowing and realize unsurpassed, perfect awakening?”279




3.17
Śakra, powerful lord of the gods, replied to the Blessed One, “The worthy, perfectly and completely awakened Tathāgata attained the state of complete knowing and realized unsurpassed, perfect awakening by training in precisely this transcendent state of wisdom.”280




3.18
The Blessed One said, “Therefore, Kauśika, the Tathāgata is not considered the Tathāgata because of obtaining his own unique physical body.281 Rather, the Tathāgata is considered the Tathāgata because he obtained the state of complete knowing. This state of complete knowing is born out of the transcendent state of wisdom. Also, Kauśika, the Tathāgata’s obtaining of his own unique physical body‍—which is born from the transcendent state of wisdom and skill in means‍—is, in effect, a repository for the knowing of someone who has complete knowing. In dependence upon this as a repository, the knowing of someone who has complete knowing is revealed, the body of the Buddha is revealed, the body of the Dharma is revealed, and the body of the Saṅgha is revealed.282 Thus, since the obtainment of his own unique physical body‍—which is caused by the knowing of someone who has complete knowing‍—is, in effect, a repository for the knowing of someone who has complete knowing, it serves all sentient beings as a stūpa, in effect, that is worthy of obeisance, worthy of tribute, worthy of respect, worthy of offering, worthy of honor, and worthy of being tended to. Because of this, after I have passed away into complete nirvāṇa, my physical relics should be venerated. Therefore, Kauśika, of those two noble sons or daughters, the one who would earn more merit is the one who would write this transcendent state of wisdom down or make it into a book, preserve it, and pay tribute to it‍—with heavenly flowers, incense, perfumes, wreaths, fragrant oils, aromatic powders, fabrics, parasols, banners, bells, flags, garlands of lights all around, and a wide variety of other devotional offerings to venerate it‍—revere it, respect it, venerate it, honor it, and tend to it. Why is that? It is because that noble son or daughter would be making devotional offerings to venerate it as the knowing of someone who has complete knowing. For that reason, any noble son or daughter would earn more merit if he or she were to pay tribute to that transcendent state of wisdom that is written out or made into a book, revere it, respect it, venerate it, honor it, tend to it, and make various devotional offerings to venerate it. Why is that? Because, Kauśika, anyone who makes devotional offerings to venerate the transcendent state of wisdom makes devotional offerings to venerate the knowing of someone who has complete knowing.”




3.19
At this, Śakra, powerful lord of the gods, said to the Blessed One, “O Blessed One, there are humans on this Jambu continent who do not write out the transcendent state of wisdom, do not take it in, do not keep it in mind, do not chant it, do not master it, do not pass it on, do not teach it, do not expound it, do not explain it, and do not recite it.283 They also do not pay tribute to it‍—with heavenly flowers, incense, perfumes, wreaths, fragrant oils, aromatic powders, fabrics, parasols, banners, bells, flags, garlands of lights all around, or a wide variety of other devotional offerings to venerate it‍—do not revere it, do not respect it, do not venerate it, do not honor it, and do not tend to it. But, O Blessed One, how could they not know that the Blessed One has taught that making devotional offerings to venerate the transcendent state of wisdom is extremely effective in this way? How could they not be aware that the Blessed One has taught that making devotional offerings to venerate the transcendent state of wisdom is extremely beneficial in this way, extremely fruitful in this way, and extremely rewarding in this way? Also, how could they not be made to know? Or if they do know, are aware, or are made to know, then how could they still not have faith in it?”284




3.20
In response, the Blessed One said to Śakra, powerful lord of the gods, “Kauśika, what do you think? How many humans on this Jambu continent have clear, knowledge-based trust in the Buddha; clear, knowledge-based trust in the Dharma; and clear, knowledge-based trust in the Saṅgha?”285




3.21
At this, Śakra, powerful lord of the gods, said to the Blessed One, “There are very few humans on this Jambu continent who have clear, knowledge-based trust in the Buddha; clear, knowledge-based trust in the Dharma; and clear, knowledge-based trust in the Saṅgha.”




3.22
At this, the Blessed One said to Śakra, powerful lord of the gods, “You are right, Kāuśika. You are right. There are extremely few humans on this Jambu continent who have clear, knowledge-based trust in the Buddha; clear, knowledge-based trust in the Dharma; and clear, knowledge-based trust in the Saṅgha. Kauśika, even fewer than these are those who reach the fruit of a stream enterer, a once-returner, or a non-returner. Even fewer than these are those who reach the state of a worthy one.286 Even fewer than these are those who actualize a solitary realizer’s awakening. Even fewer than these are those who develop the proper mindset for unsurpassed, perfect awakening. Even fewer than these are those who develop the proper mindset for unsurpassed, perfect awakening, and then nourish that development of the proper mindset. Even fewer than these are those who develop the proper mindset for unsurpassed, perfect awakening, then nourish that development of the proper mindset, and then continue to apply themselves with heroic perseverance.287 Even fewer than these are those who engage in meditation. Even fewer than these are those who go about life in the transcendent state of wisdom. Even fewer than these are those who, in going about life and engaging in meditation in the transcendent state of wisdom, reside on the level of a bodhisattva beyond regressing. Even fewer than these are those who, by going about life and exerting themselves in the transcendent state of wisdom, will come to realize unsurpassed, perfect awakening. Even fewer than these are those who, in going about life and exerting themselves in the transcendent state of wisdom, are presently realizing unsurpassed, perfect awakening.




3.23
“Those bodhisattva great beings who reside on the level of a bodhisattva beyond regressing and then realize unsurpassed, perfect awakening come to expound the transcendent state of wisdom and instruct other noble sons and daughters with the altruistic disposition, exerting themselves and training in the transcendent state of wisdom. They also take in this transcendent state of wisdom, keep it in mind, chant it, master it, pass it on, teach it, expound it, explain it, recite it, pay tribute to it‍—with flowers, incense, perfumes, wreaths, fragrant oils, aromatic powders, fabrics, parasols, banners, bells, flags, garlands of lights all around, and a wide variety of other devotional offerings to venerate it‍—revere it, respect it, venerate it, honor it, and tend to it. But, Kauśika, suppose that immeasurable and innumerable sentient beings were to develop the mindset of awakening. Or suppose that they were to develop the mindset of awakening and nourish it further. Or suppose that they were to nourish it further and go about life with the aim of awakening. Even if they were to do so, Kauśika, there would be but one or two among those immeasurable and innumerable sentient beings going about life with the aim of awakening who would actually come to reside on the level of a bodhisattva beyond regressing. Why is that? It is because the weak-willed who have slothful, lackluster perseverance, weak mindsets, faulty conceptions, insufficient conviction, and inferior wisdom have difficulty attaining unsurpassed, perfect awakening.288 Therefore, Kauśika, a noble son or daughter who wishes to realize unsurpassed, perfect awakening would joyfully and constantly listen to this transcendent state of wisdom, take it in, keep it in mind, chant it, master it, pass it on, teach it, expound it, explain it, recite it, and fully pursue questions about it.289 Why is that? It is because he or she would recognize, ‘The worthy, perfectly and completely awakened Tathāgata previously practiced the bodhisattva’s way of going about life and trained in this transcendent state of wisdom. Thus, we too should train in it since he is our teacher.’ Kauśika, whether the worthy, perfectly and completely awakened Tathāgata is present or has passed into complete nirvāṇa, the bodhisattva great being should rely on the transcendent state of wisdom.




3.24
“Kauśika, then suppose that, in order to venerate a worthy, perfectly and completely awakened tathāgata who had passed into nirvāṇa, a noble son or daughter were to build tens of millions of stūpas out of the seven precious substances and enshrine the relics of the tathāgatas within them.290 Also, suppose that, after building them, that noble son or daughter were to pay tribute to those stūpas‍—with heavenly flowers, heavenly incense, heavenly perfumes, heavenly wreaths, heavenly fragrant oils, heavenly aromatic powders, heavenly fabrics, heavenly parasols, heavenly banners, heavenly bells, heavenly flags, garlands of lights all around, and a wide variety of other devotional offerings to venerate them‍—revere them, respect them, venerate them, honor them, and tend to them. Kauśika, what do you think? Based on that, would this noble son or daughter earn a great amount of merit?” 

“A great amount, O Blessed One. A great amount, O Sugata,” replied Śakra.




3.25
The Blessed One said, “In comparison, Kauśika, an even greater amount of merit would be earned by a noble son or daughter who did the following.291 First, with intense faith, deep belief, firm conviction, and a clear mindset that trusts in the transcendent state of wisdom, he or she would develop the mindset of awakening. Then, based on this altruistic disposition, he or she would listen to the transcendent state of wisdom, take it in, keep it in mind, chant it, master it, pass it on, teach it, expound it, explain it, and recite it.292 Next, for the sake of others, he or she would elucidate it in detail, unpack its meaning, mentally investigate it, and fully examine the way it is with exceeding wisdom.293 Or if not all that, then at the very least, this noble son or daughter would make the transcendent state of wisdom into a book, maintain it, and preserve it so that these genuine teachings would last for a long time, while praying,294 ‘May the buddhas’ guidance here not be cut off. May these genuine teachings not disappear. May the continued existence of this guidance provide assistance to bodhisattva great beings.’295




3.26
“Also, he or she would pay tribute to this transcendent state of wisdom‍—with flowers, incense, perfumes, wreaths, fragrant oils, aromatic powders, fabrics, parasols, banners, bells, flags, garlands of lights all around, and a wide variety of other devotional offerings to venerate it‍—revere it, respect it, venerate it, honor it, and tend to it. Then, even by just doing this, this noble son or daughter would earn much more merit than the former one.




3.27
“Now, Kauśika, never mind the tens of millions of stūpas built out of the seven precious substances to enshrine the relics of the tathāgatas within them. Suppose, Kauśika, that a noble son or daughter were instead to fill the entire Jambu continent with stūpas made out of the seven precious substances and enshrine the relics of the tathāgatas within them. Also, suppose that, throughout his or her life, that noble son or daughter were to pay tribute to them‍—with heavenly flowers, heavenly incense, heavenly perfumes, heavenly wreaths, heavenly fragrant oils, heavenly aromatic powders, heavenly fabrics, heavenly parasols, heavenly banners, heavenly bells, heavenly flags, garlands of lights all around, and a wide variety of other devotional offerings to venerate them‍—revere them, respect them, venerate them, honor them, and tend to them. Kauśika, what do you think? Based on that, would this first noble son or daughter earn a great amount of merit?” 

“A great amount, O Blessed One. A great amount, O Sugata,” replied Śakra.




3.28
The Blessed One said, “In comparison, Kauśika, an even greater amount of merit would be earned by a noble son or daughter who did the following. First, with intense faith, deep belief, firm conviction, and a clear mindset that trusts in the transcendent state of wisdom, he or she would develop the mindset of awakening.296 Then, based on this altruistic disposition, he or she would listen to the transcendent state of wisdom, take it in, keep it in mind, chant it, master it, pass it on, teach it, expound it, explain it, and recite it. Next, for the sake of others, he or she would elucidate it in detail, unpack its meaning, mentally investigate it, and fully examine the way it is with exceeding wisdom. Or if not all that, then suppose that, at the very least, this noble son or daughter would make the transcendent state of wisdom into a book, maintain it, and preserve it so that these genuine teachings would last for a long time, while praying, ‘May the buddhas’ guidance here not be cut off. May these genuine teachings not disappear. May the continued existence of this guidance provide assistance to bodhisattva great beings.’




3.29
“Also, he or she would pay tribute to this transcendent state of wisdom‍—with flowers, incense, perfumes, wreaths, fragrant oils, aromatic powders, fabrics, parasols, banners, bells, flags, garlands of lights all around, and a wide variety of other devotional offerings to venerate it‍—revere it, respect it, venerate it, honor it, and tend to it. Then, even by just doing this, this noble son or daughter would earn much more merit than the former one.297




3.30
“Now, Kauśika, never mind this Jambu continent being filled with stūpas made out of the seven precious substances and enshrining the relics of the tathāgatas within them. Kauśika, suppose instead that every single sentient being in the world system of four great continents were to build a single stūpa out of the seven precious substances and enshrine the relics of the tathāgatas within it. Also, suppose that, throughout their lives, they were to pay tribute to these stūpas‍—with heavenly flowers, heavenly incense, heavenly perfumes, heavenly wreaths, heavenly fragrant oils, heavenly aromatic powders, heavenly fabrics, heavenly parasols, heavenly banners, heavenly bells, heavenly flags, garlands of lights all around, and a wide variety of other devotional offerings to venerate them‍—revere them, respect them, venerate them, honor them, and tend to them. Kauśika, what do you think in this case? Based on that, would all these beings earn a great amount of merit?” 

“A great amount, O Blessed One. A great amount, O Sugata,” replied Śakra.




3.31
The Blessed One said, “In comparison, Kauśika, an even greater amount of merit would be earned by a noble son or daughter who did the following. First, with intense faith, deep belief, firm conviction, and a clear mindset that trusts in the transcendent state of wisdom, he or she would develop the mindset of awakening. Then, based on this altruistic disposition, he or she would listen to the transcendent state of wisdom, take it in, keep it in mind, chant it, master it, pass it on, teach it, expound it, explain it, and recite it. Next, for the sake of others, he or she would elucidate it in detail, unpack its meaning, mentally investigate it, and fully examine the way it is with exceeding wisdom. Or if not all that, then at the very least, this noble son or daughter would make the transcendent state of wisdom into a book, maintain it, and preserve it so that these genuine teachings would last for a long time, while praying, ‘May the buddhas’ guidance here not be cut off. May these genuine teachings not disappear. May the continued existence of this guidance provide assistance to bodhisattva great beings.’




3.32
“Also, he or she would pay tribute to this transcendent state of wisdom‍—with flowers, incense, perfumes, wreaths, fragrant oils, aromatic powders, fabrics, parasols, banners, bells, flags, garlands of lights all around, and a wide variety of other devotional offerings to venerate it‍—revere it, respect it, venerate it, honor it, and tend to it. Then, this noble son or daughter would earn much more merit than those sentient beings just mentioned.




3.33
“Now, Kauśika, never mind every single sentient being in the four-continent world system. Suppose instead that every single sentient being in a thousandfold, lesser order world system were to build a single stūpa out of the seven precious substances and enshrine the relics of the tathāgatas within it. Also, suppose that, throughout their lives, they were to pay tribute to them‍—with heavenly flowers, heavenly incense, heavenly perfumes, heavenly wreaths, heavenly fragrant oils, heavenly aromatic powders, heavenly fabrics, heavenly parasols, heavenly banners, heavenly bells, heavenly flags, garlands of lights all around, and a wide variety of other devotional offerings to venerate them‍—revere them, respect them, venerate them, honor them, and tend to them. Kauśika, what would you think in this case? Based on that, would all these beings earn a great amount of merit?” 

“A great amount, O Blessed One. A great amount, O Sugata,” replied Śakra.




3.34
The Blessed One said, “In comparison, Kauśika, an even greater amount of merit would be earned by a noble son or daughter who did the following. First, with intense faith, deep belief, firm conviction, and a clear mindset that trusts in the transcendent state of wisdom, he or she would develop the mindset of awakening. Then, based on this altruistic disposition, he or she would listen to the transcendent state of wisdom, take it in, keep it in mind, chant it, master it, pass it on, teach it, expound it, explain it, and recite it. Next, for the sake of others, he or she would elucidate it in detail, unpack its meaning, mentally investigate it, and fully examine the way it is with exceeding wisdom. Or if not all that, then at the very least, this noble son or daughter would make the transcendent state of wisdom into a book, maintain it, and preserve it so that these genuine teachings would last for a long time, while praying, ‘May the buddhas’ guidance here not be cut off. May these genuine teachings not disappear. May the continued existence of this guidance provide assistance to bodhisattva great beings.’




3.35
“Also, he or she would pay tribute to this transcendent state of wisdom‍—with flowers, incense, perfumes, wreaths, fragrant oils, aromatic powders, fabrics, parasols, banners, bells, flags, garlands of lights all around, and a wide variety of other devotional offerings to venerate it‍—revere it, respect it, venerate it, honor it, and tend to it. Then, even by just doing this, this noble son or daughter would earn much more merit than the former one.




3.36
“Now, Kauśika, never mind every single sentient being in a thousandfold, lesser order world system. Suppose instead that every single sentient being in a millionfold, medium order world system were to build a single stūpa out of the seven precious substances and enshrine the relics of the tathāgatas within it. Also, suppose that, throughout their lives, they were to pay tribute to them‍—with heavenly flowers, heavenly incense, heavenly perfumes, heavenly wreaths, heavenly fragrant oils, heavenly aromatic powders, heavenly fabrics, heavenly parasols, heavenly banners, heavenly bells, heavenly flags, garlands of lights all around, and a wide variety of other devotional offerings to venerate them‍—revere them, respect them, venerate them, honor them, and tend to them. Then, Kauśika, what would you think in this case? Based on that, would all these beings earn a great amount of merit?” 

“A great amount, O Blessed One. A great amount, O Sugata,” replied Śakra.




3.37
The Blessed One said, “In comparison, Kauśika, an even greater amount of merit would be earned by a noble son or daughter who did the following. First, with intense faith, deep belief, firm conviction, and a clear mindset that trusts in the transcendent state of wisdom, he or she would develop the mindset of awakening. Then, based on this altruistic disposition, he or she would listen to the transcendent state of wisdom, take it in, keep it in mind, chant it, master it, pass it on, teach it, expound it, explain it, and recite it. Next, for the sake of others, he or she would elucidate it in detail, unpack its meaning, mentally investigate it, and fully examine the way it is with exceeding wisdom. Or if not all that, then at the very least, this noble son or daughter would make the transcendent state of wisdom into a book, maintain it, and preserve it so that these genuine teachings would last for a long time, while praying, ‘May the buddhas’ guidance here not be cut off. May these genuine teachings not disappear. May the continued existence of this guidance provide assistance to bodhisattva great beings.’




3.38
“Also, he or she would pay tribute to this transcendent state of wisdom‍—with flowers, incense, perfumes, wreaths, fragrant oils, aromatic powders, fabrics, parasols, banners, bells, flags, garlands of lights all around, and a wide variety of other devotional offerings to venerate it‍—revere it, respect it, venerate it, honor it, and tend to it. Then, even by just doing this, this noble son or daughter would earn much more merit than those sentient beings.




3.39
“Now, Kauśika, never mind every single sentient being that there is in a millionfold, medium order world system. Suppose instead that every single sentient being in a billionfold, great order world system were to build a single stūpa out of the seven precious substances and enshrine the relics of the tathāgatas within it. Also, suppose that throughout their lives they were to pay tribute to them‍—with heavenly flowers, heavenly incense, heavenly perfumes, heavenly wreaths, heavenly fragrant oils, heavenly aromatic powders, heavenly fabrics, heavenly parasols, heavenly banners, heavenly bells, heavenly flags, garlands of lights all around, and a wide variety of other devotional offerings to venerate them‍—revere them, respect them, venerate them, honor them, and tend to them. Kauśika, what would you think in this case? Based on that, would all these beings earn a great amount of merit?” 

“A great amount, O Blessed One. A great amount, O Sugata,” replied Śakra.




3.40
The Blessed One said, “In comparison, Kauśika, an even greater amount of merit would be earned by a noble son or daughter who did the following. First, with intense faith, deep belief, firm conviction, and a clear mindset that trusts in the transcendent state of wisdom, he or she would develop the mindset of awakening. Then, based on this altruistic disposition, he or she would listen to the transcendent state of wisdom, take it in, keep it in mind, chant it, master it, pass it on, teach it, expound it, explain it, and recite it. Next, for the sake of others, he or she would elucidate it in detail, unpack its meaning, mentally investigate it, and fully examine the way it is with exceeding wisdom. Or if not all that, then at the very least, this noble son or daughter would make the transcendent state of wisdom into a book, maintain it, and preserve it so that these genuine teachings would last for a long time, while praying, ‘May the buddhas’ guidance here not be cut off. May these genuine teachings not disappear. May the continued existence of this guidance provide assistance to bodhisattva great beings.’




3.41
“Also, he or she would pay tribute to this transcendent state of wisdom‍—with flowers, incense, perfumes, wreaths, fragrant oils, aromatic powders, fabrics, parasols, banners, bells, flags, garlands of lights all around, and a wide variety of other devotional offerings to venerate it‍—revere it, respect it, venerate it, honor it, and tend to it. Then, even by just doing this, this noble son or daughter would earn much more merit than those sentient beings.




3.42
“Now, Kauśika, never mind every single sentient being in a billionfold, great order world system building a single stūpa out of the seven precious substances, enshrining the relics of the tathāgatas within them, and, throughout their lives, paying tribute to them‍—with heavenly flowers, heavenly incense, heavenly perfumes, heavenly wreaths, heavenly fragrant oils, heavenly aromatic powders, heavenly fabrics, heavenly parasols, heavenly banners, heavenly bells, heavenly flags, garlands of lights all around, and a wide variety of other devotional offerings to venerate them‍—revering them, respecting them, venerating them, honoring them, and tending to them. Instead, Kauśika, imagine that all those sentient beings in a billionfold, great order world system also simultaneously obtained his or her own unique human body. Then, imagine that each human built a single stūpa out of the seven precious substances and enshrined the relics of the tathāgatas within them. Then, imagine that each human built the total number of all those stūpas put together. Also, imagine that after building and establishing them, throughout an entire eon or the remainder of an eon, each human paid tribute to them‍—with all the speeches, all the songs, all the dances, all the performances of musical and percussive instruments, all the flowers, all the heavenly incense, all the heavenly perfumes, all the heavenly wreaths, all the heavenly fragrant oils, all the heavenly aromatic powders, all the heavenly fabrics, all the heavenly parasols, all the heavenly banners, all the heavenly bells, all the heavenly flags, all the heavenly garlands of lights all around, and all the wide varieties of human and heavenly devotional offerings to venerate them‍—revered them, respected them, venerated them, honored them, and tended to them. Now, suppose that all these sentient beings were to establish immeasurable and innumerable stūpas with these kinds of meritorious activities and make these kinds of devotional offerings to venerate them. Kauśika, what would you think in this case? Based on that, would all these beings earn a great amount of merit?” 

“A great amount, O Blessed One. A great amount, O Sugata,” replied Śakra.




3.43
The Blessed One said, “In comparison, Kauśika, an even greater amount of merit would be earned by a noble son or daughter who did the following. First, with intense faith, deep belief, firm conviction, and a clear mindset that trusts in the transcendent state of wisdom, he or she would develop the mindset of awakening. Then, based on this altruistic disposition, he or she would listen to the transcendent state of wisdom, take it in, keep it in mind, chant it, master it, pass it on, teach it, expound it, explain it, and recite it. Next, for the sake of others, he or she would elucidate it in detail, unpack its meaning, mentally investigate it, and fully examine the way it is with exceeding wisdom. Or if not all that, then at the very least, this noble son or daughter would make the transcendent state of wisdom into a book, maintain it, and preserve it so that these genuine teachings would last for a long time, while praying, ‘May the buddhas’ guidance here not be cut off. May these genuine teachings not disappear. May the continued existence of this guidance provide assistance to bodhisattva great beings.’




3.44
“Also, he or she would pay tribute to this transcendent state of wisdom‍—with flowers, incense, perfumes, wreaths, fragrant oils, aromatic powders, fabrics, parasols, banners, bells, flags, garlands of lights all around, and a wide variety of other devotional offerings to venerate it‍—revere it, respect it, venerate it, honor it, and tend to it. Then, this noble son or daughter would earn much more merit than all those sentient beings.”




3.45
At this, Śakra, powerful lord of the gods, said to the Blessed One, “So it is, Blessed One. So it is, Sugata. This is because, Blessed One, a son or daughter who pays tribute to the transcendent state of wisdom, reveres it, respects it, offers to it, honors it, and tends to it is absolutely paying tribute to the past, present, and future blessed buddhas in all the world systems‍—known through the Buddha’s knowing [of them]‍—revering them, respecting them, venerating them, honoring them, and tending to them.




3.46
“But, O Blessed One, never mind all those sentient beings in a billionfold, great order world system as you just described them. Suppose instead that all the sentient beings in as many billionfold, great order world systems as there are grains of sand in the River Ganges, Blessed One, were each in turn to build a single stūpa out of the seven precious substances and to enshrine the relics of the tathāgatas within it, and then each sentient being individually were to build the total number of all those stūpas. Then, suppose that, after building and establishing them, they were, for an entire eon or more than an eon, to pay tribute to these stūpas‍—with all the words, all the songs, all the dances, all the performances of musical and percussive instruments, all the heavenly flowers, all the heavenly incense, all the heavenly perfumes, all the heavenly wreaths, all the heavenly fragrant oils, all the heavenly aromatic powders, all the heavenly fabrics, all the heavenly parasols, all the heavenly banners, all the heavenly bells, all the heavenly flags, all the garlands of lights all around, and with all the wide varieties of human and heavenly devotional offerings to venerate them‍—to revere them, to respect them, to venerate them, to honor them, and to tend to them.




3.47
“In comparison to all those sentient beings, Blessed One, this noble son or daughter would earn much more merit by doing the following. First, with intense faith, deep belief, firm conviction, and a clear mindset that trusts in the transcendent state of wisdom, he or she would develop the mindset of awakening. Then, based on this altruistic disposition, he or she would listen to the transcendent state of wisdom, take it in, keep it in mind, chant it, master it, pass it on, teach it, expound it, explain it, and recite it. Next, for the sake of others, he or she would elucidate it in detail, unpack its meaning, mentally investigate it, and fully examine the way it is with exceeding wisdom. Or if not all that, then at the very least, this noble son or daughter would make the transcendent state of wisdom into a book, maintain it, and preserve it so that these genuine teachings would last for a long time, while praying, ‘May the buddhas’ guidance here not be cut off. May these genuine teachings not disappear. May the continued existence of this guidance provide assistance to bodhisattva great beings.’




3.48
“Also, he or she would pay tribute to the transcendent state of wisdom, revere it, respect it, venerate it, honor it, and tend to it, and offer it flowers, incense, perfumes, wreaths, fragrant oils, aromatic powders, fabrics, parasols, banners, bells, flags, garlands of lights all around, and a wide variety of other devotional offerings to venerate it. Then, even by just doing this, this noble son or daughter would earn much more merit than those sentient beings.”298




3.49
Then the Blessed One said to Śakra, powerful lord of the gods, “So it is, Kauśika. So it is. Based on this, that noble son or daughter would earn more merit. Based on this, that noble son or daughter would earn immeasurable merit. Based on this, that noble son or daughter would earn incalculable merit. Based on this, that noble son or daughter would earn inconceivable merit. Based on this, that noble son or daughter would earn unequaled merit. Based on this, that noble son or daughter would earn unlimited merit. Why is that? Because, Kauśika, the state of complete knowing of the worthy, perfectly and completely awakened tathāgatas is born from the transcendent state of wisdom, whereas the offering that venerates the tathāgatas’ physical relics is something born from the state of complete knowing.299




3.50
“Therefore, Kauśika, a noble son or daughter should do the following. First, with intense faith, deep belief, firm conviction, and a clear mindset that trusts in the transcendent state of wisdom, he or she should develop the mindset of awakening. Then, based on this altruistic disposition, he or she should listen to the transcendent state of wisdom, take it in, keep it in mind, chant it, master it, pass it on, teach it, expound it, explain it, and recite it. Next, for the sake of others, he or she should elucidate it in detail, unpack its meaning, mentally investigate it, and fully examine the way it is with exceeding wisdom. Or if not all that, then at the very least, this noble son or daughter should make the transcendent state of wisdom into a book, maintain it, and preserve it so that these genuine teachings would last for a long time, while praying, ‘May the buddhas’ guidance here not be cut off. May these genuine teachings not disappear. May the continued existence of this guidance provide assistance to bodhisattva great beings.’




3.51
“Also, he or she should pay tribute to this transcendent state of wisdom‍—with flowers, incense, perfumes, wreaths, fragrant oils, aromatic powders, fabrics, parasols, banners, bells, flags, garlands of lights all around, and a wide variety of other devotional offerings to venerate it‍—revere it, respect it, venerate it, honor it, and tend to it.




3.52
“Kauśika, that former accumulation of merit‍—derived from building stūpas out of the seven precious substances and enshrining the relics of the tathāgatas within them‍—does not come close in worth to even a fraction of this accumulation of merit. It does not come close in worth to one hundredth, one thousandth, one hundred thousandth, one ten millionth, one billionth, one ten billionth, one trillionth, or even one ten trillionth of it. Nor is any calculation, any fraction, any quantification, any metaphor, any analogy, any equivalence, or any comparison adequate for comparing them.”300




3.53
Then those forty thousand gods‍—who had alighted among that very assembly together with Śakra, powerful lord of the gods‍—said to Śakra, powerful lord of the gods, “Lord, please take in the transcendent state of wisdom. Lord, the transcendent state of wisdom should be taken in.301 Lord, the transcendent state of wisdom should be kept in mind. Lord, the transcendent state of wisdom should be chanted. Lord, the transcendent state of wisdom should be mastered. Lord, the transcendent state of wisdom should be passed on. Lord, the transcendent state of wisdom should be taught. Lord, the transcendent state of wisdom should be expounded. Lord, the transcendent state of wisdom should be explained. Lord, the transcendent state of wisdom should be recited.”




3.54
The Blessed One then said to Śakra, powerful lord of the gods, “Kauśika, take in the transcendent state of wisdom. Kauśika, keep the transcendent state of wisdom in mind. Kauśika, chant the transcendent state of wisdom. Kauśika, master the transcendent state of wisdom. Kauśika, pass on the transcendent state of wisdom. Kauśika, teach the transcendent state of wisdom. Kauśika, expound the transcendent state of wisdom. Kauśika, explain the transcendent state of wisdom. Kauśika, recite the transcendent state of wisdom. Why is that? Because, Kauśika, the asuras might come to develop the following intentions: ‘Let us fight the gods in the Heaven of the Thirty-Three. Let us wage war against the gods in the Heaven of the Thirty-Three.’




3.55
“But, at that time, Kauśika, as a consequence of your remembering and reciting this transcendent state of wisdom, the intentions of the asuras will simply disappear.”




3.56
At this, Śakra, powerful lord of the gods, said to the Blessed One, “O Blessed One, it is a great magical incantation, this transcendent state of wisdom. O Blessed One, it is an unlimited magical incantation, this transcendent state of wisdom. O Blessed One, it is a magical incantation without superior, this transcendent state of wisdom. O Blessed One, it is an unsurpassed magical incantation, this transcendent state of wisdom. O Blessed One, it is a magical incantation without equal, this transcendent state of wisdom. O Blessed One, it is a magical incantation equal to the unequaled, this transcendent state of wisdom.”




3.57
At this, the Blessed One said to Śakra, powerful lord of the gods, “So it is, Kauśika, so it is. Kauśika, it is a great magical incantation, this transcendent state of wisdom. Kauśika, it is an unlimited magical incantation, this transcendent state of wisdom. Kauśika, it is a magical incantation without superior, this transcendent state of wisdom. Kauśika, it is an unsurpassed magical incantation, this transcendent state of wisdom. Kauśika, it is a magical incantation without equal, this transcendent state of wisdom. Kauśika, it is a magical incantation equal to the unequaled, this transcendent state of wisdom. Why is that? Because, Kauśika, by virtue of precisely this magical incantation‍—namely, the transcendent state of wisdom‍—the worthy, perfectly and completely awakened tathāgatas of the past have realized unsurpassed, perfect awakening. Kauśika, also by virtue of precisely this magical incantation‍—namely, the transcendent state of wisdom‍—those worthy, perfectly and completely awakened tathāgatas who come to be worthy, perfectly and completely awakened tathāgatas at a future time will realize unsurpassed, perfect awakening. Kauśika, also by virtue of precisely this magical incantation‍—namely, the transcendent state of wisdom‍—that those worthy, perfectly and completely awakened tathāgatas who are at present worthy, perfectly and completely awakened tathāgatas in the immeasurable and innumerable billionfold, great order world systems have realized unsurpassed, perfect awakening. Also by virtue of precisely this magical incantation‍—namely, the transcendent state of wisdom‍—I myself have realized unsurpassed, perfect awakening.




3.58
302“By virtue of precisely this magical incantation‍—namely, the transcendent state of wisdom‍—the ten virtuous ways of acting appear in the world, the four meditative states conducive to awakening appear in the world, the four immeasurable states conducive to awakening appear in the world, the four formless attainments governed by the factors in awakening appear in the world, the six types of extrasensory knowledge conducive to awakening appear in the world, and the thirty-seven factors in awakening appear in the world. In brief, by virtue of this magical incantation alone‍—namely, the transcendent state of wisdom‍—the eighty-four thousand categories of Dharma teachings develop in the world, and the knowing of a buddha, the knowing of a self-existent one, and the knowing of an inconceivable one appear in the world.




3.59
“Also, Kauśika, when there are no worthy, perfectly and completely awakened tathāgatas appearing in the world, those bodhisattva great beings‍—who are compassionate and skillful in means as a natural outcome of their having heard the transcendent state of wisdom previously‍—come to this world out of their compassion for sentient beings. They cause the ten virtuous ways of acting to appear in the world. They cause the four meditative states conducive to awakening303 to appear in the world. They cause the four immeasurable states conducive to awakening to appear in the world. They cause the four formless attainments governed by the factors of awakening to appear in the world. They cause the five types of extrasensory knowledge conducive to awakening to appear in the world. As an analogy, it is just like [the disappearance of] the moon’s halo, which causes all the medicinal herbs, stars, and lunar mansions to shine forth in an intense and potent manner.304 Kauśika, in this very same way, when the genuine Dharma disappears through a worthy, perfectly and completely awakened tathāgata passing away, then no worthy, perfectly and completely awakened tathāgatas appear. Hence, any dharmic ways of life, any impartial ways of life, any peaceful ways of life, and any virtuous ways of life that are wisely discerned and manifested in the world are born from the bodhisattvas, who cause them to manifest and set them in motion through their skill in means. And that skill in means of the bodhisattvas should be known as being born from the transcendent state of wisdom.305




3.60
“Moreover, Kauśika, it is because of this fact that those noble sons or daughters‍—who have taken in this transcendent state of wisdom, kept it in mind, mastered it, passed it on, taught it, expounded it, explained it, recited it, written it out, paid attention to it, and recalled it‍—can expect, in connection with that, many worldly benefits.”




3.61
At this, Śakra, powerful lord of the gods, asked the Blessed One, “What worldly benefits do the noble sons or daughters come to possess?”




3.62
The Blessed One said, “No noble son or daughter will die through unforeseen adversities. None will die by poison. None will die by a sword. None will die by fire. None will die by water. None will die by punishment.306 None will die from an attack by someone else. Also, the national crises‍—caused by kings, princes, royal ministers, or high-ranking government officials, over and over‍—will simply disappear when any noble son or daughter remembers the transcendent state of wisdom and recites it. Also, no kings, princes, royal ministers, or high-ranking government officials‍—who prey on weakness and seek ways to attack them‍—will be able to find any vulnerability in any noble son or daughter who repeatedly remembers the transcendent state of wisdom and recites it again and again, because he or she would be supported by the transcendent state of wisdom.307 Any kings, princes, royal ministers, or high-ranking government officials who do come near the noble sons and daughters will wish instead to speak and converse with them, and will consider them to be befriended. Why is that? Because, Kauśika, this transcendent state of wisdom serves all beings by offering benevolence in the form of a benevolent mindset, and offering compassion in the form of a compassionate mindset.308 So therefore, even in the middle of a wilderness full of wild animals and crawling creatures, Kauśika, no humans or nonhumans‍—who prey on weakness and seek ways to attack‍—will ever find a vulnerability in any noble son or daughter, except as the maturation of a previous action.”




3.63
309Just then, one hundred non-Buddhist wandering ascetics were coming toward the Blessed One, intending to criticize him.




3.64
But, from far away, Śakra, powerful lord of the gods, saw the non-Buddhist wandering ascetics coming. Upon seeing them, he thought to himself, “These non-Buddhist wandering ascetics are definitely coming toward the Blessed One, intending to criticize him. Let me recall, recite by memory, and pass on just the part of this transcendent state of wisdom that I have taken in from the Blessed One thus far, since it will make the non-Buddhist wandering ascetics unable to attack the Blessed One or to disrupt his discourse on the transcendent state of wisdom.”




3.65
Then Śakra, powerful lord of the gods, recalled by memory, recited, and passed on just the part of this transcendent state of wisdom that he had taken in from the Blessed One. At once those non-Buddhist wandering ascetics circumambulated the Blessed One from extremely far away and then left again the very same way they came, by the very same path.




3.66
Then the venerable Śāriputra had this thought: “Why did those non-Buddhist wandering ascetics circumambulate the Blessed One from extremely far away and then leave again the very same way they came, by the very same path?”




3.67
The Blessed One knew in his mind what kind of mental rumination the venerable Śāriputra was having, and said to the venerable Śāriputra, “O Śāriputra, Śakra, powerful lord of the gods, noticed the mindsets of those non-Buddhist wandering ascetics intent upon criticizing something. Śakra then recalled this transcendent state of wisdom by memory, recited it, and passed it on to those non-Buddhist wandering ascetics so that those non-Buddhist wandering ascetics‍—whose inclination was to attack, deny, and dispute‍—would turn back. He told them, ‘Do not approach to attack the teaching on this transcendent state of wisdom. Do not interrupt the teaching on the transcendent state of wisdom.’ And Śakra, powerful lord of the gods, had my permission to deter them. Why is that? I did not see any one of those non-Buddhist wandering ascetics having a pure motive. They all had the intention to challenge, a hostile mindset, and an inclination to attack.”




3.68
Just then, the pernicious Māra thought, “These four assemblies and these gods from the realm of desire and the realm of form have approached and are seated in the presence of the worthy, perfectly and completely awakened Tathāgata. It is certain that the bodhisattva great beings here will be foreordained [to reach] unsurpassable, perfect awakening. Let me attack them to stir up their aversion.”




3.69
Then the pernicious Māra magically conjured up a powerful army with four divisions that descended upon the Blessed One to attack.




3.70
Just then, Śakra, powerful lord of the gods, had this thought: “Oh no! The pernicious Māra has magically conjured up an army with four divisions to attack the Blessed One.310 However, this military array of an army with four divisions is neither the military array of King Bimbisāra’s army with its four divisions, nor the military array of King Prasenajit’s army with its four divisions, nor the military array of the Śākyas’ army with its four divisions, nor the military array of the Licchavis’ army with its four divisions.311 It is one conjured up by the pernicious Māra. The pernicious Māra‍—who preys on weakness and seeks ways to attack‍—has been in pursuit of the Blessed One for a long time and is intent upon harming sentient beings. Let me recall this transcendent state of wisdom once again by memory, recite it, and pass it on.”




3.71
Śakra, powerful lord of the gods, then recalled this very transcendent state of wisdom by memory, recited it, and passed it on. And just as Śakra, powerful lord of the gods, recalled this very transcendent state of wisdom by memory, recited it, and passed it on, so too, as a result, the pernicious Māra and his army turned and left again by the very same path.




3.72
The gods from the Heaven of the Thirty-Three magically created heavenly māndārava flowers, flew through the sky to where the Blessed One was, and scattered those heavenly māndārava flowers, raining them down over the place where the Blessed One was.312 Then, in praise, they exclaimed, “Hurray! This transcendent state of wisdom has returned again at last!”




3.73
Then, once again, the gods took the heavenly māndārava flowers, scattered them, and rained them down on the place where the Blessed One was, saying this: “O Blessed One, neither Māra, nor Māra’s army, nor any deity will find any vulnerability in those sentient beings who speak of the transcendent state of wisdom, cultivate it, and go about their lives in it. O Blessed One, those sentient beings who listen to the transcendent state of wisdom, and, after listening to it, take it in, keep it in mind, chant it, master it, pass it on, teach it, expound it, explain it, and recite it, will come to possess no small root of virtue. Since those sentient beings who come even within earshot of this transcendent state of wisdom will have performed some service to the former conquerors, what more needs to be said about those who will be taking it in, keeping it in mind, chanting it, mastering it, passing it on, teaching it, expounding it, explaining it, reciting it, training to attain the actual nature, progressing to attain the actual nature, and engaging in meditation to attain the actual nature?313 O Blessed One, they will be sentient beings who have closely attended the tathāgatas.314 Why is that? It is because the complete knowing should be sought from there, namely, from the transcendent state of wisdom. Just as all those extremely precious jewels that come out of the ocean should be sought from the ocean, just so, Blessed One, the extremely precious complete knowing of worthy, perfectly and completely awakened tathāgatas should be sought from within the ocean of the transcendent state of wisdom.”315




3.74
At this, the Blessed One said to Śakra, powerful lord of the gods, “True, Kauśika, true. The great jewel of complete knowing is, in particular, born from this ocean of the transcendent state of wisdom.”




3.75
316Then the venerable Ānanda said to the Blessed One, “O Blessed One, the Blessed One is not praising any positive qualities of the transcendent state of generosity, nor is he mentioning its name.317 O Blessed One, the Blessed One is also not praising any positive qualities of the transcendent state of ethical discipline, the transcendent state of tolerant acceptance, the transcendent state of heroic perseverance, or the transcendent state of meditation, nor is he mentioning their names. Rather, the Blessed One is praising the positive qualities and mentioning the name of one thing alone, the transcendent state of wisdom.”




3.76
“So it is, Ānanda, so it is,” replied the Blessed One. “I am praising the positive qualities and mentioning the name of the transcendent state of wisdom alone, and not those of the other transcendent states. Why is that? Because, Ānanda, the transcendent state of wisdom takes the fore over the five other transcendent states.318 O Ānanda, what do you think? Would generosity get the name transcendent state of generosity if it were not dedicated to the state of complete knowing?”319 

“Certainly not, Blessed One,” replied Ānanda.




3.77
The Blessed One asked, “O Ānanda, what do you think? What if ethical discipline were not dedicated to the state of complete knowing, if tolerant acceptance were not dedicated to it, if heroic perseverance were not dedicated to it, and if meditation were not dedicated to it? O Ānanda, what do you think? Would wisdom get the name transcendent state of wisdom if it were not dedicated to the state of complete knowing?” 

“Certainly not, Blessed One.” replied Ānanda.




3.78
The Blessed One asked, “O Ānanda, what do you think? Is the wisdom that transforms the roots of virtue through dedicating them to the state of complete knowing inconceivable?”




3.79
“Yes, Blessed One. Yes,” replied Ānanda. “The wisdom that transforms the roots of virtue through dedicating them to the state of complete knowing is inconceivable.”




3.80
The Blessed One said, “Ānanda, for this reason, that wisdom gets the name transcendent state by virtue of its transcendent superiority, whereas any roots of virtue get the name transcendent state insofar as they are dedicated to the state of complete knowing by that wisdom.320 O Ānanda, for this reason, the transcendent state of wisdom takes the fore as the leader and guide of the others.321 In this manner, the five transcendent states are within the transcendent state of wisdom alone, and, Ānanda, the term transcendent state of wisdom completely covers all six transcendent states. So therefore, Ānanda, when the transcendent state of wisdom is praised, the six transcendent states are being praised. O Ānanda, as an analogy, it is just like seeds scattered across the vast earth that grow when all the requisite conditions come together. That is to say, the earth is the ground for those seeds. And those seeds grow only when fixed in that earth.322 In the very same way, Ānanda, when contained within the transcendent state of wisdom, the five transcendent states are supported by the complete knowing.323 Likewise, the five transcendent states grow when fixed within the transcendent state of wisdom, and they receive the name transcendent state because they are utterly supported by that transcendent state of wisdom. It is in this way, therefore, Ānanda, that the transcendent state of wisdom takes the fore as the leader or guide of the others.”




3.81
Then Śakra, powerful lord of the gods, said to the Blessed One, “All these benefits of the transcendent state of wisdom‍—which the noble sons or daughters receive after taking it in, keeping it in mind, mastering it, chanting it, passing it on, teaching it, expounding it, explaining it, and reciting it‍—cannot be the only ones praised by the worthy, perfectly and completely awakened Tathāgata.324 Otherwise, how else would the limited amount of this transcendent state of wisdom that I have taken in thus far from the Blessed One have already been passed on?”325




3.82
“Excellent, excellent, Kauśika,” said the Blessed One. “Furthermore, Kauśika, not only will one who takes in the transcendent state of wisdom, keeps it in mind, chants it, masters it, passes it on, teaches it, expounds it, explains it, and recites it come to have those very benefits, but so too, Kauśika, will any noble son or daughter if he or she writes this transcendent state of wisdom down, makes it into a book, maintains it, and preserves it so that the genuine teachings last for a long time, while praying, ‘May the buddhas’ guidance here not be cut off. May these genuine teachings not disappear. May the continued existence of this guidance provide assistance to bodhisattva great beings.’




3.83
“And if that noble son or daughter pays tribute to this transcendent state of wisdom‍—with incense, perfumes, wreaths, fragrant oils, aromatic powders, fabrics, parasols, banners, bells, flags, garlands of lights all around, and a wide variety of other devotional offerings to venerate it‍—reveres it, respects it, offers to it, honors it, and tends to it, then he or she will also have these worldly benefits that I am describing.”




3.84
Then Śakra, powerful lord of the gods, said to the Blessed One, “O Blessed One, I too will safeguard, defend, and protect any noble son or daughter who writes this transcendent state of wisdom down, makes it into a book, maintains it, and preserves it so that the genuine teachings last for a long time, while praying, ‘May the buddhas’ guidance here not be cut off. May these genuine teachings not disappear. May the continued existence of this guidance provide assistance to bodhisattva great beings.’




3.85
“I too will safeguard, defend, and protect this noble son or daughter who pays tribute to this transcendent state of wisdom‍—with incense, perfumes, wreaths, fragrant oils, aromatic powders, fabrics, parasols, banners, bells, flags, garlands of lights all around, and a wide variety of other devotional offerings to venerate it‍—reveres it, respects it, offers to it, honors it, and tends to it. But I cannot even express how much more I will do for anyone who also writes down this transcendent state of wisdom, takes it in, keeps it in mind, chants it, masters it, passes it on, teaches it, expounds it, explains it, and recites it, in addition to paying tribute to it‍—with flowers, incense, perfumes, wreaths, fragrant oils, aromatic powders, fabrics, parasols, banners, bells, flags, garlands of lights all around, and a wide variety of other devotional offerings to venerate it‍—revering it, respecting it, offering to it, honoring it, and tending to it.”




3.86
“Excellent, Kauśika, excellent,” said the Blessed One. “Beyond that, indeed, many hundreds of gods will come to be near that son or daughter who recites this transcendent state of wisdom. Many thousands of gods, many hundreds of thousands of gods, will come to hear the teachings. And when they hear the teachings, those gods will wish to arouse that Dharma teacher’s bold illumination.326 Even when that Dharma teacher does not wish to recite anything, the gods, out of sheer reverence for those teachings, will seek to arouse his or her bold illumination so that the noble son or daughter will just feel the urge to speak. This too is a worldly benefit that will be received by the noble son or daughter who takes in this transcendent state of wisdom, keeps it in mind, chants it, masters it, passes it on, teaches it, expounds it, explains it, and recites it.




3.87
“Moreover, when speaking of this transcendent state of wisdom before the four assemblies, any noble son or daughter’s mindset will not be in a state of cringing, while praying that no one challengingly questions him or her, or is intent upon criticizing him or her. Why is that? It is because the transcendent state of wisdom safeguards, defends, and protects him or her. Abiding in the transcendent state of wisdom, he or she does not even identify any criticism. Abiding in the transcendent state of wisdom, he or she does not even identify a criticizer, nor does he or she even identify anyone who could be criticized, nor does he or she even identify that transcendent state of wisdom. Thus, the noble son or daughter supported by the transcendent state of wisdom is not interrogated by anyone in this way. Kauśika, this too is a worldly benefit that will be received by the noble son or daughter who takes in this transcendent state of wisdom, keeps it in mind, chants it, masters it, passes it on, teaches it, expounds it, explains it, and recites it.




3.88
“Moreover, Kauśika, that noble son or daughter will become lovingly appreciated by mothers, fathers, friends, companions, relations, kin, mendicants, brahmins, and allies. Also, he or she will become both competent and capable of defeating, through the teachings, the challenging assertions that others repeatedly come up with. Also, when challenged through questioning by others, he or she will be fully capable of answering those challenging questions. Kauśika, this too is a worldly benefit that will be received by that noble son or daughter who takes in this transcendent state of wisdom, keeps it in mind, chants it, masters it, passes it on, teaches it, expounds it, explains it, and recites it.




3.89
“Also, Kauśika, all those gods among the retinues of the Four Great Kings who have set out for unsurpassed, perfect awakening will wish to come to wherever a noble son or daughter writes this transcendent state of wisdom down, makes it into a book, maintains it, preserves it, and venerates it. Having come there, they will gaze upon the transcendent state of wisdom in the book, pay obeisance to it, pay homage to it, take it in, keep it in mind, chant it, master it, pass it on, teach it, expound it, explain it, and recite it. Only once they have gazed upon it, paid obeisance to it, paid homage to it, taken it in, kept it in mind, chanted it, mastered it, passed it on, taught it, expounded it, explained it, and recited it will they wish to leave again.




3.90
“Also, Kauśika, among the gods in the Heaven of the Thirty-Three, all those gods who have set out for unsurpassed, perfect awakening will wish to come there. Having come there, they will gaze upon the transcendent state of wisdom in the book, pay obeisance to it, pay homage to it, take it in, keep it in mind, chant it, master it, pass it on, teach it, expound it, explain it, and recite it. Only once they have gazed upon it, paid obeisance to it, paid homage to it, taken it in, kept it in mind, chanted it, mastered it, passed it on, taught it, expounded it, explained it, and recited it will they wish to leave again.




3.91
“Also, Kauśika, among the Yāma gods, all those gods who have set out for unsurpassed, perfect awakening will wish to come there. Having come there, they will gaze upon the transcendent state of wisdom in the book, pay obeisance to it, pay homage to it, take it in, keep it in mind, chant it, master it, pass it on, teach it, expound it, explain it, and recite it. Only once they have gazed upon it, paid obeisance to it, paid homage to it, taken it in, kept it in mind, chanted it, mastered it, passed it on, taught it, expounded it, explained it, and recited it will they wish to leave again.




3.92
“Also, Kauśika, among the Tuṣita gods, all those gods who have set out for unsurpassed, perfect awakening will wish to come there. Having come there, they will gaze upon the transcendent state of wisdom in the book, pay obeisance to it, pay homage to it, take it in, keep it in mind, chant it, master it, pass it on, teach it, expound it, explain it, and recite it. Only once they have gazed upon it, paid obeisance to it, paid homage to it, taken it in, kept it in mind, chanted it, mastered it, passed it on, taught it, expounded it, explained it, and recited it will they wish to leave again.




3.93
“Also, Kauśika, among the Nirmāṇarati gods, all those gods who have set out for unsurpassed, perfect awakening will wish to come there. Having come there, they will gaze upon the transcendent state of wisdom in the book, pay obeisance to it, pay homage to it, take it in, keep it in mind, chant it, master it, pass it on, teach it, expound it, explain it, and recite it. Only once they have gazed upon it, paid obeisance to it, paid homage to it, taken it in, kept it in mind, chanted it, mastered it, passed it on, taught it, expounded it, explained it, and recited it will they wish to leave again.




3.94
“Also, Kauśika, among the Paranirmitavaśavartin gods, all those gods who have set out for unsurpassed, perfect awakening will wish to come there. Having come there, they will gaze upon the transcendent state of wisdom in the book, pay obeisance to it, pay homage to it, take it in, keep it in mind, chant it, master it, pass it on, teach it, expound it, explain it, and recite it. Only once they have gazed upon it, paid obeisance to it, paid homage to it, taken it in, kept it in mind, chanted it, mastered it, passed it on, taught it, expounded it, explained it, and recited it will they wish to leave again.




3.95
“Also, Kauśika, among the gods of the form realms up to the Brahmākāyika heaven, all those gods who have set out for unsurpassed, perfect awakening will wish to come there. Having come there, they will gaze upon the transcendent state of wisdom in the book, pay obeisance to it, pay homage to it, take it in, keep it in mind, chant it, master it, pass it on, teach it, expound it, explain it, and recite it. Only once they have gazed upon it, paid obeisance to it, paid homage to it, taken it in, kept it in mind, chanted it, mastered it, passed it on, taught it, expounded it, explained it, and recited it will they wish to leave again.




3.96
“Also, Kauśika, do not think this is so only among the gods of the Brahmakāyika heaven. Kauśika, the way that it is among the gods of the Brahmakāyika heaven is exactly the same among the gods of the Brahmapurohita heaven…repeat the above refrain for this and the following327…and exactly the same among the gods in the heavens of Mahābrahmā, Parīttābha, Apramāṇābha, Ābhāsvara, Parīttaśubha, Apramāṇaśubha, Śubhakṛtsna, Anabhraka, Puṇyaprasava, Bṛhatphala, Asaṃjñisattva, Avṛha, Atapa, Sudṛśa, and Sudarśana.




3.97
“Finally, even among the gods of Akaniṣṭha, all those gods who have set out for unsurpassed, perfect awakening will wish to come there. Having come there, they will gaze upon the transcendent state of wisdom in the book, pay obeisance to it, pay homage to it, take it in, keep it in mind, chant it, master it, pass it on, teach it, expound it, explain it, and recite it. Only once they have gazed upon it, paid obeisance to it, paid homage to it, taken it in, kept it in mind, chanted it, mastered it, passed it on, taught it, expounded it, explained it, and recited it will they wish to leave again.




3.98
“Thus, Kauśika, a noble son or daughter should develop the proper mindset as follows: ‘May those gods, nāgas, benevolent spirits, gandharvas, asuras, garuḍas, kinnaras, mahoragas, humans, and other nonhumans among the immeasurable and innumerable world realms come to see the transcendent state of wisdom in this book of mine, pay obeisance to it, pay homage to it, take it in, keep it in mind, chant it, master it, pass it on, teach it, expound it, explain it, and recite it. Having seen it, paid obeisance to it, paid homage to it, taken it in, kept it in mind, chanted it, mastered it, passed it on, taught it, expounded it, explained it, and recited it, may they return once again to their own homes. May this very gift of the teachings be given to them.’




3.99
“Kauśika, do not assume here that only those gods of the desire and form realms of this world of four continents who have set out for unsurpassed, perfect awakening will wish to come there. Kauśika, this is not the way to understand it. Rather, Kauśika, you should know that even those gods in all the desire and form realms of the entire billionfold, great order world system who have set out for unsurpassed, perfect awakening will wish to come there. Having come there, they will gaze upon the transcendent state of wisdom in the book, pay obeisance to it, pay homage to it, take it in, keep it in mind, chant it, master it, pass it on, teach it, expound it, explain it, and recite it. Only once they have gazed upon it, paid obeisance to it, paid homage to it, taken it in, kept it in mind, chanted it, mastered it, passed it on, taught it, expounded it, explained it, and recited it will they wish to leave again.




3.100
“Furthermore, Kauśika, any house, monastic residence, or palace where that noble son or daughter stays will be well protected and no harm will come to him or her there, except through the maturation of previous actions. Also, the noble son or daughter will receive this worldly benefit, since powerful gods, nāgas, benevolent spirits, gandharvas, asuras, garuḍas, kinnaras, mahoragas, humans, and other nonhumans will wish to come there.”




3.101
At this, Śakra, powerful lord of the gods, said to the Blessed One, “But, O Blessed One, how could a noble son or daughter know that gods, nāgas, benevolent spirits, gandharvas, asuras, garuḍas, kinnaras, mahoragas, humans, and other nonhumans are coming to hear the transcendent state of wisdom, and to gaze upon it, pay obeisance to it, pay homage to it, take it in, keep it in mind, chant it, master it, pass it on, teach it, expound it, explain it, and recite it?”




3.102
At this, the Blessed One said to Śakra, powerful lord of the gods, “Kauśika, whenever a noble son or daughter notices a sublime radiance in that location, he or she can know for certain: ‘A god, nāga, yakṣa, gandharva, asura, garuḍa, kinnara, mahoraga, human, or other nonhuman has come here or has approached.’328 Also, Kauśika, whenever a noble son or daughter smells there an otherworldly scent not smelled before, he or she can know for certain: ‘A god, nāga, yakṣa, gandharva, asura, garuḍa, kinnara, mahoraga, human, or other nonhuman has come here or has approached.’329




3.103
“Moreover, Kauśika, whenever a noble son or daughter has a pure and clean way of behaving,330 then those gods, nāgas, benevolent spirits, gandharvas, asuras, garuḍas, kinnaras, mahoragas, humans, and other nonhumans will wish to come there because of his or her pure and clean way of behaving. Also, those gods, nāgas, benevolent spirits, gandharvas, asuras, garuḍas, kinnaras, mahoragas, humans, and other nonhumans‍—who have come there because of his or her pure and clean way of behaving‍—will be glad, delighted, and filled with joy and satisfaction. At the same time, the lackluster gods who previously occupied that place will want to slink away from it. Why is that? Those lackluster gods will want to slink away from there because they will simply be unable to endure the splendor, energy, and dignity of the extremely lustrous gods, nāgas, benevolent spirits, gandharvas, asuras, garuḍas, kinnaras, mahoragas, humans, and other nonhumans. Also, the more repeatedly those gods, nāgas, benevolent spirits, gandharvas, asuras, garuḍas, kinnaras, mahoragas, humans, and other nonhumans wish to come, the more the noble son or daughter will become increasingly trusting.331 That noble son or daughter will receive this worldly benefit too.




3.104
“Furthermore, a noble son or daughter will never come to have an impure and unclean way of behaving in the vicinity of this Dharma guide, since it is something to be revered, respected, and accomplished.332 Also, Kauśika, that noble son or daughter will never develop any physical or mental exhaustion.333 He or she will rest utterly at ease and move about at ease. When asleep, he or she will not have bad dreams, but rather will have dreams only of worthy, perfectly and completely awakened tathāgatas, stūpas, bodhisattvas, and the tathāgatas’ disciples. When hearing sounds in dreams, he or she will hear only the words of the transcendent state, only things conducive to awakening. He or she will see only Bodhi trees, and only worthy, perfectly and completely awakened tathāgatas awakening beneath them, and, accordingly, setting in motion the wheel of the teachings for perfect awakening. He or she will see many bodhisattva great beings‍—devoted to reciting and chanting this very transcendent state of wisdom‍—and they will expound the skill in means: ‘The state of complete knowing should be apprehended in this or that way and the buddafield should be purified in this or that way.’ He or she will hear the sublime words of the blessed buddhas’ perfect awakening: ‘In this direction, in this area, in this world realm, someone called so-and-so will teach the Dharma attended and flanked by many hundreds of bodhisattvas and disciples, by many thousands of bodhisattvas and disciples, by many hundreds of thousands of bodhisattvas and disciples, by many tens of millions of bodhisattvas and disciples, by many billions of bodhisattvas and disciples, and by many trillions of bodhisattvas and disciples.’ Kauśika, a noble son or daughter who has dreams of this sort will sleep at ease and wake up at ease. He or she will experience the body being infused with energy, at ease, and very light.334 He or she will not develop a mindstream with excessive desire for food but will think of food in moderation.335 Kauśika, as an analogy, it is just like monks while practicing meditation. Once they emerge from concentration, they do not have a strong desire for food, since, Kauśika, their mindset is overflowing with attentiveness and their thought of food is moderate. In the very same way, Kauśika, a noble son or daughter will not have a strong desire for food. Why is that? Because, Kauśika, the more a son or daughter has devoted him- or herself to the meditative state for cultivating the transcendent state of wisdom, the more spirits will wish to supply him or her with physical energy.336 A noble son or daughter will receive this worldly benefit too.




3.105
“Moreover, Kauśika, suppose that a noble son or daughter were to write down the transcendent state of wisdom, make it into a book, preserve it in an elevated position, make devotional offerings to venerate it‍—but were not to take it in, keep it in mind, chant it, master it, pass it on, teach it, expound it, explain it, or recite it‍—then, based on that, that very noble son or daughter would earn a great amount of merit. But suppose that another noble son or daughter were to have faith, believe, and have conviction in the transcendent state of wisdom, and, with that trusting mindset, were to develop the proper mindset for awakening; were, based on an altruistic disposition, to listen to it, take it in, keep it in mind, chant it, master it, pass it on, teach it, expound it, explain it, and recite it; were, for the sake of others, to elucidate it in detail, reveal its meaning, consider it mentally, and apply him- or herself in thoroughly examining it with a great deal of wisdom; or even just were to make the transcendent state of wisdom into a book, maintain it, and preserve it so that the genuine teachings lasted for a long time, while praying, ‘May the buddhas’ guidance here not be cut off. May these genuine teachings not disappear. May the continued existence of this guidance provide assistance to bodhisattva great beings.’




3.106
“And suppose that this noble son or daughter also were to pay tribute to this transcendent state of wisdom‍—with flowers, incense, perfumes, wreaths, fragrant oils, aromatic powders, fabrics, parasols, banners, bells, flags, garlands of lights all around, and a wide variety of other devotional offerings to venerate it‍—revere it, respect it, venerate it, honor it, and tend to it, then, based on that, this noble son or daughter would earn an even greater amount of merit in comparison to the other.




3.107
“So therefore, Kauśika, that noble son or daughter who wishes to receive these distinguished worldly benefits should have faith, believe, and have conviction in the transcendent state of wisdom, and, with a trusting mindset, develop the proper mindset for awakening; based on an altruistic disposition, listen to it, take it in, keep it in mind, chant it, master it, pass it on, teach it, expound it, explain it, and recite it; for the sake of others, elucidate it in detail, reveal its meaning, consider it mentally, and apply themselves in thoroughly examining it with a great deal of wisdom; or at least make it into a book, maintain it, and preserve it so that the genuine teachings last for a long time, while praying, ‘May the buddhas’ guidance here not be cut off. May these genuine teachings not disappear. May the continued existence of this guidance provide assistance to bodhisattva great beings.’




3.108
“He or she should pay tribute to this transcendent state of wisdom‍—with flowers, incense, perfumes, wreaths, fragrant oils, aromatic powders, fabrics, parasols, banners, bells, flags, garlands of lights all around, and a wide variety of other devotional offerings to venerate it‍—revere it, respect it, venerate it, honor it, and tend to it.”




3.109
This ends the chapter “Paying Tribute to the Stūpas and the Transcendent States That Contain Immeasurable Benefits,” the third chapter in “The Noble Transcendent State of Wisdom in Eight Thousand Lines.”




Chapter 4: Extolling Positive Qualities337338


4.1
The Blessed One then addressed Śakra, powerful lord of the gods: “Kauśika, suppose that there were two lots placed before you. Suppose that in the first lot, one were to put the Jambu continent completely filled to the brim with the physical relics of the tathāgatas. And suppose that in the second lot one were to put this transcendent state of wisdom, written down. Kauśika, if you had to choose one of these two lots, which would you take?”




4.2
Śakra said, “If, Blessed One, I had to choose one of these two lots‍—namely, the first lot with the Jambu continent completely filled to the brim with the physical relics of the tathāgatas, or the second lot with this transcendent state of wisdom written down‍—then, Blessed One, of these two lots placed before me, I would take this very transcendent state of wisdom. Why is that? I would do so, naturally, out of reverence for the guide of the tathāgatas, since it is the actual physical relic of the tathāgatas. Why is that? Because, as the Blessed One has said,339 ‘The blessed buddhas are the bodies of the truth.340 But, monks, do not see this real body as that body.341 Instead, monks, see me through actualizing the body of truth.’342 And hence the body of the tathāgatas should be seen as revealed at the pinnacle of reality, that is to say, as the transcendent state of wisdom.343




4.3
“However, it is certainly not the case, Blessed One, that I lack reverence for the physical relics of the tathāgatas. I have nothing but reverence for those physical relics of the tathāgatas. Nevertheless, Blessed One, the physical relics of the tathāgatas receive devotional offerings to venerate them insofar as they have been born from the transcendent state of wisdom. Therefore, even the devotional offerings to venerate the physical relics of the tathāgatas can be accomplished through venerating precisely this transcendent state of wisdom. Why is that? It is because those physical relics of the tathāgatas are born from the transcendent state of wisdom. Blessed One, it is just like, for instance, during the times when I am seated in my own divine seat in the Sudharma assembly hall of gods, and the prince gods come to attend to me.344 But also, out of reverence for me during those times when I am not seated there, the prince gods pay homage to that seat, circumambulate it, and then move repectfully away. Why is that? They do so only because they think, ‘Śakra, powerful lord of the Heaven of the Thirty-Three gods, sat in that seat and taught the teachings.’ In this very way, Blessed One, the transcendent state of wisdom‍—which is, in effect, the cause and condition for the Blessed One’s exaltedness‍—is what brings forth the state of complete knowing of a worthy, perfectly and completely awakened tathāgata, whereas a tathāgata’s physical relics are, in effect, a repository for the state of complete knowing, not the causes or conditions that give rise to that knowing.345 In this very way, Blessed One, the transcendent state of wisdom should be venerated as the source of the knowing of someone who has the complete knowing that is venerated in the physical relics of the tathāgatas.346 Therefore, Blessed One, of these two lots placed before me, I would take this very transcendent state of wisdom. However, it is certainly not, Blessed One, that I lack reverence for the physical relics of the tathāgatas‍—I have truly nothing but reverence for those physical relics of the tathāgatas. Nevertheless, Blessed One, the physical relics of the tathāgatas receive devotional offerings to venerate them because they are pervaded by the transcendent state of wisdom.347




4.4
“Never mind, Blessed One, whether in the first lot there were placed this Jambu continent completely filled to the brim with physical relics of the tathāgatas. Never mind, Blessed One, whether a single world system of four great continents were completely filled to the brim with physical relics of the tathāgatas. Never mind, Blessed One, whether a thousandfold, lower order world system were completely filled to the brim with physical relics of the tathāgatas. Never mind, Blessed One, whether a millionfold, medium order world system were completely filled to the brim with physical relics of the tathāgatas. Never mind, Blessed One, whether a billionfold, great order world system were completely filled to the brim with physical relics of the tathāgatas. If in the second lot one were to place this transcendent state of wisdom written down, if the Blessed One were to tell me to take whichever one of these two lots I prefer, and if I had to choose one of these two lots placed before me, then in that case I would take this very transcendent state of wisdom. However, it is certainly not the case, Blessed One, that I lack reverence for the physical relics of the tathāgatas. I have nothing but reverence for those physical relics of the tathāgatas. Nevertheless, Blessed One, the physical relics of the tathāgatas‍—which are pervaded by the transcendent state of wisdom‍—receive devotional offerings to venerate them because the physical relics of the tathāgatas are, in effect, a repository for the state of complete knowing and that state of complete knowing is born from the transcendent state of wisdom. Therefore, Blessed One, of these two lots placed before me, I would take this very transcendent state of wisdom. However, it is certainly not the case, Blessed One, that I lack reverence for the physical relics of the tathāgatas. I have nothing but reverence for those physical relics of the tathāgatas. Nevertheless, Blessed One, the physical relics of the tathāgatas, born from this transcendent state of wisdom, receive devotional offerings to venerate them specifically because they are pervaded by the transcendent state of wisdom.348




4.5
“O Blessed One, as an analogy, it is just like the invaluably precious jewel that has the following positive qualities.




4.6
“When that invaluable jewel is put somewhere, then neither humans nor malevolent spirits are able to find any vulnerability there. Or, when this jewel is merely brought into a place where a malevolent spirit had taken possession of some man or woman, then that malevolent spirit leaves that person.




4.7
“Also, when that jewel is placed on the bloated body of someone afflicted by a wind disorder, then that wind disorder is suppressed; it decreases and subsides.




4.8
“Also, when that jewel is placed on the inflamed body of someone afflicted by a bile disorder, then that bile disorder too is suppressed; it decreases and subsides.




4.9
“Also, when that jewel is placed on the aching body of someone swollen with a phlegm disorder, then that phlegm disorder too is suppressed; it decreases and subsides.




4.10
“Also, when that jewel is placed on the body of someone suffering with a complex disorder of wind, bile, and phlegm, then that complex disorder is suppressed; it decreases and subsides.




4.11
“Also, that jewel illuminates the night’s darkest darkness. And, when it is placed in any hot location, then that location becomes cool. Likewise, when it is placed in any cold location, then that location becomes warm. Also, when the jewel is carried or placed in an area where poisonous snakes or other little creatures are rampant, then those poisonous snakes or other little creatures leave that place. Blessed One, when a man or woman bitten by a poisonous snake is shown the jewel, the poison is counteracted and vanishes along with the bite itself. O Blessed One, that jewel has positive qualities like these and also others of the following sort.




4.12
“When the jewel is placed on the eyes of someone with a tumor, a cataract, an eye ailment, or cloudiness in the eyes, then their eye disease will be eliminated and cured. O Blessed One, such a jewel might be endowed with positive qualities like these and others of this sort.




4.13
“When the jewel is placed in water, it makes the color of the water the same as its own color. When it is wrapped in a white cloth and tossed into the water, it makes that water white. Likewise, when it is wrapped or bound in a bright blue, yellow, red, or any other color cloth and tossed into the water, then it makes the water the same color. It also purifies the dirt in that water. That jewel is endowed with other similar positive qualities.”




4.14
Then Ānanda asked Śakra, powerful lord of the gods, “But, Kauśika, are such jewels found only in the god realm or are they found also among the humans of the Jambu continent?”




4.15
Śakra said, “Ānanda, these jewels exist among the gods, but they are also found among the humans of the Jambu continent. However, the jewels on the Jambu continent are crude, few in number, limited in power, and lacking in these sorts of positive qualities. So, compared to the heavenly jewels, they do not come close to even a fraction of their worth. They do not come close to one hundredth, one thousandth, one hundred thousandth, one ten millionth, one billionth, one ten billionth, one trillionth, or even one ten trillionth of their worth. Nor is any calculation, any fraction, any quantification, any metaphor, any analogy, any equivalence, or any comparison adequate for comparing them. Indeed, the jewels that exist among the gods are so refined and brimming with all sorts of positive qualities that any container into which a single jewel is tossed or thrown becomes desirable itself, even when that jewel is removed from the container. That intense desire for the container is because it is pervaded by the positive qualities of the jewel.349




4.16
“Similarly, Blessed One, the positive qualities of the transcendent state of wisdom and the knowing of someone who has complete knowing are the reason why the physical bodies of tathāgatas‍—including even the physical body of a worthy, perfectly and completely awakened tathāgata who has already passed into nirvāṇa‍—receive devotional offerings in veneration from people who consider the physical relics of the tathāgatas to have been, in effect, the vessel for the knowing of someone who has complete knowing. Furthermore, Blessed One, just as the teachings of the blessed buddhas should be venerated in all world systems by virtue of their being born from the transcendent state of wisdom, just so the Dharma teachings of the Dharma teacher should be venerated by virtue of their being born from the transcendent state of wisdom. That is to say, Blessed One, just as, as an analogy, a king’s attendant should be venerated without hesitation by the people, because of the king’s authority, just so, by virtue of the authority of the body of truth, the Dharma teacher’s Dharma teaching should be venerated without hesitation by the people.350 In the same way that the Dharma teachers and the Dharma teachings come to receive veneration, so too the physical relics of the tathāgatas come to receive veneration. Therefore, Blessed One, never mind whether in the first lot there was a billionfold, great order world system completely filled to the brim with physical relics of the tathāgatas‍—or even all the billionfold, great order world systems, as many as there are grains of sand in the River Ganges, completely filled to the brim. If in the second lot one were to place this transcendent state of wisdom written down, and if I had to choose one of these two lots placed before me, because the Blessed One had told me to take whichever one of these two lots I preferred, then in that case, I would take this very transcendent state of wisdom. However, it is certainly not the case, Blessed One, that I lack reverence for the physical relics of the tathāgatas. I have nothing but reverence for those physical relics of the tathāgatas. Nevertheless, Blessed One, the state of complete knowing is pervaded by the transcendent state of wisdom and the veneration of the bodies of the tathāgatas is born from the state of complete knowing.351 Therefore, Blessed One, when the transcendent state of wisdom is venerated, the past, present, and future buddhas are venerated.




4.17
“Furthermore, Blessed One, a noble son or daughter who wishes to see, in accordance with the true nature of things, those blessed buddhas who are presently residing, staying, and spending time in immeasurable and innumerable world systems should go about life in the transcendent state of wisdom, engage in meditation in the transcendent state of wisdom, and cultivate the transcendent state of wisdom.”352




4.18
Regarding what was said, the Blessed One said to Śakra, powerful lord of the gods, “That is true, Kauśika, that is true.




4.19
“Kauśika, those worthy, perfectly and completely awakened tathāgatas who realized unsurpassed, perfect awakening in the past have realized unsurpassed, perfect awakening thanks to the transcendent state of wisdom.




4.20
“Kauśika, also those who will become worthy, perfectly and completely awakened tathāgatas in the future will realize unsurpassed, perfect awakening thanks to the transcendent state of wisdom.




4.21
“Kauśika, also those blessed buddhas who are presently residing, staying, and spending time in immeasurable and innumerable world systems realize unsurpassed, perfect awakening thanks to this very transcendent state of wisdom.




4.22
“Kauśika, also I myself‍—as the present worthy, perfectly and completely awakened tathāgata‍—have realized unsurpassed, perfect awakening thanks to this very transcendent state of wisdom.”353




4.23
At this, Śakra, powerful lord of the gods, said to the Blessed One, “Blessed One, it is a great transcendent state, this transcendent state of wisdom, because in it, Blessed One, the worthy, perfectly and completely awakened tathāgatas accurately distinguish and properly see the deeds and mindsets of all sentient beings.”




4.24
At this, the Blessed One said to Śakra, powerful lord of the gods, “So it is, Kauśika, so it is. To explain, Kauśika, it is for a long time that a bodhisattva great being goes about life in the transcendent state of wisdom. Because of this, he or she accurately and wisely discerns and beholds the mental activities of all sentient beings.”354




4.25
Then Śakra, powerful lord of the gods, asked the Blessed One, “Blessed One, does a bodhisattva great being go about life only in the transcendent state of wisdom and not in the other transcendent states?”




4.26
The Blessed One said, “Kauśika, a bodhisattva great being goes about life in all six transcendent states. Nevertheless, among those six, Kauśika, the transcendent state of wisdom alone takes the fore.355 Whenever a bodhisattva great being is practicing generosity, preserving ethical discipline, engaging in tolerant acceptance, applying him- or herself with heroic perseverance, attaining the meditative states, or looking insightfully into things, Kauśika, the transcendent state of wisdom alone takes the fore for that bodhisattva great being. But, there is no difference among the six transcendent states, nor is any distinction mentally perceived, since they all are supported by skill in means, dedicated by the transcendent state of wisdom, and dedicated to the state of complete knowing.356 Kauśika, as an analogy, it is just like on the Jambu continent, where various trees of various heights and widths appear with various colors, various shapes, various leaves, various flowers, and various fruits. But there is no difference, nor is any distinction made, in the shadows of these trees. That is to say, one simply takes a shadow to be a shadow.357 In the same way, Kauśika, there is no difference among the six transcendent states, which are supported by skill in means, dedicated by the transcendent state of wisdom, and dedicated to the state of complete knowing, and no distinction is mentally perceived in them.”




4.27
At this, Śakra, powerful lord of the gods, said this to the Blessed One: “Blessed One, this, the transcendent state of wisdom, is endowed with great positive qualities. Blessed One, this, the transcendent state of wisdom, is endowed with immeasurable positive qualities. Blessed One, this, the transcendent state of wisdom, is endowed with innumerable positive qualities.”




4.28
This ends the chapter “Extolling Positive Qualities,” the fourth chapter in “The Noble Transcendent State of Wisdom in Eight Thousand Lines.”




Chapter 5: The Kinds of Merit358359


5.1
Then Śakra, powerful lord of the gods, said to the Blessed One, “Suppose, Blessed One, that a certain noble son or daughter were to do the following. First, with intense faith, deep belief, firm conviction, and a clear mindset that trusts in the transcendent state of wisdom, he or she would develop the mindset of awakening. Then, based on this altruistic disposition, he or she would listen to the transcendent state of wisdom, take it in, keep it in mind, chant it, master it, pass it on, teach it, expound it, explain it, and recite it.360 Next, for the sake of others, he or she would elucidate it in detail, unpack its meaning, mentally investigate it, and fully examine the way it is with exceeding wisdom.361 Or if not all that, then at the very least, this noble son or daughter would make the transcendent state of wisdom into a book, maintain it, and preserve it so that these genuine teachings would last for a long time, while praying, ‘May the buddhas’ guidance here not be cut off.362 May these genuine teachings not disappear. May the continued existence of this guidance provide assistance to bodhisattva great beings.’363




5.2
“Now, suppose that after hearing the explication, the bodhisattva great being were to think,364 ‘Oh yes, this transcendent state of wisdom is extremely effective. Yes, this transcendent state of wisdom is extremely beneficial, extremely fruitful, and extremely rewarding.365 Oh yes, this transcendent state of wisdom has so many positive qualities.’




5.3
“Also, suppose the bodhisattva great being were to have this firm conviction: ‘I must never abandon this transcendent state of wisdom. I must always safeguard this transcendent state of wisdom. I must always protect this transcendent state of wisdom since this transcendent state of wisdom is something supremely difficult to obtain.’




5.4
“And suppose that he or she were to pay tribute to this transcendent state of wisdom‍—with heavenly flowers, incense, perfumes, wreaths, fragrant oils, aromatic powders, fabrics, parasols, banners, bells, flags, garlands of lights all around, and a wide variety of other devotional offerings to venerate it‍—respect it, venerate it, honor it, tend to it, and revere it.366




5.5
“On the other hand, suppose that a second noble son or daughter were to make offerings in veneration to the transcendent state of wisdom. And suppose that in addition, after at the very least making it into a book, he or she were to give it, to present it, to offer it, and to let go of it for the sake of other noble sons or daughters seeking it, longing for it, and praying for it.367 Then, Blessed One, which of the two noble sons or daughters‍—the one with a mental attitude of letting go, or the one without a mental attitude of letting go‍—would earn more merit?”368




5.6
In response, the Blessed One said to Śakra, powerful lord of the gods, “To explain, Kauśika, I will put the question about this back to you yourself. Kauśika, answer as you please. What do you think of the following?




5.7
“Suppose that a certain noble son or daughter, solely on his or her own, were to pay tribute to the physical relics of tathāgatas who passed into nirvāṇa, to circumambulate them, to maintain them, to revere them, to respect them, to venerate them, to honor them, and to tend to them. Now suppose that a second noble son or daughter, on his or her own, were to pay tribute to the physical relics of the tathāgatas, to revere them, to respect them, to venerate them, to honor them, and to tend to them. And suppose that, out of compassion for sentient beings, he or she were also to widely disclose them to others, give them to others, and share them so that such veneration would become widespread.369




5.8
“Which of the two noble sons or daughters would earn more merit? Would it be the second one who venerated them on his or her own and also widely disclosed them to others, gave them to others, and shared them with others? Or would it be the first one who venerated them only on his or her own, by him- or herself?”




5.9
Śakra said, “Blessed One, of the two noble sons or daughters, the second noble son or daughter‍—who would venerate them on his or her own, and, out of compassion for sentient beings, widely disclose them to others, give them to others, and share them with others so that such veneration would become widespread‍—would earn more merit.”




5.10
“Exactly right, Kauśika, exactly right," said the Blessed One. “Likewise, Kauśika, since the second of the two sons or daughters would write this transcendent state of wisdom down, make it into a book, take it in, keep it in mind, chant it, master it, promote it, teach it, expound it, explain it, recite it, and, in addition, after at the very least making it into a book, would give it, present it, offer it, and let it go for the sake of others seeking it, longing for it, and praying for it, he or she would earn more merit as a result of helping others with a mental attitude of letting go. Moreover, Kauśika, if that second son or daughter were to go wherever there are noble sons or daughters who might serve, in effect, as vessels of this transcendent state of wisdom, to give them this transcendent state of wisdom, and to share it with them, then, Kauśika, he or she would earn an even greater amount of merit than the son or daughter just mentioned.




5.11
“Now, Kauśika, suppose that a certain noble son or daughter were to inspire all sentient beings on the Jambu continent and establish them in the ten virtuous ways of acting.370 Kauśika, what do you think? Would that noble son or daughter earn a great amount of merit by doing so?” 

“A great amount, Blessed One. A great amount, Sugata,” replied Śakra.




5.12
The Blessed One said, “O Kauśika, an even greater amount of merit than that would be earned by any noble son or daughter who did the following. First, out of intense faith, deep belief, firm conviction, and a clear mindset that trusts in the transcendent state of wisdom, he or she at the very least would make it into a book. Then, with this intense faith, deep belief, and firm conviction, he or she would develop the mindset of awakening, and with this altruistic disposition give the book to other bodhisattvas who with clear, trusting mindsets had developed the mindset of awakening with an altruistic disposition.371 Or, he or she would tirelessly help the bodhisattvas succeed, at least, in writing and chanting the transcendent state of wisdom. Being well versed in it, he or she would help them grasp it, help them see it clearly, help them take on the practice of it, help them be enthusiastic about it, and help them rejoice in it.372 With words, he or she would guide, educate, and mentor them in this transcendent state of wisdom, and would elucidate its meaning for them.373 In this way, he or she would help them purify their mindsets, help them become free of doubt,374 and would speak to them as follows: ‘Come, noble children, and train yourselves in this very path of the bodhisattvas. For, by training in it, going about your lives in it, and exerting yourselves in it, you will very quickly realize unsurpassed, perfect awakening. Upon your awakening, the constituents underlying your clinging to existence will dissolve ineffably into the state revealing the pinnacle of reality. In that state, you will serve as a sublime guide to boundless masses of sentient beings.’375




5.13
“O Kauśika, compared to any noble son or daughter just mentioned, this noble son or daughter‍—because of his or her mental attitude of letting go‍—would earn an even greater amount of merit.376




5.14
“Now, Kauśika, never mind all the sentient beings on the Jambu continent. Suppose that in this same manner, a noble son or daughter were to inspire and establish all the sentient beings within this world system of four great continents in the ten virtuous ways of acting.




5.15
“Now, Kauśika, never mind all the sentient beings within this world system of four great continents. Suppose that in this same manner a noble son or daughter were to inspire and establish all the sentient beings within a thousandfold, lesser order world system in the ten virtuous ways of acting.




5.16
“Now, Kauśika, never mind all the sentient beings within a thousandfold, lesser order world system. Suppose that in this same manner a noble son or daughter were to inspire and establish all the sentient beings within a millionfold, medium order world system in the ten virtuous ways of acting.




5.17
“Now, Kauśika, never mind all the sentient beings within a millionfold, medium order world system. Suppose that in this same manner a noble son or daughter were to inspire and establish all the sentient beings within a billionfold, great order world system in the ten virtuous ways of acting.




5.18
“Now, Kauśika, never mind all the sentient beings within a billionfold, great order world system. Suppose that in this same manner a noble son or daughter were to inspire and establish all the sentient beings that there are within as many billionfold, great order world systems as there are grains of sand in the River Ganges in the ten virtuous ways of acting. Kauśika, what do you think? Would that noble son or daughter earn a great amount of merit by doing so?” 

“A great amount, Blessed One. A great amount, Sugata,” replied Śakra.




5.19
The Blessed One said, “O Kauśika, an even greater amount of merit than that would be earned by any noble son or daughter who did the following. First, out of intense faith, deep belief, firm conviction, and a clear mindset that trusts in the transcendent state of wisdom, he or she would at the very least make it into a book. Then, with this intense faith, deep belief, and firm conviction, he or she would develop the mindset of awakening, and with this altruistic disposition give the book to other bodhisattvas who with clear, trusting mindsets had developed the mindset of awakening with the altruistic disposition. Or, he or she would tirelessly help the bodhisattvas succeed, at least, in writing and chanting the transcendent state of wisdom. Being well versed in it, he or she would help them grasp it, help them see it clearly, help them take on the practice of it, help them be enthusiastic about it, and help them rejoice in it. With words, he or she would guide, educate, and mentor them in this transcendent state of wisdom, and would elucidate its meaning for them. In this way, he or she would help them purify their mindsets, help them become free of doubt, and would speak to them as follows: ‘Come, noble children, and train yourselves in this very path of the bodhisattvas. For, by training in it, going about your lives in it, and exerting yourselves in it, you will very quickly realize unsurpassed, perfect awakening. Upon awakening, the constituents underlying the clinging to existence will dissolve ineffably into the state revealing the pinnacle of reality. In that state, you will serve as a sublime guide to boundless masses of sentient beings.’




5.20
“O Kauśika, compared to any noble son or daughter just mentioned, this noble son or daughter‍—because of his or her mental attitude of letting go‍—would earn an even greater amount of merit.




5.21
“Furthermore, suppose that noble son or daughter were to establish and to place all the sentient beings that there are on the Jambu continent in the four meditative states.377 Kauśika, what do you think? Would that noble son or daughter earn a great amount of merit by doing so?” 

“A great amount, Blessed One. A great amount, Sugata,” replied Śakra.




5.22
The Blessed One said, “O Kauśika, an even greater amount of merit than that would be earned by any noble son or daughter who did the following. First, out of intense faith, deep belief, firm conviction, and a clear mindset that trusts in the transcendent state of wisdom, he or she would at the very least make it into a book. Then, with this intense faith, deep belief, and firm conviction, he or she would develop the mindset of awakening, and with this altruistic disposition give the book to other bodhisattvas who with clear, trusting mindsets had developed the mindset of awakening with the altruistic disposition. Or, he or she would tirelessly help the bodhisattvas succeed, at least, in writing and chanting the transcendent state of wisdom. Being well versed in it, he or she would help them grasp it, help them see it clearly, help them take on the practice of it, help them be enthusiastic about it, and help them rejoice in it. With words, he or she would guide, educate, and mentor them in this transcendent state of wisdom, and would elucidate its meaning for them. In this way, he or she would help them purify their mindsets, help them become free of doubt, and would speak to them as follows: ‘Come, noble children, and train yourselves in this very path of the bodhisattvas. For, by training in it, going about your lives in it, and exerting yourselves in it, you will very quickly realize unsurpassed, perfect awakening. Upon awakening, the constituents underlying the clinging to existence will dissolve ineffably into the state revealing the pinnacle of reality. In that state, you will serve as a sublime guide to boundless masses of sentient beings.’378




5.23
“Now, Kauśika, never mind all the sentient beings on the Jambu continent. Suppose that in this same manner a noble son or daughter were to inspire and establish all sentient beings within a world system with four great continents in the four meditative states.




5.24
“Now, Kauśika, never mind all the sentient beings within a world system with four great continents. Suppose that in this same manner a noble son or daughter were to inspire and establish all sentient beings within a thousandfold, lesser order world system in the four meditative states.




5.25
“Now, Kauśika, never mind all the sentient beings within a thousandfold, lesser order world system. Suppose that in this same manner a noble son or daughter were to inspire and establish all sentient beings within a millionfold, medium order world system in the four meditative states.




5.26
“Now, Kauśika, never mind all the sentient beings within a millionfold, medium order world system. Suppose that in this same manner a noble son or daughter were to inspire and establish all sentient beings within a billionfold, great order world system in the four meditative states.




5.27
“Now, Kauśika, never mind all the sentient beings within a billionfold, great order world system. Suppose that in this same manner a noble son or daughter were to inspire and establish all the sentient beings that there are within as many billionfold, great order world systems as there are grains of sand in the River Ganges in the four meditative states. Kauśika, what do you think? Would that noble son or daughter earn a great amount of merit by doing so?” 

“A great amount, Blessed One. A great amount, Sugata,” replied Śakra.




5.28
The Blessed One said, “O Kauśika, an even greater amount of merit than that would be earned by any noble son or daughter who did the following. First, out of intense faith, deep belief, firm conviction, and a clear mindset that trusts in the transcendent state of wisdom, he or she would at the very least make it into a book. Then, with this intense faith, deep belief, and firm conviction, he or she would develop the mindset of awakening, and with this altruistic disposition give the book to other bodhisattvas who with clear, trusting mindsets had developed the mindset of awakening with the altruistic disposition. Or, he or she would tirelessly help the bodhisattvas succeed, at least, in writing and chanting the transcendent state of wisdom. Being well versed in it, he or she would help them grasp it, help them see it clearly, help them take on the practice of it, help them be enthusiastic about it, and help them rejoice in it. With words, he or she would guide, educate, and mentor them in this transcendent state of wisdom, and would elucidate its meaning for them. In this way, he or she would help them purify their mindsets, help them become free of doubt, and would speak to them as follows: ‘Come, noble children, and train yourselves in this very path of the bodhisattvas. For, by training in it, going about your lives in it, and exerting yourselves in it, you will very quickly realize unsurpassed, perfect awakening. Upon awakening, the constituents underlying the clinging to existence will dissolve ineffably into the state revealing the pinnacle of reality. In that state, you will serve as a sublime guide to boundless masses of sentient beings.’




5.29
“Furthermore, Kauśika, suppose that in this same manner a certain noble son or daughter were to establish all the sentient beings on the Jambu continent in the four immeasurable states…379




5.30
[Here, repeat the entire refrain four more times, each with regard to all sentient beings, starting from those on the Jambu continent all the way up to those in as many billionfold, great order world systems as there are grains of sand in the River Ganges. But in the subsequent three sets of refrains, where for the first it is said to suppose that he or she were to establish them “in the four immeasurable states,”380 successively insert instead “in the four formless attainments,”381 “in the five types of extrasensory knowledge,”382 and “in all the meditative states, the immeasurable states, the formless attainments, and the types of extrasensory knowledge.” Finally, end with the following:]383




5.31
“Kauśika, what do you think? Would that noble son or daughter earn a great amount of merit by doing so?” 

“A great amount, Blessed One. A great amount, Sugata,” replied Śakra.




5.32
The Blessed One said, “O Kauśika, an even greater amount of merit than that would be earned by any noble son or daughter who did the following. First, out of intense faith, deep belief, firm conviction, and a clear mindset that trusts in the transcendent state of wisdom, he or she would at the very least make it into a book. Then, with this intense faith, deep belief, and firm conviction, he or she would develop the mindset of awakening, and with this altruistic disposition give the book to other bodhisattvas who with clear, trusting mindsets had developed the mindset of awakening with the altruistic disposition. Or, he or she would tirelessly help the bodhisattvas succeed, at least, in writing and chanting the transcendent state of wisdom. Being well versed in it, he or she would help them grasp it, help them see it clearly, help them take on the practice of it, help them be enthusiastic about it, and help them rejoice in it. With words, he or she would guide, educate, and mentor them in this transcendent state of wisdom, and would elucidate its meaning for them. In this way, he or she would help them purify their mindsets, help them become free of doubt, and would speak to them as follows: ‘Come, noble children, and train yourselves in this very path of the bodhisattvas. For, by training in it, going about your lives in it, and exerting yourselves in it, you will very quickly realize unsurpassed, perfect awakening. Upon awakening, the constituents underlying the clinging to existence will dissolve ineffably into the state revealing the pinnacle of reality. In that state, you will serve as a sublime guide to boundless masses of sentient beings.’




5.33
“Now, Kauśika, never mind the accumulation of merit from having established all the sentient beings on the Jambu continent in all the meditative states, the immeasurable states, the formless attainments, and the types of extrasensory knowledge. Suppose that in this same manner a noble son or daughter were to establish all the sentient beings within the world system with four great continents in all the meditative states, the immeasurable states, the formless attainments, and the types of extrasensory knowledge.




5.34
“Now, Kauśika, never mind the accumulation of merit from having established all the sentient beings within the world system with four great continents in all the meditative states, the immeasurable states, the formless attainments, and the types of extrasensory knowledge. Suppose that in this same manner a noble son or daughter were to establish all the sentient beings within a thousandfold, lesser order world system in all the meditative states, the immeasurable states, the formless attainments, and the types of extrasensory knowledge.




5.35
“Now, Kauśika, never mind the accumulation of merit from having established all the sentient beings within a thousandfold, lesser order world system in all the meditative states, the immeasurable states, the formless attainments, and the types of extrasensory knowledge. Suppose that in this same manner a noble son or daughter were to establish all the sentient beings within a millionfold, medium order world system in all the meditative states, the immeasurable states, the formless attainments, and the types of extrasensory knowledge.




5.36
“Now, Kauśika, never mind the accumulation of merit from having established all the sentient beings within a millionfold, medium order world system in all the meditative states, the immeasurable states, the formless attainments, and the types of extrasensory knowledge. Suppose that in this same manner a noble son or daughter were to establish all the sentient beings within a billionfold, great order world system in all the meditative states, the immeasurable states, the formless attainments, and the types of extrasensory knowledge.




5.37
“Now, Kauśika, never mind the accumulation of merit from having established all the sentient beings within a billionfold, great order world system in all the meditative states, the immeasurable states, the formless attainments, and the types of extrasensory knowledge. Suppose that in this same manner a noble son or daughter were to establish all the sentient beings that there are within as many billionfold, great order world systems as there are grains of sand in the River Ganges in all the meditative states, the immeasurable states, the formless attainments, and the types of extrasensory knowledge. Kauśika, what do you think? Would that noble son or daughter earn a great amount of merit by doing so?” 

“A great amount, Blessed One. A great amount, Sugata,” replied Śakra.




5.38
The Blessed One said, “O Kauśika, an even greater amount of merit than this would be earned by any noble son or daughter who did the following. First, out of intense faith, deep belief, firm conviction, and a clear mindset that trusts in the transcendent state of wisdom, he or she would at the very least make it into a book. Then, with this intense faith, deep belief, and firm conviction, he or she would develop the mindset of awakening, and with this altruistic disposition give the book to other bodhisattvas who with clear, trusting mindsets had developed the mindset of awakening with the altruistic disposition. Or, he or she would tirelessly help the bodhisattvas succeed, at least, in writing and chanting the transcendent state of wisdom. Being well versed in it, he or she would help them grasp it, help them see it clearly, help them take on the practice of it, help them be enthusiastic about it, and help them rejoice in it. With words, he or she would guide, educate, and mentor them in this transcendent state of wisdom, and would elucidate its meaning for them. In this way, he or she would help them purify their mindsets, help them become free of doubt, and would speak to them as follows: ‘Come, noble children, and train yourselves in this very path of the bodhisattvas. For, by training in it, going about your lives in it, and exerting yourselves in it, you will very quickly realize unsurpassed, perfect awakening. Upon awakening, the constituents underlying the clinging to existence will dissolve ineffably into the state revealing the pinnacle of reality. In that state, you will serve as a sublime guide to boundless masses of sentient beings.’




5.39
“Furthermore, Kauśika, suppose that noble son or daughter were to write out this transcendent state of wisdom and chant it him- or herself. Suppose that, having written it out for others, he or she were to give it to others, as described before. Then, compared to the noble son or daughter just mentioned, Kauśika, without any effort, this noble son or daughter would earn an even greater amount of merit.




5.40
“Moreover, Kauśika, suppose that noble son or daughter, conversant with the meaning, were to chant this transcendent state of wisdom. Also, suppose, for the benefit of others, he or she were to write it out and give it to others, as described before. Finally, suppose he or she were to teach it and elucidate it based on both its words and meaning. Kauśika, without any effort, this noble son or daughter would earn an even greater amount of merit.”




5.41
Then Śakra, powerful lord of the gods, asked the Blessed One, “Blessed One, can this transcendent state of wisdom even be taught?”384




5.42
In response, the Blessed One said to Śakra, powerful lord of the gods, “Kauśika, this transcendent state of wisdom can even be taught to undiscerning noble sons or daughters. Why to them? Because, O Kauśika, in the future, when a counterfeit transcendent state of wisdom will come to exist,385 undiscerning noble sons or daughters who wish to realize unsurpassed, perfect awakening will hear that counterfeit transcendent state of wisdom and should not be left to go astray because of it.”




5.43
Then Śakra, powerful lord of the gods, asked the Blessed One, “O Blessed One, in the future, how will one be able to know, ‘This that is being taught is the counterfeit transcendent state of wisdom’?”




5.44
In response, the Blessed One said to Śakra, powerful lord of the gods, “Kauśika, in the future, there will appear some monks with unpurified physical bodies‍—with unpracticed ethical discipline, unconcentrated mindsets, and uncultivated wisdom‍—who are sheep-like and lacking in wisdom.386 They will say, ‘We teach the transcendent state of wisdom,’ but they will teach its counterfeit. How, Kauśika, will they teach its counterfeit? They will claim, ‘The impermanence of physical forms means the utter annihilation of physical forms.’ Likewise, they will claim, ‘The impermanence of feelings, conceptions, conditioning factors, and consciousness means the utter annihilation of feelings, conceptions, conditioning factors, and consciousness.’ And in this way, they will claim, ‘One who strives for utter annihilation like this is going about life in the transcendent state of wisdom.’ O Kauśika, statements such as these should be recognized as the counterfeit transcendent state of wisdom. One should never regard the impermanence of physical forms as the utter annihilation of physical forms. Likewise, one should not see the impermanence of feelings, conceptions, conditioning factors, and consciousness as the utter annihilation of feelings, conceptions, conditioning factors, and consciousness. If one were to see this way, one would be going about life in a counterfeit transcendent state of wisdom. Therefore, Kauśika, the meaning of the transcendent state of wisdom must be taught by a noble son or daughter, and any noble son or daughter who actually teaches the meaning of the transcendent state of wisdom would earn more merit.




5.45
“Now suppose that a noble son or daughter were to establish all the sentient beings on the Jambu continent in the fruit of a stream enterer. Kauśika, what do you think? Would that noble son or daughter earn a great amount of merit by doing so?” 

“A great amount, Blessed One. A great amount, Sugata,” replied Śakra.




5.46
The Blessed One said, “O Kauśika, an even greater amount of merit than that would be earned by any noble son or daughter who did the following. First, out of intense faith, deep belief, firm conviction, and a clear mindset that trusts in the transcendent state of wisdom, he or she would at the very least make it into a book. Then, with this intense faith, deep belief, and firm conviction, he or she would develop the mindset of awakening, and with this altruistic disposition give the book to other bodhisattvas who with clear, trusting mindsets had developed the mindset of awakening with the altruistic disposition. Or, he or she would tirelessly help the bodhisattvas succeed, at least, in writing and chanting the transcendent state of wisdom. Being well versed in it, he or she would help them grasp it, help them see it clearly, help them take on the practice of it, help them be enthusiastic about it, and help them rejoice in it. With words, he or she would guide, educate, and mentor them in this transcendent state of wisdom, and would elucidate its meaning for them. In this way, he or she would help them purify their mindsets, help them become free of doubt, and would speak to them as follows: ‘Come, noble children, and train yourselves in this very path of the bodhisattvas. For, by training in it, going about your lives in it, and exerting yourselves in it, you will very quickly realize unsurpassed, perfect awakening. Upon awakening, the constituents underlying the clinging to existence will dissolve ineffably into the state revealing the pinnacle of reality. In that state, you will serve as a sublime guide to boundless masses of sentient beings.’




5.47
“In addition, suppose he or she also said, ‘You will become someone who attains such qualities, namely, those associated with the transcendent state of wisdom.’ Kauśika, he or she would earn an even greater amount of merit than the noble son or daughter just mentioned. How so? From this merit, the fruit of a stream enterer will come forth.




5.48
“Now, Kauśika, never mind the accumulation of merit from having established all the sentient beings on the Jambu continent in the fruit of a stream enterer. Suppose that in this same manner a noble son or daughter were to establish all the sentient beings within the world system with four great continents in the fruit of a stream enterer.




5.49
“Now, Kauśika, never mind the accumulation of merit from having established all the sentient beings within the world system with four great continents in the fruit of a stream enterer. Suppose that in this same manner a noble son or daughter were to establish all the sentient beings within a thousandfold, lesser order world system in the fruit of a stream enterer.




5.50
“Now, Kauśika, never mind the accumulation of merit from having established all the sentient beings within a thousandfold, lesser order world system in the fruit of a stream enterer. Suppose that in this same manner a noble son or daughter were to establish all the sentient beings within a millionfold, medium order world system in the fruit of a stream enterer.




5.51
“Now, Kauśika, never mind the accumulation of merit from having established all the sentient beings within a millionfold, medium order world system in the fruit of a stream enterer. Suppose that in this same manner a noble son or daughter were to establish all the sentient beings within a billionfold, great order world system in the fruit of a stream enterer.




5.52
“Now, Kauśika, never mind the accumulation of merit from having established all the sentient beings within a billionfold, great order world system in the fruit of a stream enterer. Suppose that in this same manner a noble son or daughter were to establish all the sentient beings that there are within as many billionfold, great order world systems as there are grains of sand in the River Ganges in the fruit of a stream enterer. Kauśika, what do you think? Would that noble son or daughter earn a great amount of merit by doing so?” 

“A great amount, Blessed One. A great amount, Sugata,” replied Śakra.




5.53
The Blessed One said, “O Kauśika, an even greater amount of merit than that would be earned by any noble son or daughter who did the following. First, out of intense faith, deep belief, firm conviction, and a clear mindset that trusts in the transcendent state of wisdom, he or she would at the very least make it into a book. Then, with this intense faith, deep belief, and firm conviction, he or she would develop the mindset of awakening, and with this altruistic disposition give the book to other bodhisattvas who with clear, trusting mindsets had developed the mindset of awakening with the altruistic disposition. Or, he or she would tirelessly help the bodhisattvas succeed, at least, in writing and chanting the transcendent state of wisdom. Being well versed in it, he or she would help them grasp it, help them see it clearly, help them take on the practice of it, help them be enthusiastic about it, and help them rejoice in it. With words, he or she would guide, educate, and mentor them in this transcendent state of wisdom, and would elucidate its meaning for them. In this way, he or she would help them purify their mindsets, help them become free of doubt, and would speak to them as follows: ‘Come, noble children, and train yourselves in this very path of the bodhisattvas. For, by training in it, going about your lives in it, and exerting yourselves in it, you will very quickly realize unsurpassed, perfect awakening. Upon awakening, the constituents underlying the clinging to existence will dissolve ineffably into the state revealing the pinnacle of reality. In that state, you will serve as a sublime guide to boundless masses of sentient beings.’




5.54
“In addition, suppose he or she also said, ‘You will become someone who attains such qualities, namely, those associated with the transcendent state of wisdom.’ Kauśika, he or she would earn more merit than the noble son or daughter just mentioned. How so? From this merit, the fruit of a stream enterer will come forth.




5.55
“Moreover, suppose that noble son or daughter were to establish all the sentient beings on the Jambu continent in the fruit of a once-returner. Kauśika, what do you think? Would that noble son or daughter earn a great amount of merit by doing so?” 

“A great amount, Blessed One. A great amount, Sugata,” replied Śakra.




5.56
The Blessed One said, “O Kauśika, an even greater amount of merit than that would be earned by any noble son or daughter who did the following. First, out of intense faith, deep belief, firm conviction, and a clear mindset that trusts in the transcendent state of wisdom, he or she would at the very least make it into a book. Then, with this intense faith, deep belief, and firm conviction, he or she would develop the mindset of awakening, and with this altruistic disposition give the book to other bodhisattvas who with clear, trusting mindsets had developed the mindset of awakening with the altruistic disposition. Or, he or she would tirelessly help the bodhisattvas succeed, at least, in writing and chanting the transcendent state of wisdom. Being well versed in it, he or she would help them grasp it, help them see it clearly, help them take on the practice of it, help them be enthusiastic about it, and help them rejoice in it. With words, he or she would guide, educate, and mentor them in this transcendent state of wisdom, and would elucidate its meaning for them. In this way, he or she would help them purify their mindsets, help them become free of doubt, and would speak to them as follows: ‘Come, noble children, and train yourselves in this very path of the bodhisattvas. For, by training in it, going about your lives in it, and exerting yourselves in it, you will very quickly realize unsurpassed, perfect awakening. Upon awakening, the constituents underlying the clinging to existence will dissolve ineffably into the state revealing the pinnacle of reality. In that state, you will serve as a sublime guide to boundless masses of sentient beings.’




5.57
“In addition, suppose he or she also said, ‘You will become someone who attains such qualities, namely, those associated with the transcendent state of wisdom.’ Kauśika, he or she would earn an even greater amount of merit than the noble son or daughter just mentioned. How so? From this merit, the fruit of a once-returner will come forth.




5.58
“Now, Kauśika, never mind the accumulation of merit from having established all the sentient beings on the Jambu continent in the fruit of a once-returner. Suppose that in this same manner a noble son or daughter were to establish all the sentient beings within the world system with four great continents in the fruit of a once-returner.




5.59
“Now, Kauśika, never mind the accumulation of merit from having established all the sentient beings within the world system with four great continents in the fruit of a once-returner. Suppose that in this same manner a noble son or daughter were to establish all the sentient beings within a thousandfold, lesser order world system in the fruit of a once-returner.




5.60
“Now, Kauśika, never mind the accumulation of merit from having established all the sentient beings within a thousandfold, lesser order world system in the fruit of a once-returner. Suppose that in this same manner a noble son or daughter were to establish all the sentient beings within a millionfold, medium order world system in the fruit of a once-returner.




5.61
“Now, Kauśika, never mind the accumulation of merit from having established all the sentient beings within a millionfold, medium order world system in the fruit of a once-returner. Suppose that in this same manner a noble son or daughter were to establish all the sentient beings within a billionfold, great order world system in the fruit of a once-returner.




5.62
“Now, Kauśika, never mind the accumulation of merit from having established all the sentient beings within a billionfold, great order world system in the fruit of a once-returner. Suppose that in this same manner a noble son or daughter were to establish all the sentient beings that there are within as many billionfold, great order world systems as there are grains of sand in the River Ganges in the fruit of a once-returner. Kauśika, what do you think? Would that noble son or daughter earn a great amount of merit by doing so?” 

“A great amount, Blessed One. A great amount, Sugata,” replied Śakra.




5.63
The Blessed One said, “O Kauśika, an even greater amount of merit than that would be earned by any noble son or daughter who did the following. First, out of intense faith, deep belief, firm conviction, and a clear mindset that trusts in the transcendent state of wisdom, he or she would at the very least make it into a book. Then, with this intense faith, deep belief, and firm conviction, he or she would develop the mindset of awakening, and with this altruistic disposition give the book to other bodhisattvas who with clear, trusting mindsets had developed the mindset of awakening with the altruistic disposition. Or, he or she would tirelessly help the bodhisattvas succeed, at least, in writing and chanting the transcendent state of wisdom. Being well versed in it, he or she would help them grasp it, help them see it clearly, help them take on the practice of it, help them be enthusiastic about it, and help them rejoice in it. With words, he or she would guide, educate, and mentor them in this transcendent state of wisdom, and would elucidate its meaning for them. In this way, he or she would help them purify their mindsets, help them become free of doubt, and would speak to them as follows: ‘Come, noble children, and train yourselves in this very path of the bodhisattvas. For, by training in it, going about your lives in it, and exerting yourselves in it, you will very quickly realize unsurpassed, perfect awakening. Upon awakening, the constituents underlying the clinging to existence will dissolve ineffably into the state revealing the pinnacle of reality. In that state, you will serve as a sublime guide to boundless masses of sentient beings.’




5.64
“In addition, suppose he or she also said, ‘You will become someone who attains such qualities, namely, those associated with the transcendent state of wisdom.’ Kauśika, he or she would earn an even greater amount of merit than the noble son or daughter just mentioned. How so? From this merit, the fruit of a once-returner will come forth.




5.65
“Moreover, suppose that noble son or daughter were to establish all the sentient beings on the Jambu continent in the fruit of a non-returner. Kauśika, what do you think? Would that noble son or daughter earn a great amount of merit by doing so?” 

“A great amount, Blessed One. A great amount, Sugata,” replied Śakra.




5.66
The Blessed One said, “O Kauśika, an even greater amount of merit than that would be earned by any noble son or daughter who did the following. First, out of intense faith, deep belief, firm conviction, and a clear mindset that trusts in the transcendent state of wisdom, he or she would at the very least make it into a book. Then, with this intense faith, deep belief, and firm conviction, he or she would develop the mindset of awakening, and with this altruistic disposition give the book to other bodhisattvas who with clear, trusting mindsets had developed the mindset of awakening with the altruistic disposition. Or, he or she would tirelessly help the bodhisattvas succeed, at least, in writing and chanting the transcendent state of wisdom. Being well versed in it, he or she would help them grasp it, help them see it clearly, help them take on the practice of it, help them be enthusiastic about it, and help them rejoice in it. With words, he or she would guide, educate, and mentor them in this transcendent state of wisdom, and would elucidate its meaning for them. In this way, he or she would help them purify their mindsets, help them become free of doubt, and would speak to them as follows: ‘Come, noble children, and train yourselves in this very path of the bodhisattvas. For, by training in it, going about your lives in it, and exerting yourselves in it, you will very quickly realize unsurpassed, perfect awakening. Upon awakening, the constituents underlying the clinging to existence will dissolve ineffably into the state revealing the pinnacle of reality. In that state, you will serve as a sublime guide to boundless masses of sentient beings.’




5.67
“In addition, suppose he or she also said, ‘You will become someone who attains such qualities, namely, those associated with the transcendent state of wisdom.’ Kauśika, he or she would earn even more merit than the noble son or daughter just mentioned. How so? From this merit, the fruit of a non-returner will come forth.




5.68
“Now, Kauśika, never mind the accumulation of merit from having established all the sentient beings on the Jambu continent in the fruit of a non-returner. Suppose that in this same manner a noble son or daughter were to establish all the sentient beings within the world system with four great continents in the fruit of a non-returner.




5.69
“Now, Kauśika, never mind the accumulation of merit from having established all the sentient beings within the world system with four great continents in the fruit of a non-returner. Suppose that in this same manner a noble son or daughter were to establish all the sentient beings within a thousandfold, lesser order world system in the fruit of a non-returner.




5.70
“Now, Kauśika, never mind the accumulation of merit from having established all the sentient beings within a thousandfold, lesser order world system in the fruit of a non-returner. Suppose that in this same manner a noble son or daughter were to establish all the sentient beings within a millionfold, medium order world system in the fruit of a non-returner.




5.71
“Now, Kauśika, never mind the accumulation of merit from having established all the sentient beings within a millionfold, medium order world system in the fruit of a non-returner. Suppose that in this same manner a noble son or daughter were to establish all the sentient beings within a billionfold, great order world system in the fruit of a non-returner.




5.72
“Now, Kauśika, never mind the accumulation of merit from having established all the sentient beings within a billionfold, great order world system in the fruit of a non-returner. Suppose that in this same manner a noble son or daughter were to establish all the sentient beings that there are within as many billionfold, great order world systems as there are grains of sand in the River Ganges in the fruit of a non-returner. Kauśika, what do you think? Would that noble son or daughter earn a great amount of merit by doing so?” 

“A great amount, Blessed One. A great amount, Sugata,” replied Śakra.




5.73
The Blessed One said, “O Kauśika, an even greater amount of merit than that would be earned by any noble son or daughter who did the following. First, out of intense faith, deep belief, firm conviction, and a clear mindset that trusts in the transcendent state of wisdom, he or she would at the very least make it into a book. Then, with this intense faith, deep belief, and firm conviction, he or she would develop the mindset of awakening, and with this altruistic disposition give the book to other bodhisattvas who with clear, trusting mindsets had developed the mindset of awakening with the altruistic disposition. Or, he or she would tirelessly help the bodhisattvas succeed, at least, in writing and chanting the transcendent state of wisdom. Being well versed in it, he or she would help them grasp it, help them see it clearly, help them take on the practice of it, help them be enthusiastic about it, and help them rejoice in it. With words, he or she would guide, educate, and mentor them in this transcendent state of wisdom, and would elucidate its meaning for them. In this way, he or she would help them purify their mindsets, help them become free of doubt, and would speak to them as follows: ‘Come, noble children, and train yourselves in this very path of the bodhisattvas. For, by training in it, going about your lives in it, and exerting yourselves in it, you will very quickly realize unsurpassed, perfect awakening. Upon awakening, the constituents underlying the clinging to existence will dissolve ineffably into the state revealing the pinnacle of reality. In that state, you will serve as a sublime guide to boundless masses of sentient beings.’




5.74
“In addition, suppose he or she also said, ‘You will become someone who attains such qualities, namely, those associated with the transcendent state of wisdom.’ Kauśika, they would earn an even greater amount of merit than the noble son or daughter just mentioned. How so? From this merit, the fruit of a non-returner will come forth.




5.75
“Moreover, suppose that noble son or daughter were to establish all the sentient beings on the Jambu continent in the state of a worthy one. Kauśika, what do you think? Would that noble son or daughter earn a great amount of merit by doing so?” 

“A great amount, Blessed One. A great amount, Sugata,” replied Śakra.




5.76
The Blessed One said, “O Kauśika, an even greater amount of merit than that would be earned by any noble son or daughter who did the following. First, out of intense faith, deep belief, firm conviction, and a clear mindset that trusts in the transcendent state of wisdom, he or she would at the very least make it into a book. Then, with this intense faith, deep belief, and firm conviction, he or she would develop the mindset of awakening, and with this altruistic disposition, give the book to other bodhisattvas who with clear, trusting mindsets had developed the mindset of awakening with the altruistic disposition. Or, he or she would tirelessly help the bodhisattvas succeed, at least, in writing and chanting the transcendent state of wisdom. Being well versed in it, he or she would help them grasp it, help them see it clearly, help them take on the practice of it, help them be enthusiastic about it, and help them rejoice in it. With words, he or she would guide, educate, and mentor them in this transcendent state of wisdom, and would elucidate its meaning for them. In this way, he or she would help them purify their mindsets, help them become free of doubt, and would speak to them as follows: ‘Come, noble children, and train yourselves in this very path of the bodhisattvas. For, by training in it, going about your lives in it, and exerting yourselves in it, you will very quickly realize unsurpassed, perfect awakening. Upon awakening, the constituents underlying the clinging to existence will dissolve ineffably into the state revealing the pinnacle of reality. In that state, you will serve as a sublime guide to boundless masses of sentient beings.’




5.77
“In addition, suppose he or she also said, ‘You will become someone who attains such qualities, namely, those associated with the transcendent state of wisdom.’ Kauśika, he or she would earn an even greater amount of merit than the noble son or daughter just mentioned. How so? From this merit, the state of a worthy one will come forth. Furthermore, he or she would encourage them in this way: ‘Noble children, as you train in the transcendent state of wisdom, you will gradually come to attain the qualities of the buddhas and approach unsurpassed, perfect awakening. For, by training, going about life, and exerting yourselves in this, you will master the fruit of a stream enterer, you will master the fruit of a once-returner, you will master the fruit of a non-returner, you will master the state of a worthy one, you will master the state of a solitary realizer, and you will master the unsurpassed, perfect awakening of a buddha.’




5.78
“Now, Kauśika, never mind the accumulation of merit from having established all the sentient beings on the Jambu continent in the state of a worthy one. Suppose that in this same manner a noble son or daughter were to establish all the sentient beings within the world system with four great continents in the state of a worthy one.




5.79
“Now, Kauśika, never mind the accumulation of merit from having established all the sentient beings within the world system with four great continents in the state of a worthy one. Suppose that in this same manner a noble son or daughter were to establish all the sentient beings within a thousandfold, lesser order world system in the state of a worthy one.




5.80
“Now, Kauśika, never mind the accumulation of merit from having established all the sentient beings within a thousandfold, lesser order world system in the state of a worthy one. Suppose that in this same manner a noble son or daughter were to establish all the sentient beings within a millionfold, medium order world system in the state of a worthy one.




5.81
“Now, Kauśika, never mind the accumulation of merit from having established all the sentient beings within a millionfold, medium order world system in the state of a worthy one. Suppose that in this same manner a noble son or daughter were to establish all the sentient beings within a billionfold, great order world system in the state of a worthy one.




5.82
“Now, Kauśika, never mind the accumulation of merit from having established all the sentient beings within a billionfold, great order world system in the state of a worthy one. Suppose that in this same manner a noble son or daughter were to establish all the sentient beings that there are within as many billionfold, great order world systems as there are grains of sand in the River Ganges in the state of a worthy one. Kauśika, what do you think? Would that noble son or daughter earn a great amount of merit by doing so?”




5.83
“A great amount, Blessed One. A great amount, Sugata,” replied Śakra. “Blessed One, it would not be easy to come up with any calculation for such masses of merit. It would not be easy to come up with any fraction, any quantification, any metaphor, any analogy, any equivalence, or any comparison for such masses of merit.”




5.84
The Blessed One said, “O Kauśika, more merit than that would be earned by any noble son or daughter who did the following. First, out of intense faith, deep belief, firm conviction, and a clear mindset that trusts in the transcendent state of wisdom, he or she would at the very least make it into a book. Then, with this intense faith, deep belief, and firm conviction, he or she would develop the mindset of awakening, and with this altruistic disposition give the book to other bodhisattvas who with clear, trusting mindsets had developed the mindset of awakening with the altruistic disposition. Or, he or she would tirelessly help the bodhisattvas succeed, at least, in writing and chanting the transcendent state of wisdom. Being well versed in it, he or she would help them grasp it, help them see it clearly, help them take on the practice of it, help them be enthusiastic about it, and help them rejoice in it. With words, he or she would guide, educate, and mentor them in this transcendent state of wisdom, and would elucidate its meaning for them. In this way, he or she would help them purify their mindsets, help them become free of doubt, and would speak to them as follows: ‘Come, noble children, and train yourselves in this very path of the bodhisattvas. For, by training in it, going about your lives in it, and exerting yourselves in it, you will very quickly realize unsurpassed, perfect awakening. Upon awakening, the constituents underlying the clinging to existence will dissolve ineffably into the state revealing the pinnacle of reality. In that state, you will serve as a sublime guide to boundless masses of sentient beings.’




5.85
“In addition, suppose he or she also said, ‘You will become someone who attains such qualities, namely, those associated with the transcendent state of wisdom.’ Kauśika, he or she would earn an even greater amount of merit than the noble son or daughter just mentioned. How so? From this merit, the state of a worthy one will come forth. Furthermore, he or she would encourage them in this way: ‘Noble children, as you train in the transcendent state of wisdom, you will gradually come to attain the qualities of the buddhas and will approach unsurpassed, perfect awakening. For, by training, going about life, and exerting yourselves in this, you will master the fruit of a stream enterer, you will master the fruit of a once-returner, you will master the fruit of a non-returner, you will master the state of a worthy one, you will master the state of a solitary realizer, and you will master the unsurpassed, perfect awakening of a buddha.’




5.86
“Now, Kauśika, suppose that a certain noble son or daughter were to establish all the sentient beings on the Jambu continent in the fruit of a solitary realizer. Kauśika, what do you think? Would that noble son or daughter earn a great amount of merit by doing so?” 

“A great amount, Blessed One. A great amount, Sugata,” replied Śakra.




5.87
The Blessed One said, “O Kauśika, an even greater amount of merit than that would be earned by any noble son or daughter who did the following. First, out of intense faith, deep belief, firm conviction, and a clear mindset that trusts in the transcendent state of wisdom, he or she would at the very least make it into a book. Then, with this intense faith, deep belief, and firm conviction, he or she would develop the mindset of awakening, and with this altruistic disposition give the book to other bodhisattvas who with clear, trusting mindsets had developed the mindset of awakening with the altruistic disposition. Or, he or she would tirelessly help the bodhisattvas succeed, at least, in writing and chanting the transcendent state of wisdom. Being well versed in it, he or she would help them grasp it, help them see it clearly, help them take on the practice of it, help them be enthusiastic about it, and help them rejoice in it. With words, he or she would guide, educate, and mentor them in this transcendent state of wisdom, and would elucidate its meaning for them. In this way, he or she would help them purify their mindsets, help them become free of doubt, and would speak to them as follows: ‘Come, noble children, and train yourselves in this very path of the bodhisattvas. For, by training in it, going about your lives in it, and exerting yourselves in it, you will very quickly realize unsurpassed, perfect awakening. Upon awakening, the constituents underlying the clinging to existence will dissolve ineffably into the state revealing the pinnacle of reality. In that state, you will serve as a sublime guide to boundless masses of sentient beings.’




5.88
“In addition, suppose he or she also said, ‘You will become someone who attains such qualities, namely, those associated with the transcendent state of wisdom.’ Kauśika, he or she would earn an even greater amount of merit than the noble son or daughter just mentioned. How so? From this merit, the fruit of a solitary realizer will come forth. Furthermore, he or she would encourage them in this way: ‘Noble children, as you train in the transcendent state of wisdom, you will gradually come to attain the qualities of the buddhas and will approach unsurpassed, perfect awakening. For, by training, going about life, and exerting yourselves in this, you will master the fruit of a stream enterer, you will master the fruit of a once-returner, you will master the fruit of a non-returner, you will master the state of a worthy one, you will master the state of a solitary realizer, and you will master the unsurpassed, perfect awakening of a buddha.’




5.89
“Now, Kauśika, never mind the accumulation of merit from having established all the sentient beings on the Jambu continent in the fruit of a solitary realizer. Suppose that in this same manner a noble son or daughter were to establish all the sentient beings within the world system with four great continents in the fruit of a solitary realizer.




5.90
“Now, Kauśika, never mind the accumulation of merit from having established all the sentient beings within the world system with four great continents in the fruit of a solitary realizer. Suppose that in this same manner a noble son or daughter were to establish all the sentient beings within a thousandfold, lesser order world system in the fruit of a solitary realizer.




5.91
“Now, Kauśika, never mind the accumulation of merit from having established all the sentient beings within a thousandfold, lesser order world system in the fruit of a solitary realizer. Suppose that in this same manner a noble son or daughter were to establish all the sentient beings within a millionfold, medium order world system in the fruit of a solitary realizer.




5.92
“Now, Kauśika, never mind the accumulation of merit from having established all the sentient beings within a millionfold, medium order world system in the fruit of a solitary realizer. Suppose that in this same manner a noble son or daughter were to establish all the sentient beings within a billionfold, great order world system in the fruit of a solitary realizer.




5.93
“Now, Kauśika, never mind the accumulation of merit from having established all the sentient beings within a billionfold, great order world system in the fruit of a solitary realizer. Suppose that in this same manner a noble son or daughter were to establish all the sentient beings that there are within as many billionfold, great order world systems as there are grains of sand in the River Ganges in the fruit of a solitary realizer. Kauśika, what do you think? Would that noble son or daughter earn a great amount of merit by doing so?” 

“A great amount, Blessed One. A great amount, Sugata,” replied Śakra.




5.94
The Blessed One said, “O Kauśika, an even greater amount of merit than that would be earned by any noble son or daughter who did the following. First, out of intense faith, deep belief, firm conviction, and a clear mindset that trusts in the transcendent state of wisdom, he or she would at the very least make it into a book. Then, with this intense faith, deep belief, and firm conviction, he or she would develop the mindset of awakening, and with this altruistic disposition, give the book to other bodhisattvas who with clear, trusting mindsets had developed the mindset of awakening with the altruistic disposition. Or, he or she would tirelessly help the bodhisattvas succeed, at least, in writing and chanting the transcendent state of wisdom. Being well versed in it, he or she would help them grasp it, help them see it clearly, help them take on the practice of it, help them be enthusiastic about it, and help them rejoice in it. With words, he or she would guide, educate, and mentor them in this transcendent state of wisdom, and would elucidate its meaning for them. In this way, he or she would help them purify their mindsets, help them become free of doubt, and would speak to them as follows: ‘Come, noble children, and train yourselves in this very path of the bodhisattvas. For, by training in it, going about your lives in it, and exerting yourselves in it, you will very quickly realize unsurpassed, perfect awakening. Upon awakening, the constituents underlying the clinging to existence will dissolve ineffably into the state revealing the pinnacle of reality. In that state, you will serve as a sublime guide to boundless masses of sentient beings.’




5.95
“In addition, suppose he or she also said, ‘You will become someone who attains such qualities, namely, those associated with the transcendent state of wisdom.’ Kauśika, he or she would earn an even greater amount of merit than the noble son or daughter just mentioned. How so? From this merit, the fruit of a solitary realizer will come forth. Furthermore, he or she would encourage them in this way: ‘Noble children, as you train in the transcendent state of wisdom, you will gradually come to attain the qualities of the buddhas and will approach unsurpassed, perfect awakening. For, by training, going about life, and exerting yourselves in this, you will master the fruit of a stream enterer, you will master the fruit of a once-returner, you will master the fruit of a non-returner, you will master the state of a worthy one, you will master the state of a solitary realizer, and you will master the unsurpassed, perfect awakening of a buddha.’




5.96
“Now, Kauśika, suppose that a certain noble son or daughter were to develop the proper mindset aimed at the unsurpassed, perfect awakening of all sentient beings on the Jambu continent. On the other hand, Kauśika, suppose that a second noble son or daughter, who developed the proper mindset aimed at the unsurpassed, perfect awakening of all beings, were to give those beings this transcendent state of wisdom in written form. Or, Kauśika, suppose that the second noble son or daughter were to present this transcendent state of wisdom in written form to a bodhisattva great being beyond regressing, with the idea that the bodhisattva would train and engage in meditation in the transcendent state of wisdom, and, through this transcendent state of wisdom being cultivated, growing, expanding, and becoming extensive, the bodhisattva would perfect the qualities of a buddha.387 Based on this, that second noble son or daughter would earn an even greater amount of merit than the noble son or daughter just mentioned. How so? It is absolutely certain he or she will realize unsurpassed, perfect awakening and end the suffering of sentient beings.




5.97
“Now, Kauśika, never mind the accumulation of merit of having developed the proper mindset for unsurpassed, perfect awakening for the benefit of all the sentient beings on the Jambu continent. Suppose that the first noble son or daughter were to develop the proper mindset for unsurpassed, perfect awakening for the benefit of all the sentient beings within the world system with four great continents.




5.98
“Now, Kauśika, never mind the accumulation of merit of having developed the proper mindset for unsurpassed, perfect awakening for the benefit of all the sentient beings within the world system with four great continents. Suppose that the first noble son or daughter were to develop the proper mindset for unsurpassed, perfect awakening for the benefit of all the sentient beings within a thousandfold, lesser order world system.




5.99
“Now, Kauśika, never mind the accumulation of merit of having developed the proper mindset for unsurpassed, perfect awakening for the benefit of all the sentient beings within a thousandfold, lesser order world system. Suppose that the first noble son or daughter were to develop the proper mindset for unsurpassed, perfect awakening for the benefit of all the sentient beings within a millionfold, medium order world system.




5.100
“Now, Kauśika, never mind the accumulation of merit of having developed the proper mindset for unsurpassed, perfect awakening for the benefit of all the sentient beings within a millionfold, medium order world system. Suppose that the first noble son or daughter were to develop the proper mindset for unsurpassed, perfect awakening for the benefit of all the sentient beings within a billionfold, great order world system.




5.101
“Now, Kauśika, never mind the accumulation of merit of having developed the proper mindset for unsurpassed, perfect awakening for the benefit of all the sentient beings within a billionfold, great order world system. Suppose that the first noble son or daughter were to develop the proper mindset for unsurpassed, perfect awakening for the benefit of all the sentient beings within as many billionfold, great order world systems as there are grains of sand in the River Ganges.




5.102
“Now, Kauśika, suppose that a second noble son or daughter, who developed the proper mindset aimed at the unsurpassed, perfect awakening of all beings, were to give those sentient beings this transcendent state of wisdom in written form. Or, Kauśika, suppose that the second noble son or daughter were to introduce this transcendent state of wisdom in written form to a bodhisattva great being beyond regressing, with the idea that the bodhisattva would train and engage in meditation in this transcendent state of wisdom, and that in this way, as this transcendent state of wisdom is cultivated more and more and grows, expands, and becomes extensive, the bodhisattva would perfect it. Kauśika, that second noble son or daughter would earn more merit compared to the first noble son or daughter just mentioned. How so? It is absolutely certain that he or she will realize unsurpassed, perfect awakening and end the suffering of sentient beings.




5.103
“Now, Kauśika, suppose that all the beings on the Jambu continent were first to become bodhisattvas beyond regressing from unsurpassed, perfect awakening. Then, suppose that a certain noble son or daughter were to make a written book of this transcendent state of wisdom, give it, and introduce it to all beings who had fully set out for unsurpassed, perfect awakening. Next, suppose that after making a written book of this transcendent state of wisdom, giving it, and introducing it to them, he or she would expound its words and meaning to them. Kauśika, what do you think? Would that noble son or daughter earn a great amount of merit by doing this?”




5.104
“A great amount, Blessed One. A great amount, Sugata,” replied Śakra. “Blessed One, it would not be easy to come up with any calculation for such masses of merit. It would not be easy to come up with any fraction, any quantification, any metaphor, any analogy, any equivalence, or any comparison for such masses of merit.”




5.105
The Blessed One said, “O Kauśika, an even greater amount of merit than that would be earned by any noble son or daughter who did the following. First, the noble son or daughter would make a written book of this transcendent state of wisdom, give it, and introduce it to those bodhisattva great beings beyond regressing who have the wish to realize unsurpassed, perfect awakening very quickly. Then, he or she would expound its words and meaning. Next, he or she would instruct and coach them in this transcendent state of wisdom.




5.106
“Now, Kauśika, never mind the accumulation of merit from having introduced this transcendent state of wisdom to all those beings beyond regressing on the Jambu continent. Suppose that all sentient beings within the world system with four great continents were also to become bodhisattvas beyond regressing from unsurpassed, perfect awakening. Then, suppose that after making a written book of this transcendent state of wisdom, a certain noble son or daughter were to give it, introduce it, and expound its words and meaning to them all.




5.107
“Now, Kauśika, never mind the accumulation of merit from having introduced this transcendent state of wisdom to all sentient beings beyond regressing within the world system with four great continents. Suppose that all beings within a thousandfold, lesser order world system were also to become bodhisattvas beyond regressing from unsurpassed, perfect awakening. Then, suppose that after making a written book of this transcendent state of wisdom, a certain noble son or daughter were to give it, introduce it, and expound its words and meaning to them all.




5.108
“Now, Kauśika, never mind the accumulation of merit from having introduced this transcendent state of wisdom for the benefit of all sentient beings beyond regressing within a thousandfold, lesser order world system. Suppose that all the sentient beings within a millionfold, medium order world system were also to become bodhisattvas beyond regressing from unsurpassed, perfect awakening. Then, suppose that after making a written book of this transcendent state of wisdom, a certain noble son or daughter were to give it, introduce it, and expound its words and meaning to them all.




5.109
“Now, Kauśika, never mind the accumulation of merit from having introduced this transcendent state of wisdom for the benefit of all sentient beings beyond regressing within a millionfold, medium order world system. Suppose that all the sentient beings within a billionfold, great order world system were also to become bodhisattvas beyond regressing from unsurpassed, perfect awakening. Then, suppose that after making a written book of this transcendent state of wisdom, a certain noble son or daughter were to give it, introduce it, and expound its words and meaning to them all.




5.110
“Now, Kauśika, never mind the accumulation of merit from having introduced this transcendent state of wisdom for the benefit of all sentient beings beyond regressing within a billionfold, great order world system. Suppose that all the sentient beings within as many billionfold, great order world systems as there are grains of sand in the River Ganges were to become bodhisattvas beyond regressing from unsurpassed, perfect awakening. Then, suppose that after making a written book of this transcendent state of wisdom, a certain noble son or daughter were to give it, introduce it, and expound its words and meaning to them all. Kauśika, what do you think? Would that noble son or daughter earn a great amount of merit by doing so?”




5.111
“A great amount, Blessed One. A great amount, Sugata,” replied Śakra. “Blessed One, it would not be easy to come up with any calculation for such masses of merit. It would not be easy to come up with any fraction, any quantification, any metaphor, any analogy, any equivalence, or any comparison for such masses of merit.”




5.112
The Blessed One said, “O Kauśika, an even greater amount of merit than that would be earned by any noble son or daughter who did the following. First, after making a written book of this transcendent state of wisdom, he or she would give it and introduce it to those bodhisattva great beings beyond regressing who wish to realize unsurpassed, perfect awakening even more quickly. Then, he or she would expound its words and meaning. Next, he or she would instruct and coach them in this transcendent state of wisdom. On the other hand, Kauśika, suppose some other bodhisattva great being appeared and said, ‘I will realize unsurpassed, perfect awakening more quickly than they will.’ If, Kauśika, that noble son or daughter were to instruct and coach that bodhisattva great being in the transcendent state of wisdom, then he or she would earn an even greater amount of merit than that noble son or daughter just mentioned.”




5.113
Then Śakra, powerful lord of the gods, said to the Blessed One, “Blessed One, it is the case that as a bodhisattva great being approaches unsurpassed, perfect awakening, he or she is to be instructed and guided in the transcendent state of wisdom, and, in being instructed and guided in the transcendent state of wisdom, he or she becomes close to the actual nature of things. And since that bodhisattva great being is becoming close to the actual nature of things, he or she transforms any offerings enjoyed‍—be they robes, alms, seats, beds, preventive medicines, remedies, and other requisites‍—into something extremely fruitful and extremely beneficial for those who made those offerings. Hence, this noble son or daughter would earn an even greater amount of merit than the other noble sons or daughters just mentioned.388 Why is that? O Blessed One, it is because, in this way, a bodhisattva great being is becoming close to unsurpassed, perfect awakening.”




5.114
Then the venerable Subhūti said to Śakra, powerful lord of the gods, “Excellent, Kauśika, it is excellent that you encourage, assist, and support those persons belonging to the bodhisattva path. Kauśika, it is something that must be done. Any noble disciple who wishes to assist all sentient beings encourages, assists, and supports these bodhisattva great beings in unsurpassed, perfect awakening in this way. This is to be done. Why is that? It is because of this that the unsurpassed, perfect awakening of bodhisattva great beings bears fruit. And if the bodhisattva great beings were not to develop the proper mindset of awakening, or to train in unsurpassed, perfect awakening, or to train in the six transcendent states, then, without that training, they could never realize unsurpassed, perfect awakening. But since the bodhisattva great beings do train in the six transcendent states that constitute a bodhisattva’s training, they do indeed develop the proper mindset of awakening, and they do indeed realize unsurpassed, perfect awakening.”




5.115
This ends the chapter “The Kinds of Merit,” the fifth chapter in “The Noble Transcendent State of Wisdom in Eight Thousand Lines.”




Chapter 6: Rejoicing and Dedicating389


6.1
Then the bodhisattva great being Maitreya390 said to the elder, the venerable Subhūti, “Noble Subhuti, if one compares, on the one hand, the thing that is producing the merit391 associated with a bodhisattva great being’s dedication of rejoicing,392 and, on the other hand, on the part of all sentient beings, the thing that is producing the merit derived from generosity, the thing that is producing the merit derived from ethical discipline, and the thing that is producing the merit derived from cultivation, then the actual thing that is producing the merit associated with a bodhisattva great being’s dedication of rejoicing is called the foremost, the best, the most distinguished, the most eminent, the preeminent, the most prominent, the excellent, the unexcelled, the most excellent, the unequaled, and the equal to the unequaled.”393




6.2
At this, the venerable Subhūti said to the elder and bodhisattva great being Maitreya, “O Maitreya, a bodhisattva great being rejoices in all the worthy, perfectly and completely awakened tathāgatas‍—immeasurable among the immeasurable, innumerable among the innumerable, unlimited among the unlimited, inconceivable among the inconceivable, infinite and limitless among the infinite and limitless‍—who previously passed into the nirvāṇa dimension without any constituents remaining and have pervaded everywhere throughout each of the world’s ten directions in each of the immeasurable among the immeasurable, innumerable among the innumerable, unlimited among the unlimited, inconceivable among the inconceivable, infinite and limitless among the infinite and limitless billionfold, great order world systems.394 Those worthy, perfectly and completely awakened tathāgatas eradicated their worldly ruts. They cut off their circuitous pathways.395 They cut the leashes of dualistic proliferations and cyclic existence.396 They exhausted their tears. They crushed their thorns.397 They completely laid down their burdens. They reached their own goals. They cut their worldly ties. They liberated their mindsets by accurate understanding. They achieved complete control over all mindsets.




6.3
“The bodhisattva great being rejoices in everything from when those worthy, perfectly and completely awakened tathāgatas first gave rise to the proper mindset, up to the point where they realized unsurpassed, perfect awakening and then passed into the nirvāṇa dimension without any constituents remaining and without their genuine teachings disappearing, as follows.398




6.4
“That bodhisattva great being rejoices in those blessed buddhas’ masses of ethical discipline, masses of meditative concentration, masses of wisdom, masses of liberation, and masses of seeing the knowing of liberation.399




6.5
“That bodhisattva great being rejoices in their roots of virtue associated with the six transcendent states; their roots of virtue associated with the excellent qualities of a buddha; their roots of virtue associated with the transcendent state of the powers, the grounds for self-confidence, and so on;400 their roots of virtue associated with the transcendent state of extrasensory knowledge; their roots of virtue associated with the transcendent state of complete knowing; their roots of virtue associated with the transcendent state of aspiration; and their roots of virtue associated with the excellent knowing of someone who has complete knowing.




6.6
“That bodhisattva great being rejoices in their care for others’ welfare; their great benevolence; their great compassion; their immeasurable and innumerable buddha qualities; their unsurpassed, perfect awakening; their unsurpassed ease of perfect awakening; their transcendent state of sovereignty over all things; and their development of the supremely miraculous power that is illimitable, unsurpassed, and has surpassed everything.




6.7
“That bodhisattva great being rejoices in the tathāgatas’ power of knowing reality as-it-is, which is unobstructed, unattached, unimpeded, unequaled, equal to the unequaled, without analogy, and illimitable;401 the power of the buddhas’ knowing;402 the buddhas’ seeing with knowing of the powers, namely,403 the transcendent state of the ten powers, the realization overflowing with supreme ease, the four grounds for self-confidence, and so on; and the realization of the truth through actualizing the ultimate nature of all things.404




6.8
“That bodhisattva great being rejoices in the tathāgatas’ acts of setting in motion the wheel of the Dharma,405 presenting the torch of the Dharma,406 beating the drum of the Dharma,407 blowing the conch of the Dharma, sounding the conch of the Dharma,408 striking with the sword of the Dharma,409 showering with the rain of the Dharma,410 making a sacrificial offering of Dharma,411 nourishing sentient beings with the gift of the Dharma, and fulfilling wishes with the gift of the Dharma.412




6.9
“That bodhisattva great being rejoices in the roots of virtue‍—within those Dharma teachings and among the qualities of a buddha, the qualities of a solitary realizer, or the qualities of a disciple‍—that belong to all those who have become tamed, trained, resolved, determined, and devoted to awakening.413 He or she rejoices in the roots of virtue of all those bodhisattva great beings who are foreordained for unsurpassed, perfect awakening by the blessed buddhas, and in all their roots of virtue associated with the six transcendent states. He or she rejoices in the roots of virtue of all those persons who belong to the path of a solitary realizer and are foreordained to be solitary realizers. He or she rejoices in the thing that is producing the merit derived from generosity, the thing that is producing the merit derived from ethical discipline, and the thing that is producing the merit derived from cultivation for those persons on the disciple path. He or she rejoices in both the roots of virtue free of worldly influences on the path of training and the roots of virtue free of worldly influences on the path of no more training, and rejoices in the roots of virtue planted with respect to the Dharma by ordinary people. He or she rejoices in the thing that is producing the merit derived from generosity, the thing that is producing the merit derived from ethical discipline, and the thing that is producing the merit derived from cultivation by all those blessed buddhas’ four assemblies, namely, the monks, nuns, male lay devotees, and female lay devotees.




6.10
“That bodhisattva great being rejoices in the roots of virtue planted by all beings, including gods, nāgas, yakṣas, gandharvas, asuras, garuḍas, kinnaras, mahoragas, humans, and spirits‍—and even animals‍—when the blessed buddhas were teaching the Dharma. He or she rejoices also in all those roots of virtue that sentient beings have planted when the blessed buddhas were passing into nirvāṇa, all those roots of virtue planted when the blessed buddhas had passed into nirvāṇa, and all those roots of virtue depending on the blessed buddhas, depending on the teachings, depending on the saṅgha, and depending on any persons worthy of mental cultivation.414




6.11
“Without leaving out any of these roots of virtue, that bodhisattva great being essentializes them, combines them into one, considers them,415 and completely rejoices in them with the foremost joyousness.416 He or she rejoices in them with a joyousness that is the best, the most distinguished, the most eminent, the preeminent, the most prominent, the excellent, the unexcelled, the most excellent, the unequaled, and the equal to the unequaled.417 After having rejoiced in that way, he or she then pronounces the words, ‘I dedicate to unsurpassed, perfect awakening the thing that is producing the merit associated with rejoicing. Let it bring forth unsurpassed, perfect awakening.’418




6.12
“Now, in all this, when a person on the bodhisattva path gives rise to that proper mindset and dedicates it based on such things, meditative objects, and meditative perspectives, would he or she even mentally perceive those things, meditative objects, and meditative perspectives in the way that makes them into signs?”419




6.13
The bodhisattva great being Maitreya replied to the elder, the venerable Subhūti, “Venerable Subhūti, he or she would not mentally perceive those things, meditative objects, and meditative perspectives in the way that makes them into signs.”420




6.14
In response, the venerable Subhūti said to the elder, the bodhisattva great being Maitreya, “If a bodhisattva great being were to turn a nonexistent thing into a meditative object and turn a nonexistent meditative object into a sign, then how could this not involve an error of conception, an error of mindset, or an error of view? As for how this would be so, it is just as, for example, desire mentally constructs and imagines a nonexistent thing and thereby gives rise to an error of conception, an error of mindset, and an error of view that sees permanence in the impermanent, happiness in the painful, self in what lacks a self, and purity in the impure. On the other hand, if the proper mindset and its awakening were just like such a thing, meditative object, and meditative perspective, then everything‍—all the elements‍—would be exactly the same.421 Furthermore, if the proper mindset and its awakening were all just like such a thing, meditative object, and meditative perspective, then what mindset would he or she dedicate to unsurpassed, perfect awakening based on what thing, what meditative object, and what meditative perspective? In addition, what thing that produces the merit associated with rejoicing would a bodhisattva great being dedicate to what unsurpassed, perfect awakening?”422




6.15
The bodhisattva great being Maitreya then said to the elder, the venerable Subhūti, “Noble Subhūti, this point is not to be described or taught in front of a bodhisattva great being who has just begun to set out on the journey.423 Why is that? Because any trace of faith, any trace of appreciation, any trace of trust, and any trace of devotion that he or she might have would entirely disappear.424 However, noble Subhūti, this point can be described or taught in front of a bodhisattva great being who is beyond regressing or a bodhisattva great being who is supported by a virtuous friend, since, regarding such a point, he or she would not become deflated, depressed, dejected, or sunk in despondency, and his or her mental attitude would not become discouraged, shattered, frightened, terrified, or stricken with terror.425 It is in this way that a bodhisattva great being should dedicate to the state of complete knowing the thing that is producing the merit associated with rejoicing.”




6.16
The elder, the venerable Subhūti, then said to the bodhisattva great being Maitreya, “Maitreya, after rejoicing with that mindset, the rejoicing mindset‍—which the bodhisattva great being is to dedicate‍—will have dissipated, ceased, dissolved, and become totally transformed.426 So what mindset is the bodhisattva great being dedicating to unsurpassed, perfect awakening by what means? That is to say, what mindset‍—which is the thing that is producing the merit associated with rejoicing‍—is the bodhisattva great being dedicating to unsurpassed, perfect awakening? Given that the two mindsets are never concurrent and that the inherent nature of a mindset cannot be dedicated, how could one mindset even dedicate another mindset?”427




6.17
Then Śakra, powerful lord of the gods, said to the elder, the venerable Subhūti, “Subhūti, let those bodhisattva great beings who have just begun to set out on the path not become frightened, not be terrified, and not be stricken with terror after hearing this explication. Pray tell instead, Subhūti, how should a bodhisattva great being dedicate to unsurpassed, perfect awakening the thing that is producing the merit associated with rejoicing? How should the mindset associated with that rejoicing be properly supported by supporting the thing that is producing the merit associated with rejoicing, and then properly dedicated by dedicating the mindset associated with rejoicing?”




6.18
Then, out of respect for the bodhisattva great being Maitreya, the elder, the venerable Subhūti, deferred to his authority on this point and spoke instead about the bodhisattva great being Maitreya, saying, “The bodhisattva great being Maitreya rejoices in all those past blessed buddhas in the immeasurable and innumerable billionfold, great order world systems in the ten directions, and in all those immeasurable and innumerable blessed buddhas in each direction of each billionfold, great order world system, as blessed buddhas who passed into nirvāṇa. He rejoices that they eradicated their worldly ruts; they cut off their circuitous pathways; they cut the leashes of dualistic proliferations and cyclic existence; they exhausted their tears; they crushed their thorns; they completely laid down their burdens; they reached their own goals; they cut their worldly ties; they liberated their mindsets by accurate understanding; and they achieved complete control over all mindsets.




6.19
“The bodhisattva great being Maitreya rejoices in everything from when those worthy, perfectly and completely awakened tathāgatas first gave rise to the proper mindset, up to the point where they realized unsurpassed, perfect awakening and then passed into the nirvāṇa dimension without any constituents remaining, and without their genuine teachings disappearing, as follows.




6.20
“The bodhisattva great being Maitreya rejoices in the roots of virtue connected with the transcendent states of the blessed buddhas, the accumulation of merit, and the accumulation of the roots of virtue.




6.21
“The bodhisattva great being Maitreya rejoices in those blessed buddhas’ masses of ethical discipline, masses of meditative concentration, masses of wisdom, masses of liberation, and masses of seeing the knowing of liberation. He rejoices in their care for others’ welfare, great benevolence, great compassion, immeasurable and innumerable buddha qualities, and the Dharma taught by the blessed buddhas.




6.22
“The bodhisattva great being Maitreya rejoices in the roots of virtue of all those who are trained in those teachings, who have become resolved, and who have set out. He rejoices in the roots of virtue of all those bodhisattva great beings who are foreordained for unsurpassed, perfect awakening by the blessed buddhas, and in all their roots of virtue associated with the six transcendent states. He rejoices in the roots of virtue of all those persons who belong to the path of a solitary realizer and are foreordained to be solitary realizers.




6.23
“The bodhisattva great being Maitreya rejoices in the roots of virtue derived from generosity, the roots of virtue derived from ethical discipline, and the roots of virtue derived from cultivation that belong to those persons on the disciple path. He rejoices in both the roots of virtue free of worldly influences on the path of training and the roots of virtue free of worldly influences on the path of no more training, and he rejoices in the roots of virtue planted with respect to the Dharma by ordinary people.




6.24
“The bodhisattva great being Maitreya rejoices in the gods, nāgas, yakṣas, gandharvas, asuras, garuḍas, kinnaras, mahoragas, humans, and spirits who have heard the Dharma, and after hearing it, planted roots of virtue. He rejoices even in those beings born as animals who heard the Dharma, and after hearing it, planted roots of virtue. He rejoices also in all those roots of virtue that sentient beings planted when the blessed buddhas were passing into nirvāṇa and had passed into nirvāṇa.




6.25
“Without leaving out any of those roots of virtue, the bodhisattva great being Maitreya essentializes them, combines them into one, considers them, and completely rejoices in them. After having rejoiced, he dedicates to unsurpassed, perfect awakening the thing that is producing the merit associated with rejoicing. Maitreya, how can a bodhisattva great being, who is dedicating, have no error of conception, no error of mindset, and no error of view?”




6.26
The bodhisattva great being Maitreya replied to the elder, the venerable Subhūti, “Noble Subhūti, if a bodhisattva great being has no conception of a ‘proper mindset’‍—concerning either the proper mindset that is being dedicated or the proper mindset with which he or she is dedicating it‍—then the thing that is producing merit associated with rejoicing is dedicated to unsurpassed, perfect awakening by the bodhisattva great being. Since a bodhisattva great being does not conceive of that proper mindset, thinking, ‘This is the proper mindset,’ he or she has no error of conception, no error of mindset, and no error of view. On the other hand, suppose that a bodhisattva great being is dedicating the one proper mindset with the other proper mindset and has the conception of a ‘proper mindset’‍—that is to say, he or she does conceive of that proper mindset, thinking, ‘This is the proper mindset.’ Then, in this way, a bodhisattva great being would have an error of conception, an error of mindset, and an error of view.




6.27
“Also, suppose that a bodhisattva great being dedicates that proper mindset that he or she conceives of or considers in the following way. That is, when the proper mindset is simply being considered, he or she conceives of it as ‘dissipated, dissipated’‍—as ‘ceased,’ ‘dissolved,’ and ‘totally transformed’‍—while being aware that anything dissipated cannot be dedicated.428 Likewise, the proper mindset that is dedicating it also has the very same true nature. Furthermore, those things with which it is dedicating also have the very same true nature. Furthermore, those qualities to which it is dedicating also have the very same true nature.429 Supposing that a bodhisattva great being dedicates like this, then he or she is dedicating correctly, not incorrectly. Hence, this is the very way that a bodhisattva great being should dedicate.430




6.28
“Beyond that, suppose that a bodhisattva great being rejoices in the immeasurable and innumerable future blessed buddhas in the same way as in those past blessed buddhas, who eradicated their worldly ruts, cut off their circuitous pathways, and cut the leashes of dualistic proliferations and cyclic existence.




6.29
“Suppose that the bodhisattva great being rejoices in everything from when those blessed buddhas first will give rise to the proper mindset up to the point where they will realize unsurpassed, perfect awakening and then pass into the nirvāṇa dimension without any constituents remaining and without their genuine teachings disappearing, as follows.




6.30
“Suppose that the bodhisattva great being rejoices in those blessed buddhas’ roots of virtue associated with the six transcendent states.




6.31
“Suppose that the bodhisattva great being rejoices in those blessed buddhas’ masses of ethical discipline, masses of meditative concentration, masses of wisdom, masses of liberation, and masses of seeing the knowing of liberation.




6.32
“Suppose that the bodhisattva great being rejoices in their care for others’ welfare, great benevolence, great compassion, immeasurable and innumerable buddha qualities, and the Dharma that will be taught by those blessed buddhas.




6.33
“Suppose that the bodhisattva great being rejoices in the roots of virtue of all those who will be resolved and will set out.




6.34
“Suppose that the bodhisattva great being rejoices in the roots of virtue associated with the six transcendent states of all those bodhisattva great beings who will be foreordained for unsurpassed, perfect awakening by the blessed buddhas, and the roots of virtue of all those persons who belong to the path of a solitary realizer and will be foreordained to be solitary realizers. He or she rejoices in the roots of virtue to be derived from generosity, the roots of virtue to be derived from ethical discipline, and the roots of virtue to be derived from cultivation by those persons on the disciple path. He or she rejoices in both the roots of virtue free of worldly influences on the path of training and the roots of virtue free of worldly influences on the path of no more training. And he or she rejoices in the roots of virtue to be planted with respect to the Dharma by ordinary people.




6.35
“Suppose that the bodhisattva great being rejoices in the gods, nāgas, yakṣas, gandharvas, asuras, garuḍas, kinnaras, mahoragas, humans, and spirits who will plant roots of virtue. He or she rejoices even in those beings born as animals who will hear the Dharma, and after hearing it, will plant roots of virtue. He or she also rejoices in all those roots of virtue that sentient beings will plant when the blessed buddhas are passing into nirvāṇa and have passed into nirvāṇa.




6.36
“Without leaving out any of these roots of virtue, suppose that he or she essentializes them, combines them into one, considers them, and completely rejoices in them. Suppose that after rejoicing, he or she dedicates to unsurpassed, perfect awakening the thing that is producing the merit associated with rejoicing. So, how is it that a bodhisattva great being, while dedicating, does not have any error of conception, any error of mindset, or any error of view?




6.37
“If a bodhisattva great being has no conception of a ‘proper mindset’‍—with respect to either the proper mindset dedicated or the proper mindset with which he or she is dedicating it‍—then the thing that is producing merit associated with rejoicing is dedicated to unsurpassed, perfect awakening by the bodhisattva great being. Since a bodhisattva great being does not conceive of that proper mindset, thinking, ‘This is the proper mindset,’ he or she has no error of conception, no error of mindset, and no error of view. On the other hand, suppose that he or she dedicates the one proper mindset with the other proper mindset and has the conception of a ‘proper mindset’‍—that is to say, he or she conceives of that proper mindset, thinking, ‘This is the proper mindset.’ Then, in this way, a bodhisattva great being would have an error of conception, an error of mindset, and an error of view.




6.38
“That said, suppose that a bodhisattva great being dedicates that proper mindset that he or she conceives of or considers in the following way. That is, when the proper mindset is simply being considered, he or she conceives of it as ‘dissipated, dissipated’‍—as ‘ceased,’ ‘dissolved,’ and ‘totally transformed’‍—while being aware that anything dissipated cannot be dedicated. Likewise, that proper mindset that is dedicating also has the very same true nature. Also, those things with which it is dedicating also have the very same true nature. Furthermore, those qualities to which it is dedicating also have the very same true nature. Supposing that a bodhisattva great being dedicates like this, then he or she is dedicating correctly, not incorrectly. Hence, this is the very way that a bodhisattva great being should dedicate.




6.39
“Beyond that, suppose that a bodhisattva great being rejoices in the immeasurable and innumerable present blessed buddhas in the same way as the future blessed buddhas, who have eradicated their worldly ruts, cut off their circuitous pathways, cut the leashes of dualistic proliferations and cyclic existence, and are now residing, existing, and abiding in immeasurable and innumerable billionfold, great order world systems.




6.40
“Suppose that the bodhisattva great being rejoices in everything from when those blessed buddhas first gave rise to the proper mindset up to the point where they realized unsurpassed, perfect awakening and then passed into the nirvāṇa dimension without any constituents remaining, and without their genuine teachings disappearing, as follows.




6.41
“Suppose that the bodhisattva great being rejoices in those blessed buddhas’ roots of virtue associated with the six transcendent states.




6.42
“Suppose that the bodhisattva great being rejoices in those blessed buddhas’ masses of ethical discipline, masses of meditative concentration, masses of wisdom, masses of liberation, and masses of seeing the knowing of liberation.




6.43
“Suppose that the bodhisattva great being rejoices in their care for others’ welfare, great benevolence, great compassion, immeasurable and innumerable buddha qualities, and the Dharma taught by the blessed buddhas.




6.44
“Suppose that the bodhisattva great being rejoices in the roots of virtue of all those who are resolved and are setting out.




6.45
“Suppose that the bodhisattva great being rejoices in the roots of virtue associated with the six transcendent states of all those bodhisattva great beings who are being foreordained for unsurpassed, perfect awakening by the blessed buddhas, and the roots of virtue of all those persons who belong to the path of a solitary realizer who are being foreordained to be solitary realizers. He or she rejoices in the roots of virtue derived from generosity, the roots of virtue derived from ethical discipline, and the roots of virtue derived from cultivation by those persons on the disciple path. He or she rejoices in both the roots of virtue free of worldly influences on the path of training and the roots of virtue free of worldly influences on the path of no more training. And he or she rejoices in the roots of virtue being planted with respect to the Dharma by ordinary people.




6.46
“Suppose that the bodhisattva great being rejoices in the gods, nāgas, yakṣas, gandharvas, asuras, garuḍas, kinnaras, mahoragas, humans, and spirits who are hearing the Dharma and, after hearing it, are planting roots of virtue. He or she rejoices even in those beings born as animals who are hearing the Dharma, and after hearing it, are planting roots of virtue. He or she also rejoices in all those roots of virtue that sentient beings are planting when the blessed buddhas are passing into nirvāṇa and have passed into nirvāṇa.




6.47
“Without leaving out any of these roots of virtue, suppose that he or she essentializes them, combines them into one, considers them, and completely rejoices in them. Suppose that after rejoicing, he or she dedicates to unsurpassed, perfect awakening the thing that is producing the merit associated with rejoicing. So, how is it that a bodhisattva great being, while dedicating, does not have any error of conception, any error of mindset, or any error of view?




6.48
“If a bodhisattva great being has no conception of a ‘proper mindset’ regarding the one proper mindset he or she is dedicating with the other proper mindset, then the thing that is producing the merit associated with rejoicing is dedicated to unsurpassed, perfect awakening by the bodhisattva great being. Since a bodhisattva great being does not conceive of that proper mindset, thinking, ‘This is the proper mindset,’ he or she has no error of conception, no error of mindset, and no error of view. On the other hand, suppose that he or she dedicates the one with the other proper mindset with the conception of a ‘proper mindset’‍—that is to say, he or she were to conceive of that proper mindset, thinking, ‘This is the proper mindset.’ Then, in this way, a bodhisattva great being would have an error of conception, an error of mindset, and an error of view.




6.49
“That said, suppose that a bodhisattva great being dedicates that proper mindset that he or she conceives of or considers in the following way. That is, when the proper mindset is simply being considered, he or she conceives of it as ‘dissipated, dissipated’‍—as ‘ceased,’ ‘dissolved,’ and ‘totally transformed’‍—while being aware that anything dissipated cannot be dedicated. Likewise, that proper mindset that is dedicating also has the very same true nature. Also, those things with which it is dedicating also have the very same true nature. Furthermore, those qualities to which it is dedicating also have the very same true nature. Supposing that a bodhisattva great being dedicates like this, then he or she is dedicating correctly, not incorrectly. Hence, this is the very way that a bodhisattva great being should dedicate.




6.50
“Beyond that, suppose that a bodhisattva great being rejoices in the immeasurable and innumerable past, future, and present blessed buddhas, who have eradicated or will eradicate their worldly ruts, cut off their circuitous pathways, and cut the leashes of dualistic proliferations and cyclic existence.




6.51
“Suppose that the bodhisattva great being rejoices in everything from when those blessed buddhas first gave rise to the proper mindset up to the point where they have realized, are realizing, or will realize unsurpassed, perfect awakening, up to the point where they have passed, are passing, or will pass into the nirvāṇa dimension without any constituents remaining, and without their genuine teachings having disappeared, disappearing, or coming to disappear as follows.




6.52
“Suppose that the bodhisattva great being rejoices in those blessed buddhas’ roots of virtue associated with the six transcendent states.




6.53
“Suppose that the bodhisattva great being rejoices in those blessed buddhas’ masses of ethical discipline, masses of meditative concentration, masses of wisdom, masses of liberation, and masses of seeing the knowing of liberation.




6.54
“Suppose that the bodhisattva great being rejoices in their care for others’ welfare, great benevolence, great compassion, immeasurable and innumerable buddha qualities, and the Dharma that has been taught, is being taught, and will be taught by those blessed buddhas.




6.55
“Suppose that the bodhisattva great being rejoices in the roots of virtue of all those who have become resolved, are becoming resolved, and will become resolved, and who have set out, are setting out, and will set out.




6.56
“Suppose that the bodhisattva great being rejoices in the roots of virtue associated with the six transcendent states of those bodhisattva great beings who were foreordained, will be foreordained, and are being foreordained for unsurpassed, perfect awakening by the blessed buddhas, and the roots of virtue of those persons on the path of a solitary realizer who were foreordained, will be foreordained, and are being foreordained to be solitary realizers. He or she rejoices in the roots of virtue derived from generosity, the roots of virtue derived from ethical discipline, and the roots of virtue derived from cultivation for those persons on the disciple path. He or she rejoices in both the roots of virtue free of worldly influences on the path of training and the roots of virtue free of worldly influences on the path of no more training. And he or she rejoices in the roots of virtue that were planted, are being planted, and will be planted with respect to the Dharma by ordinary people.




6.57
“Suppose that the bodhisattva great being rejoices in the gods, nāgas, yakṣas, gandharvas, asuras, garuḍas, kinnaras, mahoragas, humans, and spirits who have heard, are hearing, and will hear the Dharma, and after hearing it, have planted, are planting, and will plant those roots of virtue. He or she rejoices even in those beings born as animals who have heard, are hearing, and will hear the Dharma, and after hearing it, have planted, are planting, and will plant roots of virtue.




6.58
“Suppose that the bodhisattva great being also rejoices in all those roots of virtue that sentient beings have planted, are planting, and will plant when the blessed buddhas have passed into nirvāṇa, will pass into nirvāṇa, and are passing into nirvāṇa.




6.59
“Without leaving out any of these roots of virtue, suppose that the bodhisattva great being essentializes them, combines them into one, considers them, and completely rejoices in them with the foremost joyousness. He or she rejoices in them with a joyousness that is the best‍—the most distinguished, the most eminent, the preeminent, the most prominent, the excellent, the unexcelled, the most excellent, the unequaled, and the equal to the unequaled. After having rejoiced in this way, he or she then recites the words, ‘I dedicate to unsurpassed, perfect awakening the thing that is producing the merit associated with rejoicing. Let it bring forth unsurpassed, perfect awakening.’ So, how is it that such a bodhisattva great being, while making this dedication, does not have any error of conception, any error of mindset, or any error of view?




6.60
“If the bodhisattva who is making a dedication considers those things that have dissipated, ceased, dissolved, and are totally transformed to be dedicated to a thing that is undissipating, then they are properly dedicated to unsurpassed, perfect awakening.431 Furthermore, if the bodhisattva discerns that there is not one thing dedicating another thing, then this too is properly dedicated to unsurpassed, perfect awakening. In this way, Venerable Subhūti, while dedicating, a bodhisattva great being has no error of conception, no error of mindset, and no error of view. Why not? Because he or she does not fixate upon that dedication. Furthermore, if he or she likewise conceives of no mindset to be perceiving a mindset, and no thing to be perceiving a thing, then this too is properly dedicated to unsurpassed, perfect awakening. This is a bodhisattva great being’s unsurpassed way of dedicating.




6.61
“That said, if a bodhisattva great being were to conceive of an accumulation of merit, then he or she would not be dedicating to unsurpassed, perfect awakening.432 Why not? Because he or she would be fixated on that dedication. On the other hand, if it occurs to him or her that both the accumulation of merit and the thing that is producing the merit associated with rejoicing are null and void, then he or she is dedicating to unsurpassed, perfect awakening.433 Furthermore, if he or she does not conceive of any conditioning factors as null and void, then that bodhisattva great being possesses the transcendent state of wisdom.434




6.62
“That said, suppose that a bodhisattva great being were to conceive of the root of virtue of the blessed buddhas who have passed into nirvāṇa as a root of virtue that is exactly the same as that dedication.435 Suppose also that he or she were to conceive of both the root of virtue and that by which it is dedicated as being of the same type, characteristic, class, and nature.436 Then, with such conceptions, he or she would not be dedicating any root of virtue to unsurpassed, perfect awakening.437 Why not? Because the blessed buddhas do not recommend dedicating any root of virtue by way of signs.438 That is to say, the past has dissipated, ceased, dissolved, and totally transformed. The future is not yet obtained. Anything located in the present is not mentally perceived. Hence, these three, which are not perceived, can be neither sign nor perceptual object.439 If a bodhisattva great being were to make a root of virtue into a sign in this way, he or she would neither be considering, nor dedicating it to, unsurpassed, perfect awakening.440




6.63
“That is not to say that someone lacking mindfulness‍—in other words, someone who, out of a lack of either mindfulness or recognition, simply fails to make a root of virtue into a sign, consider it, or pay attention to it‍—would somehow be dedicating it to unsurpassed, perfect awakening.441 Rather, when a bodhisattva great being considers such a sign without making it into a sign, then in this way he or she dedicates that root of virtue to unsurpassed, perfect awakening.442 Thus, it is in this that a bodhisattva great being should train, and it is such training that should be recognized as his or her skill in means.443 That very skill in means through which he or she dedicates the root of virtue is close to the state of complete knowing. And any bodhisattva great being who wishes to train in this skill in means should repeatedly listen to this very transcendent state of wisdom, take it in, keep it in mind, chant it, master it, pass it on, teach it, expound it, explain it, recite it, and be questioned about it. Why is that? It is because, without attaining the transcendent state of wisdom, it is impossible for anyone who has not listened to this very teaching to become well steeped in the activity of dedicating the transcendent state of wisdom.444 That said, someone might claim that it is somehow possible for a bodhisattva great being not to rely on the transcendent state of wisdom and yet to dedicate the thing that is producing the merit to unsurpassed, perfect awakening. But anyone who would say such a thing should be told not to speak that way.




6.64
“Why is that? Because, suppose that even though those physical bodies and those conditioning factors are ceased, null, void, and free of any mental perception, a person were nevertheless to make reality as-it-is into a sign, and conceptualize it. Next, suppose that, by conceiving of a reality as-it-is in something that is not the reality as-it-is, he or she were to dedicate a mental perception to the freedom from mental perceptions.445 If such a person were to do this, then he or she would not be dedicating the root of virtue to unsurpassed, perfect awakening in the way recommended by the blessed buddhas. Why not? Because even the blessed buddhas’ nirvāṇa‍—which is made into a sign, conceptualized, and mentally perceived through his or her own mental representation of it as ‘nirvāṇa’‍—would just be his or her own gross mental perception of it. And the worthy, perfectly and completely awakened tathāgatas have never stated that such a dedication by someone conceiving of a mental perception would bring great benefit.446 Why is that? Because such a dedication would contain poison or thorns. It is as if, as an analogy, there were some delicious food that was also poisonous. Even if it seemed desirable from the perspective of color, smell, taste, and texture, it would be poisonous, and hence the wise would avoid it as something unfit for consumption. Of course, foolish and unwise people might think that this very same food should be consumed. And its taste might even bring pleasure to whoever were to consume such food because of its color, smell, taste, and texture. But once that food was digested, it would result in suffering.447 That is to say, some might die or at least suffer on the brink of death because of that poisonous food. Just as in that analogy, Subhūti, in this very area, there are some who have misheard, misconstrued, and incorrectly practiced. Because of this, they do not know the meaning of what has been well described. Without understanding the real meaning that accords with reality, they will instruct and guide others as follows.




6.65
“ ‘Come, noble son, contemplate the masses of ethical discipline, masses of meditative concentration, masses of wisdom, masses of liberation, and masses of seeing the knowing of liberation of those past, present, and future blessed buddhas. Contemplate those roots of virtue also that disciples have planted, will plant, and are planting in relation to those blessed past, future, and present buddhas, up to point where the genuine Dharma has not disappeared, will not disappear, and does not disappear. That is to say, contemplate those roots of virtue that have been planted, will be planted, and are being planted, starting from when those blessed past, future, and present buddhas first gave rise to the proper mindset up to the point where they have realized, are realizing, and will realize unsurpassed, perfect awakening, and have passed, are passing, and will pass into the nirvāṇa dimension without any constituents remaining. Contemplate the roots of virtue that have been planted, will be planted, and are being planted by those bodhisattva great beings who were foreordained, will be foreordained, and are being foreordained for unsurpassed, perfect awakening by the blessed buddhas. Contemplate the roots of virtue of those persons on the path of a solitary realizer who were foreordained, will be foreordained, and are being foreordained to be solitary realizers. Contemplate the roots of virtue of those persons on the disciples’ path who were foreordained, will be foreordained, and are being foreordained for the awakening of a disciple. Contemplate the roots of virtue of ordinary sentient beings.




6.66
“ ‘Without leaving out any of these roots of virtue, you should essentialize them, combine them into one, consider them, and completely rejoice in them.448 After rejoicing, you should dedicate to unsurpassed, perfect awakening the thing that is producing the merit associated with rejoicing.’




6.67
“As explained, such a dedication would be made by means of a sign, so it would be poisoned, just like in the example of the food itself being poisoned.449 For those with a conception based on a mental perception, there is no dedicating. Why not? Because a mental perception is poisoned. Therefore, any person on the bodhisattva path should not train in this way. One might ask, ‘How should a person train instead? How should the root of virtue of the past, future, and present blessed buddhas be taken up? How should what is taken up be properly taken up? How should it be dedicated? How should a person properly dedicate what is dedicated to unsurpassed, perfect awakening?’ The answer is that any noble son or daughter on the bodhisattva path who wishes to avoid denigration of the tathāgatas should rejoice in all the roots of virtue and dedicate them as follows.450




6.68
“ ‘Just as the worthy, perfectly and completely awakened tathāgatas know the root of virtue with their buddha knowing and see it with their buddha eye, just so I rejoice in that root of virtue that is of a similar type, characteristic, class, and nature, recognized to be the true nature of things. And, in the very same way that the worthy, perfectly and completely awakened tathāgatas recommend, I dedicate this root of virtue being dedicated to unsurpassed, perfect awakening.’




6.69
“The bodhisattva great being who rejoices and dedicates in this way is faultless. He or she rejoices in that root of virtue of the blessed buddhas perfectly; dedicates it to unsurpassed, perfect awakening; and does not denigrate the worthy, perfectly and completely awakened tathāgatas. Such a noble son’s or daughter’s dedication is an unpoisoned dedication‍—that is to say, a perfectly great dedication and an utterly perfect dedication of the ultimate realm of things‍—made with an altruistic disposition and a firm conviction.451




6.70
“Moreover, a noble son or daughter on the bodhisattva path should thus dedicate the ethical discipline, concentration, wisdom, liberation, and seeing the knowing of liberation as unenmeshed in the desire realm, form realm, or formless realm, and as something that is not past, present, or future. Why is that? Because, insofar as he or she is not enmeshed in the three realms or the three times, his or her dedication of them‍—exactly as they are‍—is also not enmeshed.452 Furthermore, that thing to which that dedication is dedicated is not enmeshed.453 Thus, when the bodhisattva great being has firm conviction while dedicating in this way, then his or her dedication is an unspoiled, unenmeshed, and unpoisoned dedication, a perfectly great dedication, and an utterly perfect dedication of the ultimate realm of things.454 On the contrary, if he or she were to dedicate that thing while being fixated upon it and making it into a sign, then he or she would be dedicating it incorrectly. That said, the correct dedication is the following bodhisattva great being’s dedication: ‘Just as the blessed buddhas know and recommend the root of virtue dedicated to be properly dedicated to unsurpassed, perfect awakening, just so I make this dedication.’ And in this way, the root of virtue dedicated is properly dedicated to unsurpassed, perfect awakening.”455




6.71
Then the Blessed One commended the venerable Subhūti: “Excellent, Subhūti, excellent. Subhūti, you are acting as a teacher should by teaching the Dharma to the bodhisattva great beings.456 Why is that so? Because, Subhūti, a bodhisattva great being’s dedication is a dedication of the ultimate realm of things.




6.72
“ ‘Just as the worthy, perfectly and completely awakened tathāgatas know and see it as the true nature of things, just so I rejoice in that root of virtue that is of a similar type, characteristic, class, and nature, recognized to be the true nature of things. And, in the very same way that the worthy, perfectly and completely awakened tathāgatas recommend, I dedicate this root of virtue being dedicated to unsurpassed, perfect awakening.’457




6.73
“Now suppose that the mass of merit in this bodhisattva great being’s dedication of the ultimate realm of things were compared to the accumulation of merit by any noble son or daughter who had inspired and established all the sentient beings in as many billionfold, great order world systems as there are grains of sand in the River Ganges in the ten virtuous ways of acting.458 In this case, the mass of merit born from that very bodhisattva great being’s dedication of the ultimate realm of things would be called the foremost, the best, the most distinguished, the most eminent, the preeminent, the most prominent, the excellent, the unexcelled, the most excellent, the unequaled, and the equal to the unequaled.




6.74
“Now, Subhūti, never mind a noble son or daughter inspiring and establishing all the sentient beings in as many billionfold, great order world systems as there are grains of sand in the River Ganges in the ten virtuous ways of acting. Subhūti, suppose that the bodhisattva great being’s dedication of the ultimate realm of things were compared to the accumulation of merit from inspiring and establishing all those sentient beings in the attainment of the four meditative states. In this case too, the very same mass of virtue associated with that bodhisattva great being’s dedication would be called the foremost, the best, the most distinguished, the most eminent, the preeminent, the most prominent, the excellent, the unexcelled, the most excellent, the unequaled, and the equal to the unequaled.




6.75
“Now, never mind a noble son or daughter inspiring and establishing all the sentient beings in as many billionfold, great order world systems as there are grains of sand in the River Ganges in the attainment of the four meditative states. Subhūti, suppose that the bodhisattva great being’s dedication of the ultimate realm of things were compared to the accumulation of merit from inspiring and establishing all those sentient beings‍—in as many billionfold, great order world systems as there are grains of sand in the River Ganges‍—in the attainment of the four immeasurable states.




6.76
“Now, never mind a noble son or daughter inspiring and establishing all the sentient beings in as many billionfold, great order world systems as there are grains of sand in the River Ganges in the attainment of the four immeasurable states. Subhūti, suppose that the bodhisattva great being’s dedication of the ultimate realm of things were compared to the accumulation of merit from inspiring and establishing all those sentient beings‍—in as many billionfold, great order world systems as there are grains of sand in the River Ganges‍—in the attainment of the four formless attainments.




6.77
“Now, never mind a noble son or daughter inspiring and establishing all the sentient beings in as many billionfold, great order world systems as there are grains of sand in the River Ganges in the attainment of the four formless attainments. Subhūti, suppose that the bodhisattva great being’s dedication of the ultimate realm of things were compared to the accumulation of merit from inspiring and establishing all those sentient beings‍—in as many billionfold, great order world systems as there are grains of sand in the River Ganges‍—in the five types of extrasensory knowledge.




6.78
“Now, never mind a noble son or daughter inspiring and establishing all the sentient beings in as many billionfold, great order world systems as there are grains of sand in the River Ganges in the five types of extrasensory knowledge. Subhūti, suppose that the bodhisattva great being’s dedication of the ultimate realm of things were compared to the accumulation of merit from inspiring and establishing all those sentient beings‍—in as many billionfold, great order world systems as there are grains of sand in the River Ganges‍—in being stream enterers.




6.79
“Now, never mind a noble son or daughter inspiring and establishing all the sentient beings in as many billionfold, great order world systems as there are grains of sand in the River Ganges in being stream enterers. Subhūti, suppose that the bodhisattva great being’s dedication of the ultimate realm of things were compared to the accumulation of merit from inspiring and establishing all those sentient beings‍—in as many billionfold, great order world systems as there are grains of sand in the River Ganges‍—in being once-returners.




6.80
“Now, never mind a noble son or daughter inspiring and establishing all the sentient beings in as many billionfold, great order world systems as there are grains of sand in the River Ganges in being once-returners. Subhūti, suppose that the bodhisattva great being’s dedication of the ultimate realm of things were compared to the accumulation of merit from inspiring and establishing all those sentient beings‍—in as many billionfold, great order world systems as there are grains of sand in the River Ganges‍—in being non-returners.




6.81
“Now, never mind a noble son or daughter inspiring and establishing all the sentient beings in as many billionfold, great order world systems as there are grains of sand in the River Ganges in being non-returners. Subhūti, suppose that the bodhisattva great being’s dedication of the ultimate realm of things were compared to the mass of merit from inspiring and establishing all those sentient beings‍—in as many billionfold, great order world systems as there are grains of sand in the River Ganges‍—in being worthy ones.




6.82
“Now, never mind a noble son or daughter inspiring and establishing all the sentient beings in as many billionfold, great order world systems as there are grains of sand in the River Ganges in being worthy ones. Subhūti, suppose that the bodhisattva great being’s dedication of the ultimate realm of things were compared to the mass of merit from inspiring and establishing all those sentient beings‍—in as many billionfold, great order world systems as there are grains of sand in the River Ganges‍—in being solitary realizers.




6.83
“Now, never mind a noble son or daughter inspiring and establishing all the sentient beings in as many billionfold, great order world systems as there are grains of sand in the River Ganges in being solitary realizers. Subhūti, suppose that the bodhisattva great being’s dedication of the ultimate realm of things were compared to the accumulation of merit from inspiring and establishing all those sentient beings‍—in as many billionfold, great order world systems as there are grains of sand in the River Ganges‍—to become bodhisattvas who had set out for unsurpassed, perfect awakening.459 And suppose that every single one of those bodhisattvas were to take care of all the other bodhisattvas in each of the other billionfold, great order world systems, as many as there are grains of sand in the River Ganges‍—offering them robes, alms, seats, beds, preventive medicines, remedies, and other requisites‍—for a period of as many eons as there are grains of sand in the River Ganges.460 And suppose that they also were to give them all gifts, including every basis for happiness and every condition pleasant to experience. And suppose that they did all this with a conception based on a mental perception.461




6.84
“Now differentiate again all those other beings and all those bodhisattvas in that very same manner, and suppose that each single bodhisattva were to take care of all the other bodhisattvas for a period of as many eons as there are grains of sand in the River Ganges.462 And suppose that each single one were also to pay tribute to them‍—with robes, alms, seats, beds, preventive medicines, remedies, other requisites, every basis for happiness, and every condition pleasant to experience‍—revere them, respect them, venerate them, honor them, and tend to them. And in the same manner, suppose that each single one were to give gifts to all the bodhisattvas like this one by one, and, likewise, they all were to give them gifts like this. Subhūti, what do you think? Based on that, would those bodhisattvas earn a great amount of merit?”




6.85
“A great amount, Blessed One. A great amount, Sugata,” replied Subhūti. “It is not easy to come up with even a number for that mass of merit. It is not easy to come up with any quantification, any metaphor, any analogy, any equivalence, or any comparison for that mass of merit. Blessed One, if that mass of merit were physical in form, it could not be contained even in billionfold, great order world systems equal to that number of grains of sand.”




6.86
In response, the Blessed One said to the elder, the venerable Subhūti, “Correct, Subhūti, correct. But, Subhūti, when a person on the bodhisattva path, who is supported by the transcendent state of wisdom and skill in means, dedicates the root of virtue to unsurpassed, perfect awakening through this dedication of the ultimate realm of things, he or she earns far more merit than that. That is to say, the former accumulation of merit, which those bodhisattvas conceiving of a mental perception would earn through such generosity, does not come close in worth to even a fraction of the mass of merit born from the dedication of the ultimate realm of things. It does not come close in worth to one hundredth, one thousandth, one hundred thousandth, one ten millionth, one billionth, one ten billionth, one trillionth, or even one ten trillionth of it. Nor is any calculation, any fraction, any quantification, any metaphor, any analogy, any equivalence, or any comparison adequate for comparing them. Why not? Because those former bodhisattvas‍—who conceive of a mental perception‍—might have given extremely numerous gifts, but those gifts are still enumerated as ‘extremely numerous.’ ”463




6.87
Then twenty thousand of the gods among the retinue of the Four Great Kings paid homage to the Blessed One, joining their hands in respect, and said, “Blessed One, such a dedication of the root of virtue to the state of complete knowing by those bodhisattva great beings who, in particular, are supported by the transcendent state of wisdom and skill in means is a great dedication, inasmuch as it surpasses the accumulation of merit derived from the same amount of giving by those bodhisattvas adhering to a mental perception.”




6.88
Then one hundred thousand gods from the Heaven of the Thirty-Three scattered and rained down upon the Blessed One heavenly showers of flowers, incense, perfumes, wreaths, fragrant oils, aromatic powders, heavenly showers of jewels, and heavenly showers of fabrics. They paid tribute to him with heavenly garlands of lights all around, and through the many heavenly ways of venerating him. They revered him, respected him, venerated him, honored him, and cared for him. They played musical tributes to the Blessed One with heavenly parasols, banners, bells, and flags. Then they spoke the following words: “Ah! Blessed One, how wonderful this is! A bodhisattva great being’s dedication of the ultimate realm of things is a great dedication, because, insofar as this great dedication is supported by the transcendent state of wisdom and skill in means, it surpasses the amount of merit derived from giving that could be accumulated by those bodhisattvas adhering to a mental perception.”




6.89
Likewise, the gods from the other retinues among the gods also came and paid tribute to him with supreme tribute, revered him with supreme reverence, respected him with supreme respect, venerated him with supreme devotional offerings, honored him with supreme honor, and cared for him with supreme care. They all expressed words to the exact same effect and made their voices resound.




6.90
[Here, repeat the refrain for each of the following different groups of gods in the realms of Yāma, Tuṣita, Nirmāṇarati, Paranirmitavaśavartin, Brahmakāyika, Brahmapurohita, Brahmapārṣadya, Mahābrahma, Parīttābha, Apramāṇābha, Ābhāsvara, Parīttaśubha, Apramāṇaśubha, Śubhakṛtsna, Anabhraka, Puṇyaprasava, Bṛhatphala, Asaṃjñisattva, Avṛha, Atapa, Sudṛśa, Sudarśana, and Akaniṣṭha.]464




6.91
Those gods all joined their hands together in reverence and paid homage to the Blessed One as follows: “Blessed One, it is wonderful, this dedication of the root of virtue by those bodhisattva great beings who are supported by the transcendent state of wisdom and skill in means! It is wonderful how much it surpasses the amount of merit that those bodhisattvas adhering to a mental perception would accumulate over such a long time and collect over such a wide area!”




6.92
Then the Blessed One addressed all those gods, beginning with the assembly from the Śuddhāvāsa heaven, and so on: “O gods, never mind the accumulation of merit of all the sentient beings in as many billionfold, great order world systems as there are grains of sand in the River Ganges, who have set out for unsurpassed, perfect awakening and who have given gifts in order to obtain unsurpassed, perfect awakening in this manner. Gods, suppose that all those sentient beings in each of the different billionfold, great order world systems, as many as there are grains of sand in the River Ganges, were to do the following. Suppose that they all first were to give rise to the proper mindset for awakening by making an aspiration to realize unsurpassed, perfect awakening. Then, while remaining for a period of as many eons as there are grains of sand in the River Ganges, suppose each single bodhisattva were to give gifts‍—including robes, alms, seats, beds, preventive medicines, remedies, other requisites, every basis for happiness, and every condition pleasant to experience‍—to all other beings in as many billionfold, great order world systems as there are grains of sand in the River Ganges. And suppose that they all were to give these gifts while conceiving of a mental perception. Then, differentiate again all those sentient beings and all those bodhisattvas in the very same manner, and suppose that each and every single bodhisattva, for a period of as many eons as there are grains of sand in the River Ganges, were to take care of all other beings until they all became bodhisattvas‍—offering them robes, alms, seats, beds, preventive medicines, remedies, other requisites, every basis for happiness, and every condition pleasant to experience. And suppose that they were to give these gifts while conceiving of a mental perception.465




6.93
“Now suppose that a different bodhisattva great being, supported by the transcendent state of wisdom and skill in means, were to contemplate the past, future, and present blessed buddhas’ masses of ethical discipline, masses of meditative concentration, masses of wisdom, masses of liberation, and masses of seeing the knowing of liberation. Suppose that he or she also were to contemplate the roots of virtue that have been planted, will be planted, and are being planted by those persons on the bodhisattva path, the path of a solitary realizer, and the disciple path, and by others there too. And without leaving out any of these roots of virtue, suppose that he or she were to essentialize them, combine them all into one, consider them, and completely rejoice in them with the foremost joyousness. Suppose that he or she also were to rejoice in them with the best, the most distinguished joyousness‍—the most eminent, the preeminent, the most prominent, the excellent, the unexcelled, the most excellent, the unequaled, and the equal to the unequaled, unmatched, and inconceivable. After having rejoiced in this way, suppose that he or she would then recite the words, ‘I dedicate to unsurpassed, perfect awakening the thing that is producing the merit associated with rejoicing. Let it bring forth unsurpassed, perfect awakening.’




6.94
“Supposing that those former bodhisattvas were to conceive of a mental perception of the thing that is producing the merit associated with rejoicing and dedicating, their accumulation of merit would not come close in worth to even a fraction of the latter bodhisattva’s accumulation of merit. It would not even come close in worth to one hundredth, one thousandth, one hundred thousandth, one ten millionth, one billionth, one ten billionth, one trillionth, or even one ten trillionth of that accumulation of merit. Nor would any calculation, any fraction, any quantification, any metaphor, any analogy, any equivalence, or any comparison be adequate for comparing them. Why is that? Because all those bodhisattvas would be giving gifts with a conception of a mental perception.”




6.95
Then the venerable Subhūti said to the Blessed One, “The Blessed One has said, ‘Without leaving out any roots of virtue possessed by the past, future, and present blessed buddhas, the community of bodhisattvas, solitary realizers, disciples, or all sentient beings, a bodhisattva great being essentializes these roots of virtue, combines them into one, considers them, and completely rejoices in them with the foremost joyousness. He or she rejoices in them with the best, the most distinguished, the most eminent, the preeminent, the most prominent, the excellent, the unexcelled, the most excellent, the unequaled, and the equal to the unequaled, the unmatched, and the most inconceivable joyousness.’ In that statement, Blessed One, to what extent do you mean that joyousness is the foremost?”466




6.96
At this, the Blessed One said to the venerable Subhūti, “Subhūti, suppose that a person on the bodhisattva path does not grasp, does not develop conceits about, does not mentally perceive, does not imagine, does not conceptualize, does not see, and does not identify these things as past, future, or present.467 Suppose that he or she instead reflects on them in this way: ‘All things are manifested by the imagination. They have neither been born nor produced. They have neither come nor gone.468 In this, no thing has come to exist, no thing is coming to exist, and no thing will come to exist. Furthermore, no thing has ceased, no thing is ceasing, and no thing will cease.’469 After reflecting on those things in such a way, suppose he or she rejoices in the true nature of things that those things possess. After rejoicing, suppose he or she dedicates to unsurpassed, perfect awakening in that very same way.470 Subhūti, it is to this extent that a bodhisattva great being’s joyousness is the foremost. Subhūti, that thing that produces the merit‍—derived from generosity by the former of the two bodhisattvas who conceives of a mental perception and believes in a mental perception‍—does not come close in worth to even a fraction of this accumulation of merit. It does not come close in worth to one hundredth, one thousandth, one hundred thousandth, one ten millionth, one billionth, one ten billionth, one trillionth, or even one ten trillionth of it. Nor is any calculation, any fraction, any quantification, any metaphor, any analogy, any equivalence, or any comparison adequate for comparing them.




6.97
“Moreover, Subhūti, any person on the bodhisattva path who wishes to rejoice in the generosity, who wishes to rejoice in the ethical discipline, who wishes to rejoice in the tolerant acceptance, who wishes to rejoice in the heroic perseverance, who wishes to rejoice in the meditative concentration, or who wishes to rejoice in the wisdom of all the past, future, and present blessed buddhas should rejoice with the following knowledge.




6.98
“ ‘Generosity is the same as liberation.471 Ethical discipline is the same as liberation. Tolerant acceptance is the same as liberation. Heroic perseverance is the same as liberation. Meditative concentration is the same as liberation. Wisdom is the same as liberation. The seeing of liberation and knowing is the same as liberation. Joyousness is the same as liberation. That which is producing the merit associated with joyousness is the same as liberation. Dedication is the same as liberation. The blessed buddhas and the solitary realizers are the same as liberation. Their disciples who have passed into nirvāṇa are the same as liberation. Those past things that have ceased are the same as liberation. Those future things that have not come to exist are the same as liberation. Those present things that are occurring right now are the same as liberation. The past blessed buddhas and their disciples are the same as liberation. The future blessed buddhas and their disciples are the same as liberation. The present blessed buddhas‍—who are residing, staying, and spending time in immeasurable and innumerable world systems‍—and their disciples are the same as liberation. The past, present, and future blessed buddhas are the same as liberation. Thus, I rejoice with unsurpassed joyousness in that true nature of unfettered, unliberated, and unentangled things. After rejoicing, I dedicate the thing that is producing the merit associated with rejoicing to unsurpassed, perfect awakening by means of not dedicating it, because nothing is transferred and nothing is destroyed.’472




6.99
“So, Subhūti, never mind those sentient beings in each of the other billionfold, great order world systems, as many as there are grains of sand in the River Ganges, setting out for unsurpassed, perfect awakening. Never mind their giving rise to the proper mindset for the awakening of all sentient beings and setting out for unsurpassed, perfect awakening in each of the other billionfold, great order world systems, as many as there are grains of sand in the River Ganges. Never mind each and every single bodhisattva, for a period of as many eons as there are grains of sand in the River Ganges, taking care of all those beings until they all were bodhisattvas‍—offering them robes, alms, seats, beds, preventive medicines, remedies, other requisites, every basis for happiness, and every condition pleasant to experience‍—and giving them these gifts while conceiving of a mental perception. Never mind all those bodhisattvas also taking care of all others in the same manner and giving them such gifts while conceiving of a mental perception.




6.100
“Instead, Subhūti, suppose that in the very same manner, all these sentient beings‍—who had already set out for unsurpassed, perfect awakening in each of the other billionfold, great order world systems, as many as there are grains of sand in the River Ganges‍—were, in addition, to proceed for as many eons as there are grains of sand in the River Ganges to practice the ethical discipline consisting in virtuous physical deeds, virtuous verbal deeds, and virtuous mental deeds for as many eons as there are grains of sand in the River Ganges while conceiving of a mental perception.473 In the same manner, suppose that each and every single bodhisattva, remaining for as many eons as there are grains of sand in the River Ganges, were to proceed in addition to practice the ethical discipline consisting in virtuous physical deeds, virtuous verbal deeds, and virtuous mental deeds for as many eons as there are grains of sand in the River Ganges while conceiving of a mental perception. And suppose that, in this same manner, all bodhisattvas also were to proceed to practice ethical discipline while conceiving of a mental perception.




6.101
“In comparison, suppose a single bodhisattva great being, supported by the transcendent state of wisdom and skill in means, were to rejoice in the past, present, and future blessed buddhas’ masses of ethical discipline, masses of meditative concentration, masses of wisdom, masses of liberation, and masses of seeing the knowing of liberation; in the past, present, and future blessed solitary realizers’ masses of ethical discipline, masses of meditative concentration, masses of wisdom, masses of liberation, and masses of seeing the knowing of liberation; in the past, present, and future disciples’ masses of ethical discipline, masses of meditative concentration, masses of wisdom, masses of liberation, and masses of seeing the knowing of liberation; and in all past, present, and future sentient beings’ accumulation of the roots of virtue.




6.102
“Also, suppose that, without leaving out any of these roots of virtue, he or she were to essentialize them, combine them into one, consider them, and completely rejoice in them with the foremost joyousness. And suppose that he or she were to rejoice in them with the best, the most distinguished, the most eminent, the preeminent, the most prominent, the excellent, the unexcelled, the most excellent, the unequaled, and the equal to the unequaled, the unmatched, and the most inconceivable joyousness. And after rejoicing in this way, suppose that he or she were to dedicate to unsurpassed, perfect awakening the thing that is producing the merit associated with rejoicing.




6.103
“Subhūti, insofar as those former bodhisattvas adhere to a mental perception, their accumulation of merit derived from ethical discipline would not come close in worth to even a fraction of the thing that is producing the merit associated with rejoicing possessed by this latter bodhisattva. It would not come close in worth to one hundredth, one thousandth, one hundred thousandth, one ten millionth, one billionth, one ten billionth, one trillionth, or even one ten trillionth of that accumulation of merit of that thing that produces the merit associated with rejoicing. Nor would any calculation, any fraction, any quantification, any metaphor, any analogy, any equivalence, or any comparison even be adequate for comparing them. Why is that? Because those former bodhisattvas would proceed to practice ethical discipline while conceiving of a mental perception.




6.104
“Subhūti, now never mind those sentient beings setting out for unsurpassed, perfect awakening in each of the other billionfold, great order world systems, as many as there are grains of sand in the River Ganges‍—and, after doing so, proceeding to practice ethical discipline consisting in virtuous physical deeds, virtuous verbal deeds, and virtuous mental deeds for as many eons as there are grains of sand in the River Ganges, while conceiving of a mental perception.




6.105
“Instead, Subhūti, suppose that all these sentient beings had already set out for unsurpassed, perfect awakening in as many billionfold, great order world systems as there are grains of sand in the River Ganges. And, after doing so, suppose that each and every single bodhisattva‍—up to the point where they all did the same‍—were, in addition, to proceed to practice tolerant acceptance in the face of being insulted, beaten, and verbally abused by everyone, remaining for as many eons as there are grains of sand in the River Ganges, while conceiving of a mental perception. Also, in this same manner, suppose that all bodhisattvas‍—in each of the other billionfold, great order world systems, as many as there are grains of sand in the River Ganges, for as many eons as there are grains of sand in the River Ganges‍—also were to proceed to practice tolerant acceptance in the face of being insulted, beaten, and verbally abused by everyone, while conceiving of a mental perception. Thus, suppose also that they all were to proceed to practice tolerant acceptance in the face of being insulted, beaten, and verbally abused by everyone, remaining for as many eons as there are grains of sand in the River Ganges, while conceiving of a mental perception.




6.106
“In comparison, suppose that a single bodhisattva great being, supported by the transcendent state of wisdom and skill in means, were to rejoice in the past, present, and future blessed buddhas’ masses of ethical discipline, masses of meditative concentration, masses of wisdom, masses of liberation, and masses of seeing the knowing of liberation; in the past, present, and future blessed solitary realizers’ masses of ethical discipline, masses of meditative concentration, masses of wisdom, masses of liberation, and masses of seeing the knowing of liberation; in the past, present, and future disciples’ masses of ethical discipline, masses of meditative concentration, masses of wisdom, masses of liberation, and masses of seeing the knowing of liberation; and in all past, present, and future sentient beings’ accumulation of the roots of virtue.




6.107
“Also, suppose he or she, without leaving out any of these roots of virtue, were to essentialize them, combine them into one, consider them, and completely rejoice in them with the foremost joyousness. And suppose he or she were to rejoice in them with the best, the most distinguished, the most eminent, the preeminent, the most prominent, the excellent, the unexcelled, the most excellent, the unequaled, and the equal to the unequaled, the unmatched, and the most inconceivable joyousness. Also, after rejoicing in this way, suppose he or she were to dedicate to unsurpassed, perfect awakening the thing that is producing the merit associated with rejoicing.




6.108
“Subhūti, insofar as those former bodhisattvas adhere to a mental perception, their accumulation of merit associated with tolerant acceptance would not come close in worth to even a fraction of the thing that is producing the merit associated with rejoicing possessed by this latter bodhisattva. It would not come close in worth to one hundredth, one thousandth, one hundred thousandth, one ten millionth, one billionth, one ten billionth, one trillionth, or even one ten trillionth of that accumulation of merit of that thing that produces the merit associated with rejoicing. Nor would any calculation, any fraction, any quantification, any metaphor, any analogy, any equivalence, or any comparison even be adequate for comparing them. Why is that? Because those former bodhisattvas would proceed to practice tolerant acceptance while conceiving of a mental perception.




6.109
“Subhūti, now never mind those sentient beings setting out for unsurpassed, perfect awakening in as many billionfold, great order world systems as there are grains of sand in the River Ganges, and proceeding to practice tolerant acceptance in the face of being insulted, beaten, and verbally abused by everyone in each of the other billionfold, great order world systems, as many as there are grains of sand in the River Ganges, for as many eons as there are grains of sand in the River Ganges, while conceiving of a mental perception.,




6.110
“Instead, Subhūti, suppose that all these sentient beings had already set out for unsurpassed, perfect awakening in as many billionfold, great order world systems as there are grains of sand in the River Ganges. And, after doing so, suppose that each and every single bodhisattva were to proceed in addition to practice heroic perseverance, moving forward and making progress without being either dejected or overcome by drowsiness or sleepiness for as many eons as there are grains of sand in the River Ganges, while conceiving of a mental perception.




6.111
“In comparison, suppose that a single bodhisattva great being, supported by the transcendent state of wisdom and skill in means, rejoices in the past, present, and future blessed buddhas’ masses of ethical discipline, masses of meditative concentration, masses of wisdom, masses of liberation, and masses of seeing the knowing of liberation; in the past, present, and future blessed solitary realizers’ masses of ethical discipline, masses of meditative concentration, masses of wisdom, masses of liberation, and masses of seeing the knowing of liberation; in the past, present, and future disciples’ masses of ethical discipline, masses of meditative concentration, masses of wisdom, masses of liberation, and masses of seeing the knowing of liberation; and in all past, present, and future sentient beings’ accumulation of the roots of virtue.




6.112
“Also, suppose he or she, without leaving out any of these roots of virtue, were to essentialize them, combine them into one, consider them, and completely rejoice in them with the foremost joyousness. And suppose he or she were to rejoice in them with the best, the most distinguished, the most eminent, the preeminent, the most prominent, the excellent, the unexcelled, the most excellent, the unequaled, and the equal to the unequaled, the unmatched, and the most inconceivable joyousness. Also, after rejoicing in this way, suppose he or she were to dedicate to unsurpassed, perfect awakening the thing that is producing the merit associated with rejoicing.




6.113
“Subhūti, insofar as those former bodhisattvas adhere to a mental perception, their accumulation of merit derived from heroic perseverance would not come close in worth to even a fraction of the thing that is producing the merit associated with rejoicing possessed by this latter bodhisattva. It would not come close in worth to one hundredth, one thousandth, one hundred thousandth, one ten millionth, one billionth, one ten billionth, one trillionth, or even one ten trillionth of that accumulation of merit of that thing that produces the merit associated with rejoicing. Nor would any calculation, any fraction, any quantification, any metaphor, any analogy, any equivalence, or any comparison even be adequate for comparing them. Why is that? Because those former bodhisattvas would proceed to practice heroic perseverance while conceiving of a mental perception.




6.114
“Subhūti, now never mind those sentient beings setting out for unsurpassed, perfect awakening in as many billionfold, great order world systems as there are grains of sand in the River Ganges, and, after doing so, proceeding to practice heroic perseverance, moving forward and making progress without being either dejected or overcome by drowsiness or sleepiness in each of the other billionfold, great order world systems, as many as there are grains of sand in the River Ganges, for as many eons as there are grains of sand in the River Ganges, while conceiving of a mental perception.




6.115
“Instead, Subhūti, suppose that all these sentient beings had already set out for unsurpassed, perfect awakening in as many billionfold, great order world systems as there are grains of sand in the River Ganges. And, after doing so, suppose that they all were to proceed to attain the four meditative states for as many eons as there are grains of sand in the River Ganges, while conceiving of a mental perception.




6.116
“In comparison, suppose that a single bodhisattva great being, supported by the transcendent state of wisdom and skill in means, were to rejoice in the past, present, and future blessed buddhas’ masses of ethical discipline, masses of meditative concentration, masses of wisdom, masses of liberation, and masses of seeing the knowing of liberation; in the past, present, and future blessed solitary realizers’ masses of ethical discipline, masses of meditative concentration, masses of wisdom, masses of liberation, and masses of seeing the knowing of liberation; in the past, present, and future disciples’ masses of ethical discipline, masses of meditative concentration, masses of wisdom, masses of liberation, and masses of seeing the knowing of liberation; and in all past, present, and future sentient beings’ accumulation of the roots of virtue.




6.117
“Also, suppose he or she, without leaving out any of these roots of virtue, were to essentialize them, combine them into one, consider them, and completely rejoice in them with the foremost joyousness. And suppose that he or she were to rejoice in them with the best, the most distinguished, the most eminent, the preeminent, the most prominent, the excellent, the unexcelled, the most excellent, the unequaled, and the equal to the unequaled, the unmatched, and the most inconceivable joyousness. Also, after rejoicing in this way, suppose that he or she were to dedicate to unsurpassed, perfect awakening the thing that is producing the merit associated with rejoicing.




6.118
“Subhūti, insofar as those former bodhisattvas adhere to a mental perception, their accumulation of merit derived from the four meditative states would not come close in worth to even a fraction of the thing that is producing the merit associated with rejoicing possessed by this latter bodhisattva. It would not come close in worth to one hundredth, one thousandth, one hundred thousandth, one ten millionth, one billionth, one ten billionth, one trillionth, or even one ten trillionth of that accumulation of merit of that thing that produces the merit associated with rejoicing. Nor would any calculation, any fraction, any quantification, any metaphor, any analogy, any equivalence, or any comparison even be adequate for comparing them. Why is that? Because those former bodhisattvas would be attaining the four meditative states while conceiving of a mental perception.”




6.119
This ends the chapter “Rejoicing and Dedicating,” the sixth chapter in “The Noble Transcendent State of Wisdom in Eight Thousand Lines.”




Chapter 7: Hell474475


7.1
Then the venerable Śāriputra said to the Blessed One, “Blessed One, the transcendent state of wisdom is the actualization of the knowing of someone who has complete knowing.476 Blessed One, the transcendent state of wisdom is the knowing of someone who knows everything.”477 

“Śāriputra, it is so. It is exactly as you say,” said the Blessed One.




7.2
The venerable Śāriputra said, “Blessed One, the transcendent state of wisdom is enlightening.478 Blessed One, I pay homage to the transcendent state of wisdom. Blessed One, the transcendent state of wisdom is worthy of homage.479




7.3
“Blessed One, the transcendent state of wisdom is unstained; Blessed One, the transcendent state of wisdom is free from all the stains in the world.480




7.4
“Blessed One, the transcendent state of wisdom is the source of light. Blessed One, the transcendent state of wisdom removes the mental darkness within all three realms. Blessed One, the transcendent state of wisdom dispels all the emotional defilements and erroneous beliefs that cause blindness.481




7.5
“Blessed One, the transcendent state of wisdom can be relied upon. Blessed One, the transcendent state of wisdom leads to the highest stages. Blessed One, the transcendent state of wisdom keeps the factors in awakening safe.482




7.6
“Blessed One, the transcendent state of wisdom is a source of sight to sentient beings who are blind. Blessed One, the transcendent state of wisdom is a source of sight beyond fear or distress.




7.7
“Blessed One, the transcendent state of wisdom, which is possessed of the five eyes, causes all sentient beings to see the path.483 Blessed One, the transcendent state of wisdom is the sight. Blessed One, the transcendent state of wisdom eliminates confusion, mental darkness, and blindness.484 Blessed One, the transcendent state of wisdom does not create any things.485 Blessed One, the transcendent state of wisdom introduces the path to those sentient beings who have gotten sidetracked. Blessed One, the transcendent state of wisdom is the very state of complete knowing. In the light of having relinquished the habitual tendencies connected to all the emotionally defiling obstructions and the obstructions to the objects of knowledge,486 Blessed One, the transcendent state of wisdom does not make any things arise. Blessed One, the transcendent state of wisdom does not make any things cease. Blessed One, the transcendent state of wisdom has not arisen or ceased.487 In the light of it being empty of its own inherent characteristics, Blessed One, the transcendent state of wisdom is the mother of bodhisattva great beings. In the light of it being the bestower of the precious awakened qualities of a buddha, Blessed One, the transcendent state of wisdom is the source of the ten powers.488 Blessed One, the transcendent state of wisdom is unconquerable. In the light of it being the source of the four grounds for self-confidence,489 Blessed One, the transcendent state of wisdom serves as a protector to sentient beings who have no protector.490 Blessed One, the transcendent state of wisdom is the antidote to cyclic existence.491 In the light of it not being something permanent, Blessed One, the transcendent state of wisdom makes apparent the true nature of all things.492 Blessed One, the transcendent state of wisdom is the instigator of the blessed buddhas fully setting in motion the wheel of Dharma that has three phases and twelve aspects.493 How does one dwell in the transcendent state of wisdom? How should one keep in mind the transcendent state of wisdom? How does one pay homage to the transcendent state of wisdom?”




7.8
At this, the Blessed One said to the venerable Śāriputra, “Śāriputra, one should dwell in the transcendent state of wisdom in exactly the same way that one dwells in the presence of the Teacher. Śāriputra, one should keep in mind the transcendent state of wisdom in exactly the same way that one keeps in mind the Teacher. Śāriputra, one should pay homage to the transcendent state of wisdom in exactly the same way that one pays homage to the Teacher.”494




7.9
At that time, Śakra, powerful lord of the gods, wondered from where exactly and on what basis the noble Śāriputra’s question arose. So, Śakra, powerful lord of the gods, asked the venerable Śāriputra, “From where exactly has noble Śāriputra’s question arisen? On the basis of what exactly has noble Śāriputra’s question arisen?”




7.10
Then Śāriputra replied to Śakra, powerful lord of the gods, “Kauśika, my question arose in consideration of the following. When supported by the transcendent state of wisdom and skill in means, a bodhisattva great being who dedicates the thing that is producing the merit associated with rejoicing accumulates merit that far surpasses the merit accumulated through generosity, ethical discipline, tolerant acceptance, heroic perseverance, and meditation by those previously mentioned bodhisattvas who cling to a mental perception. Yet again, Kauśika, the transcendent state of wisdom takes the fore over the five transcendent states in leading someone to travel the path to the state of complete knowing. Kauśika, imagine, as an analogy, one hundred, one thousand, or one hundred thousand people who were blind from birth. Without a guide they would never be able to travel a path on their own to arrive at any village, city, or town. Kauśika, just like those who are blind from birth, the so-called ‘transcendent states’ of generosity, ethical discipline, tolerant acceptance, heroic perseverance, and meditation receive their name from the transcendent state of wisdom, because without the transcendent state of wisdom they would all lack a guide and be unable to travel the path to the state of complete knowing. But, how does each of these lead to attaining the state of complete knowing? Kauśika, it is only when generosity, ethical discipline, tolerant acceptance, heroic perseverance, and meditation are supported by the transcendent state of wisdom that they are designated or called ‘transcendent states.’ In other words, this is when the five blind transcendent states gain their eyesight, so that they lead to traveling the path to the state of complete knowing and to attaining the state of complete knowing.”




7.11
Then the venerable Śāriputra asked the Blessed One, “Blessed One, how should the transcendent state of wisdom be accomplished?”




7.12
At this, the Blessed One said to the venerable Śāriputra, “Śāriputra, one should observe the nonaccomplishment of physical forms. Śāriputra, one should observe the nonaccomplishment of feelings, conceptions, conditioning factors, and consciousness. Śāriputra, the nonaccomplishment of the five constituents of experience is called the accomplishment of the transcendent state of wisdom.495 Thus, by not mentally constructing anything, the accomplishment of the five constituents is called the accomplishment of the transcendent state of wisdom.”496




7.13
At this, the venerable Śāriputra asked the Blessed One, “Blessed One, when accomplished by such an accomplishment, what thing does the transcendent state of wisdom confer?”497




7.14
The Blessed One said, “When accomplished in this way, the transcendent state of wisdom confers nothing. And, Śāriputra, when it confers nothing, it is considered to be the transcendent state of wisdom.”498




7.15
Then Śakra, powerful lord of the gods, asked the Blessed One, “Blessed One, does the transcendent state of wisdom not confer even the state of complete knowing?”




7.16
The Blessed One said, “Kauśika, you ask, ‘Does the transcendent state of wisdom not confer even the state of complete knowing?’ It does not confer it in the manner of a mental perception. It does not confer it in the manner of a conception. And it does not confer it in the manner of a mental construction.”499




7.17
“Then, Blessed One, in what manner does it confer it?” asked Śakra. 

“Kauśika,” said the Blessed One, “it confers it in the manner that it confers nothing.”500




7.18
Śakra said, “It is extraordinary, Blessed One, the extent to which the transcendent state of wisdom does not cause anything to arise or cease,501 and to which, regarding the nonarising and nonceasing of all things, the transcendent state of wisdom takes part yet does not take part.”502




7.19
Then the venerable Subhūti said to the Blessed One, “Blessed One, if a bodhisattva great being were nevertheless to have conceptions of it being so, he or she would make the transcendent state of wisdom distant, make it useless, and make it futile. That bodhisattva great being would not give rise to the transcendent state of wisdom.”




7.20
At this, the Blessed One said to the venerable Subhūti, “That is true, Subhūti. That is true. That is the way that they would make this transcendent state of wisdom distant, that they would make it useless, and that they would make it futile. They would not give rise to this transcendent state of wisdom. Why is that? Because, Subhūti, when the transcendent state of wisdom is elucidated, it is not elucidated as physical forms. It is not elucidated as feelings, conceptions, conditioning factors, or consciousness. It is not elucidated as a stream enterer’s fruit, or as a once-returner’s fruit, or as a non-returner’s fruit, or as a worthy one’s fruit, or as a solitary realizer’s fruit, or as a buddha’s fruit.” 

The elder Subhūti said, “Blessed One, specifically, it is a great transcendent state, this transcendent state of wisdom.”503




7.21
“Subhuti, what do you think?” asked the Blessed One. “In what way specifically is it a great transcendent state, this transcendent state of wisdom?”




7.22
The elder Subhūti said, “Blessed One, the transcendent state of wisdom neither increases nor decreases physical forms. It neither brings together nor disperses them. Likewise, it neither increases nor decreases feelings, conceptions, conditioning factors, or consciousness. It neither brings together nor disperses them. The transcendent state of wisdom neither strengthens nor weakens the tathāgata-powers that belong to a tathāgata. It neither brings together nor disperses them. Furthermore, it neither increases nor decreases the state of complete knowing. It neither brings together nor disperses it. Why is that? Because, Blessed One, the state of complete knowing is neither brought together nor dispersed. Imagine that a bodhisattva great being were even to conceive of it in such a way. Or, worse still, imagine that a bodhisattva great being were to conceive of it as follows: ‘Once endowed with the knowing of someone who has complete knowing, I will teach the Dharma for the benefit of sentient beings, and in this way, I will cause them to attain complete nirvāṇa.’ In this case, that bodhisattva great being would not be going about his or her life in the transcendent state of wisdom. Why not? Because that mental perception of a sentient being‍—namely, ‘I am someone who will cause these sentient beings to attain complete nirvāṇa’‍—is not a natural outcome of the transcendent state of wisdom. It itself is a gross mental perception of a sentient being. How so? Because it should be known that the transcendent state of wisdom is free of the inherent nature of a sentient being and free of giving rise to one.504 The transcendent state of wisdom’s lack of an inherent nature should be known as a sentient being’s lack of an inherent nature. The transcendent state of wisdom’s voidness should be known as a sentient being’s voidness. The transcendent state of wisdom’s inconceivability should be known as a sentient being’s inconceivability. The transcendent state of wisdom’s indestructible true nature should be known as a sentient being’s indestructible true nature. The transcendent state of wisdom’s nonrealization should be known as a sentient being’s nonrealization. The transcendent state of wisdom’s nonactualization of any real thing should be known as a sentient being’s nonactualization of any real thing. A tathāgata’s attainment of powers should be known as a sentient being’s attainment of powers. Thus it is, Blessed One, that specifically the transcendent state of wisdom should be known as the great transcendent state.”




7.23
Then the venerable Śāriputra said to the Blessed One, “Blessed One, a bodhisattva great being who develops firm conviction in this profound transcendent state of wisdom is never worried, doubtful, or confused. Blessed One, that bodhisattva great being understands this transcendent state of wisdom, learns it, and communicates it in terms of its meaning and its qualities.




7.24
“Can it be known where such a bodhisattva great being died before being reborn here? For how long a time has he or she been practicing?”505




7.25
The Blessed One replied to the venerable Śāriputra, “Śāriputra, it should be known that only after serving and supplicating blessed buddhas in other world systems has any bodhisattva great being died there and been reborn here. Why is this? Śāriputra, it is only through serving and supplicating blessed buddhas in other world systems that a bodhisattva great being, who has died there and been reborn here, has come to be able to listen to this profound transcendent state of wisdom being discussed, taught, expounded, and demonstrated. After hearing this transcendent state of wisdom, a bodhisattva great being in the transcendent state of wisdom will give rise to a conception of the Teacher, thinking, ‘The Teacher is right in front of me. I see the Teacher,’ and thereby develop the proper mindset. And if that bodhisattva great being is immersed in listening, listens devotedly, and never interrupts the explanation as this transcendent state of wisdom is being discussed, taught, expounded, and explained, then, Śāriputra, such a bodhisattva great being should be known as having been practicing for a long time. Śāriputra, such a bodhisattva great being should be known as having served many buddhas.”




7.26
Then the venerable Subhūti asked the Blessed One, “But, Blessed One, is it possible to listen to the transcendent state of wisdom, to consider it, to bear it in mind, to look into it, and to reflect on it?506 Is it possible to expound or learn it by means of this or that attribute, indication, or sign, thinking that the transcendent state of wisdom is this, that it is here, or that it is there?”507




7.27
“Absolutely not, Subhūti,” said the Blessed One. “It is impossible, Subhūti, to expound or learn the transcendent state of wisdom, or to consider it, to bear it in mind, to look into it, or to reflect upon it by means of any constituents underlying the clinging to existence, any elements, or any bases. Why is that so? Because it is devoid of all things. Subhūti, since it is absolutely devoid of all things, it is not possible to expound or learn the transcendent state of wisdom, to consider it, to pay attention to it, to look into it, or to reflect on it by means of the constituents underlying the clinging to existence, the elements, or the bases. Nor can the transcendent state of wisdom be comprehended anywhere other than the constituents underlying the clinging to existence, the elements, or the bases. Why is it not possible? Subhūti, that is because the constituents underlying the clinging to existence, the elements, and the bases are empty, void, and null. Hence, the transcendent state of wisdom and those very constituents underlying the clinging to existence, the elements, and the bases‍—insofar as they are empty and void‍—are something free of duality, and free from creating duality. Since they are null, nothing is mentally perceived. That freedom from mental perception of any things is called the transcendent state of wisdom. Since it is not a conception, a name, a term, or a conventional expression, it is called the transcendent state of wisdom.”




7.28
The elder Subhūti asked, “Blessed One, how long has such a bodhisattva great being, who has practiced for a long time, engaged in meditation in this profound transcendent state of wisdom?”




7.29
The Blessed One said, “Subhuti, it can be broken down and analyzed according to the differences in faculties among bodhisattva great beings. But, Subhuti, after having seen many hundreds, thousands, and hundreds of thousands of buddhas, and having engaged in spiritual practice in their presence, certain bodhisattvas might still be unable to have trust or to have firm conviction in this transcendent state of wisdom. Why is that? It is because they previously had no devotion when this profound transcendent state of wisdom was being discussed, taught, expounded, and demonstrated. Since they lacked devotion, they were not eager to learn. Since they were not eager to learn, they did not serve. Since they did not serve, they did not ask about it. Since they did not ask about it, they did not have faith. Since they did not have faith, for that reason they drifted away from the assemblies.508 In connection with that, they performed the karmic deed of casting aside the Dharma, repeated it, concluded it, and reinforced it.509 And, having done so, they are drifting away even right now as the profound transcendent state of wisdom is being discussed, taught, expounded, and demonstrated. Since they lack reverence, faith, and firm conviction, they are not fully collected in body and mind.510 By not being fully collected, they neither perceive this transcendent state of wisdom, nor see it, nor understand it, nor make it an experience.511 In this way, they do not have faith in the transcendent state of wisdom. Because they do not have faith, they do not listen. Since they do not listen, they do not perceive. Since they do not perceive, they do not see. Since they do not see, they do not understand. Since they do not understand, they perform the karmic deed of casting aside the Dharma, repeat it, perfect it, and increase it. By doing so, they become conditioned to do the karmic deed leading to inferior wisdom. After becoming conditioned to do karmic deeds leading to inferior wisdom, repeating, perfecting, and piling them up further as this transcendent state of wisdom is being discussed, taught, expounded, and demonstrated, they will come to dismiss it, repudiate it, and criticize it. Then, after repudiating it, they will drift away from it. But, Subhūti, by dismissing, repudiating, and criticizing this transcendent state of wisdom, they come to dismiss, repudiate, and criticize the state of complete knowing of the blessed buddhas of the past, future, and present. Having corrupted and scorched their own mindstreams, they will discourage other persons, deter them, and turn away anyone who has little presence of mind, little wisdom, little virtue, or a small root of virtue; who, among those undeveloped beginners with little faith, are barely faithful; who, among those undeveloped beginners with little love, are barely loving; who, among those undeveloped beginners with little trust, are barely trusting; and who, among those undeveloped beginners with little eagerness, are barely eager.512 They will say, ‘You should not train in this.’ They will make such claims as, ‘This is not the speech of the Buddha.’ In this way, once they have corrupted their own proper mindstreams and deterred themselves, and once they have corrupted others’ mindstreams and deterred them too, they will come to dismiss the transcendent state of wisdom. When they dismiss the transcendent state of wisdom, they are dismissing the state of complete knowing. When they are dismissing the state of complete knowing, they are dismissing the blessed buddhas of the past, future, and present. They will become withdrawn from the presence of the blessed buddhas, completely removed from the Dharma, and completely excluded from the community. Thus, they will come to be completely outside the reach of the Three Jewels in absolutely every way by absolutely all means. Through the actions that disrupt the welfare and happiness of sentient beings, they will perform karmic deeds leading to the ripened result of the great hells. By performing and accomplishing such accumulations of karmic deeds‍—that is to say, the karmic deeds leading to casting aside the Dharma and the karmic deeds leading to inferior wisdom‍—they will be reborn in the great hells for many hundreds, many thousands, many hundreds of thousands, many billions, many tens of billions, many trillions, and many tens of trillions of years.513 They will wander from great hell to great hell. For those who have wandered from great hell to great hell for a very long time in that way, the dissolution of the universe by fire will come to manifest.514 When their world’s dissolution by fire has manifested, they will be ejected from that world system into the great hells in other world systems and they will be reborn in those great hells.515




7.30
“Once ejected and reborn in the great hells, they will continue to wander even there from great hell to great hell. For those who have wandered from great hell to great hell even there, once again in just the same way, the dissolution of the universe by fire will manifest. When their world’s dissolution by fire has manifested, those who have died will be ejected from that world system into the great hells of other world systems and they will be reborn in those great hells.




7.31
“Even there, they will wander from great hell to great hell in just the same way. For those who have wandered even there from great hell to great hell for a very long time, the dissolution of the universe by fire will manifest in just the same way. When that world’s dissolution by fire has manifested in that way, those who have died once again will be ejected again from that into this very same world system because of the very same karmic deed, which will remain undestroyed. Being ejected, they will be reborn in the great hells. They will again and again experience those sufferings of the great hells. They will experience [this] again and again as long as the world’s dissolution by fire is manifesting. In this way, they will experience their karmic deed as causing pain multiple times. Why is that? Simply because of the harmful words they spoke.”




7.32
Then the venerable Śāriputra said to the Blessed One, “Blessed One, the five karmic deeds that ripen immediately are not even a semblance, a mere appearance, or a mere reflection of this type of mental and verbal harmful conduct.”516




7.33
“It is true, Śāriputra. It is true,” said the Blessed One. “The five karmic deeds that ripen immediately are not even a semblance, a mere appearance, or a mere reflection of this type of mental and verbal harmful conduct‍—that is to say, the karmic deed performed, repeated, concluded, and reinforced. When this transcendent state of wisdom is being discussed, taught, expounded, and demonstrated, certain listeners will consider it something to be rejected, dismissed, repudiated, and criticized. They will say, ‘You should not train in this.’ They will make the claim, ‘This is not the speech of a tathāgata.’ They will also deter other sentient beings from it. Having corrupted their own mindstreams, they will corrupt the mindstreams of others. Having poisoned their own mindstreams, they will poison the mindstreams of others. Having damaged themselves, they will also damage others. Not knowing and not understanding the profound transcendent state of wisdom themselves, they will seize upon others, saying the words, ‘You should not train in this.’ Śāriputra, I do not recommend even seeing such people. Why associate with them? Why honor them and provide them material support? Why stay with them? What reason is there? Śāriputra, such persons should be known as harmers of the Dharma. Śāriputra, such persons should be known as being like trees whose trunks are rotten.517 Śāriputra, such persons should be known as poisonous black snakes emerging from virulent black weeds.518 Śāriputra, any persons who consider listening to them will meet with misfortune through their misguidance.519 Śāriputra, those who harm the transcendent state of wisdom should be known as harmers of the Dharma.”




7.34
Śāriputra said, “The Blessed One has not explained how much such a person’s body suffers when reborn in the great hells.”




7.35
The Blessed One said, “Śāriputra, I will not mention how much such a person’s body suffers when reborn in the great hells. Why not? People should not hear how much such a person’s body suffers when reborn in the great hells, because just hearing it might cause hot blood to spurt out of their mouth.520 Alternatively, they might die or be brought to the brink of death, afflicted with intense agony, burnt by fire, or pierced by glowing hot pokers. Or else, they might fall off of a great cliff, or just shrivel up and fade away. In order to prevent them suffering such great calamities, it is best not to hear how much such a person’s body suffers when encountering these negative consequences.”




7.36
The Blessed One did not give in to the venerable Śāriputra by telling him how much such a person’s body suffers. Śāriputra asked the Blessed One a second and even a third time: “Blessed One, please tell me how much such a person’s body suffers. It will light the lamp for future generations to know the way that such a person’s body gets ensnared in the great hells because mental and verbal karmic deeds have been performed, repeated, concluded, and reinforced.”521




7.37
The Blessed One said, “Śāriputra, the lamp has already been lit for future generations to know for how long a time such a person’s body suffers because of the accumulation of harmful karmic deeds through harmful mental and verbal conduct being performed, repeated, concluded, and reinforced. My explanation of the immeasurability of that extremely painful suffering should light up the lamp for any virtuous noble son or daughter, thinking, ‘I do not wish to meet any sufferings of this kind.’522 Based on that alone, he or she would refrain from any karmic deeds harming the Dharma, he or she would perform only accumulations of merit, and he or she would never go against the genuine Dharma even at the cost of his or her life.”




7.38
Then the venerable Subhūti said to the Blessed One, “Blessed One, a noble son or daughter would show proper restraint in physical karmic deeds, verbal karmic deeds, and mental karmic deeds.523 Why so? Because, Blessed One, such a great mass of demerit is produced by speaking such harmful words.524 Yet, Blessed One, which karmic deeds produce such a great mass of demerit?”




7.39
The Blessed One said, “Subhūti, such a great mass of demerit is produced by speaking harmful words in the following way. Subhūti, certain confused persons right here‍—who are renunciants in the well-explained monastic discipline of the Dharma‍—will consider the profound transcendent state of wisdom something to be repudiated, to be denied, and to be rejected.525 And, when the transcendent state of wisdom is rejected, the buddha’s awakening of the blessed buddhas is rejected. When the buddha’s awakening is rejected, the state of complete knowing of the blessed buddhas of the past, future, and present is rejected. When the state of complete knowing of the blessed buddhas of the past, future, and present is rejected, the genuine Dharma is rejected. When the genuine Dharma is rejected, the disciple community of the Tathāgata is rejected. When the disciple community of the Tathāgata also is rejected, those confused persons come to be completely outside the reach of the Three Jewels in absolutely every way by absolutely all means, and fully embrace the utterly immeasurable and innumerable accumulation of nonvirtuous karmic deeds.”




7.40
At this, the Venerable Subhūti asked the Blessed One, “What will be the cause or condition for such a noble son or daughter to consider this transcendent state of wisdom something to be rejected?”




7.41
The Blessed One said, “Subhūti, such a noble son or daughter will be controlled by Māra. Alternatively, he or she will lack faith and trust in profound truths because of his or her former karmic deeds leading to inferior wisdom. Then, Subhūti, endowed with these two negative qualities, such a noble son or daughter will reject this transcendent state of wisdom. Moreover, such a noble son or daughter will fall into the hands of unvirtuous friends, will not be committed to practice, will become fixated on the constituents, and will seek out different weaknesses to put others down while raising themselves up.526 Subhūti, any noble son or daughter with all four of these symptoms will consider this transcendent state of wisdom something to be rejected, when it is being discussed, taught, expounded, and demonstrated.”




7.42
This ends the chapter “Hell,” the seventh chapter in “The Noble Transcendent State of Wisdom in Eight Thousand Lines.”




Chapter 8: Purity527


8.1
The venerable Subhūti then said to the Blessed One, “Blessed One, it is difficult to have firm conviction in the transcendent state of wisdom if someone is not committed to practice, is devoid of the roots of virtue, or has fallen into the hands of unvirtuous friends.”




8.2
“True, Subhūti. It is exactly as you say,” said the Blessed One. “It is difficult to have firm conviction in the transcendent state of wisdom if someone is not committed to practice, has inadequate roots of virtue, is dull-minded, is listless, has little learning, has inferior wisdom, is reliant upon unvirtuous friends, is uninterested in learning, is an uninquisitive type, and is not committed to developing virtuous qualities.”528




8.3
Subhūti asked, “Blessed One, how profound is the transcendent state of wisdom, since it is so difficult to have firm conviction in it?”




8.4
The Blessed One said, “Subhūti, physical forms are neither fettered nor liberated. Why not? Subhūti, physical forms are neither fettered nor liberated because they do not have the inherent nature of physical forms. Likewise, Subhūti, feelings, conceptions, conditioning factors, and consciousness too are neither fettered nor liberated. Why not? Subhūti, feelings, conceptions, conditioning factors, and consciousness are neither fettered nor liberated because they do not have the inherent nature of feelings, conceptions, conditioning factors, and consciousness.




8.5
“Subhūti, the past of physical forms is neither fettered nor liberated. Why not? Because, Subhūti, physical forms do not have the inherent nature of the past. Subhūti, the future of physical forms is neither fettered nor liberated. Why not? Because, Subhūti, physical forms do not have the inherent nature of the future. Subhūti, the present of physical forms is neither fettered nor liberated. Why not? Because, Subhūti, physical forms do not have the inherent nature of the present. Likewise, Subhūti, the past of feelings, conceptions, conditioning factors, and consciousness is neither fettered nor liberated. Why not? Because, Subhūti, feelings, conceptions, conditioning factors, and consciousness do not have the inherent nature of the past. Subhūti, the future of feelings, conceptions, conditioning factors, and consciousness is neither fettered nor liberated. Why not? Because, Subhūti, feelings, conceptions, conditioning factors, and consciousness do not have the inherent nature of the future. Subhūti, the present of feelings, conceptions, conditioning factors, and consciousness is neither fettered nor liberated. Why not? Because, Subhūti, feelings, conceptions, conditioning factors, and consciousness do not have the inherent nature of the present.”




8.6
Subhūti said, “Blessed One, it is difficult to have firm conviction in the transcendent state of wisdom. Blessed One, it is supremely difficult to have firm conviction in the transcendent state of wisdom if someone is not committed to practice, has not planted the roots of virtue, has fallen into the hands of unvirtuous friends, has come under the influence of Māra, is lazy, has lackluster perseverance, is robbed of mindfulness, and has inferior wisdom.”529




8.7
“True, Subhūti. It is exactly as you say,” said the Blessed One. “Subhūti, it is difficult to have firm conviction in the transcendent state of wisdom. Subhūti, it is supremely difficult to have firm conviction in the transcendent state of wisdom if someone is not committed to practice, has not planted the roots of virtue, has fallen into the hands of unvirtuous friends, has come under the influence of Māra, is lazy, has lackluster perseverance, is robbed of mindfulness, and has inferior wisdom. Why so? Subhūti, the purity of physical forms is the purity of the fruit, and the purity of the fruit is the purity of physical forms.530 That being said, Subhūti, the purity of physical forms and the purity of the fruit are free of duality, free from creating duality, not different, and not separate.531 That being said, Subhūti, the purity of physical forms is due to the purity of the fruit, and the purity of the fruit is due to the purity of physical forms. Likewise, Subhūti, the purity of feelings, conceptions, conditioning factors, and consciousness is the purity of the fruit, and the purity of the fruit is the purity of feelings, conceptions, conditioning factors, and consciousness. That being said, Subhūti, the purity of feelings, conceptions, conditioning factors, and consciousness and the purity of the fruit are free of duality, free from creating duality, not different, and not separate. That being said, Subhūti, the purity of feelings, conceptions, conditioning factors, and consciousness is due to the purity of the fruit, and the purity of the fruit is due to the purity of feelings, conceptions, conditioning factors, and consciousness.




8.8
“Furthermore, Subhūti, the purity of physical forms is the purity of the state of complete knowing, and the purity of the state of complete knowing is the purity of physical forms. That being said, Subhūti, the purity of physical forms and the purity of the state of complete knowing are free of duality, free from creating duality, not different, and not separate. That being said, Subhūti, the purity of physical forms is due to the purity of the state of complete knowing, and the purity of the state of complete knowing is due to the purity of physical forms.532 Likewise, Subhūti, the purity of feelings, conceptions, conditioning factors, and consciousness is the purity of the state of complete knowing, and the purity of the state of complete knowing is the purity of feelings, conceptions, conditioning factors, and consciousness. That being said, Subhūti, the purity of feelings, conceptions, conditioning factors, and consciousness and the purity of the state of complete knowing are free of duality, free from creating duality, not different, and not separate. That being said, Subhūti, the purity of feelings, conceptions, conditioning factors, and consciousness is due to the purity of the state of complete knowing, and the purity of the state of complete knowing is due to the purity of feelings, conceptions, conditioning factors, and consciousness.”




8.9
Then the venerable Śāriputra said to the Blessed One, “Blessed One, the transcendent state of wisdom is profound.”533 

“Because it is pure, Śāriputra,”534 said the Blessed One.




8.10
“Blessed One, the transcendent state of wisdom is enlightening,” said Śāriputra. 

“Because it is pure, Śāriputra,” said the Blessed One.




8.11
“Blessed One, the transcendent state of wisdom is the seeing,” said Śāriputra. 

“Because it is pure, Śāriputra,” said the Blessed One.




8.12
“Blessed One, the transcendent state of wisdom is free of transmigrating,”535 said Śāriputra. 

“Because it is pure, Śāriputra,” said the Blessed One.




8.13
“Blessed One, the transcendent state of wisdom is free of emotional defilement,”536 said Śāriputra. 

“Because it is pure, Śāriputra.” said the Blessed One.




8.14
“Blessed One, the transcendent state of wisdom is free of attainment, free of realization,” said Śāriputra. 

“Because it is pure, Śāriputra,” said the Blessed One.




8.15
“Blessed One, the transcendent state of wisdom is free of coming into being,” said Śāriputra. 

“Because it is pure, Śāriputra,” said the Blessed One.




8.16
“Blessed One, the transcendent state of wisdom is free of rebirth in the desire realm, the form realm, or the formless realm,” said Śāriputra. 

“Because it is pure, Śāriputra,” said the Blessed One.




8.17
“Blessed One, the transcendent state of wisdom does not know or conceive,” said Śāriputra. 

“Because it is pure, Śāriputra,”537 said the Blessed One.




8.18
Śāriputra then asked, “Blessed One, what does the transcendent state of wisdom not know or conceive?” 

The Blessed One said, “Śāriputra, the transcendent state of wisdom does not know or conceive physical forms. Why is that? Because it is pure, Śāriputra. Likewise, Śāriputra, the transcendent state of wisdom does not know or conceive feelings, conceptions, conditioning factors, or consciousness. Why is that? Because it is pure, Śāriputra.”538




8.19
Śāriputra said, “Blessed One, the transcendent state of wisdom performs no service or disservice in relation to the state of complete knowing.”539 

“Because it is pure, Śāriputra,” said the Blessed One.




8.20
Śāriputra said, “Blessed One, the transcendent state of wisdom neither apprehends nor disregards anything.”540 

“Because it is pure, Śāriputra,” said the Blessed One.




8.21
Then the venerable Subhūti said to the Blessed One, “Blessed One, the purity of physical forms is because of the purity of a self.”541 

“Because it is absolutely pure, Subhūti,” said the Blessed One.




8.22
Subhūti said, “Blessed One, the purity of feelings, conceptions, and conditioning factors is because of the purity of a self. Blessed One, the purity of consciousness is because of the purity of a self.” 

“Because it is absolutely pure, Subhūti,” said the Blessed One.




8.23
Subhūti said, “Blessed One, the purity of the fruit is because of the purity of a self.” 

“Because it is absolutely pure, Subhūti,” said the Blessed One.




8.24
Subhūti said, “Blessed One, the purity of the state of complete knowing is because of the purity of a self.” 

“Because it is absolutely pure, Subhūti,” said the Blessed One.




8.25
Subhūti said, “Blessed One, the freedom from attainment and freedom from nonrealization is because of the purity of a self.”542 

“Because it is absolutely pure, Subhūti,” said the Blessed One.




8.26
Subhūti said, “Blessed One, there is no limit to physical forms, because there is no limit to a self.” 

“Because it is absolutely pure, Subhūti,” said the Blessed One.




8.27
Subhūti said, “Blessed One, there is no limit to feelings, conceptions, conditioning factors, or consciousness because there is no limit to a self.” 

“Because it is absolutely pure, Subhūti,” said the Blessed One.




8.28
Subhūti then said, “Blessed One, the recognition of this by a bodhisattva great being is the same as the transcendent state of wisdom that belongs to a bodhisattva great being.” 

“Because it is absolutely pure, Subhūti,” said the Blessed One.




8.29
The venerable Subhūti said, “Certainly, Blessed One, the transcendent state of wisdom dwells neither on this shore’s bank, nor the opposite shore’s bank, nor does it dwell split somewhere between the two shores’ banks.”543 

“Because it is absolutely pure, Subhūti,” said the Blessed One.




8.30
The venerable Subhūti then said, “Blessed One, any bodhisattva great being who has conceptions of it as being so leaves behind this transcendent state of wisdom and distances him- or herself from this transcendent state of wisdom.”




8.31
“Excellent, excellent, Subhūti,” said the Blessed One. “It is exactly so, Subhūti, it is exactly so. Why is that? Because, Subhūti, attachments arise both through names and through signs.”544




8.32
In response, the venerable Subhūti said to the Blessed One, “O Blessed One, in describing even these attachments, it is amazing how well the Blessed One has described, explicated, and pinpointed this transcendent state of wisdom.”545




8.33
Then the venerable Śāriputra asked Subhūti, “Venerable Subhūti, what are the attachments?” 

The venerable Subhūti said, “Śāriputra, conceiving of physical forms as empty is attachment. Likewise, Śāriputra, conceiving of feelings, conceptions, conditioning factors, or consciousness as empty is attachment. Conceiving of past things as past things is attachment. Conceiving of future things as future things is attachment. Conceiving of present things as present things is attachment. Conceiving of a person on the bodhisattva path earning so much merit through first developing the proper mindset is attachment.”




8.34
Then Śakra, powerful lord of the gods, asked the venerable Subhūti, “Subhūti, in what way is it attachment?” 

The venerable Subhūti said, “Kauśika, a bodhisattva great being might conceive of that mindset of awakening, thinking, ‘This is the first mindset of awakening,’ and dedicate it, thinking, ‘I dedicate this to unsurpassed, perfect awakening.’ But it is not actually possible for a noble son or daughter who has set out upon the great path to dedicate the essential nature of a mindset.546 For this very reason, Kauśika, when a noble son or daughter helps others recognize it, helps them practice it, helps inspire them toward it, and helps them rejoice in it, then that noble son or daughter should do so in conformity with the truth for the sake of unsurpassed, perfect awakening.547 A noble son or daughter who helps others practice it as authorized by the Buddha in this way does not bring him- or herself down by doing so, but rather relinquishes all the points of his or her own attachment.”548




8.35
Then the Blessed One commended Subhūti: “Excellent, Subhūti, excellent. You help the bodhisattva great beings relinquish all the points of attachment. Therefore, Subhūti, I will also make known the other extremely subtle attachments. Listen and pay very good attention to them, as I describe them to you.” 

Assenting with “Very well, Blessed One,” the venerable Subhūti listened to the Blessed One.




8.36
The Blessed One said, “Subhūti, a faithful noble son or daughter here might pay attention to the worthy, perfectly and completely awakened Tathāgata through signs.549 But as long as signs are present, attachment is present. Why is this so? Because, Subhūti, insofar as attachment arises through signs, he or she rejoices, thinking, ‘I rejoice in those qualities of the Blessed One and the past, present, and future buddhas,’ and then dedicates these, thinking, ‘I dedicate the source of virtue associated with rejoicing to unsurpassed, perfect awakening.’ But, Subhūti, the true nature of things is not something past, future, or present. Something that is not past, future, or present is free from the three times. And something that is free from the three times cannot be dedicated, cannot be made a sign, cannot be made an object, and cannot be seen, heard, considered, or known.”550




8.37
“Blessed One, the essential nature of things is profound,” said Subhūti. 

“Because it is void, Subhūti,” said the Blessed One.




8.38
“Blessed One, the transcendent state of wisdom is profound in its essential nature,” said Subhūti. 

“Because it is pure in its essential nature, Subhūti,” said the Blessed One. “Since the transcendent state of wisdom is void in its essential nature, it is profound in its essential nature.”




8.39
Subhūti said, “Blessed One, the transcendent state of wisdom is void in its essential nature. I pay homage, Blessed One, to the transcendent state of wisdom.”




8.40
The Blessed One said, “All things too, Subhūti, are void in their essential nature, and that voidness of all things in their essential nature is the transcendent state of wisdom. Why is that? Because, Subhūti, the worthy, perfectly and completely awakened Tathāgata has perfectly awakened to all things being uncreated.”




8.41
Subhūti then asked, “In that case, Blessed One, has the worthy, perfectly and completely awakened Tathāgata not perfectly awakened to anything?”




8.42
The Blessed One said, “To explain, Subhūti, in their essential nature, those things are nothing. Their essential nature is free of any essential nature. Yet, that freedom from essential nature is the true nature of all things, because they share a single defining characteristic, namely, their lack of any defining characteristic. Given this fact, Subhūti, the worthy, perfectly and completely awakened Tathāgata does not perfectly realize any things. Why not? Because, Subhūti, there are no two true natures of things. Indeed, Subhūti, there is only one true nature of all things. Subhūti, that true nature of all things is free of essential nature, and that freedom from essential nature is the essential nature. In this way, Subhūti, all these points of attachment are void.”




8.43
“Blessed One, the true nature of things is profound,” said Subhūti. 

“Subhūti, the transcendent state of wisdom is profound, as profound as space,” said the Blessed One.




8.44
“Blessed One, the transcendent state of wisdom is difficult to comprehend,” said Subhūti. 

“That is because, Subhūti, no one becomes perfectly awakened,”551 said the Blessed One.




8.45
“The transcendent state of wisdom, Blessed One, is inconceivable,” said Subhūti. 

“That is because the transcendent state of wisdom is unknowable through a mindset and inaccessible to a mindset,” said the Blessed One.




8.46
“Blessed One, the transcendent state of wisdom is uncreated,”552 said Subhūti. 

“Indeed, Subhūti, the transcendent state of wisdom is uncreated because a creator is not something mentally perceived,” said the Blessed One.




8.47
Subhūti then asked, “In that case, Blessed One, how should a bodhisattva great being go about life in the transcendent state of wisdom?”




8.48
The Blessed One said, “Subhūti, when a bodhisattva great being is going about life in the transcendent state of wisdom, then he or she does not go about life in physical forms. Instead, he or she goes about life in the transcendent state of wisdom.553 Likewise, Subhūti, when a bodhisattva great being is going about life in the transcendent state of wisdom, then he or she does not go about life in feelings, conceptions, conditioning factors, or consciousness. Instead, he or she goes about life in the transcendent state of wisdom.




8.49
“Subhūti, when a bodhisattva great being is going about life in the transcendent state of wisdom, then he or she does not go about life conceiving of physical forms as impermanent. Instead, he or she goes about life in the transcendent state of wisdom. Subhūti, when a bodhisattva great being is going about life in the transcendent state of wisdom, then he or she does not go about life conceiving of feelings, conceptions, conditioning factors, or consciousness as impermanent. Instead, he or she goes about life in the transcendent state of wisdom.




8.50
“Subhūti, when a bodhisattva great being is going about life in the transcendent state of wisdom, then he or she does not go about life conceiving of physical forms as empty. Instead, he or she goes about life in the transcendent state of wisdom. The same is true for feelings, conceptions, and conditioning factors. Subhūti, when a bodhisattva great being is going about life in the transcendent state of wisdom, then he or she does not about life conceiving of consciousness as empty. Instead, he or she goes about life in the transcendent state of wisdom.




8.51
“Subhūti, when a bodhisattva great being is going about life in the transcendent state of wisdom, he or she does not go about life conceiving of physical forms as fulfilling or unfulfilling, but goes about life in the transcendent state of wisdom. Also, the fulfillment or unfulfillment of physical forms is not physical forms. Subhūti, when a bodhisattva great being is going about life in the transcendent state of wisdom, he or she does not go about life conceiving of feelings, conceptions, conditioning factors, or consciousness as fulfilling or unfulfilling. Instead, he or she goes about life in the transcendent state of wisdom. Also, the fulfillment or unfulfillment of feelings, conceptions, conditioning factors, and consciousness is not feelings, conceptions, conditioning factors, and consciousness. 

“If he or she does not go about life even in these ways, he or she goes about life in the transcendent state of wisdom.”




8.52
At this, the venerable Subhūti said to the Blessed One, “Blessed One, it is wonderful how much the Blessed One has explained to bodhisattva great beings about the state of having attachment and the state of not having attachment.”554




8.53
The Blessed One said, “Subhūti, a bodhisattva great being does not go about life conceiving of physical forms as with attachment or without attachment. Instead, he or she goes about life in the transcendent state of wisdom.555 The same is true for feelings, conceptions, and conditioning factors. Subhūti, a bodhisattva great being does not go about life conceiving of consciousness as with attachment or without attachment. Instead, he or she goes about life in the transcendent state of wisdom.




8.54
“Subhūti, a bodhisattva great being does not go about life conceiving of the eye as with attachment or without attachment. Instead, he or she goes about life in the transcendent state of wisdom. Likewise, he or she does not go about life conceiving of anything‍—including all the way up to the feelings generated through mental contact‍—as with attachment or without attachment. Instead, he or she goes about life in the transcendent state of wisdom.




8.55
“A bodhisattva great being does not go about life conceiving of the earth element as with attachment or without attachment. Instead, he or she goes about life in the transcendent state of wisdom. He or she does not go about life conceiving of anything‍—including all the way up to the consciousness element‍—as with attachment or without attachment. Instead, he or she goes about life in the transcendent state of wisdom.




8.56
“A bodhisattva great being does not go about life conceiving of the transcendent state of generosity as with attachment or without attachment. Instead, he or she goes about life in the transcendent state of wisdom. The same is true for the transcendent state of ethical discipline, tolerant acceptance, heroic perseverance, and meditation. He or she also does not go about life conceiving of the transcendent state of wisdom as with attachment or without attachment. Instead, he or she goes about life in the transcendent state of wisdom.




8.57
“Likewise, a bodhisattva great being does not go about life conceiving of the qualities‍—that is to say, the thirty-seven factors in awakening, the powers, the grounds for self-confidence, the types of experiential knowledge, and the eighteen distinctive qualities of a buddha‍—as with attachment or without attachment. Instead, he or she goes about life in the transcendent state of wisdom.556




8.58
“A bodhisattva great being does not go about life conceiving of the fruition of a stream enterer as with attachment or without attachment. Instead, he or she goes about life in the transcendent state of wisdom. He or she does not go about life conceiving of the fruition of a once-returner as with attachment or without attachment. Instead, he or she goes about life in the transcendent state of wisdom. He or she does not go about life conceiving of the fruition of a non-returner as with attachment or without attachment. Instead, he or she goes about life in the transcendent state of wisdom. He or she does not go about life conceiving of the state of a worthy one as with attachment or without attachment. Instead, he or she goes about life in the transcendent state of wisdom. He or she does not go about life conceiving of the state of a solitary realizer as with attachment or without attachment. Instead, he or she goes about life in the transcendent state of wisdom. He or she does not go about life conceiving of buddhahood as with attachment or without attachment. Instead, he or she goes about life in the transcendent state of wisdom. Subhūti, he or she does not go about life conceiving of even the state of complete knowing as with attachment or without attachment. Instead, he or she goes about life in the transcendent state of wisdom.




8.59
“Subhūti, going about life in this way, the bodhisattva great being does not give rise to attachment to physical forms. Nor does the bodhisattva great being give rise to attachment to feelings, conceptions, conditioning factors, or consciousness.




8.60
“Subhūti, the bodhisattva great being does not give rise to attachment to anything from the eye up to the feelings generated through mental contact. The bodhisattva great being does not give rise to attachment to anything from the earth element up to the consciousness element. The bodhisattva great being does not give rise to attachment to the transcendent state of generosity, the transcendent state of ethical discipline, the transcendent state of tolerant acceptance, the transcendent state of heroic perseverance, the transcendent state of meditation, or the transcendent state of wisdom. The bodhisattva great being does not give rise to attachment to the thirty-seven factors in awakening, the powers, the grounds for self-confidence, the types of experiential knowledge, or the eighteen distinctive qualities of a buddha.557 The bodhisattva great being does not give rise to attachment to the fruition of a stream enterer, the fruition of a once-returner, the fruition of a non-returner, the state of a worthy one, the state of a solitary realizer, buddhahood, or even the state of complete knowing. Why is that? Because, Subhūti, the state of complete knowing is neither attached nor fettered, neither liberated nor transcended.558 Due to having transcended all such attachments, Subhūti, a bodhisattva great being goes about life in the transcendent state of wisdom.”




8.61
Subhūti said, “Blessed One, it is wonderful how profound is this Dharma called the transcendent state of wisdom. Blessed One, it does not get deflated whether or not it is being taught. Moreover, it does not get inflated whether or not it is being taught.”




8.62
At this, the Blessed One said to the venerable Subhūti, “Excellent, Subhūti, excellent. It is so, Subhūti, it is so. Subhūti, it is just like, for instance, if the worthy, perfectly and completely awakened Tathāgata were to spend his whole life praising the virtue of space, there would be no inflation of space. Likewise, if he were not to praise its virtue, there would be no deflation of space. Subhūti, it is just like, for instance, with illusory persons. If one were to praise their virtue, they would not be attached or afflicted. Also, if one were not to praise their virtue, they would not be resentful or afflicted.559 Subhūti, the true nature of things would be exactly the same, whether or not it was praised, or for however long it was praised.”




8.63
The elder Subhūti said, “Blessed One, while performing difficult noble deeds, going about life in the profound transcendent state of wisdom, and cultivating that transcendent state of wisdom, a bodhisattva great being is neither disheartened nor overexcited, and, in this state, he or she engages in meditation and does not turn back. Blessed One, this particular cultivation of the transcendent state of wisdom is the cultivation of space.560 Blessed One, I would pay homage to any bodhisattva great being who has donned such armor. Why is that? Blessed One, anyone who fastens this armor together with space is someone who wishes to don such armor for the sake of beings.561 And, Blessed One, a bodhisattva great being is someone who has donned that great armor. Blessed One, a bodhisattva great being is a hero who wishes to don such armor for the sake of sentient beings, who are like space. That bodhisattva great being wishes to realize unsurpassed, perfect awakening for the sake of sentient beings, who are like the source of qualities.562 Blessed One, he or she wishes to completely liberate space. Blessed One, he or she wishes to lift up space. That bodhisattva great being, who has attained the armor of the perfection of great heroic perseverance, has donned the armor for the sake of beings who are like space, who are like the source of qualities.”563




8.64
Then one of the other monks, with his hands cupped together in reverence, prostrated to the Blessed One and said, “Blessed One, I pay homage to the transcendent state of wisdom. This is because the transcendent state of wisdom does not cause any thing to arise and does not cause any thing to cease.”




8.65
Then Śakra, powerful lord of the gods, asked the venerable Subhūti, “Noble Subhūti, where will a bodhisattva great being, who engages in such a meditation in this transcendent state of wisdom, become engaged in meditation?”564




8.66
Subhūti said, “Kauśika, a bodhisattva great being who engages in meditation in this transcendent state of wisdom will engage in meditation in space. Kauśika, such a bodhisattva great being‍—who thinks that he or she should train in the transcendent state of wisdom and engage in meditation‍—will engage in meditation in intermediate space.”565




8.67
Then Śakra, powerful lord of the gods, said to the Blessed One, “Let the Blessed One give his order and I will provide the safeguard for, defend, and protect any noble son or daughter who keeps this transcendent state of wisdom.”566




8.68
Then Subhūti asked Śakra, powerful lord of the gods, “Kauśika, do you identify any thing that you will safeguard, defend, and protect?” 

“Definitely not, noble Subhūti,” replied Śakra.




8.69
Subhūti said, “Thus, Kauśika, if a bodhisattva great being remains in the transcendent state of wisdom as explicated, then that transcendent state of wisdom itself will be his or her safeguarder, defender, and protector.567 On the other hand, if he or she ever lacks the transcendent state of wisdom, then humans and nonhumans who prey on weakness and seek ways to attack will find any vulnerability in him or her. Moreover, Kauśika, one should think that safeguarding, defending, and protecting any bodhisattva great being going about life in the transcendent state of wisdom is the same as safeguarding, defending, and protecting space. So, what do you think, Kauśika? Do you have the power to safeguard, defend, and protect an echo?” 

“Definitely not, noble Subhūti,” replied Śakra.




8.70
Subhūti said, “Kauśika, it is exactly the same when the bodhisattva great being, going about life and abiding in the transcendent state of wisdom, recognizes that all things are like an echo.568 The bodhisattva great being abides in such a way that he or she does not develop conceits about those things, identify them, perceive them, or conceive of them. Nor are they found, seen, observed, or mentally perceived. If the bodhisattva great being abides in this way, then he or she goes about life in the transcendent state of wisdom.”569




8.71
Then, through the Buddha’s miraculous power, the Four Great Kings in this billionfold, great order world system, all the Śakras who are powerful lords, all the Great Brahmā gods along with Great Brahmā, who is the earth protector, all approached the Blessed One. After approaching, they made obeisance to the Blessed One’s feet with their heads, then circumambulated the Blessed One three times and stood to one side. While standing to one side, they all recollected the one thousand buddhas through the Buddha’s miraculous power and the Buddha’s blessings.




8.72
The transcendent state of wisdom expounded by the monk named Subhūti, through these very terms, words, and syllables, is this chapter on the transcendent state of wisdom in which Śakra, powerful lord of the gods, alone asks the questions and causes the questions to be asked. In the same location, the very location where this transcendent state of wisdom was uttered, the bodhisattva great being Maitreya will utter this transcendent state of wisdom after he realizes unsurpassed, perfect awakening.570




8.73
This ends the chapter “Purity,” the eighth chapter in “The Noble Transcendent State of Wisdom in Eight Thousand Lines.”




Chapter 9: Praise571572


9.1
Then the venerable Subhūti said to the Blessed One, “Blessed One, this ‘transcendent state of wisdom’ is a mere name.573 Its name is not mentally perceived as such, insofar as what is called a ‘name’ simply consists in a sound;574 nor is the transcendent state of wisdom itself either found or mentally perceived.575 The transcendent state of wisdom is exactly the same as a name, and a name is exactly the same as the transcendent state of wisdom. Neither of the two things is found or mentally perceived. So, Blessed One, after realizing unsurpassed, perfect awakening, why will the bodhisattva great being Maitreya discuss this transcendent state of wisdom using these very terms, words, and syllables in precisely this location?”




9.2
The Blessed One replied to the venerable Subhūti, “It is because, Subhūti, the bodhisattva great being Maitreya will awaken with the conviction, ‘Physical forms are not permanent, not impermanent. Physical forms are not fettered and not liberated. They are absolutely pure.’ Likewise, he will awaken with the conviction, ‘Feelings, conceptions, conditioning factors, and consciousness are not permanent, not impermanent. Feelings, conceptions, conditioning factors, and consciousness are not fettered and not liberated. They are absolutely pure.’ For this reason, Subhūti, after the bodhisattva great being Maitreya realizes unsurpassed, perfect awakening, he will discuss this very transcendent state of wisdom using these very terms, words, and syllables in precisely this location.”




9.3
At this, the venerable Subhūti said to the Blessed One, “Ah! Blessed One, this transcendent state of wisdom is completely pure!”




9.4
The Blessed One said, “Subhūti, the transcendent state of wisdom is completely pure because physical forms are completely pure. Likwise, Subhūti, the transcendent state of wisdom is completely pure because feelings, conceptions, conditioning factors, and consciousness are completely pure.




9.5
“Subhūti, the transcendent state of wisdom is completely pure because the nonarising, nonceasing, nondefilement, and nonpurification of physical forms are completely pure. The same is true for feelings, conceptions, and conditioning factors. Subhūti, the transcendent state of wisdom is completely pure because the nonarising, nonceasing, nondefilement, and nonpurification of consciousness are completely pure.




9.6
“Subhūti, the transcendent state of wisdom is completely pure because space is completely pure. Subhūti, the transcendent state of wisdom is completely pure because physical forms are free of stains and free of apprehending.576 In the same way, Subhūti, the transcendent state of wisdom is completely pure because feelings, conceptions, conditioning factors, and consciousness are free of stains and free of apprehending.




9.7
“Subhūti, the transcendent state of wisdom is completely pure because space and an echo are inexpressible, inexpressive, and free of mental perception.577 Subhūti, the transcendent state of wisdom is completely pure because it is not stained by anything that is a stain or a nonstain.”




9.8
In response, the venerable Subhūti said to the Blessed One, “Ah! Blessed One, any noble son or daughter who comes to be even within earshot of this transcendent state of wisdom will profit greatly. How much more so those who take it in, keep it in mind, chant it, master it, pass it on, teach it, expound it, explain it, and recite it. They will have no eye disease, no ear disease, no nose disease, no tongue disease, and no body disease. They will not become confused and will not die through taking poison. They will have many thousands of gods at their back following them from behind. Wherever a Dharma teacher who is a noble son or daughter discusses the transcendent state of wisdom on the eighth, the fourteenth, or the fifteenth day, he or she will earn a tremendous amout of merit.”




9.9
In response, the Blessed One said to the venerable Subhūti, “So it is, Subhūti, so it is. Subhūti, those noble sons or daughters will have many thousands of gods at their back following them from behind. Many thousands of gods will come to that place, all wishing to hear the Dharma. They will safeguard, defend, and protect the Dharma teacher who is discussing this transcendent state of wisdom. Why so? Because, Subhūti, the transcendent state of wisdom is a jewel unsurpassed in the world of gods, humans, and asuras. Hence, Subhūti, a noble son or daughter will earn a tremendous amout of merit in connection with it. Nevertheless, Subhūti, while this profound transcendent state of wisdom is being written, taken in, kept in mind, chanted, mastered, passed on, taught, expounded, explained, and recited, there will be many interruptions. Why is that? Because, Subhūti, there are many opponents to such great jewels. The greater a jewel’s value, the more formidable its opponents. And, Subhūti, this great jewel‍—namely, the transcendent state of wisdom‍—is unsurpassed in the world and practiced for the welfare and happiness of the world.578 One attends to it in a manner free of dissolution, because everything is free of arising, free of ceasing, and free of emotional defilement.579 That is to say, Subhūti, the transcendent state of wisdom does not cling to anything, does not defile anything, and does not apprehend anything.580 Why not? Because, Subhūti, all those things are neither experienced nor mentally perceived. That is to say, Subhūti, because it is free of mental perception, the transcendent state of wisdom is unstained.581 Subhūti, what is unstained is just the transcendent state of wisdom. To explain, Subhūti, inasmuch as physical forms lack stains, the transcendent state of wisdom is unstained. The same is true for feelings, conceptions, and conditioning factors. Subhūti, inasmuch as consciousness lacks stains, the transcendent state of wisdom is unstained. Subhūti, if a bodhisattva great being does not conceive of it even as such, then he or she goes about life in the transcendent state of wisdom. However, Subhūti, this very transcendent state of wisdom is certainly not entering or settling down in anything, not revealing or demonstrating anything, and not leading toward or leading away from anything.”582




9.10
Then, in the sky, many thousands of gods roared with cheers of excitement while waving their garments in applause, and exclaimed,583 “Ah! We are witnessing the wheel of Dharma being set in motion a second time on the Jambu continent!”




9.11
Then the Blessed One said to the elder Subhūti, “Subhūti, this is not the wheel of Dharma being set in motion a second time. Nor is there a setting in motion of any Dharma, or any causing of it to stop. It is in this way, Subhūti, that a bodhisattva great being possesses the transcendent state of wisdom.”




9.12
At this, the venerable Subhūti said to the Blessed One, “Blessed One, it is a great transcendent state that belongs to that bodhisattva great being who has no attachment to any things. That bodhisattva great being wishes to realize unsurpassed, perfect awakening but does not awaken to any Dharma, and hence, he or she will neither set in motion a wheel of Dharma, nor reveal any Dharma. Why not? Because no Dharma is mentally perceived, nor is any Dharma indicated, nor is any Dharma set in motion.584 Why not? Because, Blessed One, absolutely no Dharma has come into being, nor will any Dharma be caused to stop. Why not? Because, Blessed One, from the beginning absolutely no things have come into being, insofar as all things are void by nature.”585




9.13
In response, the Blessed One said to the venerable Subhūti, “You are right, Subhūti, you are right. The empty state neither starts nor stops. The state free of signs neither starts nor stops. The state free of inclinations neither starts nor stops.586 Subhūti, this sort of teaching‍—which is a teaching about all things‍—is not taught by anyone, or learned by anyone, or accepted by anyone.587 It also has not been actualized by anyone, nor is it actualized by anyone, nor will it be actualized by anyone. Also, through this Dharma teaching, no one has attained complete nirvāṇa, will attain complete nirvāṇa, or is attaining complete nirvāṇa. Furthermore, through this Dharma teaching, no one has been made a venerable person.”588




9.14
589At this, the venerable Subhūti said to the Blessed One, “Blessed One, from the perspective of the nonexistence of space, it is a nonexistent transcendent state.590 Blessed One, from the perspective of its freedom from the mental perception of any things, it is a transcendent state equal to the unequaled.591 Blessed One, from the perspective of its absolute emptiness, it is a void transcendent state.592 Blessed One, from the perspective of its freedom from the mental perception of any things, it is a transcendent state that cannot be harmed.593




9.15
“Blessed One, from the perspective of its not being mental or physical, it is a transcendent state free of any footing. Blessed One, from the perspective of its neither coming nor going, it is a transcendent state free of inherent nature. Blessed One, from the perspective of its freedom from conceptualizing any things, it is a transcendent state free of speaking. Blessed One, from the perspective of its freedom from the mental perception of any constituents underlying the clinging to existence, it is a transcendent state free of naming.594




9.16
“Blessed One, from the perspective of the fact that no things are moving, it is an unmoving transcendent state. Blessed One, from the perspective of all things being ungraspable, it is an unseizable transcendent state. Blessed One, from the perspective of having the quality of not dissipating, it is a transcendent state that is nondissipating. Blessed One, from the perspective of things not coming into being, it is a transcendent state that does not arise.595




9.17
“Blessed One, from the perspective of its freedom from the mental perception of any doer, it is a transcendent state free of doing.596 Blessed One, from the perspective of the fact that no things have a self, it is a transcendent state free of a knower.597 Blessed One, from the perspective of its lack of death and rebirth, it is a transcendent state free of transmigration.598 Blessed One, from the perspective of its freedom from the mental perception of past, present, or future objects, it is a transcendent state beyond taming.599 Blessed One, from the perspective of its causing discernment of nonarising, it is a transcendent state like a dream, an echo, a reflected image, a mirage, and a magical illusion.600 Blessed One, from the perspective of its not having the nature of attachment, hatred, or confusion, it is an undefiled transcendent state.601 Blessed One, from the perspective of there being no mental perception of its basis, it is a nonpurifying transcendent state.602 Blessed One, from the perspective of space being free of stains, it is an unstained transcendent state.603 Blessed One, from the perspective of its going beyond thinking of any things, it is an unproliferating transcendent state.604 Blessed One, from the perspective of its unmoving quality, it is a transcendent state free of developing conceits.605 Blessed One, from the perspective of its remaining in the ultimate realm of things, it is an unshaken transcendent state.606




9.18
“Blessed One, from the perspective of its freedom from any false nature of all things, it is a transcendent state free of attachment.607 Blessed One, from the perspective of its freedom from conceptualizing all things, it is a transcendent state that is free of origination.608 Blessed One, from the perspective of its freedom from mentally perceiving signs of any things, it is a null transcendent state.609 Blessed One, from the perspective of the transcendent state of positive qualities, it is a transcendent state free of faults.610 Blessed One, from the perspective of its absence of imagination, it is a transcendent state free of emotional defilements.611 Blessed One, from the perspective of the pinnacle of reality, it is a transcendent state free of a sentient being.612




9.19
“Blessed One, from the perspective of there being no cause for the cause of all things, it is a transcendent state beyond measure.613 Blessed One, from the perspective of its not fixating on all things, it is a transcendent state not conforming to the two extremes.614 Blessed One, from the perspective of its not differentiating any things, it is an undivided transcendent state.615 Blessed One, from the perspective of its not wishing for any levels of the disciples or solitary realizers, it is an unaffected transcendent state.616 Blessed One, from the perspective of the equality of conceptualizations, it is a nonconceptual transcendent state.617 Blessed One, from the perspective of the true nature of things beyond measure, it is an immeasurable transcendent state.618 Blessed One, from the perspective of its freedom from attachment to any things, it is an unattached transcendent state.619




9.20
“Blessed One, from the perspective of all things being unconditioned, it is a transcendent state of the impermanent.620 Blessed One, from the perspective of the true nature of things being like space, it is a transcendent state of suffering.621 Blessed One, from the perspective of all things not being mentally perceived, it is a transcendent state of the empty.622 Blessed One, from the perspective of its not fixating upon any things, it is a transcendent state of no-self.623 Blessed One, from the perspective of no things coming into being, it is a transcendent state without any characteristic.624




9.21
“Blessed One, from the perspective of its being infinite and limitless, it is a transcendent state of all the emptinesses.625 Blessed One, from the perspective of their not being mentally perceived, it is a transcendent state of the factors in awakening, beginning with the applications of mindfulness and so on.626




9.22
“Blessed One, from the perspective of the three gateways to complete liberation not being mentally perceived, it is an empty, signless, and uninclined transcendent state. Blessed One, from the perspective of its not being mentally perceived, it is a transcendent state of complete liberation.627 Blessed One, from the perspective of the first meditative state and so on not being mentally perceived, it is a transcendent state of the nine incremental states of abiding.628 Blessed One, from the perspective of suffering and so on not being mentally perceived, it is a transcendent state of the four truths.629 Blessed One, from the perspective of the transcendent state of generosity and so on not being mentally perceived, it is the transcendent state of the ten.630




9.23
“Blessed One, from the perspective of its inability to be harmed, it is a transcendent state of power.631 Blessed One, from the perspective of its absolutely not being deflated, it is a transcendent state of self-confidence.632 Blessed One, from the perspective of its lack of attachment or enmity toward the state of complete knowing, it is a transcendent state of experiential knowledge.633 Blessed One, from the perspective of its having transcended quantification, it is a transcendent state of all the distinctive qualities of a buddha.634 Blessed One, from the perspective of all the teachings not being false, it is a transcendent state of the actual nature of the Tathāgata.635 Blessed One, from the perspective of all things lacking inherent nature, it is a transcendent state of self-existence.636 Blessed One, from the perspective of its complete knowing of all aspects of all things, it is a transcendent state of the knowing of someone who has complete knowing, namely, the transcendent state of wisdom.”637




9.24
This ends the chapter “Praise,” the ninth chapter in “The Noble Transcendent State of Wisdom in Eight Thousand Lines.”




Chapter 10: Extolling the Positive Qualities of Recollection638


10.1
Then it occurred to Śakra, powerful lord of the gods, “Blessed One, those noble sons or daughters who come even within earshot of this transcendent state of wisdom will have served the former conquerors, planted the roots of virtue under numerous buddhas, and have been accepted by virtuous friends. So, Blessed One, what more needs to be said about those noble sons or daughters who take in the transcendent state of wisdom, keep it in mind, chant it, master it, pass it on, teach it, expound it, explain it, and recite it. By taking it in, keeping it in mind, chanting it, mastering it, passing it on, teaching it, expounding it, explaining it, and reciting it, they will be training to attain the actual nature, progressing to attain the actual nature, and engaging in meditation to attain the actual nature.639 Such noble sons and daughters wsill have not merely a small root of virtue. They will come to closely attend numerous buddhas.640 They will ask the blessed buddhas about this very transcendent state of wisdom and fully pursue their questions with them about it.641 Also, having already listened to this transcendent state of wisdom in the presence of the previous worthy, perfectly and completely awakened tathāgatas, they will listen to it again at that time. And after doing so, they will take it in, keep it in mind, chant it, master it, pass it on, teach it, expound it, explain it, and recite it. They will also train to attain the actual nature, progress to attain the actual nature, and engage in meditation to attain the actual nature. In this respect, these noble sons or daughters should be understood as having planted the roots of virtue under numerous buddhas. When this very profound transcendent state of wisdom is being discussed, taught, expounded, explained, and recited, they will not become deflated, depressed, dejected, or sunk in despondency, and their mental attitudes will not become discouraged, shattered, frightened, terrified, or stricken with terror.”




10.2
Then the venerable Śāriputra knew in his mind the mental ruminations of Śakra, powerful lord of the gods, and addressed the Blessed One: “O Blessed One, when this very profound transcendent state of wisdom is being discussed, taught, and expounded, a noble son or daughter has intense faith in it, deep belief in it, firm conviction in it, a clear mindset that trusts in it, and develops the proper mindset for awakening. If so, he or she will take in the transcendent state of wisdom, keep it in mind, chant it, master it, pass it on, teach it, expound it, explain it, recite it, train to attain the actual nature, progress to attain the actual nature, and engage in meditation to attain the actual nature. Anyone who does so in this way is to be considered a bodhisattva great being beyond regressing. Why is that? Because, Blessed One, the transcendent state of wisdom is profound, and, Blessed One, to have such firm conviction in this very transcendent state of wisdom would be impossible if someone had inadequate roots of virtue, had not asked about it, had not previously heard it, and had not previously gone about life in the presence of the blessed buddhas. However, if a noble son or daughter were to have no conviction in it, were to have no understanding of it, and were to consider it something to be rejected, then they would also have to have previously rejected this profound transcendent state of wisdom while it was being discussed. Why is that? It is simply because, Blessed One, to have firm conviction in this profound transcendent state of wisdom would be impossible for anyone who did not previously go about life in it, because their roots of virtue would be limited. Furthermore, those who are rejecting this profound transcendent state of wisdom now as it is being discussed in this way should be understood to have rejected this profound transcendent state of wisdom in the past. This is because when this profound transcendent state of wisdom is being discussed, they have no faith in it, no acceptance of it, no predilection for it, no appetite for it, no verve in it, no care for it, and no firm conviction in it,642 as a result of their previously not having asked any blessed buddhas or their disciples about it, or having pursued with them their questions until they were fully addressed.”




10.3
Then Śakra, powerful lord of the gods, said to the venerable Śāriputra, “Noble Śāriputra, this transcendent state of wisdom is profound. It is not at all surprising that any bodhisattva great being who has not previously gone about life in this profound transcendent state of wisdom would not have conviction in it, when it is being taught.”




10.4
Next, Śakra, powerful lord of the gods, said to the Blessed One, “O Blessed One, I pay homage to the transcendent state of wisdom. Blessed One, anyone paying homage to the transcendent state of wisdom is paying homage to the knowing of someone who has complete knowing.”




10.5
“That is true, Kauśika, that is true,” said the Blessed One. “Kauśika, anyone paying homage to the transcendent state of wisdom is paying homage to the knowing of someone who has complete knowing. Why is this true? Because, Kauśika, the state of complete knowing belonging to the blessed buddhas is born from the transcendent state of wisdom, and the transcendent state of wisdom is manifested again as something born from the knowing of someone who has complete knowing.643 Thus, a bodhisattva great being should go about life in the transcendent state of wisdom. As such, a bodhisattva great being should dwell in the transcendent state of wisdom, progress in the transcendent state of wisdom, and engage in meditation in the transcendent state of wisdom.”644




10.6
Then Śakra, powerful lord of the gods, asked the Blessed One, “When going about life in the transcendent state of wisdom, how does a bodhisattva great being dwell in the transcendent state of wisdom? When going about life in the transcendent state of wisdom, how does a bodhisattva great being engage in meditation in the transcendent state of wisdom?”




10.7
At this, the Blessed One said to Śakra, powerful lord of the gods, “Good, Kauśika, good. It is indeed good that you think to ask the worthy, perfectly and completely awakened Tathāgata this and to fully pursue such questions regarding the meaning here. The miraculous power of the Buddha has given rise even to this illumination of yours.




10.8
“Here, Kauśika, when going about life in the transcendent state of wisdom, a bodhisattva great being neither dwells on physical forms nor the notion of physical forms. Kauśika, since a bodhisattva great being neither dwells on physical forms nor the notion of physical forms, he or she does not engage in meditation on physical forms.645 The same is true for feelings, conceptions, and conditioning factors. Kauśika, since a bodhisattva great being neither dwells on consciousness nor the notion of consciousness, he or she does not engage in meditation on consciousness.




10.9
“Here, Kauśika, a bodhisattva great being does not meditate upon the notion of physical forms. Since a bodhisattva great being does not meditate upon the notion of physical forms, he or she does not dwell on physical forms. The same is true of feelings, conceptions, and conditioning factors. A bodhisattva great being does not meditate upon the notion of consciousness. Since a bodhisattva great being does not meditate upon the notion of consciousness, he or she does not dwell on the notion of consciousness. In this way, a bodhisattva great being dwells and engages in meditation in the transcendent state of wisdom.”




10.10
Then the venerable Śāriputra said to the Blessed One, “O Blessed One, this transcendent state of wisdom is profound. Blessed One, this transcendent state of wisdom is difficult to fathom. Blessed One, this transcendent state of wisdom is difficult to grasp intellectually. Blessed One, this transcendent state of wisdom is beyond measure.”




10.11
“It is true, Śāriputra, it is true,” said the Blessed One. “Śāriputra, a bodhisattva great being does not dwell on the notion that physical forms are profound. Śāriputra, since a bodhisattva great being does not dwell on the notion that physical forms are profound, he or she engages in meditation on physical forms. The same is true of notions that feelings, conceptions, or conditioning factors are profound. Śāriputra, a bodhisattva great being does not dwell on the notion that consciousness is profound. Śāriputra, since a bodhisattva great being does not dwell on the notion that consciousness is profound, he or she engages in meditation on consciousness.




10.12
“Śāriputra, a bodhisattva great being does not engage in meditation on the notion that physical forms are profound. Śāriputra, since a bodhisattva great being does not engage in meditation on the notion that physical forms are profound, he or she does not dwell on the notion that physical forms are profound. The same is true of notions that feelings, conceptions, or conditioning factors are profound. Śāriputra, a bodhisattva great being does not engage in meditation on the notion that consciousness is profound. Śāriputra, since a bodhisattva great being does not engage in meditation on the notion that consciousness is profound, he or she does not dwell on the notion that consciousness is profound.”




10.13
At this, the venerable Śāriputra said to the Blessed One, “Blessed One, the profound transcendent state of wisdom should be discussed before a bodhisattva great being beyond regressing who is foreordained for awakening. Why so? Because, Blessed One, he or she will not become worried, doubtful, or confused about it, and contest it.”




10.14
Then Śakra, powerful lord of the gods, asked the venerable Śāriputra, “Noble Śāriputra, if this profound transcendent state of wisdom were discussed instead before a bodhisattva great being not yet foreordained for awakening, what fault might there be?”646




10.15
At this, the venerable Śāriputra said to Śakra, powerful lord of the gods, “Kauśika, just for any unforeordained bodhisattva great being who receives this transcendent state of wisdom to be in its presence, to pay it obeisance, to attend to it respectfully, and to listen to it, he or she can be understood, Kauśika, to have already come a long way, to have traveled the path a long time, and to have completely matured his or her roots of virtue. So, once that bodhisattva great being hears it, he or she will not be frightened, terrified, or stricken with terror.647 Furthermore, he or she will receive the foreordination for unsurpassed, perfect awakening not long afterward, so his or her foreordination can be regarded as close at hand. That is to say, he or she will be foreordained for unsurpassed, perfect awakening, at the very least, during the time of the next one, two, or three worthy, perfectly and completely awakened tathāgatas. Moreover, that bodhisattva great being will please those worthy, perfectly and completely awakened tathāgatas, and not displease them. So, his or her being in the presence of the tathāgatas will bear fruit in terms of foreordination; he or she will receive the foreordination for unsurpassed, perfect awakening through his or her being in the presence of the tathāgatas. Also, to be in the presence of the tathāgatas, to pay them obeisance, to attend them respectfully, and to serve them until becoming foreordained for unsurpassed, perfect awakening will also continue to bear fruit until he or she has realized unsurpassed, perfect awakening.”




10.16
At this, the venerable Śāriputra said to the Blessed One, “Blessed One, any bodhisattva great being who receives this transcendent state of wisdom to be in its presence, to pay it obeisance, to attend to it respectfully, and to listen to it can be understood, Blessed One, to have already come a long way, to have traveled the path a long time, and to have completely matured his or her roots of virtue. But how much more could be said, Blessed One, about a bodhisattva great being who not only listens to it, but also takes it in, keeps it in mind, chants it, masters it, passes it on, teaches it, expounds it, explains it, and recites it.”




10.17
Then the Blessed One said to Śāriputra, “That is true, Śāriptura. That is true. Śāriputra, any bodhisattva great being who receives this transcendent state of wisdom to be in its presence, to pay it obeisance, to attend to it respectfully, and to listen to it can be understood, Śāriptura, to have already come a long way, to have traveled the path a long time, and to have completely matured his or her roots of virtue. But how much more could be said, Śāriptura, about a bodhisattva great being who, after listening to it, takes it in, keeps it in mind, chants it, masters it, passes it on, teaches it, expounds it, explains it, and recites it.”




10.18
Then Śāriputra said to the Blessed One, “Blessed One, I find myself illuminated by this point. Sugata, I find myself illuminated to illustrate this point with the following examples or analogies.




10.19
“To illustrate the point, Blessed One, if, for example, it should be known that any noble son or daughter on the bodhisattva path who sits down at the epicenter of awakening‍—even in a dream‍—is close to realizing unsurpassed, perfect awakening, then the very same should be known, Blessed One, about a noble son or daughter who obtains this profound transcendent state of wisdom to be in its presence, to pay obeisance to it, to attend to it respectfully, and to listen to it. How much more could be said about a bodhisattva great being who, after listening to it, takes it in, keeps it in mind, chants it, masters it, passes it on, teaches it, expounds it, explains it, and recites it. Blessed One, such a person on the bodhisattva path should be understood to have come a long way and to have traveled the path a long time. Such a person on the bodhisattva path is close to foreordination. The blessed buddhas will, in the future, foreordain him or her as a bodhisattva great being who will realize unsurpassed, perfect awakening. This being so, any bodhisattva great being who takes rebirth, at the very least, to be in the presence of this profound transcendent state of wisdom should be understood to have traveled the path a long time and to have completely matured roots of virtue. How much more could be said, Blessed One, about a bodhisattva great being who, after listening to it, takes it in, keeps it in mind, chants it, masters it, passes it on, teaches it, expounds it, explains it, and recites it. Why is this so? Blessed One, those other beings are disposed by their accumulation of negative karmic deeds conducive, for the most part, toward the destruction of the Dharma. As such, they will, for the most part, have mindsets that are agitated and resistant toward this profound transcendent state of wisdom.648 Not having accumulated the roots of virtue for the most part, they neither approach nor trust in the pinnacle of reality. However, Blessed One, if their mindsets, for the most part, are approaching and trusting in the pinnacle of reality, they should be recognized as noble sons or daughters who have accumulated the roots of virtue and accumulated them well.649




10.20
“To illustrate the point, Blessed One, suppose, as an analogy, a man were to emerge from within a forest one, two, three, four, five, or ten thousand miles wide, and upon doing so, he were to see cowherds, shepherds, property lines, bunches of gardens, groves, or other telltale signs indicative of a village, a town, or a city. After seeing these telltale signs, he might take them to suggest that a village, a town, or a city is close at hand. And he might gain some assurance of his safety and feel he no longer needs to watch out for thieves. In the same way, Blessed One, a bodhisattva great being approaches this profound transcendent state of wisdom. Blessed One, he or she would know, ‘I am getting very close to unsurpassed, perfect awakening. It will not be long before I receive the foreordination for unsurpassed, perfect awakening.’ He or she also would never be frightened, terrified, or afraid of falling to the level of a disciple or solitary realizer. Why not? Because he or she would see the telltale signs, namely, that he or she is receiving this profound transcendent state of wisdom to be in its presence, to pay obeisance to it, to attend to it respectfully, and to listen to it.”




10.21
At this, the Blessed One said to the venerable Śāriputra, “It is so, Śāriputra. It is as you say. Śāriputra, please venture to illuminate the point even further, in the manner in which you are presently speaking and will continue to speak, due to the miraculous power of the Buddha.”




10.22
At this, the venerable Śāriputra said to the Blessed One, “To illustrate the point, Blessed One, suppose, as an analogy, that a certain man wants to see the ocean, and travels to see it. Wherever he is on the way to the ocean, when he sees either a tree or a mountain‍—or any sign of a tree or a mountain‍—he should know that the ocean must still be far away. But when he sees neither a tree nor a mountain‍—nor any sign of a tree or a mountain‍—he should know that the ocean is very close at hand. Why? The ocean lies down a gradual downhill slope, within which there are neither trees nor mountains, nor any sign of trees or mountains. So, even without seeing the ocean directly with his own eyes, he can still conclude that he is close to the ocean, or that it is not much farther from there. Likewise, Blessed One, when listening to this profound transcendent state of wisdom, a bodhisattva great being would sense that he or she is still close to unsurpassed, perfect awakening even without having been foreordained by the worthy, perfectly and completely awakened tathāgatas face to face. Why would he or she sense it? Because he or she is receiving the profound transcendent state of wisdom to be in its presence, to pay obeisance to it, to attend to it respectfully, and to listen to it.




10.23
“To illustrate the point, Blessed One, it is certainly the case that when spring arrives, various buds appear on the different trees whose leaves and flower blossoms have withered. When the new buds are appearing, the people on the Jambu continent see the telltale signs in the forests and become glad that it will not be long before forest flowers and fruits appear. Why are they glad? Because these telltale signs are appearing in the trees. In the same way, Blessed One, when any bodhisattva great being is receiving this profound transcendent state of wisdom to be in its presence, to pay obeisance to it, to attend to it respectfully, and to listen to it, he or she is approaching the profound transcendent state of wisdom. Since a bodhisattva great being is introduced to this profound transcendent state of wisdom only because of his or her previous roots of virtue, he or she should be understood to have roots of virtue that have completely matured. As witnesses to the previous buddha, the gods would become delighted, and, full of joy and satisfaction, would think, ‘These very same signs also led previous bodhisattva great beings to become foreordained for unsurpassed, perfect awakening. So it will definitely not be long before this particular bodhisattva great being receives foreordination for unsurpassed, perfect awakening.’




10.24
“To illustrate the point, Blessed One, suppose a certain pregnant woman feels a heaviness in her womb, her body is agitated, and she feels excessively fatigued.650 Suppose she does not feel like moving around very much. She barely eats. She gets very little rest or sleep. She speaks few words and is low in energy. She regularly feels pain and often finds herself crying aloud. She also does not feel like being physically intimate, as she also considers herself to be experiencing such physical discomforts on account of not previously paying proper heed when she indulged sexually, had intercourse, became engrossed in it, and did it repeatedly.651 When such telltale signs occur, then just as one notices them, Blessed One, one would know for sure that it will not be long before she gives birth. In the same way, Blessed One, when a bodhisattva great being with completely matured roots of virtue approaches this profound transcendent state of wisdom to be in its presence, to pay obeisance to it, to attend to it respectfully, and to listen to it, and, after doing so, his or her mindset delights in it and develops the aspiration to attain the transcendent state of wisdom, then it should known for sure, Blessed One, that it will not be long before this bodhisattva great being receives the foreordination.”652




10.25
At this, the Blessed One said to Śāriputra, “Excellent, Śāriputra, excellent. Śāriputra, this illumination of yours is due to the miraculous power of the Buddha.”




10.26
Then the venerable Subhūti said to the Blessed One, “Blessed One, it is wonderful how well the worthy, perfectly and completely awakened Tathāgata supports these bodhisattva great beings, how well he protects them, and how well he provides for them.”653




10.27
The Blessed One said, “It is because, Subhūti, the bodhisattva great beings have practiced being sympathetic to the world, to bring many beings welfare and happiness.654 As a result of their sympathy for the welfare and happiness of both gods and humans, they have practiced sympathetically with a wish to realize unsurpassed, perfect awakening in order to benefit the great multitude of beings, and after doing so, to teach them the unsurpassed Dharma.”




10.28
Subhūti asked, “Blessed One, when a bodhisattva great being goes about life in this transcendent state of wisdom, how does he or she accomplish the cultivation of the transcendent state of wisdom?”




10.29
The Blessed One said, “If, Subhūti, while going about life in the transcendent state of wisdom, a bodhisattva great being does not identify any increase in physical forms, then he or she goes about life in the transcendent state of wisdom. The same is true of feelings, conceptions, and conditioning factors. And, if he or she does not identify any increase of consciousness, then he or she goes about life in the transcendent state of wisdom.




10.30
“If a bodhisattva great being does not identify any decrease in physical forms, then he or she goes about life in the transcendent state of wisdom. The same is true of feelings, conceptions, and conditioning factors. And, if he or she does not identify any decrease of consciousness, then he or she goes about life in the transcendent state of wisdom.




10.31
“If a bodhisattva great being does not identify any thing, then he or she goes about life in the transcendent state of wisdom. If he or she also does not identify even any nonthing, then he or she goes about life in the transcendent state of wisdom.655 In this way, he or she accomplishes the cultivation of the transcendent state of wisdom.”




10.32
Subhūti said, “Blessed One, what you are teaching is inconceivable.”




10.33
The Blessed One said, “This is because, Subhūti, physical forms are inconceivable. The same is true of feelings, conceptions, and conditioning factors. Consciousness is inconceivable. Subhūti, a bodhisattva great being does not even conceive of physical forms as inconceivable; he or she goes about life in the transcendent state of wisdom. He or she does the same with respect to feelings, conceptions, and conditioning factors. He or she does not even conceive of consciousness as inconceivable; he or she goes about life in the transcendent state of wisdom.”




10.34
At this, the venerable Śāriputra asked the Blessed One, “Blessed One, who will have firm conviction in such a profound transcendent state of wisdom?”




10.35
The Blessed One said, “Śāriputra, as someone who has gone about life in this transcendent state of wisdom, a bodhisattva great being will have firm conviction in this transcendent state of wisdom.”




10.36
The venerable Śāriputra asked, “Blessed One, how does a bodhisattva great being become ‘someone who has gone about that life’? How does he or she earn the designation ‘someone who has gone about that life’?”656




10.37
The Blessed One said, “Śāriputra, a bodhisattva great being at this level does not conceptualize the strengths. He or she does not conceptualize even the grounds for self-confidence.657 He or she does not conceptualize even the qualities of a buddha. He or she does not conceptualize even the state of complete knowing. Why not? Because, Śāriputra, the strengths are inconceivable. Even the grounds for self-confidence are also inconceivable. Even the qualities of a buddha are also inconceivable. Even the state of complete knowing is inconceivable. Thus, Śāriputra, a bodhisattva great being who has gone about that life does not go about life in any things; he or she goes about life in the transcendent state of wisdom. In this way, he or she is called ‘someone who has gone about that life.’ He or she earns the designation ‘someone who has gone about that life.’ ”




10.38
Then the venerable Subhūti said to the Blessed One, “Blessed One, the transcendent state of wisdom is profound. Blessed One, the transcendent state of wisdom is a treasure trove.658 Blessed One, the transcendent state of wisdom is a pure trove because of its space-like purity.659 Yet, Blessed One, surprisingly, numerous obstacles could arise for a noble son or daughter when taking in this transcendent state of wisdom, keeping it in mind, chanting it, mastering it, passing it on, teaching it, expounding it, explaining it, reciting it, and writing it out.”660




10.39
At this, the Blessed One said, “It is true, Subhūti. It is true that many obstacles could arise for a noble son or daughter when taking in this transcendent state of wisdom, keeping it in mind, chanting it, mastering it, passing it on, teaching it, expounding it, explaining it, reciting it, and writing it out. Why? Because, Subhūti, the pernicious Māra will put his energy into creating obstacles for that noble son or daughter when he or she is taking in this transcendent state of wisdom, keeping it in mind, chanting it, mastering it, passing it on, teaching it, expounding it, explaining it, reciting it, and writing it out. In response to that, if a noble son or daughter can write out this transcendent state of wisdom quickly, in, say, one, two, or three months, then he or she should do nothing but write it out. If a noble son or daughter must write it out over the course of a year or longer than that, then, even in that case, Subhūti, he or she should still do nothing but write it out. Why so? Because, Subhūti, it is the case that such truly precious things invite numerous obstacles.”




10.40
At this, the venerable Subhūti said to the Blessed One, “Blessed One, when this transcendent state of wisdom is being taken in, kept in mind, chanted, mastered, passed on, taught, expounded, explained, recited, and written out, the pernicious Māra will put his energy and effort into creating obstacles in many ways.”




10.41
“Nevertheless, Subhūti,” said the Blessed One, “the pernicious Māra will make efforts, but he has no power to create obstacles for any bodhisattva great being who commits him- or herself at once to the task without breaks from beginning to end.”661




10.42
Then the venerable Śāriputra said to the Blessed One, “Blessed One, when the pernicious Māra exerts himself in creating obstacles for the noble son or daughter taking in this transcendent state of wisdom, keeping it in mind, chanting it, mastering it, passing it on, teaching it, expounding it, explaining it, reciting it, and writing it out, then how can these noble sons and daughters, at this very moment, take in this transcendent state of wisdom, keep it in mind, chant it, master it, pass it on, teach it, expound it, explain it, recite it, and write it out? Also, whose miraculous power will allow these noble sons and daughters to take in this transcendent state of wisdom, keep it in mind, chant it, master it, pass it on, teach it, expound it, explain it, recite it, and write it out?”




10.43
At this, the Blessed One said to Śāriputra, “Śāriputra, it is due to the miraculous power of the blessed ones, the worthy, perfectly and completely awakened tathāgatas, that these noble sons and daughters are able to take in this transcendent state of wisdom, keep it in mind, chant it, master it, pass it on, teach it, expound it, explain it, recite it, and write it out, as they train to attain the actual nature, progress to attain the actual nature, and engage in meditation to attain the actual nature. How so? Because, Śāriputra, this is the true nature of things. Those blessed buddhas‍—who are residing, continuing to abide, and thriving in immeasurable and innumerable world systems‍—will bear in mind and support anyone taking in this transcendent state of wisdom, keeping it in mind, chanting it, mastering it, passing it on, teaching it, expounding it, explaining it, reciting it, and writing it out.662




10.44
“As such, those blessed buddhas will bear in mind and support these noble sons or daughters here who take in this transcendent state of wisdom, keep it in mind, chant it, master it, pass it on, teach it, expound it, explain it, recite it, and write it out, as they train to attain the actual nature, progress to attain the actual nature, and engage in meditation to attain the actual nature. Indeed, Śāriputra, those noble sons or daughters borne in mind and supported by the buddhas will encounter no obstacles.”




10.45
At this, Śāriputra said to the Blessed One, “Blessed One, all these bodhisattva great beings who, in the future, listen to this transcendent state of wisdom, take it in, keep it in mind, chant it, master it, pass it on, teach it, expound it, explain it, recite it, and write it out, as they train to attain the actual nature, progress to attain the actual nature, and engage in meditation to attain the actual nature, will listen to this transcendent state of wisdom, take it in, keep it in mind, chant it, master it, pass it on, teach it, expound it, explain it, recite it, and write it out, as they train to attain the actual nature, progress to attain the actual nature, engage in meditation to attain the actual nature, and actually accomplish it in this way by virtue of a buddha’s miraculous power, blessings, and support.”




10.46
At this, the Blessed One said to the venerable Śāriputra, “That is true, Śāriputra, that is true. By virtue of a buddha’s miraculous power, blessings, and support, all those bodhisattva great beings will listen to this transcendent state of wisdom, take it in, keep it in mind, chant it, master it, pass it on, teach it, expound it, explain it, recite it, and write it out, as they train to attain the actual nature, progress to attain the actual nature, and engage in meditation to attain the actual nature. Śāriputra, they will be perceived by the Tathāgata. Śāriputra, they will be influenced miraculously by the Tathāgata. Śāriputra, they will be seen by the Tathāgata. Śāriputra, they will be watched over by the Tathāgata with the eye of a buddha.




10.47
“After those bodhisattva great beings have listened to this transcendent state of wisdom, taken it in, kept it in mind, chanted it, mastered it, passed it on, taught it, expounded it, explained it, recited it, and written it out, as they trained to attain the actual nature, progressed to attain the actual nature, and engaged in meditation to attain the actual nature, they will approach unsurpassed, perfect awakening, and abide by the actual nature for the sake of unsurpassed, perfect awakening.663




10.48
“Śāriputra, even those bodhisattva great beings who take in this transcendent state of wisdom, keep it in mind, chant it, master it, pass it on, teach it, expound it, explain it, recite it, and write it out, but who, after writing it out, do not train to attain the actual nature, do not train progress to attain the actual nature, do not engage in meditation to attain the actual nature, and do not abide by the actual nature for the sake of unsurpassed, perfect awakening, will be perceived by the Tathāgata. Śāriputra, they will be influenced miraculously by the Tathāgata. Śāriputra, they will be seen by the Tathāgata. Śāriputra, they will be watched over by the Tathāgata with the eye of a buddha. Also, Śāriputra, their toil and mental exertion will be extremely effective, extremely beneficial, extremely fruitful, and extremely rewarding.664 How could this be so? It is because the transcendent state of wisdom is intimately connected with the ultimate reality of everything, so sentient beings who attend to it gain insight into reality as-it-is.665




10.49
“Furthermore, Śāriputra, after the Tathāgata passes into nirvāṇa‍—when the fresh essence of his Dharma and Vinaya has been obtained in the period before the time when the genuine Dharma disappears‍—these scriptures associated with the six transcendent states will spread in the south, then spread from the south farther to the east, and then from the east farther to the north.666 Śāriputra, the Tathāgata will bear in mind those noble sons and daughters. At that time, they will take in this transcendent state of wisdom, keep it in mind, chant it, master it, pass it on, teach it, expound it, explain it, recite it, or at least write it out and make it into a book. Śāriputra, they will be perceived by the Tathāgata. Śāriputra, they are influenced miraculously by the Tathāgata. Śāriputra, they are seen by the Tathāgata. Śāriputra, they are watched over by the Tathāgata with the eye of a buddha.




10.50
Śāriputra asked, “At that time, will this transcendent state of wisdom also become widespread in the northern part of the northern region?”




10.51
The Blessed One said, “Śāriputra, those bodhisattva great beings in the northern part of the northern region who hear this profound transcendent state of wisdom and engage in meditation in it will make it widespread. Śāriputra, if they listen to this transcendent state of wisdom, take it in, keep it in mind, chant it, master it, pass it on, teach it, expound it, explain it, recite it, and write it out, as they train to attain the actual nature, progress to attain the actual nature, and engage in meditation to attain the actual nature, then they should be understood to have traveled the path a long time.”




10.52
Śāriputra asked, “Blessed One, how many bodhisattva great beings will there be in the northern part of the northern region? Will there be many or few bodhisattva great beings who listen to this transcendent state of wisdom, take it in, keep it in mind, chant it, master it, pass it on, teach it, expound it, explain it, recite it, and write it out, as they train to attain the actual nature, progress to attain the actual nature, and engage in meditation to attain the actual nature?”




10.53
The Blessed One said, “Śāriputra, there will be many, a great many bodhisattva great beings in the north, that is, in the northern part of the northern region.667 Nevertheless, Śāriputra, few among the many bodhisattva great beings will also listen to this transcendent state of wisdom, take it in, keep it in mind, chant it, master it, pass it on, teach it, expound it, explain it, recite it, and write it out, as they train to attain the actual nature, progress to attain the actual nature, and engage in meditation to attain the actual nature. And, there will be few who, as this transcendent state of wisdom is being spoken of, will not become deflated, depressed, dejected, or sunk in despondency, and whose mental attitude will not become discouraged, shattered, frightened, terrified, or stricken with terror. These few bodhisattva great beings will be known as having traveled the path for a long time. They will have followed the previous worthy, perfectly and completely awakened tathāgatas, asked them questions, made further inquiries of them, and fully pursued their questions with them. Also, those noble sons and daughters on the bodhisattva path will have venerated the previous worthy, perfectly and completely awakened tathāgatas. They will become perfect in the ethical disciplines, and will bring many people benefit originating specifically from my very own unsurpassed awakening.668 How will this be so?669 I myself have given these noble sons and daughters this very teaching on the state of complete knowing, so that even in future lives they will do the practices connected with the state of complete knowing‍—that is to say, connected with the transcendent state of wisdom‍—and they themselves will present and be zealous about this very teaching, which specifically concerns unsurpassed, perfect awakening.670 Also, insofar as they will be perfectly resolved and focused on those practices in this transcendent state of wisdom, they will not be able to be broken even by Māra.671 So, how could they be liable to be broken by any other beings, especially, because of their aspirations or mantras?672 Why are they not liable? Because of their strong and steady drive toward unsurpassed, perfect awakening, those noble sons and daughters will hear this transcendent state of wisdom and gain extraordinary enthusiasm, trust, and delight in it.673 Also, for many people, they will plant the roots of virtue, specifically those of unsurpassed, perfect awakening. How so? Because, face to face with me in my presence, those sons and daughters previously uttered the following vow: ‘We will practice the bodhisattva’s way of going about life to help many beings‍—many hundreds, many thousands, many hundreds of thousands, many millions, many billions, many trillions, and many quadrillions of beings‍—set out for unsurpassed, perfect awakening, practice toward it, see it accurately, be inspired by it, rejoice in it, prevail in it, and become established in it.674 We will also help them not to regress from it.’ How so? Śāriputra, in my mind, I gazed into the hearts of those noble sons and daughters on the bodhisattva path and rejoiced in the vow that they uttered, namely: ‘We will practice the bodhisattva’s way of going about life to help many beings‍—many hundreds, many thousands, many hundreds of thousands, many millions, many billions, many trillions, and many quadrillions of beings‍—set out for unsurpassed, perfect awakening, practice toward it, see it accurately, be inspired by it, rejoice in it, prevail in it, and become established in it. We will also help them not to regress from it.’ In this way, those noble sons and daughters will come to have extraordinarily firm conviction,675 because of which they will also set their minds on transferring themselves to other buddhafields. In those buddhafields, wherever the worthy, perfectly and completely awakened tathāgatas teach the Dharma, they will listen extensively to this profound transcendent state of wisdom again in the presence of the worthy, perfectly and completely awakened tathāgatas, face to face with them. Those noble sons and daughters will help many beings‍—many hundreds, many thousands, many hundreds of thousands, many millions, many billions, many trillions, and many quadrillions of beings‍—set out for unsurpassed, perfect awakening, practice in it, see it accurately, be inspired by it, rejoice in it, prevail in it, and become established in it.”




10.54
At this, the venerable Śāriputra said to the Blessed One, “It is wonderful, Blessed One, the extent to which there is nothing in the past, present, or future that the worthy, perfectly and completely awakened Tathāgata has not seen, not heard, not sensed, and not discerned. There is not any thing that he has not perceived, or any being’s activity that he has not discerned. For example, he has even perceived the activity of future bodhisattva great beings, who will wish for awakening, perfect the noble disposition, and apply themselves with heroic perseverance. He has perceived those who, at that time, will take in this transcendent state of wisdom, keep it in mind, chant it, master it, pass it on, teach it, expound it, explain it, recite it, and write it out. He has perceived those who, at that time, will make efforts in these six transcendent states to benefit beings. But he also has perceived that, among these noble sons and daughters seeking, searching, and striving for this profound transcendent state of wisdom, some striving bodhisattvas will attain this profound transcendent state of wisdom, some will not attain this profound transcendent state of wisdom, and some, even without striving, will attain this profound transcendent state of wisdom. What is the reason for this?”




10.55
When Śāriputra had spoken, the Blessed One said to him, “It is true, Śāriputra, it is true. There is nothing in the past, present, or future that the worthy, perfectly and completely awakened Tathāgata has not seen, not heard, not sensed, or not discerned. Also, it is true, Śāriputra, that in that time period some bodhisattvas, who are seeking this profound transcendent state of wisdom, searching for it, and striving for it, will attain this profound transcendent state of wisdom. It is true, Śāriputra, that even without seeking this profound transcendent state of wisdom, searching for it, and striving for it, some bodhisattvas will attain this profound transcendent state of wisdom. How could this be the case? It is because any bodhisattva great being who has sought and searched for this transcendent state of wisdom without forsaking the task in the past will come to attain this profound transcendent state of wisdom without seeking, searching, and striving for it, solely based on their former aspiration for the roots of virtue. Afterward, these scriptures and others that properly express this very transcendent state of wisdom will spontaneously come to those bodhisattvas, appear to them, and present themselves to them.676 Why is that? Śāriputra, it is simply the case that any bodhisattva great being who seeks and searches for this transcendent state of wisdom without forsaking the task will attain this transcendent state of wisdom, even after passing on to the next birth or passing on to yet another birth. And other scriptures connected to the transcendent state of wisdom will spontaneously come to him or her, appear to him or her, and present themselves to him or her.”




10.56
At this, the venerable Śāriputra asked the Blessed One, “O Blessed One, will these very same collections of scriptures connected with the six transcendent states spontaneously appear to those noble sons and daughters, and present themselves to them, but not to others?”




10.57
The Blessed One said, “Śāriputra, those and others too‍—which will be profound collections of scriptures‍—will spontaneously appear to those noble sons and daughters, and will spontaneously present themselves to them. Why is that? Śāriputra, it is simply the case that if those bodhisattva great beings help others set out for unsurpassed, perfect awakening, practice toward it, see it accurately, be inspired by it, rejoice in it, prevail in it, become established in it, become beyond regressing, and train in that themselves, then, Śāriputra, when they pass on to the next birth, those very profound collections of scriptures‍—connected with freedom from mental perception, with emptiness, and with the six transcendent states‍—will spontaneously come to them, appear to them, and present themselves to them.”




10.58
This ends the chapter “Extolling the Positive Qualities of Recollection,” the tenth chapter in “The Noble Transcendent State of Wisdom in Eight Thousand Lines.”




Chapter 11: Māra’s Activity677


11.1
Then the venerable Subhūti asked the Blessed One, “O Blessed One, now that the Blessed One has extolled the positive qualities of the noble sons and daughters, please tell us, Blessed One, will they encounter any obstacles?”678 

At this, the Blessed One said, “Subhūti, they will encounter the many activities of Māra as obstacles.”




11.2
Subhūti asked, “Blessed One, what are the many types of Māra’s activities that they will encounter as obstacles?”679 

The Blessed One said, “Subhūti, one should understand the first of Māra’s activities to involve what a long time it will take for bodhisattva great beings, discussing the transcendent state of wisdom, to become illuminated by it.680




11.3
“Next, one should also understand it to be an activity of Māra that those bodhisattva great beings will become distracted just as they are being illuminated by it.681 Subhūti, one should also understand it to be an activity of Māra when those bodhisattva great beings who write out the transcendent state of wisdom are gaping at it, laughing at it, and ridiculing it.682




11.4
“Subhūti, one should also understand it to be an activity of Māra when their mindsets get distracted as they study it. Subhūti, one should also understand it to be an activity of Māra when their minds get caught up in something else as they write out the transcendent state of wisdom. Subhūti, one should also understand it to be an activity of Māra when they fail to be mindful.683




11.5
“Subhūti, one should also understand it to be an activity of Māra when those bodhisattva great beings laugh at one another as they write it out.684 Subhūti, one should also understand it to be an activity of Māra when they ridicule one another as they write it out. Subhūti, one should also understand it to be an activity of Māra when their eyes look wildly about as they write it out. Subhūti, one should also understand it to be an activity of Māra when their writings are incongruous.685




11.6
“Subhūti, one should also understand it to be an activity of Māra when they get up from their seats and walk away, complaining that they are gaining no firm grounding in it, or enjoyment from it. Subhūti, one should also understand it to be an activity of Māra when they get up from their seats and walk away with a mindset that lacks trust, complaining that they are not foreordained for this transcendent state of wisdom. Subhūti, one should also understand it to be an activity of Māra when they wish not to study the transcendent state of wisdom and to back away from it, complaining that it mentions nowhere in it the name of the city, town, or village in which they were born; it mentions nowhere in it the name or lineage of their father and mother; and it mentions nowhere in it the family in which they were born. Also, each time they back away from it, they will again and again take rebirths for the same number of eons in cyclic existence as the number of times they developed such improper mindsets. There, all over again, they will need to engage in meditation. Why? Because, Subhūti, one should also understand it to be an activity of Māra when bodhisattva great beings who do not study this transcendent state of wisdom do not develop themselves686 to have the worldly and spiritual qualities.




11.7
“Beyond that, Subhūti, one should also understand it to be an activity of Māra when, Subhūti, those persons on the bodhisattva path dismiss and abandon this transcendent state of wisdom, which brings forth the knowing of someone who has complete knowing, and hence they do not wish to seek this collection of scriptures, which bring forth the knowing of someone who has complete knowing. Subhūti, since they do not wish to train themselves or to go beyond cyclic existence to the worldly and spiritual qualities, they do not train in this transcendent state of wisdom.687 By not training in it, they do not go beyond cyclic existence to the worldly and spiritual qualities. In this way, these narrow-minded persons dismiss and abandon the transcendent state of wisdom‍—which is the root of fully comprehending the worldly and spiritual qualities as they are‍—and instead wish to cling to the branches.688 This would be just like, for instance, a dog thinking it should give up a bunch of food from a master and seek a mouthful of water from the servant. Thus, one should also understand it to be an activity of Māra when, Subhūti, in the future some persons on the bodhisattva path think that they should give up the transcendent state of wisdom‍—the root of the knowing of someone who has complete knowing‍—and seek buddhahood, the sap, in the paths of disciples and solitary realizers, its branches and foliage.689 Why is this so? It is because those small-minded people will not know that the transcendent state of wisdom brings forth the knowing of someone who has complete knowing. So, they will think they should dismiss the transcendent state of wisdom, abandon it, and give it up. In addition, they will think they should study the other collections of scriptures that recommend the stages of disciples and solitary realizers. As such, these bodhisattvas will be engaged in something like the branches and foliage.690 Why is that? Subhūti, that is because a bodhisattva great being does not train in the manner that persons on the disciple path or the path of a solitary realizer do. So, Subhūti, how do persons on the disciples’ and solitary realizers’ path train? Subhūti, they have the notion, ‘We will tame only ourselves, pacify only ourselves, and completely liberate only ourselves.’ Then, in order to tame, pacify, and completely liberate themselves, they undertake preliminary practices to accumulate all the roots of virtue.691 By contrast, Subhūti, a bodhisattva great being does not train like that. Rather, a bodhisattva great being trains with the following notion: ‘I will establish myself in the actual nature and in order to benefit the whole world, I will also establish all sentient beings in that actual nature. I will completely liberate the immeasurable masses of sentient beings.’ It is in this way that a bodhisattva great being would undertake preliminary practices to accumulate all the roots of virtue, but he or she would not develop conceits about them.692 It would be, for instance, just like a man, who had never seen an elephant, looking to determine its color and shape. If he were to arrive at the elephant in the dark, he might look around wherever there was some light. Seeing the footprint of an elephant, the man might think that he should investigate the elephant’s footprint and determine the elephant’s color and shape from that. So, what do you think, Subhūti? Would this man seem to be of a learned nature?” 

“Definitely not, Blessed One,” said Subhūti.




11.8
The Blessed One said, “In the very same way, Subhūti, those persons on the bodhisattva path should be understood to have a similar nature. So, one should also understand it to be an activity of Māra when, Subhūti, they wish to realize unsurpassed, perfect awakening‍—without knowing or inquiring about this transcendent state of wisdom‍—and give up on it, thinking that they should instead seek the collections of scriptures that recommend the stages of the disciples and solitary realizers. It would be, for instance, Subhūti, just like a man seeking jewels. Suppose that after seeing the ocean, he were not to dive in, look for jewels there, and acquire them, but instead‍—because he imagined the water in a cow’s hoofprint to be the same as the ocean‍—he were to investigate a cow’s hoofprint as a source of jewels. What do you think, Subhūti? Would this man seem to be of a learned nature?” 

“Definitely not, Blessed One,” said Subhūti.




11.9
The Blessed One said, “In the very same way, Subhūti, those persons on the bodhisattva path should be understood to have a similar nature. Even after obtaining this profound transcendent state of wisdom, they reject it without immersing themselves in it and without considering it. They think that they should seek those collections of scriptures that recommend the stages of the disciples and solitary realizers through living without any concern for others. Those scriptures do not describe the bodhisattva path. Instead, they describe retreating from the world with the idea of merely taming oneself, pacifying oneself, and completely liberating oneself.693 They also describe the fruitions of a stream enterer, a once-returner, a non-returner, a worthy one, and a solitary realizer that are to be attained. All this is taught in connection with the stages of disciples and solitary realizers. They think, ‘I will become completely liberated when my mindset is freed from worldly influences by not clinging to this present life.’ The bodhisattva great beings should not develop such a mindset toward this life. Why not? Because, Subhūti, those bodhisattva great beings who have set out on the great journey have donned the great armor. They should never develop an improper mindset that lacks concern for others. Why not? Since those guides of the world are genuine persons who bring benefit to the world, they should train in the six transcendent states continuously and constantly forever.694 So, one should also understand it to be an activity of Māra when, Subhūti, those kinds of persons on the bodhisattva path who have immature roots of virtue, faulty and narrow minds, and weak dispositions have given up on this transcendent state of wisdom. Without knowing or understanding the collection of scriptures associated with the six transcendent states, they think that they should seek the collections of scriptures that recommend the stages of the disciples and solitary realizers. Those kinds of persons on the bodhisattva path would be, for instance, just like a builder or his apprentice wanting to build or construct a palace the same size as the Vaijayanta Palace.695 Suppose that the builder or his apprentice were to search for a building site the size of the palace of the sun and moon.696 Also, suppose that, while searching, he were to see a building site the size of the palace of the sun and moon and to think that its size would measure up to his purpose. But what do you think, Subhūti? If he wanted to build or construct a palace the size of the Vaijayanta Palace, would the size of the sun and moon measure up to that palace?”




11.10
“Definitely not, Blessed One,” said Subhūti.697




11.11
The Blessed One said, “In the very same way, Subhūti, in the future, such persons on the bodhisattva path will first hear and receive the transcendent state of wisdom, then leave it behind, abandon it, and think to seek the state of complete knowing through those collections of scriptures associated with the stages of the disciples and solitary realizers, which recommend thinking, ‘We should tame ourselves, pacify ourselves, and completely liberate ourselves.’ But such scriptures lead them only to tame themselves, pacify themselves, and completely liberate themselves.698 So what do you think, Subhūti? Would this man seem to be of a learned nature?” 

“Definitely not, Blessed One,” said Subhūti.




11.12
The Blessed One said, “Subhūti, one should understand those kinds of persons on the bodhisattva path also to encounter an activity of Māra. Subhūti, it would be, for instance, like a certain man wanting to see a universal emperor. The man might see a universal emperor and, upon seeing him, grasp his superficial features, thinking that this ruler has this or that sort of outward appearance, form, majesty, and prosperity.699 The man might also see a regional king and, upon seeing him, might also grasp his superficial features. That said, since it is beyond that man’s ken to grasp a ruler’s distinctive indications, the man might say that, compared to the universal emperor, the regional king has the very same sort of outward appearance, form, majesty and prosperity.700 But what do you think? Would this man seem to be of a learned nature?” 

“Definitely not, Blessed One,” said Subhūti.




11.13
The Blessed One said, “In the very same way, Subhūti, one should understand persons on the bodhisattva path also to encounter an activity of Māra when, in the future, they first hear and receive the transcendent state of wisdom, then leave it behind, abandon it, and think to seek the state of complete knowing through those collections of scriptures associated with the stages of the disciples and solitary realizers. Again, Subhūti, I do not recommend any bodhisattva great being to seek the state of complete knowing through these kinds of collections of scriptures associated with the stages of the disciples and solitary realizers. On the contrary, the Tathāgata has made it known that without having trained in the skill in means of bodhisattva great beings in the transcendent state of wisdom, a bodhisattva great being will never go beyond cyclic existence to unsurpassed, perfect awakening. Why is that? It is because the attainment of a bodhisattva is not made clear in the other collections of scriptures.701 For this reason, Subhūti, the Tathāgata saw the benefit in the transcendent state of wisdom and, through various means, helped bodhisattva great beings see the transcendent state of wisdom clearly, be enthusiastic about it, rejoice in it, settle down in it, and become established in it with the wish that those bodhisattva great beings would not regress from unsurpassed, perfect awakening. So, Subhūti, what do you think? Suppose those bodhisattva great beings were to reach the great path and enter into the path beyond regressing, only then to dismiss it, turn back from it, and think they should instead seek the lower path.702 Would they strike you as being of a learned nature?” 

“Definitely not, Blessed One,” said Subhūti.




11.14
The Blessed One said, “Subhūti, it would be, for instance, just as if a hungry man obtained food that was extremely flavorful, had beneficial effects, had pleasurable effects, had a life-lengthening quality, and sated his hunger and thirst. But suppose that he thought instead to seek cheap rice porridge. Then, after obtaining it, he thought to dismiss the extremely flavorful food, throw it out, and consume the cheap rice porridge. What would you think, Subhūti? Would that person seem to be of a learned nature?” 

“Definitely not, Blessed One,” said Subhūti.




11.15
The Blessed One said, “In the very same way, Subhūti, some bodhisattvas in the future, who hear and receive the transcendent state of wisdom, will leave it behind, abandon it, give it up, and distance themselves from it. After leaving it behind, abandoning it, giving it up, and distancing themselves from it, they will think to seek the state of complete knowing through those collections of scriptures associated with the paths of the disciples and solitary realizers, which recommend the stages of the disciples and solitary realizers. So, what would you think, Subhūti? Should those bodhisattvas be understood to be of a learned nature?” 

“Definitely not, Blessed One,” said Subhūti.




11.16
The Blessed One said, “In the very same way, Subhūti, one should understand this too to be an activity of Māra arising for them. Subhūti, it would be, for instance, just like a man who receives a precious jewel, but considers it to be the same as a gem with half its value and quality. What do you think, Subhūti? Should such a man be understood to be of a learned nature?” 

“Definitely not, Blessed One,” said Subhūti.




11.17
The Blessed One said, “In the very same way, Subhūti, some persons on the bodhisattva path in the future will hear and receive this profound and brilliant703 transcendent state of wisdom, but consider it to be the same as the paths of the disciples and solitary realizers. They will think to seek the state of complete knowing and skill in means on the stages of the disciples and solitary realizers. What do you think, Subhūti? Should such persons be understood to be of a learned nature?” 

“Definitely not, Blessed One,” said Subhūti.




11.18
The Blessed One said, “Subhūti, one should understand this too to be an activity of Māra arising for these bodhisattva great beings. Furthermore, when this profound and brilliant transcendent state of wisdom is being discussed, taught, expounded, explained, taken in, chanted, recited, and even just written out, there could arise numerous illuminating experiences that cause mental distraction. Subhūti, one should understand these too to be an activity of Māra arising for these bodhisattva great beings.”




11.19
At this, the venerable Subhūti asked the Blessed One, “But, Blessed One, is it possible to write out the transcendent state of wisdom?”




11.20
“Definitely not, Subhūti,” said the Blessed One. “One should also understand it to be an activity of Māra when, Subhūti, some bodhisattva great beings might write out the transcendent state of wisdom in letters, then think that the transcendent state of wisdom either is or is not the written transcendent state of wisdom. Alternatively, they might fixate on the transcendent state of wisdom as something either in the letters or not in the letters.704




11.21
“Furthermore, one should understand the following to be activities of Māra that arise for some bodhisattva great beings.705 Subhūti, when some bodhisattva great beings are writing out the transcendent state of wisdom, their attention might be focused on their countries, or their villages, towns, market towns, communities, kingdoms, principalities, or parks.706 Their attention might be focused on teachers, literature, or thieves. Their attention might be focused on waterfront areas, streets, or vehicles.707 Their attention might be focused on comfort, discomfort, or dangers. Their attention might be focused on women, men, or those in between. Their attention might be focused on separating from pleasant or unpleasant things.708




11.22
“Their attention might be focused on something connected with their mothers, fathers, brothers, sisters, friends, relatives, kin, or companions. Their attention might be focused on something connected with their wives, sons, or daughters. Their attention might be focused on something connected with their houses, food, or drinks. Their attention might be focused on something connected with their clothes, furniture, livelihoods, or tasks to be done.709 Their attention might be focused on desires, aversions, or confusions. Their attention might be focused on the seasons, auspicious times, or inauspicious times. Their attention might be focused on songs, music, dances, poetry, plays, or stories.710 Their attention might be focused on scholarship, business dealings, levity, or dancing. Their attention might be focused on sorrows, endeavors, or their self.




11.23
“Subhūti, when this transcendent state of wisdom is being spoken, taught, expounded, explained, taken in, chanted, recited, or even just written out, the pernicious Māra will draw bodhisattva great beings to these and other focuses of attention, create obstacles for them, and make them mentally distracted. So, the bodhisattva great beings should recognize them to be the activities of Māra and, having recognized them, should let them go.




11.24
“Furthermore, Subhūti, their attention might be focused on kings, princes, elephants, horses, vehicles, or spectating at the docks.711 Subhūti, one should understand this to be the activity of Māra for those bodhisattva great beings.




11.25
“Furthermore, Subhūti, their attention might be focused on their fires, their fantasies, or growing their wealth and resources. Subhūti, one should understand this to be the activity of Māra for those bodhisattva great beings.




11.26
“Furthermore, Subhūti, when this transcendent state of wisdom is spoken, taught, expounded, explained, taken in, chanted, recited, or even just written out, bodhisattva great beings might encounter obstacles to donations, tributes, robes, alms, seats, beds, preventive medicines, and other requisites. That is to say, they might indulge in donations, tributes, or celebrity, or be mentally distressed about those things.712 Subhūti, a bodhisattva great being should also understand this to be the activity of Māra for those bodhisattva great beings. One should recognize all these as activities of Māra and, having recognized them, one should let them go.




11.27
“Furthermore, Subhūti, when this transcendent state of wisdom is spoken, taught, expounded, explained, taken in, chanted, recited, or even just written out, the pernicious Māra might attack, disguised as a monk, and might draw them to the very profound collections of scriptures associated with the stages of the disciples and solitary realizers, saying, ‘Train in this. Write this out. Explain this. Recite this. Through doing so, the state of complete knowing will be accomplished.’ But, Subhūti, a bodhisattva great being with skill in means would not feel any desire for these.713 Why is that? Because, Subhūti, these collections of scriptures discuss emptiness, freedom from signs, and freedom from inclinations, but they do not explain the skill in means of bodhisattva great beings. Not recognizing that those scriptures contain a difference in knowledge and skill in means, those bodhisattva great beings might think to leave behind this profound transcendent state of wisdom. After eschewing this profound transcendent state of wisdom, they might think to seek the skill in means in those collections of scriptures associated with the stages of the disciples and solitary realizers. Subhūti, a bodhisattva great being should also understand this to be the activity of Māra.




11.28
714“Furthermore, Subhūti, an enthusiastic Dharma student might wish to take in the transcendent state of wisdom, but the Dharma teacher might be lazy and unwilling to teach the Dharma.715 Subhūti, a bodhisattva great being should understand this lack of the necessary conditions to be the activity of Māra.716




11.29
“Furthermore, Subhūti, the Dharma teacher might not be lazy and might be willing to bestow the transcendent state of wisdom, but the Dharma student might be lazy and busy.717 Subhūti, a bodhisattva great being should understand this lack of the necessary conditions to be the activity of Māra.




11.30
“Furthermore, Subhūti, the enthusiastic Dharma student might wish to take in the transcendent state of wisdom, to keep it in mind, to chant it, to master it, to pass it on, or even just to write it out. He or she might also be educated, intelligent, and mindful. But the Dharma teacher might have wandered off somewhere else.718 Alternatively, the Dharma teacher might not understand it through its brief explanation, not understand it through its detailed explanation, or not understand anything beyond its words.719 Whichever the case, Subhūti, this too is a lack of the necessary conditions for this transcendent state of wisdom to be spoken, taught, expounded, explained, recited, trained in, or even just written out. Subhūti, a bodhisattva great being should also understand this lack of the necessary conditions to be the activity of Māra.




11.31
“Furthermore, Subhūti, the Dharma teacher might not be lazy, might know much more beyond the words, and might be willing to bestow this transcendent state of wisdom. But the Dharma student might have set out for somewhere else. Alternatively, he or she might not understand through a brief explanation, not understand through a detailed explanation, or not understand anything beyond the words. Subhūti, a bodhisattva great being should also understand this lack of the necessary conditions to be the activity of Māra.




11.32
“Furthermore, Subhūti, the Dharma teacher, desirous of worldly things, might desire donations, tributes, and robes. But the Dharma student might be content with few desires, be reclusive, or not wish to offer his or her wealth. Subhūti, this is a lack of the necessary conditions for this transcendent state of wisdom to be trained in and written out. Subhūti, a bodhisattva great being should understand this lack of the necessary conditions to be the activity of Māra.




11.33
“Furthermore, Subhūti, a Dharma student might be faithful, wishing to listen to this transcendent state of wisdom, to understand its meaning, to make offerings for it, and to give everything up. But the Dharma teacher might have no faith, have few desires, and have no wish to teach. Hence, Subhūti, a bodhisattva great being should also understand this lack of the necessary conditions to be the activity of Māra.




11.34
“Furthermore, Subhūti, a Dharma student might be faithful, wishing to listen to this transcendent state of wisdom and to understand its meaning. But a Dharma teacher might not possess the scriptures or have them accessible for some reason, because of some obstacle to the Dharma. Hence, Subhūti, that Dharma teacher who has not obtained [the teachings] might rebuff that Dharma student. In that case, Subhūti, this is a lack of the necessary conditions. A bodhisattva great being should also understand this lack of the necessary conditions to be the activity of Māra against those taking in the transcendent state of wisdom, chanting it, mastering it, or even just passing it on and writing it out.




11.35
“Furthermore, Subhūti, a Dharma teacher might wish to teach, but the Dharma student might have no longing to listen. In that case Subhūti, this is a lack of the necessary conditions for taking up the transcendent state of wisdom, keeping it in mind, chanting it, mastering it, or even just passing it on and writing it out. A bodhisattva great being should also understand this lack of the necessary conditions to be the activity of Māra.




11.36
“Furthermore, Subhūti, the Dharma student might be weighed down by sleepiness and weighed down physically, and, because of being weighed down by sleepiness and physically fatigued, might not wish to listen. But the Dharma teacher might wish to teach. Subhūti, a bodhisattva great being should also understand this lack of the necessary conditions to be the activity of Māra.




11.37
“Furthermore, Subhūti, the Dharma teacher might be weighed down by sleepiness and weighed down physically, and, because of being weighed down by sleepiness and physically fatigued, might not wish to teach. But the Dharma student might wish to listen. Subhūti, a bodhisattva great being should also understand this lack of the necessary conditions to be the activity of Māra.




11.38
“Furthermore, Subhūti, when this transcendent state of wisdom is being written out, spoken, and trained in, a man might come there and describe the unpleasantness of the hells, the unpleasantness of the animal births, the unpleasantness of the hungry ghost realms, and the unpleasantness of the asura bodies. The man might say, ‘The hells involve such and such sufferings, the animal births involve such and such sufferings, the hungry ghost realms involve such and such sufferings, the asura bodies involve such and such sufferings, and conditioned things involve such and such sufferings, so you must end your suffering right here and now.’720 Subhūti, a bodhisattva great being should also understand this lack of the necessary conditions to be the activity of Māra.




11.39
“Furthermore, Subhūti, when this transcendent state of wisdom is being written out, spoken, and trained in, a man might come to that place. He might describe the pleasantness of the gods, saying, ‘The gods enjoy such and such happiness. The heavens have such and such pleasure. In such and such desire realms, the sense pleasures can be enjoyed. In such and such form realms, the meditative states can be attained. In such and such formless realms, the attainments can be attained. Nevertheless, when all these are thoroughly examined with wisdom, they all are merely painful rebirths. As the Blessed One said, “Monks, I do not speak highly of anything resulting in cyclic existence as it only lasts for the snap of a finger. Everything conditioned is impermanent. Everything leading to cyclic existence is suffering. Everything within the three realms is empty. All things lack a self.” Thus, understanding that all things are perishable, impermanent, suffering, and bound to deteriorate, the wise should attain the fruition of a stream enterer, the fruition of a once-returner, the fruition of a non-returner, and the state of a worthy one right here and now.721 Let us never again meet with the many sufferings of success and failure!’ In regard to these statements, some bodhisattvas might become disenchanted.722 Subhūti, a bodhisattva great being should also understand this lack of the necessary conditions to be the activity of Māra.




11.40
“Furthermore, Subhūti, some monastic Dharma teachers might be fond of solitude, but the Dharma students might adore community. So, a Dharma teacher might say he will bestow this transcendent state of wisdom on those who follow him, and not upon those who do not follow him. Yet, even though noble sons and daughters might follow that Dharma teacher with desire, longing, and devotion for the teachings, they will never give themselves the opportunity to receive them. Moreover, when that Dharma teacher has any need for goods, they will not wish to offer him those. So, wherever the teacher might go, he will encounter a shortage of food, a lack of provisions and security, and impediments to survival.723 For their part, those Dharma students might hear from others, ‘That place has a shortage of food and a lack of provisions and security, and impediments to survival in it.’724 Even to those noble sons or daughters who reach that place without obstacles, the Dharma teacher might say, ‘Noble sons and daughters, there is the danger of a food shortage in this place. You may join me, but please do not regret it later when you are faced with the danger of a food shortage.’ With subtle hints like this, the Dharma teacher will repel them. Being overcome with fear, the Dharma students will interpret such words to be signs that he is rejecting them and being ungenerous. Finding him ungenerous, they will cease to pursue him. Subhūti, this too is a lack of the necessary conditions for the bodhisattva great being to write out this transcendent state of wisdom, speak about it, train in it, teach it, expound it, explain it, and recite it. Subhūti, he or she should understand this lack of the necessary conditions to be the activity of Māra.




11.41
“Furthermore, Subhūti, the Dharma teacher might set out for a place where there are dangerous little creatures, dangerous carnivorous animals, and dangerous nonhumans.725 Going about life and dwelling there, he might proceed farther into a wilderness area infested with snakes and thieves that lacks drinkable water and has scarcely any food.726 He might tell his Dharma students the following: ‘Noble sons and daughters, you should know that we are setting out for a place where there are dangerous little creatures, dangerous carnivorous animals, and dangerous nonhuman flesh eaters, in a wilderness area infested with snakes and thieves that lacks drinkable water and has scarcely any food.727 Noble sons and daughters, you should know that you may experience such sufferings.’ With these subtle hints, he will repulse them. They will be overcome with fear, and in being so, they will cease to follow him and turn back the other way. Subhūti, this obstacle to the transcendent state of wisdom will also arise when it is being taught, expounded, explained, recited, and so on, to the point of it even just being written out. Subhūti, a bodhisattva great being should understand this lack of the necessary conditions to be the activity of Māra.




11.42
“Furthermore, Subhūti, a monastic Dharma teacher might be inclined toward families that are friendly and give him alms, and because of that, he might constantly consider it necessary to look in on and visit families that are friendly and give him alms. Because he is greatly occupied with constantly having to look in on them, he might repulse the Dharma students by saying that there is someone he just needs to look in on or just needs to visit. Subhūti, this obstacle to the transcendent state of wisdom will also arise when it is being written out and mastered. Subhūti, a bodhisattva great being should understand this lack of the necessary conditions to be the activity of Māra.




11.43
“Thus, Subhūti, the pernicious Māra strives in these various ways to ensure that no one will take in the transcendent state of wisdom, keep it in mind it, chant it, master it, pass it on, teach it, expound it, explain it, recite it, or write it out or have it written out. Therefore, Subhūti, a bodhisattva great being should recognize how all these obstacles of lacking the necessary conditions are, in fact, the activities of Māra. And after recognizing them as such, the bodhisattva great being should abandon them.”




11.44
At this, the venerable Subhūti asked the Blessed One, “Blessed One, what motivates the pernicious Māra here to engage in such great efforts and to strive through his tricks to ensure that no one will take in the transcendent state of wisdom, keep it in mind, chant it, master it, pass it on, teach it, expound it, explain it, recite it, write it out, or have it written out?”




11.45
At this, the Blessed One said to the venerable Subhūti, “Subhūti, he is motivated by the fact that the transcendent state of wisdom has given birth to the blessed buddhas’ state of complete knowing, and the Tathāgata’s teachings have given birth to the abandonment of the defilements by immeasurable, innumerable beings. Since the pernicious Māra has not found any vulnerability in those who have abandoned the defilements, he has become afflicted with suffering, depressed, and shot through with pangs of grief. Motivated by this, he agitatedly engages in great efforts whenever the transcendent state of wisdom is being written out and mastered. With great effort, he strives through his tricks to ensure that no one can write out or master this transcendent state of wisdom.




11.46
“Furthermore, Subhūti, the pernicious Māra might come in the guise of an ascetic and sow discord. In this way, he might deter the noble sons or daughters who have just begun to set out on the path. Subhūti, the pernicious Māra will sow doubt by saying, ‘This transcendent state of wisdom is not something to which venerable ones should listen. Rather, the transcendent state of wisdom is just like what is transmitted in my scriptures and what is contained in my scriptures.’728 In this way, too, going further than that, Subhūti, after coming in the guise of an ascetic and sowing discord, he will cause bodhisattvas who have just begun to set out on the path to fall into doubt, if they are small-minded, weak-minded, narrow-minded, blind, and not yet foreordained for unsurpassed, perfect awakening.729 Those who come to doubt will neither take in the transcendent state of wisdom, nor keep it in mind, chant it, master it, pass it on, teach it, expound it, explain it, recite it, write it out, or have it written out. Subhūti, the bodhisattva great being should understand this too to be the activity of Māra.




11.47
“Furthermore, Subhūti, after conjuring up a monastic retinue, the pernicious Māra might come in the guise of the Buddha and carry out the activity of a māra, saying, ‘Any bodhisattva who goes about life in the profound dharmas realizes the pinnacle of reality. That is to say, he becomes a disciple, not a bodhisattva like this bodhisattva.’730 Subhūti, the bodhisattva great being should understand this too to be the activity of Māra.




11.48
“In this way, Subhūti, when the transcendent state of wisdom is being written out and mastered, the pernicious Māra causes a great many other activities of a māra to arise. A bodhisattva great being should recognize these. After doing so, he or she should abandon them and cease to be attached to them. Instead, a mindful and wisely discerning bodhisattva great being should apply heroic perseverance.”




11.49
At this, the venerable Subhūti said to the Blessed One, “So it is, Blessed One. So it is, Sugata. Blessed One, those things that are extremely precious have many plotters against them. Why is that? Because they are difficult to obtain and extremely valuable, Blessed One, since they are the foremost. Therefore, they have many plotters against them. Just so, Blessed One, for the most part this transcendent state of wisdom has an abundance of obstacles that arise. Blessed One, those who are rendered inactive, due to the power of such obstacles, should be understood to be bodhisattvas magically influenced by Māra. Blessed One, they have just begun to set out on the path. Blessed One, they are small-minded. Blessed One, they are weak-minded. Blessed One, they are narrow-minded. Blessed One, they are wrong-minded. Also, by thinking that they should not take in the transcendent state of wisdom, should not keep it in mind, should not chant it, should not master it, should not pass it on, should not teach it, should not expound it, should not explain it, should not recite it, should not have it written out, and should not even so much as write it out, their mindsets do not progress toward the noblest among noble things.”




11.50
At this, the Blessed One said to the venerable Subhūti, “So it is, Subhūti. So it is. Subhūti, those bodhisattvas should be understood to be magically influenced by Māra if they think they should not take in the transcendent state of wisdom, should not keep it in mind, and should not chant it, and who think they should not master it, should not pass it on, should not teach it, should not expound it, should not explain it, should not recite it, should not have it written out, and should not even so much as write it out.731 Subhūti, they have just begun to set out on the path. Subhūti, they are small-minded. Subhūti, they are weak-minded. Subhūti, they are narrow-minded. Subhūti, they are wrong-minded. Also, they have mindsets that do not progress toward the noblest among noble things if they do not wish to take in the transcendent state of wisdom, keep it in mind, chant it, master it, pass it on, teach it, expound it, explain it, recite it, have it written out, or even so much as write it out.




11.51
“Nevertheless, Subhūti, these activities of Māra will arise and also a great number of Māra’s faults‍—which create obstacles to this transcendent state of wisdom‍—will arise.732 But if, Subhūti, those bodhisattvas wish to take in the transcendent state of wisdom, keep it in mind, chant it, master it, pass it on, teach it, expound it, explain it, recite it, have it written out, and at the very least write it out, it should be understood that it is due to the Buddha’s miraculous power and the Buddha’s blessings that they so wish. Through the Buddha’s support, they will take in this transcendent state of wisdom, keep it in mind, chant it, master it, pass it on, teach it, expound it, explain it, recite it, have it written out, and at the very least write it out. Why is that? It is because, even though the pernicious Māra makes great efforts to create obstacles, the worthy, perfectly and completely awakened Tathāgata makes great efforts too in order to provide support.”




11.52
This ends the chapter “Māra’s Activity,” the eleventh chapter in “The Noble Transcendent State of Wisdom in Eight Thousand Lines.”




Chapter 12: Showing the World733734


12.1
Then the Blessed One once again addressed the venerable Subhūti: “Subhūti, as an analogy, it is just like a woman who has many sons‍—whether five, ten, twenty, thirty, forty, fifty, one hundred, or one thousand. They would all make great efforts if their mother were sick. They would think, ‘How can the threats to our mother’s life be removed? How can our mother be kept alive a long time? How can our mother’s body be kept from deteriorating? How can our mother survive a long time? How indeed can our mother be kept free of deterioration? How can our mother not encounter painful feelings, not dwell in a numb state, and not experience unpleasantness with regard to her body?735 Why ask this? Because it is she who gave birth to us. She is the one who undertook difficult noble deeds for us, gave us life, and showed us the world.’ Hence, those sons would keep their mother well tended to with all the sources of happiness, keep her well protected, and keep her well cared for.736 They would think, ‘May she come across no painful feelings or painful encounters.737 May she physically come into contact with nothing undesirable, whether it be through the eyes, ears, nose, tongue, body, or mind; because of the bodily wind, bile, phlegm, or a mixture of these; because of snake bites, mosquitos, crawling creatures, humans, or nonhumans; or because of calamities or misfortunes.’738 In this way, those sons would attend to their mother with all the sources of happiness, take care of her, keep her in mind, and protect her.739 They would think, ‘This is the mother who gave birth to us. She is the one who undertook difficult noble deeds for us, gave us life, and showed us the world.’




12.2
“In just the same way, Subhūti, the worthy, perfectly and completely awakened tathāgatas closely attend to this transcendent state of wisdom. Also, it is through the worthy, perfectly and completely awakened tathāgatas’ miraculous power, blessings, and close attentiveness that everyone else writes out this transcendent state of wisdom, take it in, keeps it in mind, chants it, masters it, passes it on, teaches it, expounds it, explains it, and recites it.740 Furthermore, all those worthy, perfectly and completely awakened tathāgatas—who presently reside, stay, and spend time in other world systems, out of their compassion for those worlds, in order to bring about the benefit, welfare, and happiness of a great multitude of people‍—feel compassion toward gods, humans, and all sentient beings.741 And as a result of their compassion, they closely attend to this transcendent state of wisdom and are ardently concerned about it, thinking, ‘What can keep the transcendent state of wisdom surviving a long time? What can keep the transcendent state of wisdom entirely free of deterioration? What can prevent the pernicious Māra or his demon cohort from presenting obstacles to those discussing this transcendent state of wisdom, writing it out, and training in it?’ In this way, Subhūti, the worthy, perfectly and completely awakened tathāgatas take care of this transcendent state of wisdom, keep it in mind, and protect it.




12.3
“Why do they do that? It is because this transcendent state of wisdom is the mother who gives birth to the worthy, perfectly and completely awakened tathāgatas. Having given birth to the worthy, perfectly and completely awakened tathāgatas, she is the one who made them see the state of complete knowing and showed them the world.742 Subhūti, she is the one who gives birth to the knowing of someone who has complete knowing and who makes the worthy, perfectly and completely awakened tathāgatas see that world. Thus, she shows them the world, in the sense that their state of complete knowing is born from her.743




12.4
“All the past worthy, perfectly and completely awakened tathāgatas who have realized unsurpassed, perfect awakening, realize unsurpassed awakening as a result of this very transcendent state of wisdom. All the future worthy, perfectly and completely awakened tathāgatas who will realize unsurpassed, perfect awakening, will realize unsurpassed awakening as a result of this very transcendent state of wisdom too. All those present worthy, perfectly and completely awakened tathāgatas‍—who presently reside, stay, and spend time in the immeasurable and innumerable world systems of the ten directions, out of their compassion for those worlds, in order to bring about the benefit, welfare, and happiness of a great multitude of people‍—feel compassion toward gods, humans, and all sentient beings. And it is from the perspective of their compassion that they have realized unsurpassed, perfect awakening; they too have realized unsurpassed, perfect awakening as a result of this very transcendent state of wisdom. And I, the present worthy, perfectly and completely awakened Tathāgata, have realized unsurpassed, perfect awakening as a result of this very transcendent state of wisdom too.




12.5
“Subhūti, in this way, she is the one who gives birth to the worthy, perfectly and completely awakened tathāgatas and shows them the world.”




12.6
Then the venerable Subhūti said to the Blessed One, “The Blessed One has said that she is the one who shows the world to the worthy, perfectly and completely awakened tathāgatas. Blessed One, how is she the one who shows the world to the worthy, perfectly and completely awakened tathāgatas? And, Blessed One, what do the worthy, perfectly and completely awakened tathāgatas call this world?”




12.7
At this, the Blessed One said to the venerable Subhūti, “Subhūti, the Tathāgata has called the world the five constituents underlying the clinging to existence. What are the five? Subhūti, the Tathāgata has called the world these five constituents underlying the clinging to existence, namely, physical forms, feelings, conceptions, conditioning factors, and consciousness.”




12.8
Subhūti asked, “Blessed One, how could the transcendent state of wisdom show the five constituents to the tathāgatas? Blessed One, what does the transcendent state of wisdom show?”




12.9
At this, the Blessed One said to the venerable Subhūti, “Subhūti, the transcendent state of wisdom shows the tathāgatas the world as the five constituents, since they neither perish nor are destroyed.744 How could she show that they neither perish nor are destroyed?745 Subhūti, the transcendent state of wisdom is the one who shows the world to the worthy, perfectly and completely awakened tathāgatas in this way, due to the fact, Subhūti, that the five constituents have the nature of emptiness‍—inasmuch as they lack an inherent nature‍—and that emptiness neither perishes nor is destroyed.746 Also, Subhūti, the transcendent state of wisdom is the one who shows the world to the worthy, perfectly and completely awakened tathāgatas in this way, inasmuch as the freedom from signs, the freedom from inclinations, the freedom from conditionings, the freedom from arisings, the freedom from things, and the ultimate realm of things do not perish and are not destroyed.




12.10
“Furthermore, Subhūti, as a result of such a transcendent state of wisdom, the Tathāgata discerns accurately that sentient beings are immeasurable and sentient beings are innumerable.747 And how does the Tathāgata discern accurately that sentient beings are immeasurable and that sentient beings are innumerable? Subhūti, since sentient beings have no inherent nature, he discerns accurately that sentient beings are immeasurable and that sentient beings are innumerable. Subhūti, that is how, as a result of just such a transcendent state of wisdom, the Tathāgata discerns accurately that sentient beings are immeasurable and that sentient beings are innumerable.




12.11
“Beyond that, Subhūti, the Tathāgata discerns the mental ruminations of the immeasurable and innumerable sentient beings to be nothing but the unreal nature of sentient beings.748 Subhūti, that is how, as a result of such a transcendent state of wisdom, the Tathāgata discerns accurately the immeasurable and innumerable mental ruminations of the immeasurable and innumerable sentient beings. Subhūti, in this way, the transcendent state of wisdom is the one who shows the world to the worthy, perfectly and completely awakened tathāgatas.749




12.12
“Furthermore, Subhūti, as a result of such a transcendent state of wisdom, the Tathāgata discerns accurately that immeasurable and innumerable sentient beings’ mindsets that are undistracted are undistracted mindsets.750 And how, Subhūti, as a result of such a transcendent state of wisdom, does the Tathāgata discern accurately that immeasurable and innumerable sentient beings’ undistracted mindsets are undistracted mindsets? Subhūti, he discerns accurately their undistractedness from dissipation, and dissipation being due to nondissipation.751 Subhūti, that is how, as a result of such a transcendent state of wisdom, the Tathāgata discerns accurately that the immeasurable and innumerable sentient beings’ mindsets that are undistracted are undistracted mindsets.




12.13
“Furthermore, Subhūti, as a result of such a transcendent state of wisdom, the Tathāgata discerns accurately that the immeasurable and innumerable sentient beings’ mindsets that are distracted are distracted mindsets. And how, Subhūti, as a result of such a transcendent state of wisdom, does the Tathāgata discern accurately that immeasurable and innumerable sentient beings’ distracted mindsets are distracted mindsets? Subhūti, he discerns accurately that those mindsets are distracted from the true nature of things but they are free of characteristics, unwaning, utterly unwaning, and undistracted.752 Subhūti, that is how, as a result of such a transcendent state of wisdom, the Tathāgata discerns accurately that the immeasurable and innumerable sentient beings’ mindsets that are distracted are distracted mindsets.




12.14
“Furthermore, Subhūti, as a result of such a transcendent state of wisdom, the Tathāgata discerns accurately that immeasurable and innumerable sentient beings’ mindsets that are immeasurable and unwaning are mindsets that are immeasurable and unwaning. And how, Subhūti, as a result of such a transcendent state of wisdom, does the Tathāgata discern accurately that immeasurable and innumerable sentient beings’ mindsets that are immeasurable and unwaning are immeasurable and unwaning mindsets? Subhūti, the mindset inhabited by the Tathāgata is free of ceasing, free of arising, free of dwelling, independent, unequaled, immeasurable, and incalculable.753 Hence, he discerns accurately that such a mindset is unwaning and immeasurable, in the same way that space is unwaning and immeasurable.754 Subhūti, that is how, as a result of such a transcendent state of wisdom, the Tathāgata discerns accurately that immeasurable and innumerable sentient beings’ mindsets that are immeasurable and unwaning are immeasurable and unwaning mindsets.




12.15
“Furthermore, Subhūti, as a result of such a transcendent state of wisdom, the Tathāgata discerns accurately that immeasurable sentient beings’ mindsets that are emotionally defiled are emotionally defiled mindsets. And how, Subhūti, as a result of such a transcendent state of wisdom, does the Tathāgata discern accurately that immeasurable sentient beings’ emotionally defiled mindsets are emotionally defiled mindsets? Subhūti, those mindsets unfixed by convention are defiled by a lack of emotional defilement.755 Subhūti, that is how, as a result of such a transcendent state of wisdom, the Tathāgata discerns accurately that immeasurable sentient beings’ mindsets that are emotionally defiled are emotionally defiled mindsets.




12.16
“Furthermore, Subhūti, as a result of such a transcendent state of wisdom, the Tathāgata discerns accurately that immeasurable sentient beings’ mindsets that are emotionally undefiled are emotionally undefiled mindsets. And how, Subhūti, as a result of such a transcendent state of wisdom, does the Tathāgata discern accurately that immeasurable sentient beings’ emotionally undefiled mindsets are emotionally undefiled mindsets? Subhūti, those mindsets are luminously clear by nature.756 Subhūti, that is how, as a result of such a transcendent state of wisdom, the Tathāgata discerns accurately that immeasurable sentient beings’ mindsets that are emotionally undefiled are emotionally undefiled mindsets.




12.17
“Furthermore, Subhūti, as a result of such a transcendent state of wisdom, the Tathāgata discerns accurately that the mindsets of immeasurable sentient beings that are stuck are stuck mindsets. And how, Subhūti, as a result of such a transcendent state of wisdom, does the Tathāgata discern accurately that the mindsets of immeasurable sentient beings that are stuck are stuck mindsets? Subhūti, those mindsets are stuck by not sticking.757 Subhūti, that is how, as a result of such a transcendent state of wisdom, the Tathāgata discerns accurately that the mindsets of immeasurable sentient beings that are stuck are stuck mindsets.




12.18
“Furthermore, Subhūti, as a result of such a transcendent state of wisdom, the Tathāgata discerns accurately that the immeasurable sentient beings’ mindsets that are uplifted are uplifted mindsets. And how, Subhūti, as a result of such a transcendent state of wisdom, does the Tathāgata discern accurately that the uplifted mindsets of immeasurable sentient beings are uplifted mindsets? Subhūti, those ungraspable mindsets cannot be uplifted.758 Subhūti, that is how, as a result of such a transcendent state of wisdom, the Tathāgata discerns accurately that the mindsets of immeasurable sentient beings that are uplifted are uplifted mindsets.




12.19
“Furthermore, Subhūti, as a result of such a transcendent state of wisdom, the Tathāgata discerns accurately that the mindsets of immeasurable sentient beings with worldly influences are mindsets with worldly influences. And how, Subhūti, as a result of such a transcendent state of wisdom, does the Tathāgata discern accurately that the mindsets of immeasurable sentient beings with worldly influences are mindsets with worldly influences? Subhūti, he discerns those mindsets lacking inherent nature to be fabrications of something unreal.759 Subhūti, that is how, as a result of such a transcendent state of wisdom, the Tathāgata discerns accurately that the mindsets of immeasurable sentient beings that have worldly influences are mindsets with worldly influences.




12.20
“Furthermore, Subhūti, as a result of such a transcendent state of wisdom, the Tathāgata discerns accurately that the mindsets of immeasurable sentient beings that do not have worldly influences are mindsets free of worldly influences. And how, Subhūti, as a result of such a transcendent state of wisdom, does the Tathāgata discern accurately that the mindsets of immeasurable sentient beings that do not have worldly influences are mindsets free of worldly influences? Subhūti, he discerns those mindsets in the state of absence to be naturally effortless.760 Subhūti, that is how, as a result of such a transcendent state of wisdom, the Tathāgata discerns accurately that the mindsets of immeasurable sentient beings free of worldly influences are mindsets free of worldly influences.




12.21
“Furthermore, Subhūti, as a result of such a transcendent state of wisdom, the Tathāgata discerns accurately that the mindsets of immeasurable sentient beings that have attachment are mindsets with attachment.761 And how, Subhūti, as a result of such a transcendent state of wisdom, does the Tathāgata discern accurately that the mindsets of immeasurable sentient beings that have attachment are mindsets with attachment? Subhūti, having attachment is not the accurate state of a mindset, and a mindset’s accurate state is not having attachment. Subhūti, that is how, as a result of such a transcendent state of wisdom, the Tathāgata discerns accurately that the immeasurable sentient beings’ mindsets with attachment are mindsets with attachment.




12.22
“Furthermore, Subhūti, as a result of such a transcendent state of wisdom, the Tathāgata discerns accurately that the mindsets of immeasurable sentient beings that are free of attachment are mindsets free of attachment. And how, Subhūti, as a result of such a transcendent state of wisdom, does the Tathāgata discern accurately that the mindsets of immeasurable sentient beings that are free of attachment are mindsets free of attachment? Subhūti, the voidness of a mindset is not a mindset’s state of attachment, and the accurate state of a mindset free of attachment is not a mindset that has attachment.762 Subhūti, that is how, as a result of such a transcendent state of wisdom, the Tathāgata discerns accurately that the mindsets of immeasurable sentient beings that are free of attachment are mindsets free of attachment.




12.23
“Furthermore, Subhūti, as a result of such a transcendent state of wisdom, the Tathāgata discerns accurately that the aggressive mindsets of immeasurable sentient beings are aggressive mindsets. And how, Subhūti, as a result of such a transcendent state of wisdom, does the Tathāgata discern accurately that the aggressive mindsets of immeasurable sentient beings are aggressive mindsets? Subhūti, the aggressiveness of a mindset is not the accurate state of a mindset, and the accurate state of a mindset is not the aggressiveness of a mindset. Subhūti, that is how, as a result of such a transcendent state of wisdom, the Tathāgata discerns accurately that the aggressive mindsets of immeasurable sentient beings are aggressive mindsets.




12.24
“Furthermore, Subhūti, as a result of such a transcendent state of wisdom, the Tathāgata discerns accurately that immeasurable sentient beings’ mindsets free of aggression are mindsets free of aggression. And how, Subhūti, as a result of such a transcendent state of wisdom, does the Tathāgata discern accurately that immeasurable sentient beings’ mindsets free of aggression are mindsets free of aggression? Subhūti, a mindset’s voidness is not a mindset’s freedom from aggressiveness, and the accurate state of a mindset free of aggression is not the aggressiveness of a mindset. Subhūti, that is how, as a result of such a transcendent state of wisdom, the Tathāgata discerns accurately that immeasurable sentient beings’ mindsets free of aggression are mindsets free of aggression.




12.25
“Furthermore, Subhūti, as a result of such a transcendent state of wisdom, the Tathāgata discerns accurately that immeasurable sentient beings’ mindsets with confusion are mindsets with confusion. And how, Subhūti, as a result of such a transcendent state of wisdom, does the Tathāgata discern accurately that immeasurable sentient beings’ mindsets with confusion are mindsets with confusion? Subhūti, a mindset with confusion is not the accurate state, and the accurate state of a mindset is not a mindset with confusion. Subhūti, that is how, as a result of such a transcendent state of wisdom, the Tathāgata discerns accurately that immeasurable sentient beings’ mindsets with confusion are mindsets with confusion.




12.26
“Furthermore, Subhūti, as a result of such a transcendent state of wisdom, the Tathāgata discerns accurately that immeasurable sentient beings’ mindsets free of confusion are mindsets free of confusion. And how, Subhūti, as a result of such a transcendent state of wisdom, does the Tathāgata discern accurately that immeasurable sentient beings’ mindsets free of confusion are mindsets free of confusion? Subhūti, the voidness of a mindset is not a mindset with confusion, and the accurate state of a mindset free of confusion is not a mindset with confusion. Subhūti, that is how, as a result of such a transcendent state of wisdom, the Tathāgata discerns accurately that immeasurable sentient beings’ mindsets free of confusion are mindsets free of confusion.




12.27
“Furthermore, Subhūti, as a result of such a transcendent state of wisdom, the Tathāgata discerns accurately that immeasurable sentient beings’ subtle mindsets are subtle mindsets.763 And how, Subhūti, as a result of such a transcendent state of wisdom, does the Tathāgata discern accurately that immeasurable sentient beings’ subtle mindsets are subtle mindsets? Subhūti, mindsets connected with not increasing belong to not increasing.764 Subhūti, that is how, as a result of such a transcendent state of wisdom, the Tathāgata discerns accurately that immeasurable sentient beings’ subtle mindsets are subtle mindsets.




12.28
“Furthermore, Subhūti, as a result of such a transcendent state of wisdom, the Tathāgata discerns accurately that immeasurable sentient beings’ gross mindsets are gross mindsets. And how, Subhūti, as a result of such a transcendent state of wisdom, does the Tathāgata discern accurately that immeasurable sentient beings’ gross mindsets are gross mindsets? Subhūti, those mindsets do not shrink, do not grow, and do not disappear, because those mindsets absolutely are not the voidness.765 Subhūti, that is how, as a result of such a transcendent state of wisdom, the Tathāgata discerns accurately that immeasurable sentient beings’ gross mindsets are gross mindsets.




12.29
“Furthermore, Subhūti, as a result of such a transcendent state of wisdom, the Tathāgata discerns accurately that immeasurable sentient beings’ mindsets that are unexpansive mindsets are unexpansive mindsets. And how, Subhūti, as a result of such a transcendent state of wisdom, does the Tathāgata discern accurately that the unexpansive mindsets of immeasurable sentient beings are unexpansive mindsets? Subhūti, those mindsets do not come from anywhere, do not go anywhere, and are not based anywhere.766 Subhūti, that is how, as a result of such a transcendent state of wisdom, the Tathāgata discerns accurately that immeasurable sentient beings’ unexpansive mindsets are unexpansive mindsets.




12.30
“Furthermore, Subhūti, as a result of such a transcendent state of wisdom, the Tathāgata discerns accurately that immeasurable sentient beings’ expansive mindsets are expansive mindsets. And how, Subhūti, as a result of such a transcendent state of wisdom, does the Tathāgata discern accurately that immeasurable sentient beings’ expansive mindsets are expansive mindsets? Subhūti, those mindsets are the same in terms of their sameness and the same in terms of their inherent nature.767 Subhūti, that is how, as a result of such a transcendent state of wisdom, the Tathāgata discerns accurately that immeasurable sentient beings’ expansive mindsets are expansive mindsets.




12.31
“Furthermore, Subhūti, as a result of such a transcendent state of wisdom, the Tathāgata discerns accurately that immeasurable sentient beings’ mindsets beyond measure are mindsets beyond measure. And how, Subhūti, as a result of such a transcendent state of wisdom, does the Tathāgata discern accurately that immeasurable sentient beings’ mindsets beyond measure are mindsets beyond measure? Subhūti, those mindsets are beyond measure since they have no basis.768 Subhūti, that is how, as a result of such a transcendent state of wisdom, the Tathāgata discerns accurately that immeasurable sentient beings’ mindsets beyond measure are mindsets beyond measure.




12.32
“Furthermore, Subhūti, as a result of such a transcendent state of wisdom, the Tathāgata discerns accurately that immeasurable sentient beings’ mindsets with manifestations are mindsets with manifestations.769 And how, Subhūti, as a result of such a transcendent state of wisdom, does the Tathāgata discern accurately that immeasurable sentient beings’ mindsets with manifestations are mindsets with manifestations? Subhūti, the inherent nature of mindsets is that they have similar perceptions.770 Subhūti, that is how, as a result of such a transcendent state of wisdom, the Tathāgata discerns accurately that immeasurable sentient beings’ mindsets with manifestations are mindsets with manifestations.




12.33
“Furthermore, Subhūti, as a result of such a transcendent state of wisdom, the Tathāgata discerns accurately that immeasurable sentient beings’ mindsets without manifestations are mindsets without manifestations. And how, Subhūti, as a result of such a transcendent state of wisdom, does the Tathāgata discern accurately that immeasurable sentient beings’ mindsets without manifestations are mindsets without manifestations? Subhūti, since a mindset has no characteristics and is devoid of any object, it is imperceptible and does not appear either to the first three types of eyes or to all types of eyes.771 Subhūti, that is how, as a result of such a transcendent state of wisdom, the Tathāgata discerns accurately that immeasurable sentient beings’ mindsets without manifestations are mindsets without manifestations.




12.34
“Furthermore, Subhūti, as a result of such a transcendent state of wisdom, the Tathāgata discerns accurately that immeasurable sentient beings’ mindsets with resistance are mindsets with resistance. And how, Subhūti, as a result of such a transcendent state of wisdom, does the Tathāgata discern accurately that immeasurable sentient beings’ mindsets with resistance are mindsets with resistance? Subhūti, having fabricated the unreal, those mindsets are empty and contingent upon their object.772 Subhūti, that is how, as a result of such a transcendent state of wisdom, the Tathāgata discerns accurately that immeasurable sentient beings’ mindsets with resistance are mindsets with resistance.




12.35
“Furthermore, Subhūti, as a result of such a transcendent state of wisdom, the Tathāgata discerns accurately that immeasurable sentient beings’ mindsets without resistance are mindsets without resistance. And how, Subhūti, as a result of such a transcendent state of wisdom, does the Tathāgata discern accurately that immeasurable sentient beings’ mindsets without resistance are mindsets without resistance? Subhūti, those mindsets free of duality are arisen in the unarisen.773 Subhūti, that is how, as a result of such a transcendent state of wisdom, the Tathāgata discerns accurately that immeasurable sentient beings’ mindsets without resistance are mindsets without resistance.




12.36
“Furthermore, Subhūti, as a result of such a transcendent state of wisdom, the Tathāgata discerns accurately that immeasurable sentient beings’ inferior mindsets are inferior mindsets. And how, Subhūti, as a result of such a transcendent state of wisdom, does the Tathāgata discern accurately that immeasurable sentient beings’ inferior mindsets are inferior mindsets? Subhūti, in that mindset that is in accordance with reality, there is no developing the conceit of an inferior mindset.774 Subhūti, that is how, as a result of such a transcendent state of wisdom, the Tathāgata discerns accurately that immeasurable sentient beings’ inferior mindsets are inferior mindsets.




12.37
“Furthermore, Subhūti, as a result of such a transcendent state of wisdom, the Tathāgata discerns accurately that immeasurable sentient beings’ superior mindsets are superior mindsets. And how, Subhūti, as a result of such a transcendent state of wisdom, does the Tathāgata discern accurately that immeasurable sentient beings’ superior mindsets are superior mindsets? Because, Subhūti, a mindset is not mentally perceived even as an atom, and, as a consequence, those mindsets are free from dualistic proliferations.775 Subhūti, that is how, as a result of such a transcendent state of wisdom, the Tathāgata discerns accurately that immeasurable sentient beings’ superior mindsets are superior mindsets.




12.38
“Furthermore, Subhūti, as a result of such a transcendent state of wisdom, the Tathāgata discerns accurately that immeasurable sentient beings’ unconcentrated mindsets are unconcentrated mindsets. And how, Subhūti, as a result of such a transcendent state of wisdom, does the Tathāgata discern accurately that immeasurable sentient beings’ unconcentrated mindsets are unconcentrated mindsets? Subhūti, similar to the dissimilar, those mindsets get carried away with the dissimilar, and hence are unconcentrated.776 Subhūti, that is how, as a result of such a transcendent state of wisdom, the Tathāgata discerns accurately that immeasurable sentient beings’ unconcentrated mindsets are unconcentrated mindsets.




12.39
“Furthermore, Subhūti, as a result of such a transcendent state of wisdom, the Tathāgata discerns accurately that immeasurable sentient beings’ concentrated mindsets are concentrated mindsets. And how, Subhūti, as a result of such a transcendent state of wisdom, does the Tathāgata discern accurately that immeasurable sentient beings’ concentrated mindsets are concentrated mindsets? Subhūti, similar to the similar, those mindsets get carried toward the similar, and hence those concentrated mindsets are similar to space.777 Subhūti, that is how, as a result of such a transcendent state of wisdom, the Tathāgata discerns accurately that immeasurable sentient beings’ concentrated mindsets are concentrated mindsets.




12.40
“Furthermore, Subhūti, as a result of such a transcendent state of wisdom, the Tathāgata discerns accurately that immeasurable sentient beings’ unliberated mindsets are unliberated mindsets. And how, Subhūti, as a result of such a transcendent state of wisdom, does the Tathāgata discern accurately that immeasurable sentient beings’ unliberated mindsets are unliberated mindsets? Subhūti, in being naturally liberated, those mindsets have the inherent nature of not existing.778 Subhūti, that is how, as a result of such a transcendent state of wisdom, the Tathāgata discerns accurately that immeasurable sentient beings’ unliberated mindsets are unliberated mindsets.




12.41
“Furthermore, Subhūti, as a result of such a transcendent state of wisdom, the Tathāgata discerns accurately that immeasurable sentient beings’ liberated mindsets are liberated mindsets. And how, Subhūti, as a result of such a transcendent state of wisdom, does the Tathāgata discern accurately that immeasurable sentient beings’ liberated mindsets are liberated mindsets? Subhūti, the Tathāgata simply does not mentally perceive a past, present, or future mindset, because a mindset does not exist.779 Subhūti, that is how, as a result of such a transcendent state of wisdom, the Tathāgata discerns accurately that immeasurable sentient beings’ liberated mindsets are liberated mindsets.




12.42
“Furthermore, Subhūti, as a result of such a transcendent state of wisdom, the Tathāgata discerns accurately that immeasurable sentient beings’ imperceptible mindsets are imperceptible mindsets. And how, Subhūti, as a result of such a transcendent state of wisdom, does the Tathāgata discern accurately that immeasurable sentient beings’ imperceptible mindsets are imperceptible mindsets? Subhūti, since a mindset does not exist, it is imperceptible. Subhūti, since a mindset is not real, it cannot be an object of consciousness. Since a mindset is not something actualized, it cannot be grasped by a divine eye, a wisdom eye, or‍—needless to say‍—a flesh eye, insofar as it does not appear.780 Subhūti, that is how, as a result of such a transcendent state of wisdom, the Tathāgata discerns accurately that immeasurable sentient beings’ imperceptible mindsets are imperceptible mindsets. For, Subhūti, in this way, the transcendent state of wisdom shows the worthy, perfectly and completely awakened tathāgatas this world.781




12.43
“Furthermore, Subhūti, as a result of such a transcendent state of wisdom, the Tathāgata discerns accurately what is accepted and denied by immeasurable and innumerable other sentient beings and individuals.782 And how, Subhūti, as a result of such a transcendent state of wisdom, does the Tathāgata discern accurately what is accepted and denied by immeasurable and innumerable other sentient beings and individuals? Subhūti, the Tathāgata discerns accurately that all these mindsets that arise based upon physical forms are arising. The Tathāgata discerns accurately that all these mindsets that arise based upon feelings, conceptions, conditioning factors, and consciousness are arising.




12.44
“Subhūti, how does the Tathāgata know what is accepted and denied in those mindsets to be based upon physical forms? Likewise, how does the Tathāgata know what is accepted and denied in those mindsets to be based upon feelings, conceptions, conditioning factors, and consciousness? Subhūti, when those other sentient beings and individuals hold that the Tathāgata exists after dying, they are referring to his physical form.783 When they hold that the Tathāgata does not exist after dying, they are referring to his physical form. When they hold that the Tathāgata both exists and does not exist after dying, they are referring to his physical form. When they hold that the Tathāgata neither exists nor does not exist after dying, they are referring to his physical form.




12.45
“Likewise, when they hold that the Tathāgata exists after dying, they are referring to his feelings, conceptions, conditioning factors, and consciousness. When they hold that the Tathāgata does not exist after dying, they are referring to his feelings, conceptions, conditioning factors, and consciousness. When they hold that the Tathāgata both exists and does not exist after dying, they are referring to his feelings, conceptions, conditioning factors, and consciousness. When they hold that the Tathāgata neither exists nor does not exist after dying, they are referring to his feelings, conceptions, conditioning factors, and consciousness.




12.46
“When they hold that the self and the world are eternal‍—and that this alone is the truth while everything else is a delusion‍—they are referring to physical forms. When they hold that the self and the world are not eternal‍—and that this alone is the truth while everything else is a delusion‍—they are referring to physical forms. When they hold that the self and the world are both eternal and not eternal‍—and that this alone is the truth while everything else is a delusion‍—they are referring to physical forms. When they hold that the self and the world are neither eternal nor not eternal‍—and that this alone is the truth while everything else is a delusion‍—they are referring to physical forms.




12.47
“Likewise, when they hold that the self and the world are eternal‍—and that this alone is the truth while everything else is a delusion‍—they are referring to feelings, conceptions, conditioning factors, and consciousness. When they hold that the self and the world are not eternal‍—and that this alone is the truth while everything else is a delusion‍—they are referring to feelings, conceptions, conditioning factors, and consciousness. When they hold that the self and the world are both eternal and not eternal‍—and that this alone is the truth while everything else is a delusion‍—they are referring to feelings, conceptions, conditioning factors, and consciousness. When they hold that the self and the world are neither eternal nor not eternal‍—and that this alone is the truth while everything else is a delusion‍—they are referring to feelings, conceptions, conditioning factors, and consciousness.




12.48
“When they hold that the self and the world are finite‍—and that this alone is the truth while everything else is a delusion‍—they are referring to physical forms. When they hold that the self and the world are infinite‍—and that this alone is the truth while everything else is a delusion‍—they are referring to physical forms. When they hold that the self and the world are both finite and infinite‍—and that this alone is the truth while everything else is a delusion‍—they are referring to physical forms. When they hold that the self and the world are neither finite nor infinite‍—and that this alone is the truth while everything else is a delusion‍—they are referring to physical forms. Likewise, when they hold that the self and the world are finite‍—and that this alone is the truth while everything else is a delusion‍—they are referring to feelings, conceptions, conditioning factors, and consciousness. When they hold that the self and the world are infinite‍—and that this alone is the truth while everything else is a delusion‍—they are referring to feelings, conceptions, conditioning factors, and consciousness. When they hold that the self and the world are both finite and infinite‍—and that this alone is the truth while everything else is a delusion‍—they are referring to feelings, conceptions, conditioning factors, and consciousness. When they hold that the self and the world are neither finite nor infinite‍—and that this alone is the truth while everything else is a delusion‍—they are referring to feelings, conceptions, conditioning factors, and consciousness.




12.49
“When they hold that the soul is the body‍—and that this alone is the truth while everything else is a delusion‍—they are referring to physical forms. When they hold that the soul is something other than the body‍—and that this alone is the truth while everything else is a delusion‍—they are referring to physical forms. Likewise, when they hold that the soul is the feelings, conceptions, conditioning factors, and consciousness‍—and that this alone is the truth while everything else is a delusion‍—they are referring to feelings, conceptions, conditioning factors, and consciousness. When they hold that the soul is something other than feelings, conceptions, conditioning factors, and consciousness‍—and that this alone is the truth while everything else is a delusion‍—they are referring to feelings, conceptions, conditioning factors, and consciousness.




12.50
“That is how, Subhūti, as a result of this transcendent state of wisdom, the Tathāgata knows that what is accepted and denied refers to physical forms. That is how, Subhūti, the Tathāgata knows that what is accepted and denied refers to feelings, conceptions, conditioning factors, and consciousness.




12.51
“But beyond that, Subhūti, as a result of this transcendent state of wisdom, the Tathāgata discerns accurately what is accepted and denied by immeasurable and innumerable other sentient beings and individuals in the following way. That is to say, in this state, Subhūti, the Tathāgata knows physical forms. But how, Subhūti, does the Tathāgata know physical forms? Subhūti, the Tathāgata knows physical forms as the actual nature.784 In this very way, the Tathāgata knows physical forms. That is also to say, in this state, Subhūti, the Tathāgata knows feelings, conceptions, conditioning factors, and consciousness. But how, Subhūti, does the Tathāgata know feelings, conceptions, conditioning factors, and consciousness? Subhūti, the Tathāgata knows feelings, conceptions, conditioning factors, and consciousness as the actual nature. In this very way, the Tathāgata knows feelings, conceptions, conditioning factors, and consciousness. Hence, Subhūti, as a result of this transcendent state of wisdom, the Tathāgata discerns accurately what is accepted and denied by immeasurable and innumerable other sentient beings and individuals. Since, Subhūti, he has shown this actual nature to be the actual nature of the Tathāgata, the actual nature of the constituents, and the actual nature of what is accepted and denied,785 Subhūti, he also has shown that the actual nature of the world is exactly the same as the actual nature of the constituents. How so? Subhūti, the Tathāgata has taught that the five constituents are what is termed ‘the world.’ Therefore, Subhūti, the actual nature of the constituents is the actual nature of the world. The actual nature of the world is the actual nature of all things.




12.52
“The actual nature of all things is the actual nature of the fruit of a stream enterer. The actual nature of the fruit of a stream enterer is the actual nature of the fruit of a once-returner. The actual nature of the fruit of a once-returner is the actual nature of the fruit of a non-returner. The actual nature of the fruit of a non-returner is the actual nature of the fruitional state of a worthy one. The actual nature of the fruitional state of a worthy one is the actual nature of a solitary realizer. The actual nature of a solitary realizer is the actual nature of a tathāgata. Thus, the actual nature of a tathāgata, the actual nature of the constituents, the actual nature of all things, and the actual nature of the noble disciples and solitary realizers is just one single actual nature. It is free from the multitude of things and nonthings because it is free of singularity, free of plurality, free of perishing, free of changing, free of duality, and free from creating duality.




12.53
“Subhūti, in this way, the Tathāgata has realized the actual nature, as a result of the transcendent state of wisdom. Subhūti, that is how the transcendent state of wisdom shows the world to the worthy, perfectly and completely awakened tathāgatas. Subhūti, that is how the Tathāgata shows this world to the world and, in this way, is the sight of this world. The transcendent state of wisdom is the mother of the worthy, perfectly and completely awakened tathāgatas. She engenders them and gives them birth. In this way, Subhūti, the tathāgata awakens to the actual nature. He knows the actual nature. He knows the unfalsifiable actual nature. And he knows the undifferentiable actual nature. Thus, Subhūti, the Tathāgata is called the Tathāgata insofar as he has realized the actual nature.”786




12.54
The elder Subhūti said, “Blessed One, the actual nature is profound. Blessed One, through this actual nature, the awakening of the blessed buddhas is revealed and elucidated. Blessed One, who else has firm conviction in it? Does a bodhisattva great being beyond regressing have it? Does a worthy one who has fulfilled his aspirations have it? Or does a person with the correct viewpoint have it? For surely, Blessed One, the Tathāgata has already realized and explained these extremely profound topics.”




12.55
At this, the Blessed One said to the venerable Subhūti, “That is true, Subhūti. That is true. The Tathāgata has already realized and explained these extremely profound topics. Subhūti, the Tathāgata has already realized and explained that actual nature as unperishing. He has already realized and explained it as the imperishability of the imperishable.”787




12.56
788Then the gods of the desire and form realms, with Śakra, the powerful god, as their chief, together with the twenty thousand gods belonging to the Brahmakāyika heaven, approached the Blessed One, paid obeisance to the Blessed One’s feet with their heads, and stood to one side. Standing to the side, those gods of the desire and form realms said to the Blessed One, “Blessed One, profound things are elucidated.789 In them, Blessed One, how are characteristics established?”




12.57
The Blessed One said, “In them, gods, characteristics are established to be empty. In them, gods, characteristics are established to be free of signs and free of inclinations. In them, gods, characteristics are established to be free of conditioning, free of arising, free of ceasing, free of emotional defilement, free of purification, and free of any state of being, nirvāṇa, the ultimate realm of things, and the actual nature. How so? Because, gods, these characteristics are not dependent upon anything. Gods, since these characteristics are just like space, the worthy, perfectly and completely awakened Tathāgata has not established them to be characteristics. These characteristics are not considered physical forms. Likewise, these characteristics are not considered feelings, conceptions, conditioning factors, or consciousness. These characteristics are not dependent upon physical forms. Likewise, these characteristics are not dependent upon feelings, conceptions, conditioning factors, or consciousness. These characteristics are not established by gods, nāgas, humans, or spirits. These characteristics cannot be shaken off by the world with its gods, humans, and asuras. Why not? Because even the world with its gods, humans, and asuras possesses the very same characteristics. Furthermore, these characteristics cannot be established by hand. Gods, someone could ask, ‘Can space be established by hand?’ Nevertheless, gods, would that person be speaking correctly to say such a thing?”




12.58
At this, the gods of the desire and form realms said to the Blessed One, “Blessed One, space is not established by anyone. Why is that? Blessed One, since space is unconditioned, space is not established by anyone.”




12.59
Then the Blessed One addressed the gods of the desire and form realms: “Gods, so it is. Whether or not the tathāgatas arise, these characteristics are established in the way they are. Why is that? Because the Tathāgata already realized and explained these to be the way that they are established. Therefore, gods, the Tathāgata is called ‘Tathāgata.’ ”790




12.60
Then the venerable Subhūti said to the Blessed One, “Blessed One, the Tathāgata has realized these profound characteristics and the knowing belonging to the tathāgatas that is free of attachment to those, namely, the transcendent state of wisdom. The transcendent state of wisdom is the scope of the tathāgatas leading to knowing free of attachment.”




12.61
At this, the Blessed One said to the venerable Subhūti, “That is true, Subhūti. That is true. Indeed, Subhūti, the transcendent state of wisdom shows the world to the worthy, perfectly and completely awakened tathāgatas in this way. Subhūti, insofar as the worthy, perfectly and completely awakened tathāgatas depend upon and abide in this transcendent state of wisdom as the Dharma, these qualities always are established. But the tathāgatas realize them through nondwelling, and hence they depend upon and abide in nothing but the Dharma. They pay tribute to the Dharma, revere it, respect it, venerate it, honor it, and tend to it. This transcendent state of wisdom alone is the true nature of things, Subhūti, so they pay tribute to the Dharma, revere it, respect it, venerate it, honor it, and tend to it. Why is that? Because, Subhūti, through this transcendent state of wisdom the worthy, perfectly and completely awakened tathāgatas bring about the state of complete knowing, and hence the worthy, perfectly and completely awakened tathāgatas are appreciative and grateful. Subhūti, when people describe the Tathāgata as ‘appreciative and grateful,’ they are speaking accurately to say this. Subhūti, out of appreciation and gratefulness, the worthy, perfectly and completely awakened Tathāgata promotes and protects any vehicles in which he has traveled and any paths through which he has realized unsurpassed, perfect awakening. Subhūti, one should see this as the Tathāgata’s appreciation and gratefulness.




12.62
“Furthermore, Subhūti, the Tathāgata has realized all things to be uncreated, unchanged, and unconditioned. Subhūti, one should see this too as the Tathāgata’s appreciation and gratefulness, because, Subhūti, it is as a result of this very transcendent state of wisdom that the worthy, perfectly and completely awakened Tathāgata’s knowing has proceeded in this same way with regard to all things. Also, by this very means, the transcendent state of wisdom is the one who shows this world to the worthy, perfectly and completely awakened tathāgatas.”




12.63
At this, the venerable Subhūti asked the Blessed One, “If, Blessed One, all things are not to be known and not to be seen, then how, Blessed One, can the transcendent state of wisdom be the one who shows this world to the worthy, perfectly and completely awakened tathāgatas?”




12.64
At this, the Blessed One said to the venerable Subhūti, “Excellent, Subhūti. It is excellent that you think the worthy, perfectly and completely awakened Tathāgata should be fully questioned about this point. Subhūti, you said, ‘All things are not to be known and not to be seen.’ It is true, Subhūti, it is true. All things are not to be known and not to be seen. Subhūti, how could all things be not to be known and not to be seen? It is because all things are empty. It is because all things are not dependent. It is in this way, Subhūti, that all things are not to be known and not to be seen. In this way, Subhūti, as a result of the transcendent state of wisdom, the tathāgatas realize all these things. In this way too, Subhūti, the transcendent state of wisdom is the one who shows this world to the worthy, perfectly and completely awakened tathāgatas, insofar as physical forms are not seen, and likewise feelings, conceptions, conditioning factors, and consciousness are not seen. Thus, indeed, Subhūti, the transcendent state of wisdom is the one who shows this world to the worthy, perfectly and completely awakened tathāgatas.”




12.65
Subhūti asked, “Blessed One, how could physical forms not be seen? How could feelings, conceptions, conditioning factors, and consciousness not be seen?”




12.66
The Blessed One said, “Subhūti, if no consciousness with the object ‘physical forms’ arises, then in this way physical forms are not being seen. Likewise, Subhūti, if no consciousness with the object ‘feelings,’ ‘conceptions,’ ‘conditioning factors,’ or ‘consciousness’ arises, then in this way feelings, conceptions, conditioning factors, and consciousness are not being seen. And, Subhūti, when physical forms, feelings, conceptions, conditioning factors, and consciousness are not being seen, it is precisely the world being seen, since, Subhūti, the Tathāgata has seen the world in this way. Thus, indeed, Subhūti, is the transcendent state of wisdom showing this world to the worthy, perfectly and completely awakened tathāgatas. But, how could the transcendent state of wisdom show the world? It indicates the world to be an ‘empty world.’ It causes the world to be discerned in this way and shows it in this way. Through the purity of the world, it indicates the world to be an ‘inconceivable world,’ a ‘null world,’ a ‘void world.’ It causes the world to be discerned in this way and shows it in this way.”




12.67
This ends the chapter “Showing the World,” the twelfth chapter in “The Noble Transcendent State of Wisdom in Eight Thousand Lines.”




Chapter 13: The Inconceivable791


13.1
Then the venerable Subhūti said to the Blessed One, “Ah! Blessed One, the transcendent state of wisdom is profound, in that it provides assistance with a great task.792 Blessed One, the transcendent state of wisdom alone provides assistance with an inconceivable task, an incomparable task, an immeasurable task, an incalculable task, and a task equal to the unequaled.”793




13.2
The Blessed One said, “That is true. Subhūti, that is true. The transcendent state of wisdom provides assistance with a great task. The transcendent state of wisdom provides assistance with an inconceivable task, an incomparable task, an immeasurable task, an incalculable task, and a task equal to the unequaled.




13.3
“And how, Subhūti, could this transcendent state of wisdom provide assistance with an inconceivable task? Subhūti, it is because the state of a tathāgata, the state of a buddha, the state of a self-existent being, and the state of someone who has complete knowing is inconceivable.794 In this way, indeed, this transcendent state of wisdom provides assistance with an inconceivable task, since it cannot be conceived by a mindset. Why not? Because no mindset, no mental activity, and no mental factor leads to it.795




13.4
“Also, Subhūti, how could this transcendent state of wisdom provide assistance with an incomparable task? Subhūti, it is because the state of a tathāgata, the state of a buddha, the state of a self-existent being, and the state of someone who has complete knowing can neither be conceived nor compared.796 In this way, indeed, this transcendent state of wisdom provides assistance with an incomparable task.




13.5
“Also, Subhūti, how could this transcendent state of wisdom provide assistance with an immeasurable task? Subhūti, it is because the state of a tathāgata, the state of a buddha, the state of a self-existent being, and the state of someone who has complete knowing is immeasurable.797 In this way, indeed, this transcendent state of wisdom provides assistance with an immeasurable task.




13.6
“Also, Subhūti, how could this transcendent state of wisdom provide assistance with an incalculable task? Subhūti, it is because the state of a tathāgata, the state of a buddha, the state of a self-existent being, and the state of someone who has complete knowing is incalculable.798 In this way, indeed, this transcendent state of wisdom provides assistance with an incalculable task.




13.7
“Also, Subhūti, how could this transcendent state of wisdom provide assistance with a task equal to the unequaled? Subhūti, it is because a tathāgata, a buddha, a self-existent being, someone who has complete knowing does not have an equal, so how could there be anything superior to him?799 In this way, indeed, this transcendent state of wisdom provides assistance with a task equal to the unequaled.”




13.8
The elder Subhūti asked, “Blessed One, is it only the state of a tathāgata that is inconceivable, incomparable, immeasurable, incalculable, and equal to the unequaled? Likewise, is it only the states of a buddha, of a self-existent being, and of someone who has complete knowing that are inconceivable, incomparable, immeasurable, incalculable, and equal to the unequaled? In other words, are physical forms also inconceivable, incomparable, immeasurable, incalculable, and equal to the unequaled? Likewise, are feelings, conceptions, conditioning factors, and consciousness also inconceivable, incomparable, immeasurable, incalculable, and equal to the unequaled? In other words, are all things also inconceivable, incomparable, immeasurable, incalculable, and equal to the unequaled?”




13.9
At this, the Blessed One said to the venerable Subhūti, “You are right. Subhūti, you are right. Physical forms also are inconceivable, incomparable, immeasurable, incalculable, and equal to the unequaled. Likewise, feelings, conceptions, conditioning factors, and consciousness also are inconceivable, incomparable, immeasurable, incalculable, and equal to the unequaled.




13.10
“Likewise, all things also are inconceivable, incomparable, immeasurable, incalculable, and equal to the unequaled. Why is that? Because, Subhūti, in the true nature of physical forms there is no mindset, no mental activity, no mental factor, and no comparing. Likewise, Subhūti, in the true nature of feelings, conceptions, conditioning factors, and consciousness there is no mindset, no mental activity, no mental factor, and no comparing. Likewise, Subhūti, in the true nature of all things there is no mindset, no mental activity, no mental factor, and no comparing.




13.11
“Likewise, Subhūti, it is because physical forms are also inconceivable and incomparable. Likewise, Subhūti, feelings, conceptions, conditioning factors, and consciousness are also inconceivable and incomparable. Moreover, Subhūti, all things are also inconceivable and incomparable.




13.12
“Subhūti, physical forms are also immeasurable. Likewise, Subhūti, feelings, conceptions, conditioning factors, and consciousness are also immeasurable. How so? Because no measurement of physical forms is discerned. Likewise, Subhūti, no measurement of feelings, conceptions, conditioning factors, and consciousness is discerned. Moverover, Subhūti, no measurement of all things is discerned. Subhūti, why is no measurement of physical forms discerned? Likewise, Subhūti, why is no measurement of feelings, conceptions, conditioning factors, and consciousness discerned? Moreover, Subhūti, why is no measurement of all things discerned? Because, Subhūti, no measurement of physical forms is found. Likewise, Subhūti, it is because no measurement of feelings, conceptions, conditioning factors, and consciousness is found. Moreover, it is because no measurement of all things is found.




13.13
“Subhūti, why is no measurement of physical forms found? Likewise, Subhūti, why is no measurement of feelings, conceptions, conditioning factors, and consciousness found? Moreover, why is no measurement of all things found? Because, Subhūti, all things are beyond measure.




13.14
“Also, Subhūti, physical forms are incalculable. Likewise, Subhūti, feelings, conceptions, conditioning factors, and consciousness are incalculable. Moreover, Subhūti, all things are incalculable, because they go beyond quantification.




13.15
“Furthermore, Subhūti, physical forms are equal to the unequaled. Likewise, Subhūti, feelings, conceptions, conditioning factors, and consciousness are equal to the unequaled. Moreover, Subhūti, all things are equal to the unequaled, because, Subhūti, all things are equal to space. So then, what do you think, Subhūti? With respect to space, is there anything equal to it, any quantification of it, any measurement of it, a comparison to it, a mindset about it, or any mental factors regarding it?” 

“Definitely not, Blessed One,” said Subhūti.




13.16
The Blessed One said, “In this very way, Subhūti, in this manner, all things also are inconceivable, incomparable, immeasurable, incalculable, and equal to the unequaled. And, Subhūti, these qualities of a tathāgata are inconceivable, because they stop all mindsets. They are incomparable, because they surpass all comparisons. Subhūti, the terms inconceivable and incomparable refer to a quality within consciousness. Likewise, Subhūti, the terms immeasurable, incalculable, and equal to the unequaled refer to qualities of a tathāgata that are immeasurable, incalculable, and equal to the unequaled, because they end all comparisons, numbers, and measurements. Just as space is immeasurable, incalculable, and equal to the unequaled, these qualities are immeasurable, incalculable, and equal to the unequaled. By comparing them to space, they are incomparable like space. Ah! Not being comparable with anything comparable to space, these qualities bear no similarity to it, and hence, Subhūti, these things are called incomparable.




13.17
“Just as space is inconceivable, these qualities are inconceivable. Just as space is incomparable, these qualities are incomparable. Just as space is immeasurable, these qualities are immeasurable. Just as space is incalculable, these qualities are incalculable. Just as space is equal to the unequaled, these qualities are equal to the unequaled.”




13.18
There and then, as the Blessed One was speaking about this inconceivability, incomparability, innumerability, and equality with the unequaled, five hundred monks became free of clinging and their mindsets were liberated from worldly influences. Also, two thousand nuns became free of clinging and their mindsets were liberated from worldly influences.800 Also, six thousand male lay devotees had their Dharma eye concerning things purified and they became free from passion and free from impurities. Also, three thousand female lay devotees had their Dharma eye concerning things purified and they became free from passion and free from impurities. Also, twenty thousand bodhisattvas attained the state of acceptance that all things are free of arising, and they were all foreordained by the Blessed One for unsurpassed, perfect awakening in this present Good Eon. Also, those male and female lay devotees whose Dharma eye concerning things had been purified became free from passion and free from impurities, and were foreordained. Also, their mindsets became free of clinging and liberated from worldly influences.




13.19
Then the venerable Subhūti said to the Blessed One, “Blessed One, the transcendent state of wisdom is profound. Ah! Blessed One, the transcendent state of wisdom provides assistance with a great task.”




13.20
The Blessed One said, “You are right, Subhūti. You are right. The transcendent state of wisdom provides assistance with a great task. How so? Because, Subhūti, the state of complete knowing is entrusted to it, the stage of a solitary realizer is entrusted to it, and the stage of all disciples is entrusted to it.801 Subhūti, as an analogy, it is just like for an annointed, kṣatriya king who has obtained status and power over his subjects. All his royal tasks, his municipal tasks, and his national tasks are entrusted to his ministers. Because of this, the king comes to have few worries and lays down his burdens. In the very same way, Subhūti, all the qualities of a buddha, the qualities of a solitary realizer, and the qualities of a disciple are entrusted to the transcendent state of wisdom. In that regard, the transcendent state of wisdom performs its task and, Subhūti, by this means, it provides assistance with a great task to ensure that one does not apprehend physical forms and one does not fixate upon them. Likewise, this transcendent state of wisdom provides assistance with a great task to ensure that one does not apprehend feelings, conceptions, conditioning factors, or consciousness, and one does not fixate upon them. Moreover, the transcendent state of wisdom provides assistance so that one does not apprehend the fruition of a stream enterer, the fruition of a once-returner, the fruition of a non-returner, or the fruition of a worthy one, and one does not fixate upon them. It also provides assistance to ensure that one does not apprehend the fruition of a solitary realizer’s awakening, and one does not fixate upon it. It also provides assistance to ensure that one does not apprehend the state of complete knowing, and one does not fixate upon it.”




13.21
Subhūti asked, “Blessed One, how does the transcendent state of wisdom provide assistance to ensure that one does not apprehend the state of complete knowing and one does not fixate upon it?”




13.22
The Blessed One asked in return, “Subhūti, what do you think? Can you identify a state of a worthy one that one could either apprehend or fixate upon?”




13.23
“No, definitely not,” said Subhūti. “I do not see a state of a worthy one that can either be apprehended or fixated upon.”




13.24
“Exactly so, Subhūti. Exactly so,” said the Blessed One. “Subhūti, I also do not see a state of a tathāgata. Subhūti, as I myself do not see a tathāgata, I do not apprehend it and I do not fixate upon it. Therefore, Subhūti, the state of complete knowing also has no apprehending and no habitual fixation.”




13.25
Subhūti said, “Blessed One, since the state of complete knowing also has no apprehending and no habitual fixation, Blessed One, those bodhisattva great beings with limited roots of virtue who have just begun to set out on the path may hear this explication and be frightened, terrified, and stricken with terror. Nevertheless, Blessed One, those bodhisattva great beings who possess the causes, who have performed services for former conquerors, and who have planted the roots of virtue over a long period will hear this profound transcendent state of wisdom and have firm conviction in it.”802 

“That is true, Subhūti. That is true,” said the Blessed One.




13.26
Then the gods of the desire realm and the form realm said to the Blessed One, “Blessed One, the transcendent state of wisdom is profound, difficult to see, and difficult to comprehend. Blessed One, those sentient beings who have firm conviction in this transcendent state of wisdom have performed services for former conquerors and have planted the roots of virtue over a long period. Suppose that, for an eon or more than an eon, all beings in a billionfold, great order world system were to go about life at the stage of proceeding based on faith. Now suppose that, even for one day, a single person were to take pleasure in the state of accepting this profound transcendent state of wisdom, to seek it, to contemplate it, to consider it, to reflect upon it, and to meditate upon it. O Blessed One, this single person alone would be better than the others.”




13.27
At this, the Blessed One said to the gods of the desire realm and the form realm, “Gods, if a noble son or daughter were to listen to this profound transcendent state of wisdom, one would expect nirvāṇa to occur more quickly for him or her than for those going about life at the stage of proceeding based on faith for an eon or more than an eon.”




13.28
Then the gods of the desire realm and the form realm said to the Blessed One, “Blessed One, it is a great transcendent state, this transcendent state of wisdom.”




13.29
After saying this, they paid obeisance at the Blessed One’s feet with their heads, and circumambulated the Blessed One three times. “We are departing from the presence of the Blessed One,” they said pleasantly, and they set out. After going a short way, they disappeared. The gods of the desire realm left for the desire realm and the gods of the form realm left for the Brahmā world system.




13.30
This ends the chapter “The Inconceivable,” the thirteenth chapter in “The Noble Transcendent State of Wisdom in Eight Thousand Lines.”




Chapter 14: The Comparisons803


14.1
Then the venerable Subhūti said to the Blessed One, “Blessed One, when just by hearing this profound transcendent state of wisdom, a bodhisattva great being has firm conviction in it, he or she is not deflated, not depressed, and does not turn back from it. He or she is not confused, doubtful, or worried about the transcendent state of wisdom, but rather delights in it. Blessed One, in what realm will such a bodhisattva great being die and where will he or she be reborn?”




14.2
The Blessed One said, “Subhūti, when just by hearing this profound transcendent state of wisdom, a bodhisattva great being has firm conviction in it, he or she is not deflated, not depressed, and does not turn back from it. That bodhisattva great being is not confused about the transcendent state of wisdom, not doubtful about it, and not worried about it, but rather delights in seeing and hearing it, keeps it in mind, and cultivates it.804 That bodhisattva great being does not depart from the attentiveness associated with the transcendent state of wisdom and does not become mentally discouraged about it, but rather develops the longing to take it in, keep it in mind, chant it, master it, and pass it on. And that bodhisattva great being forms a connection with a Dharma teacher, follows them, and does not abandon them. As an analogy, in the very same way that a cow with a newborn calf does not abandon it, Subhūti, that bodhisattva great being who has listened to the transcendent state of wisdom does not abandon the Dharma teacher, while keeping the transcendent state of wisdom on him or her physically or in the form of a book.805 Such a bodhisattva great being will die exclusively among humans and then be reborn exclusively among humans.”




14.3
Subhūti asked, “Blessed One, could any bodhisattva great being who is endowed with these same positive qualities have been reborn here after having died in other buddhafields?”




14.4
The Blessed One said, “Subhūti, one should understand that any bodhisattva great being endowed with these same positive qualities could have been reborn here after having died in other buddhafields, where he or she served other blessed buddhas, made inquiries, and fully pursued his or her questions.




14.5
“Furthermore, Subhūti, one should understand that any bodhisattva great being endowed with these same positive qualities also could have been reborn here after having died in the Tuṣita god realm, where he or she served the bodhisattva great being Maitreya, asked him about the transcendent state of wisdom, inquired about it, and fully pursued his or her questions about it. On the other hand, Subhūti, a bodhisattva great being could be reborn among humans after having previously listened to this profound transcendent state of wisdom, but neither asked about it, nor inquired about it, nor fully pursued his or her questions about it. But if, when this profound transcendent state of wisdom is being taught, he or she is confused, worried, or has a deflated mindset, then one should understand such a bodhisattva great being not to have been an inquiring type in the past either. How so? Because when this profound transcendent state of wisdom is being taught, that bodhisattva great being becomes confused, worried, and has a deflated mindset.




14.6
“Furthermore, Subhūti, that bodhisattva great being may previously have heard this profound transcendent state of wisdom, asked about it, inquired about it, and fully pursued his or her questions about it for one, two, three, four, or five days, but now may have only a passing faith that repeatedly gets sidetracked, and hence he or she loses interest in inquiring about it. Why is that? Because, Subhūti, he or she previously did not thoroughly ask about it, thoroughly inquire about it, and fully pursue his or her questions about it. Such a bodhisattva great being sometimes follows this transcendent state of wisdom in order to listen to it, but sometimes has no desire to do so. He or she repeatedly tosses it aside, becomes disheartened, has an unstable mind, and is like cotton wool.806 One should know such a bodhisattva great being to have traveled the path only for a brief time. Having only recently arrived at the path, such a bodhisattva abandons any faith, trust, or longing. He or she does not uphold this profound transcendent state of wisdom, follow it, or embrace it.807 Instead, he or she might desire either one of the two other levels, namely, the disciple level or the solitary realizer level.




14.7
808“As an analogy, Subhūti, it is like being in the middle of the ocean after a shipwreck. One can be sure that until people have reached the other shore, they will drown if they do not grab hold of a piece of wood or a plank, or find support on a dead body. But, Subhūti, during a shipwreck in the middle of that ocean, one can be sure that those people will not drown if they do grab hold of a piece of wood or a plank, or find support on a dead body. They will successfully cross to the other shore without hindrance and come to abide on dry ground, unharmed and uninjured. Likewise, Subhūti, any bodhisattva who only has a small amount of faith, trust, appreciation, and longing does not depend for support on the transcendent state of wisdom. Subhūti, one can be sure that such a bodhisattva will meet with a downfall midway along the path. Without ever reaching the state of complete knowing, he or she will come to abide in the states of the disciples or solitary realizers. But there are bodhisattva great beings who have faith, acceptance, predilection, longing, heroic perseverance, interest, firm conviction, altruistic disposition, renunciation, devotion, joy, delight, trust, appreciation, and unflinching endurance to realize unsurpassed, perfect awakening, and they depend for support on the transcendent state of wisdom. And those bodhisattva great beings who do have such faith, acceptance, predilection, longing, heroic perseverance, interest, firm conviction, altruistic disposition, renunciation, devotion, joy, delight, trust, appreciation, and unflinching endurance to realize unsurpassed, perfect awakening will attain the transcendent state of wisdom and come to abide in the state of complete knowing.




14.8
“Subhūti, as an analogy, it is like a woman or man carrying around water with an unfired clay pot. Subhūti, one can be sure that the pot will not last long and will quickly break apart and disintegrate. Why is that? Since the pot has not been fired, it will come to be nothing but earth in the end. Likewise, Subhūti, and even more so, a bodhisattva might have the faith, the acceptance, the predilection, the longing, the heroic perseverance, the interest, the firm conviction, the altruistic disposition, the renunciation, the devotion, the joy, the delight, the trust, the appreciation, and the unflinching endurance to realize unsurpassed, perfect awakening, but if such a bodhisattva great being is not completely supported by the transcendent state of wisdom and the skill in means, then, Subhūti, one can be sure that he or she will meet with a downfall midway along the path. Subhūti, what is the downfall midway along the path? It is the level of a disciple or the level of a solitary realizer.




14.9
“Subhūti, as an analogy, it is like a woman or man carrying around water from a river, a lake, a well, or another water source with a well-fired clay pot. Subhūti, one can be sure that, when carrying that water, the pot will reach the house successfully without hindrance. Why is that? Because the pot is well fired. Likewise, Subhūti, and even more so, a bodhisattva might have the faith, the acceptance, the predilection, the longing, the heroic perseverance, the interest, the firm conviction, the altruistic disposition, the renunciation, the devotion, the joy, the delight, the trust, the appreciation, and the unflinching endurance to realize unsurpassed, perfect awakening, and if they are completely supported by the transcendent state of wisdom and the skill in means, then, Subhūti, one can be sure that they will not meet with a downfall midway along the path. Unharmed and uninjured, they will come to abide in the state of complete knowing.




14.10
“Subhūti, as an analogy, it is like an unwise man who launches into the water a seafaring boat that has been hitched to its moorings for a long time. Without caulking the holes and without doing any repairs, he might board the ship, which is buckling beneath its load with its goods piled up and overflowing.809 But, Subhūti, one can be sure that the boat, as it is, will sink without his cargo making it across the water. Since his goods will be falling to one side while his boat falls apart on the other, that unwise merchant lacking in skill in means will suffer a great loss of wealth and will have lost a great source of riches. Likewise, and even more so, Subhūti, a bodhisattva might have the faith, the acceptance, the predilection, the longing, the heroic perseverance, the interest, the firm conviction, the altruistic disposition, the renunciation, the devotion, the joy, the delight, the trust, the appreciation, and the unflinching endurance to realize unsurpassed, perfect awakening, but if such a bodhisattva lacks the transcendent state of wisdom and the skill in means, then, Subhūti, one can be sure that he or she will sink midway without ever reaching the ocean-like state of complete knowing. When that bodhisattva meets with a downfall, he or she will have lost masses of his own and other’s wealth and riches, specifically because he or she has been deprived of the state of complete knowing, the source of great wealth. But, Subhūti, what is the downfall of a bodhisattva midway along the path? It is the level of a disciple or the level of a solitary realizer.




14.11
“On the other hand, Subhūti, as an analogy, it is like an intelligent merchant whose seafaring boat is well hitched with its moorings, the boat’s holes well caulked, and the boat’s repairs well done. After all this has been done, he might launch the boat in the water, load his goods, and fill it up with everything evenly secured. Then, when the wind is suitable, he might sail gradually in the direction intended for his voyage. Subhūti, one can be sure that this boat will not sink in the water. It will go to any place to which it needs to go. Also, this merchant will come to have great profits, namely, worldly riches. Likewise, Subhūti, bodhisattvas might have the faith, the acceptance, the predilection, the longing, the heroic perseverance, the interest, the firm conviction, the altruistic disposition, the renunciation, the devotion, the joy, the delight, the trust, the appreciation, and the unflinching endurance to realize unsurpassed, perfect awakening. If such a bodhisattva great being is supported by the transcendent state of wisdom and not lacking in the skill in means, then, Subhūti, one can be sure that this bodhisattva great being will not sink midway and meet with a downfall. Instead, he or she will come to abide in unsurpassed, perfect awakening. Why is that? Subhūti, it is this way because such a bodhisattva great being has the faith, the acceptance, the predilection, the longing, the heroic perseverance, the interest, the firm conviction, the altruistic disposition, the renunciation, the devotion, the joy, the delight, the trust, the appreciation, and the unflinching endurance to realize unsurpassed, perfect awakening. That bodhisattva great being also has the qualities supported by the transcendent state of wisdom and does not lack the skill in means. So, he or she will not proceed to the level of the disciple or the level of the solitary realizer. Rather, he or she will be oriented toward the qualities that become the state of complete knowing, progress toward them, and lead to realizing unsurpassed, perfect awakening.




14.12
“Subhūti, as an analogy, it is like a very aged, decrepit old man, one hundred twenty years old. Suppose he were to develop a physical illness because of a wind disorder, a bile disorder, a phlegm disorder, or a mixture of all these. Subhūti, what do you think? Would this man be able get up out of bed without being supported?” 

“Blessed One, definitely not,” said Subhūti.




14.13
The Blessed One continued, “But, Subhūti, if that man were able to get up out of bed, he would definitely not have the strength to proceed a half mile. Even if he could somehow get up out of bed, that man, who had degenerated because of old age and sickness, would lack the strength to proceed farther. Likewise, and even more so, Subhūti, a bodhisattva might have the faith, the acceptance, the predilection, the longing, the heroic perseverance, the interest, the firm conviction, the altruistic disposition, the renunciation, the devotion, the joy, the delight, the trust, the appreciation, and the unflinching endurance to realize unsurpassed, perfect awakening. But if, without being supported by the transcendent state of wisdom and without skill in means, such a bodhisattva were nevertheless to set out to realize unsurpassed, perfect awakening, then, Subhūti, one can be sure that he or she would sink down and meet with a downfall midway along the path. That is to say, he or she would come to abide on the level of a disciple or on the level of a solitary realizer. Why is that? Because he or she is not supported by the transcendent state of wisdom and lacks the skill in means.




14.14
“Subhūti, as an analogy, it is like a very aged, decrepit old man, one hundred twenty years old. Suppose he were to develop a physical illness because of a wind disorder, a bile disorder, a phlegm disorder, or a mixture of all these. But suppose two strong men supported him well from beneath the left and right armpits and held him up well, saying, ‘Sir, just go wherever you desire, and as far as you desire to go, we will hold you up. You should have no fear of falling on the path to where you need to go until you have reached a resting place.’ Likewise, Subhūti, a bodhisattva might have the faith, the acceptance, the predilection, the longing, the heroic perseverance, the interest, the firm conviction, the altruistic disposition, the renunciation, the devotion, the joy, the delight, the trust, the appreciation, and the unflinching endurance to realize unsurpassed, perfect awakening. But if such a bodhisattva is helped up by the transcendent state of wisdom and endowed with the skill in means, then, Subhūti, one can be sure that this bodhisattva great being will not sink down or meet with a downfall midway along the path. Rather, this bodhisattva great being has the strength to reach his or her destination, namely, that of unsurpassed, perfect awakening.”




14.15
This ends the chapter “The Comparisons,” the fourteenth chapter in “The Noble Transcendent State of Wisdom in Eight Thousand Lines.”




Chapter 15: The Gods810


15.1
Then the venerable Subhūti asked the Blessed One, “Blessed One, how should a beginning bodhisattva great being dwell in the transcendent state of wisdom and train in it?”




15.2
At this, the Blessed One said to the venerable Subhūti, “Subhūti, a beginning bodhisattva great being who wishes to train in this transcendent state of wisdom should attend virtuous friends, be devoted to them, and serve them. Subhūti, one should understand a bodhisattva great being’s virtuous friends to be those who instruct and guide him or her in this transcendent state of wisdom, and expound its meaning. They expound the meaning of the transcendent state of wisdom for him or her, saying, ‘Noble child, come and engage in meditation in the transcendent state of generosity.811 Likewise, engage in meditation in the transcendent state of ethical discipline, tolerant acceptance, heroic perseverance, and meditation.




15.3
“ ‘Noble child, whatever gifts you give, dedicate them all to unsurpassed, perfect awakening. Noble child, do not hold fast to unsurpassed, perfect awakening as physical forms. Likewise, do not hold fast to unsurpassed, perfect awakening as feelings, conceptions, conditioning factors, or consciousness.812 Why not? Because, noble child, the state of complete knowing is not held fast.813




15.4
“ ‘Noble child, whatever ethical discipline you uphold, dedicate it all to unsurpassed, perfect awakening.814 Noble child, do not hold fast to unsurpassed, perfect awakening as physical forms. Likewise, do not hold fast to unsurpassed, perfect awakening as feelings, conceptions, conditioning factors, or consciousness. Why is that? Because, noble child, the state of complete knowing is not held fast.




15.5
“ ‘Noble child, whatever tolerant acceptance you practice, dedicate it all to unsurpassed, perfect awakening. Noble child, do not hold fast to unsurpassed, perfect awakening as physical forms. Likewise, do not hold fast to unsurpassed, perfect awakening as feelings, conceptions, conditioning factors, or consciousness. Why is that? Because, noble child, the state of complete knowing is not held fast.




15.6
“ ‘Noble child, whatever heroic perseverance you apply yourself with, dedicate it all to unsurpassed, perfect awakening. Noble child, do not hold fast to unsurpassed, perfect awakening as physical forms. Likewise, do not hold fast to unsurpassed, perfect awakening as feelings, conceptions, conditioning factors, or consciousness. Why is that? Because, noble child, the state of complete knowing is not held fast.




15.7
“ ‘Noble child, whatever meditation you engage in, dedicate it all to unsurpassed, perfect awakening. Noble child, do not hold fast to unsurpassed, perfect awakening as physical forms. Likewise, do not hold fast to unsurpassed, perfect awakening as feelings, conceptions, conditioning factors, or consciousness. Why is that? Because, noble child, the state of complete knowing is not held fast.




15.8
“ ‘Noble child, whatever wisdom you are getting familiar with, dedicate it all to unsurpassed, perfect awakening.815 Noble child, do not hold fast to unsurpassed, perfect awakening as physical forms. Likewise, do not hold fast to unsurpassed, perfect awakening as feelings, conceptions, conditioning factors, or consciousness. Why is that? Because, noble child, the state of complete knowing is not held fast.




15.9
“ ‘In addition, noble child, do not covet the level of a disciple or the level of a solitary realizer.’ In this way, virtuous friends should gradually introduce a beginning bodhisattva great being to the transcendent state of wisdom.”




15.10
Subhūti said, “Blessed One, having set out to realize unsurpassed, perfect awakening, those bodhisattva great beings perform these difficult noble deeds. Since those bodhisattva great beings approach generosity, ethical discipline, tolerant acceptance, heroic perseverance, meditation, and wisdom in the way just mentioned, they do not long even to attain their own independent nirvāṇa.816 Instead, they wish to realize unsurpassed, perfect awakening, and while seeing the masses of beings utterly afflicted, they themselves are not frightened by cyclic existence.”




15.11
At this, the Blessed One said to the venerable Subhūti, “Yes, Subhūti. Yes. The bodhisattva great beings who perform difficult noble deeds have set out for the world’s benefit and happiness, out of sympathy for the world. They each think, ‘I will become a shelter for the world. I will become a refuge for the world. I will become a sanctuary for the world. I will become an ultimate resort for the world. I will become an island for the world. I will become a light for the world. I will become a guide for the world. And after realizing unsurpassed, perfect awakening, I will become a resting place for the world.’ And with such thoughts, they engage in heroic perseverance toward their goal of unsurpassed, perfect awakening.




15.12
“How do those bodhisattva great beings who have realized unsurpassed, perfect awakening become a shelter for the world? Subhūti, they shelter this world from those sufferings in the realms of cyclic existence. They provide protection in order to eliminate their sufferings. And they engage in heroic perseverance. Subhūti, that is how the bodhisattva great beings who have realized unsurpassed, perfect awakening become a shelter for the world.




15.13
“How do those bodhisattva great beings who have realized unsurpassed, perfect awakening become a refuge for the world? Subhūti, they liberate those beings who are subject to birth, aging, sickness, and death from being subject to the mental disturbances of grief, lamentation, suffering, and despair.817 Subhūti, that is how the bodhisattva great beings who have realized unsurpassed, perfect awakening become a refuge for the world.




15.14
“How do those bodhisattva great beings who have realized unsurpassed, perfect awakening become a sanctuary for the world? Subhūti, the worthy, perfectly and completely awakened tathāgatas teach to sentient beings that truth that leads to freedom from clinging.”818




15.15
Subhūti asked, “Blessed One, how could there be freedom from clinging?” 

The Blessed One said, “Subhūti, that which is free from the bonds of physical forms is free from clinging to physical forms. That which is free from clinging to physical forms is free from the bonds of physical forms. That which is free from the bonds of physical forms is free from the arising and ceasing of physical forms. That which is free from the arising and ceasing of physical forms is free from clinging to physical forms. To be free from clinging to physical forms is to be free from the bonds of physical forms. To be free from the bonds of physical forms is to be free from clinging to physical forms.




15.16
“Likewise, that which is free from the bonds of feelings, conceptions, conditioning factors, and consciousness is free from clinging to feelings, conceptions, conditioning factors, and consciousness. That which is free from clinging to feelings, conceptions, conditioning factors, and consciousness is free from the bonds of feelings, conceptions, conditioning factors, and consciousness. That which is free from the bonds of feelings, conceptions, conditioning factors, and consciousness is free from the arising and ceasing of feelings, conceptions, conditioning factors, and consciousness. That which is free from the arising and ceasing of feelings, conceptions, conditioning factors, and consciousness is free from clinging to feelings, conceptions, conditioning factors, and consciousness. To be free from clinging to feelings, conceptions, conditioning factors, and consciousness is to be free from the bonds of feelings, conceptions, conditioning factors, and consciousness. To be free from the bonds of feelings, conceptions, conditioning factors, and consciousness is to be free from clinging to feelings, conceptions, conditioning factors, and consciousness. Subhūti, that is how there is freedom from clinging, due to seeing and knowing that all things are free of being clung to and free of being bound. Subhūti, that is how the bodhisattva great beings who have realized unsurpassed, perfect awakening become a sanctuary for the world.




15.17
“How do those bodhisattva great beings who have realized unsurpassed, perfect awakening become an ultimate resort for the world? Subhūti, that which is the ultimate destination of physical forms is not physical forms.819 And yet, Subhūti, physical forms are just the way that the ultimate destination is. Likewise, Subhūti, that which is the ultimate destination of feelings, conceptions, conditioning factors, and consciousness is not feelings, conceptions, conditioning factors, and consciousness. And yet, Subhūti, feelings, conceptions, conditioning factors, and consciousness are just the way that the ultimate destination is. That is to say, all things are the ultimate destination, just as physical forms, feelings, conceptions, conditioning factors, and consciousness are.”




15.18
Subhūti said, “Blessed One, if all things are the ultimate destination, just as physical forms, feelings, conceptions, conditioning factors, and consciousness are, then surely, Blessed One, the bodhisattva great beings would already be fully awakened to all things.820 How so? Blessed One, because, in that state, there are no conceptualizations.”821




15.19
“That is true, Subhūti. That is true,” said the Blessed One. “In that ultimate destination, there is no conceptualization. Hence, Subhūti, the bodhisattva great beings are already awakened to all things, because they have no conceptualizations.822 Subhūti, the bodhisattva great beings still encounter that extreme difficulty, and hence they reflect deeply upon all things. But they neither actualize those things nor are deflated by them. They reflect as follows: ‘This is how we should awaken to all these things. After we realize unsurpassed, perfect awakening, that is how we will teach and elucidate these things.’ Subhūti, that is how the bodhisattva great beings who have realized unsurpassed, perfect awakening become an ultimate resort for the world.




15.20
“How do those bodhisattva great beings who have realized unsurpassed, perfect awakening become an island for the world? Subhūti, those places delimited all around by water, either in the rivers or in the great oceans, are called islands. Subhūti, in this very way, physical forms are delimited all around by the past and the future. Likewise, Subhūti, in this very way, feelings, conceptions, conditioning factors, and consciousness are delimited all around by the past and the future. Through this delimitation, Subhūti, all things are delimited all around by the past and the future. Such a delimitation of all things, Subhūti, is peaceful, excellent, completely liberated, harmonious, and free of error. Subhūti, that is how the bodhisattva great beings who have realized unsurpassed, perfect awakening become an island for the world.




15.21
“How do those bodhisattva great beings who have realized unsurpassed, perfect awakening become a light for the world? Subhūti, those bodhisattva great beings in this state, who have realized unsurpassed, perfect awakening, radiate wisdom toward those sentient beings who have been blinded by mental darkness and ensnared within the eggshell-like veil of unawareness for a long time. In this way, the bodhisattva great beings eliminate what is obscuring the knowing of everything. Subhūti, that is how bodhisattva great beings who have realized unsurpassed, perfect awakening become a light for the world.




15.22
“How do those bodhisattva great beings who have realized unsurpassed, perfect awakening become a guide for the world? Subhūti, those bodhisattva great beings in that state, who have realized unsurpassed, perfect awakening, teach the truth leading to what is naturally free from the arising and ceasing of physical forms.823 Likewise, they teach the truth leading to what is naturally free from the arising and ceasing of feelings, conceptions, conditioning factors, and consciousness. Also, they teach the truth leading to what is naturally free from the arising and ceasing of the qualities of an ordinary person. They also teach the truth leading to what is naturally free from the arising and ceasing of the qualities of a disciple. They also teach the truth leading to what is naturally free from the arising and ceasing of the qualities of a solitary realizer. They also teach the truth leading to what is naturally free from the arising and ceasing of the qualities of a bodhisattva. They also teach the truth leading to what is naturally free from the arising and ceasing of the qualities of a buddha. They also teach the truth leading to what is naturally free from the arising and ceasing of all qualities of all things. Subhūti, that is how the bodhisattva great beings who have realized unsurpassed, perfect awakening become a guide for the world.




15.23
“And how do those bodhisattva great beings who have realized unsurpassed, perfect awakening become a resting place for the world?824 Subhūti, those bodhisattva great beings who have realized unsurpassed, perfect awakening teach people in the world the truth that physical forms rest upon space.825 Likewise, those bodhisattva great beings teach people the truth that feelings, conceptions, conditioning factors, and consciousness rest upon space. Subhūti, in the very same way, all things rest upon space, in that they neither come to rest nor go to rest, just like space.826 Space is not something that has come or gone. It is not created, not transformed, not conditioned, not stationed, not fixed, and not established.827 It has neither arisen nor ceased. Likewise, all things have neither come nor gone. They are not created, not transformed, not conditioned, not stationed, not fixed, and not established. They have neither arisen nor ceased. And, in being like space, they are free of conceptualization.828 Why is that? Subhūti, that which is the emptiness of physical forms neither comes nor goes. Likewise, that which is the emptiness of feelings, conceptions, conditioning factors, and consciousness neither comes nor goes. Subhūti, in this very way, that which is the emptiness of all things neither comes nor goes. Why is that? Since all things rest upon emptiness, they do not depart from that resting place. Subhūti, since all things rest upon the freedom from signs, they do not depart from that resting place. Subhūti, since all things rest upon the freedom from inclinations, they do not depart from that resting place. Subhūti, since all things rest upon the freedom from conditioning, they do not depart from that resting place.829 Subhūti, since all things rest upon the freedom from arising, they do not depart from that resting place. Subhūti, since all things rest upon the freedom from birth, they do not depart from that resting place. Subhūti, since all things rest upon the freedom from any state of being, they do not depart from that resting place.830 Subhūti, since all things rest upon the dream, they do not depart from that resting place. Subhūti, since all things rest upon the self, they do not depart from that resting place.831 Subhūti, since all things rest upon the lack of limit, they do not depart from that resting place. Subhūti, since all things rest upon the null, they do not depart from that resting place. Subhūti, since all things rest upon nirvāṇa, they do not depart from that resting place. Subhūti, since all things rest upon nonremoval, they do not depart from that resting place. Subhūti, since all things rest upon not coming, they do not depart from that resting place. Subhūti, since all things rest upon not going, they do not depart from that resting place. Subhūti, since all things rest upon not moving, they do not depart from that resting place. Subhūti, since all things rest upon physical forms, they do not depart from that resting place. Subhūti, since all things rest upon feelings, conceptions, conditioning factors, and consciousness, they do not depart from that resting place. Subhūti, since all things rest upon the state of a worthy one, the state of a solitary realizer, and the state of unsurpassed, perfect awakening, they do not depart from that resting place. For this reason, the bodhisattva great beings who have realized unsurpassed, perfect awakening teach the truth that all things rest upon space. Subhūti, that is how the bodhisattva great beings who have realized unsurpassed, perfect awakening become a resting place for the world.”




15.24
Subhūti asked, “Blessed One, who knows this profound transcendent state of wisdom?” 

The Blessed One said, “Subhūti, one can be sure that those bodhisattva great beings who have maintained the practice and have fully cultivated the roots of virtue in the presence of previous worthy, perfectly and completely awakened tathāgatas will come to know this profound transcendent state of wisdom.”832




15.25
833Subhūti asked, “Blessed One, when those bodhisattva great beings come to know this profound transcendent state of wisdom, what will be their inherent nature?”




15.26
The Blessed One said, “Subhūti, when those bodhisattva great beings come to know this profound transcendent state of wisdom, they will possess the inherent nature devoid of needing to withdraw.”834




15.27
Subhūti asked, “Blessed One, will the bodhisattva great beings alone be rested upon in this way? That is, after realizing just such a resting place, will they teach this very same resting place to sentient beings? In this way, will they become the resting place of sentient beings?”




15.28
At this, the Blessed One said to the venerable Subhūti, “So it is, Subhūti, so it is. The bodhisattva great beings will come to have this resting place alone. After having realized just this resting place, they will teach this very resting place to sentient beings. In this way, they will become the resting place for sentient beings. Subhūti, that is how the bodhisattva great beings who have realized unsurpassed, perfect awakening will become the resting place for immeasurable and innumerable sentient beings.”




15.29
Subhūti said, “Blessed One, such a bodhisattva great being performs difficult noble deeds, having donned the armor, thinking, ‘I will help immeasurable and innumerable sentient beings attain complete nirvāṇa.’ ”




15.30
At this, the Blessed One said to the venerable Subhūti, “True, Subhūti, true. Such a bodhisattva great being performs difficult noble deeds, having donned the armor, thinking, ‘I will help immeasurable and innumerable sentient beings attain complete nirvāṇa.’835 But, Subhūti, the bodhisattva great being who has donned the great armor does not fasten the armor to physical forms and does not fasten it for the sake of physical forms. Likewise, he or she does not fasten their armor to feelings, conceptions, conditioning factors, or consciousness, and does not fasten it for the sake of feelings, conceptions, conditioning factors, or consciousness. He or she does not fasten their armor to the level of a disciple, and they do not fasten it for the sake of the level of a disciple. He or she does not fasten their armor to the level of a solitary realizer, or for the sake of the level of a solitary realizer. He or she also does not fasten their armor to the level of a buddha, or for the sake of the level of a buddha. Why not? Ah! Subhūti, such a bodhisattva great being, who has donned the great armor, does not fasten his or her armor to anything.”




15.31
Subhūti said, “Blessed One, such a bodhisattva great being, who has donned the great armor and goes about life in the profound transcendent state of wisdom in this way, would not hope for the three possible states.836 What are these three possible states? The level of a disciple, the level of a solitary realizer, and the level of a buddha.”




15.32
At this, the Blessed One said to the venerable Subhūti, “Subhūti, what is the purpose you see in saying as you did, ‘Such a bodhisattva great being, who has donned the great armor and goes about life in the profound transcendent state of wisdom in this way, would not hope for the three possible states. What are these three possible states? The level of a disciple, the level of a solitary realizer, and the level of a buddha’? Subhūti, the levels of the disciples and solitary realizers, indeed, are neither possible states nor appropriate places for such a bodhisattva great being who has donned the great armor and goes about life in profound transcendent state of wisdom in this way.837 On the other hand, since the bodhisattva great being has donned this armor for the sake of sentient beings, he or she would hope exclusively for the level of a buddha.”




15.33
Subhūti said, “Blessed One, the transcendent state of wisdom is profound. It cannot be cultivated by any means. No one has cultivated it. No one cultivates it. No one will cultivate it. There is nothing that one can cultivate and nowhere to cultivate it. Why not? Because, Blessed One, there is nothing actualized in the transcendent state of wisdom.838 Blessed One, this cultivation of the transcendent state of wisdom, to be specific, is a cultivation of space. This cultivation of the transcendent state of wisdom, to be specific, is a cultivation of all things. This cultivation of the transcendent state of wisdom, to be specific, is a cultivation of freedom from attachment. This cultivation of the transcendent state of wisdom, to be specific, is a cultivation of the infinite. This cultivation of the transcendent state of wisdom, to be specific, is a cultivation of the nonexistent. This cultivation of the transcendent state of wisdom, to be specific, is a cultivation free of apprehending.”839




15.34
At this, the Blessed One said to the venerable Subhūti, “That is true. Subhūti, that is true. Indeed, one should understand any bodhisattva great being who is abiding in the profound transcendent state of wisdom to be beyond regressing from unsurpassed, perfect awakening. Subhūti, that bodhisattva great being does not give rise to habitual fixation upon this profound transcendent state of wisdom. He or she does not fixate upon anything preached by others or taught by others. He or she does not develop faith in others. Subhūti, when this profound transcendent state of wisdom is being discussed, such a bodhisattva great being does not become deflated, depressed, discouraged, frightened, terrified, or stricken with terror. He or she does not become worried, doubtful, or confused. He or she fathoms the transcendent state of wisdom, has firm conviction in it, and rejoices in seeing and hearing it. Subhūti, one can be sure that such a bodhisattva great being also asked about the transcendent state of wisdom in the past. How so? Because, Subhūti, he or she is not frightened, not terrified, and not stricken with terror.”




15.35
Subhūti asked, “Blessed One, when such a bodhisattva great being is not frightened, not terrified, and not stricken with terror as the profound transcendent state of wisdom is being discussed, what is the perspective with which that bodhisattva great being reflects upon the transcendent state of wisdom?”




15.36
The Blessed One said, “Subhūti, that bodhisattva great being reflects upon the transcendent state of wisdom with his or her mindstream inclined toward the state of complete knowing.”840




15.37
Subhūti asked, “Blessed One, how is the mindstream inclined toward the state of complete knowing deeply reflected upon?”




15.38
The Blessed One said, “Subhūti, a mindstream inclined toward the state of complete knowing is deeply reflected upon by a mindstream inclined toward space, bent toward space, predisposed toward space. But, Subhūti, such a deep reflection with a mindstream inclined toward the state of complete knowing is the deep reflection of the transcendent state of wisdom.841 How so? Because, Subhūti, the state of complete knowing is immeasurable; the state of complete knowing is beyond measure. Subhūti, that which is immeasurable and beyond measure is not physical forms, not feelings, not conceptions, not conditioning factors, and not consciousness. It is not attainment, not realization, not comprehension, not the path, not the fruition of the path, not the knowing, and not the consciousness. It not a product, not a destruction, not an arising, not a dissolution, not a cessation, not a becoming, and not a disappearing. Also, it is not created by anything. It has neither come from anywhere nor gone to anywhere, nor does it remain in any place or in any location. Instead, it is considered immeasurable and beyond measure. The state of complete knowing is immeasaurable just as space is immeasurable. And, that immeasurability cannot be awakened by anything. It cannot be awakened by physical forms, feelings, conceptions, conditioning factors, or consciousness. It cannot be awakened by the transcendent state of generosity, the transcendent state of ethical discipline, the transcendent state of tolerant acceptance, the transcendent state of heroic perseverance, the transcendent state of meditation, or the transcendent state of wisdom. Why not? Because, Subhūti, the state of complete knowing is nothing but physical forms. Likewise, Subhūti, the state of complete knowing is nothing but feelings, conceptions, conditioning factors, and consciousness. Indeed, Subhūti, the state of complete knowing is nothing but the transcendent state of generosity, the transcendent state of ethical discipline, the transcendent state of tolerant acceptance, the transcendent state of heroic perseverance, and the transcendent state of meditation, and nothing but the transcendent state of wisdom.”




15.39
842Then Śakra, powerful lord of the gods, together with the gods of the desire realm, and also Brahmā, the earth protector, with the gods of the form realm, approached the Blessed One. After approaching, they paid obeisance to the Blessed One’s feet with their heads. Then they circumambulated the Blessed One three times and stood to one side. Standing to one side, Śakra, powerful lord of the gods, together with the gods of the desire realm, and also Brahmā, the earth protector, with the gods of the form realm, said to the Blessed One, “Blessed One, the transcendent state of wisdom is profound. Blessed One, this transcendent state of wisdom is difficult to fathom. Blessed One, this transcendent state of wisdom is difficult to see. Blessed One, this transcendent state of wisdom is difficult to comprehend. After having just realized unsurpassed, perfect awakening through seeing its meaning while seated at the epicenter of awakening, the worthy, perfectly and completely awakened Tathāgata’s mindset was inclined toward being free of concerns, not toward teaching the Dharma.”




15.40
At this, the Blessed One said to Śakra, powerful lord of the gods, together with the gods of the desire realm, and also Brahmā, the earth protector, with the gods of the form realm, “It is true. Gods, it is true. Ah! Gods, the transcendent state of wisdom is profound. Gods, this transcendent state of wisdom is difficult to fathom. Gods, this transcendent state of wisdom is difficult to see. Gods, this transcendent state of wisdom is difficult to comprehend. After having just realized unsurpassed, perfect awakening through seeing its meaning while seated at the epicenter of awakening, the worthy, perfectly and completely awakened Tathāgata’s mindset was inclined toward being free of concerns, not toward teaching the Dharma. He thought, ‘I have indeed realized the profound truth. In it, no one has been awakened, no one is awakened, and no one will be awakened, and that is the profundity of this truth. This truth is profound just as space is profound. This truth is profound just as self is profound. This truth is profound just as all things not coming is profound. This truth is profound just as all things not going is profound. I have realized this truth.’ ”




15.41
At this, Śakra, powerful lord of the gods, together with the gods of the desire realm, and also Brahmā, the earth protector, with the gods of the form realm, said to the Blessed One, “Blessed One, it is wonderful. Sugata, it is amazing. The truth that you have taught is disbelieved by the whole world. And yet, Blessed One, this truth is taught so that people do not hold on to things, but rather go about life taking them up.”




15.42
This ends the chapter “The Gods,” the fifteenth chapter in “The Noble Transcendent State of Wisdom in Eight Thousand Lines.”




Chapter 16: The Actual Nature843


16.1
Then the venerable Subhūti said to the Blessed One, “Ah! Blessed One, this truth is taught to be free from the mental perception of any things.844 Ah! Blessed One, this truth is not obstructed in any direction. Ah! Blessed One, this truth has an unobstructed nature, because, insofar as it is like space, it is free from the mental perception of any places.845 Ah! Blessed One, this truth is beyond any simile, because it has no counterpart.846 Ah! Blessed One, this truth has an unopposed nature because it lacks any opposition.847 Ah! Blessed One, this truth is not a locatable thing, because it has not truly come into being.848 Ah! Blessed One, this truth is not an arising, because all births are free of birth.849 Ah! Blessed One, this truth is not a pathway, because it is free from the mental perception of all paths.”850




16.2
Then Śakra, powerful lord of the gods, and Brahmā, the earth protector, and those gods of the desire and form realms said to the Blessed One, “Ah! Blessed One, the elder disciple noble Subhūti is born after the Blessed One.851 How so? Because, Blessed One, whenever the noble elder Subhūti teaches a truth, he teaches that truth from the starting point of emptiness.”852




16.3
Then the venerable Subhūti addressed Śakra, powerful lord of the gods, Brahmā, the earth protector, and the gods of the desire and form realms as follows: “Gods, you are saying that this elder Subhūti is born after the Tathāgata.853 In being unborn, the elder Subhūti is born after the Tathāgata.854 That is to say, the elder Subhūti has followed after the Tathāgata’s actual nature.855 Just as the Tathāgata’s actual nature has neither come nor gone, just so, Subhūti’s actual nature has neither come nor gone. In this very way, Subhūti has followed after the Tathāgata’s actual nature. From the very beginning, the elder Subhūti has followed after the Tathāgata’s actual nature.856 How so? The Tathāgata’s actual nature is the same as all things’ actual nature. All things’ actual nature is the same as the Tathāgata’s actual nature. Also, both the actual nature belonging to the Tathāgata and the actual nature belonging to all things is the very same actual nature that belongs to the elder Subhūti. That is the actual nature that the elder Subhūti has followed after and because of which he is born after the Tathāgata.857 That said, while the Tathāgata’s actual nature is not the actual nature that is followed after, the elder Subhūti is indeed born after the Tathāgata,858 insofar as the continuum of the Tathāgata is the same as the continuum of the actual nature.859 The elder Subhūti is born after the Tathāgata with that continuum. Just as the Tathāgata’s actual nature is unchanging, free of change, nonconceptual, and free of conceptualization, so too Subhūti’s actual nature is unchanging, free of change, nonconceptual, and free of conceptualization.860 Hence, insofar as he is unchanging, free of change, nonconceptual, and free of conceptualization, the elder Subhūti is born after the Tathāgata with that actual nature.




16.4
“Furthermore, just as the Tathāgata’s actual nature‍—in being unchanging, free of change, nonconceptual, and free of conceptualization‍—is not obstructed anywhere, so too the actual nature of all things is not obstructed anywhere.861 How so? There is only one single actual nature belonging to the Tathāgata and belonging to all things, that is to say, the nondual actual nature that is free of duality and free from creating duality.862 That actual nature is not in anything. That actual nature is not the result of anything. Also, that actual nature is not a property of anything.863 Since that actual nature is not a property of anything, it is a nondual actual nature free of duality and free from creating duality. Thus, it is because of an uncreated actual nature that the elder Subhūti is born after the Tathāgata. Such an uncreated actual nature never becomes anything that is not the actual nature. Since that actual nature never becomes anything that is not the actual nature, it is a nondual actual nature free of duality and free from creating duality.864 In this way, too, the elder Subhūti is born after the Tathāgata.




16.5
“Just as the Tathāgata’s actual nature is nonconceptual and free of conceptualization about anything anywhere, so too Subhūti’s actual nature is nonconceptual and free of conceptualization about anything anywhere.865 It is true that Subhūti has been miraculously created out of the Tathāgata’s actual nature, but the actual nature of Subhūti and the Tathāgata is neither split up nor divided, because no divider is mentally perceived. In this way, too, the elder Subhūti is born after the Tathāgata.




16.6
“Just as the Tathāgata’s actual nature is not anywhere different from the actual nature of everything, so too Subhūti’s actual nature is not anywhere different from the actual nature of everything.866 Something that is not anywhere different from the actual nature of everything is not an actual nature that belongs to anything. It is merely the actual nature, that is to say, the actual nature of everything. The elder Subhūti has arrived at such an actual nature by becoming similar to that actual nature that is not anywhere different.867 But, in doing so, no one has arrived at any similarity to anything.868 In this way, too, the elder Subhūti is born after the Tathāgata.




16.7
“Just as the Tathāgata’s actual nature is neither past, nor present, nor future, so too all things’ actual nature is neither past, nor present, nor future. Likewise, the elder Subhūti is said to be born after that actual nature and born after the Tathāgata, because it is due to the Tathāgata’s actual nature that he has assimilated to the actual nature. That is to say, it is due to the Tathāgata’s actual nature that he has assimilated to the past actual nature, and it is due to the past actual nature that he has assimilated to the Tathāgata’s actual nature. It is due to the Tathāgata’s actual nature that he has assimilated to the future actual nature, and it is due to the future actual nature that he has assimilated to the Tathāgata’s actual nature. It is due to the Tathāgata’s actual nature that he has assimilated to the present actual nature, and it is due to the present actual nature that he has assimilated to the Tathāgata’s actual nature. It is due to the Tathāgata’s actual nature that he has assimilated to the past, present, and future actual nature, and it is due to the past, present, and future actual nature that he has assimilated to the Tathāgata’s actual nature. Thus, indeed, Subhūti’s actual nature‍—which is the past, present, and future actual nature‍—and the Tathāgata’s actual nature are free of duality and free from creating duality. Likewise, Subhūti’s actual nature and all things’ actual nature is free of duality and free from creating duality. The actual nature that belonged to the Blessed One as a bodhisattva is the very same actual nature that belonged to the Blessed One when he realized unsurpassed, perfect awakening. Since it is due to that very same actual nature that this bodhisattva great being completely realized complete, perfect awakening, he comes to be called by the name ‘Tathāgata.’ ”869




16.8
Just at the very moment when the Tathāgata’s actual nature was being explicated, the earth underwent six changes, displaying the eighteen great signs870 of a tathāgata realizing unsurpassed, perfect awakening.871 That is to say, the earth shook, shuddered, and juddered. Then, the earth rocked, reeled, and tottered. Then, the earth creaked, crackled, and cracked. Then, the earth rattled, clattered, and crashed. Then, the earth lurched, careened, and convulsed. Finally, the earth rumbled, roared, and thundered.




16.9
Again, the elder Subhūti addressed the gods: “Gods, Subhūti is born after the Tathāgata in this very way. Nevertheless, the elder Subhūti is not born after physical forms. He is not born after feelings, conceptions, conditioning factors, or consciousness. He is not born after the fruition of a stream enterer, the fruition of a once-returner, the fruition of a non-returner, the fruitional state of a worthy one, the fruitional state of a solitary realizer, or the fruitional state of a buddha. Why not? Because no things are observed or mentally perceived that could be born after a tathāgata, or that could cause him to be born after themselves.872 In this way, too, the elder Subhūti is born after the Tathāgata.”




16.10
Then the venerable Śāriputra said to the Blessed One, “Blessed One, it is a profound way of going about life, this actual nature.”873




16.11
At this, the Blessed One said to the venerable Śāriputra, “True. Śāriputra, it is true. It is a profound way of going about life, this actual nature.”




16.12
Right when this explication of the actual nature was being given, the mindsets of three hundred monks became free of clinging and liberated from worldly influences. The Dharma eye concerning things of five hundred nuns became purified, free from passion, and free from impurities. Also, five thousand gods, who had previously prepared themselves for it, attained the state of acceptance that all things are free of arising. Also the mindsets of the bodhisattvas became free of clinging and liberated from worldly influences.




16.13
Śāriputra then knew that the mindsets of the bodhisattvas had become free of clinging and liberated from worldly influences. So he asked the Blessed One, “Blessed One, what is the cause or condition for the mindsets of these bodhisattvas to become free of clinging and liberated from worldly influences?”




16.14
The Blessed One said, “Śāriputra, it is that these bodhisattvas previously served five hundred buddhas, and they practice generosity, preserve ethical discipline, engage in tolerant acceptance, undertake heroic perseverance, and attain the meditative states. But, they were not supported by the transcendent state of wisdom and lacked the skill in means. Śāriputra, even though these bodhisattvas had a path that was emptiness, went about life in the freedom from signs, and paid attention in the freedom from inclinations, they came to actualize the pinnacle of reality and went beyond cyclic existence at the level of a disciple, not at the level of a buddha, because they lacked the skill in means.




16.15
“Śāriputra, suppose, as an analogy, that a massive bird‍—with a physical body two hundred miles, four hundred miles, six hundred miles, eight hundred miles, or one thousand miles long‍—was living among the gods in the Heaven of the Thirty-Three, but wished to go to the Jambu continent, even though its wings were unformed, atrophied, or broken. With this intention to set out for the Jambu continent, suppose that the bird were to depart from the assembly of the gods in the Heaven of the Thirty-Three. But after initially descending, suppose that it were to get stuck midway in the intermediate space between heaven and earth and then think, ‘Oh no! I should return to the Heaven of the Thirty-Three.’ What do you think, Śāriputra? Would that massive bird have the strength to return to the Heaven of the Thirty-Three?” 

“Definitely not, Blessed One,” replied the venerable Śāriputra.




16.16
The Blessed One said, “Suppose instead it were to think, ‘Alas! I can still continue uninjured and unharmed to the Jambu continent.’ What do you think, Śāriputra? Should that massive bird set out for the Jambu continent?”




16.17
“Definitely not, Blessed One,” replied Śāriputra. “He would become injured and harmed. He would fall to the Jambu continent either to meet his death or to suffer on the brink of death. Why is that? Blessed One, the fact is that his physical form is massive, his wings are inadequate, and he is falling from a high place.”




16.18
At this, the Blessed One said to the venerable Śāriputra, “You are right, Śāriputra. You are right. Śāriputra, a bodhisattva great being could develop the proper mindset for unsurpassed, perfect awakening and then remain for as many eons as there are grains of sand in the River Ganges, practicing generosity, preserving ethical discipline, engaging in tolerant acceptance, undertaking heroic perseverance, and attaining the meditative states. With the development of the proper mindset, he or she could even set out on the great journey for unsurpassed, perfect awakening. Nevertheless, if such a bodhisattva great being is not supported by the transcendent state of wisdom and lacks the skill in means, then he or she will fall to the level of a disciple or the level of a solitary realizer.




16.19
“Furthermore, such a bodhisattva great being pays attention to the ethical discipline, concentration, wisdom, liberation, and seeing the knowing of liberation of the past, future, and present blessed buddhas. But such a bodhisattva great being maintains these by means of signs, and hence does not understand or see the ethical discipline of the worthy, perfectly and completely awakened tathāgatas. He or she also does not understand or see the concentration, the wisdom, the liberation, or the seeing the knowing of liberation of the worthy, perfectly and completely awakened tathāgatas. Because he or she does not understand or see them, such a bodhisattva great being does not hear the word emptiness. Or else, he or she mentally turns the word into a conventional sign and, after doing so, wishes to dedicate everything to unsurpassed, perfect awakening. Because of this, one can be sure that he or she will become stuck on the level of a disciple or the level of a solitary realizer. Why is that? Because, Śāriputra, such a bodhisattva great being is not supported by the transcendent state of wisdom and lacks the skill in means.”




16.20
Śāriputra said, “As I understand the implication of what the Blessed One is saying, it is doubtful, Blessed One, that any bodhisattva great being who is not supported by the transcendent state of wisdom, lacks the skill in means, and lacks a virtuous friend will attain unsurpassed, perfect awakening, even if he or she possesses the great requisite of merit.874 Therefore, Blessed One, any bodhisattva great being wishing to realize unsurpassed, perfect awakening should cultivate the transcendent state of wisdom and the skill in means.”875




16.21
At this, the Blessed One said to the venerable Śāriputra, “Yes, Śāriputra. Yes. It is doubtful, Śāriputra, that any bodhisattva great being who is not supported by the transcendent state of wisdom, lacks the skill in means, and lacks a virtuous friend will attain unsurpassed, perfect awakening, even if he or she possesses the great requisite of merit. Therefore, Śāriputra, any bodhisattva great being wishing to realize unsurpassed, perfect awakening should cultivate the transcendent state of wisdom and the skill in means.”




16.22
Then Śakra, powerful lord of the gods, together with those gods of the desire realm and the earth protector Brahmā, and together with those in the form realm, said to the Blessed One, “Blessed One, the transcendent state of wisdom is profound. Blessed One, unsurpassed, perfect awakening is difficult to attain. Blessed One, realizing unsurpassed, perfect awakening is something extremely difficult to attain.”




16.23
At this, the Blessed One said to those gods of the desire realm headed by Śakra, powerful lord of the gods, and to those gods of the form realms headed by the earth protector, great Brahmā, “Yes, gods. Yes. The transcendent state of wisdom is profound. Gods, unsurpassed, perfect awakening is difficult to attain. Gods, realizing unsurpassed, perfect awakening is something extremely difficult to attain for those who have inferior wisdom, lackluster perseverance, insufficient conviction, no skill in means, and unvirtuous friends that they closely attend to.”




16.24
Then the venerable Subhūti said to the Blessed One, “As the Blessed One has said, the transcendent state of wisdom is profound. Unsurpassed, perfect awakening is difficult to attain. Realizing unsurpassed, perfect awakening is something extremely difficult to attain. But, Blessed One, how could perfect awakening be difficult to attain? How could realizing unsurpassed, perfect awakening be something extremely difficult to attain, given that no one is awakened in it? Why not? Since, Blessed One, all things are empty, nothing is observed or able to become awakened. That is to say, Blessed One, all things are empty. This Dharma was taught in order to relinquish a thing that is not observed. Likewise, anyone who could know or realize unsurpassed, perfect awakening, and anything that could be known or realized‍—all these things are empty. Therefore, Blessed One, from this perspective, it seems to me that unsurpassed, perfect awakening is easy to attain, not difficult to attain.”




16.25
At this, the Blessed One said to the venerable Subhūti, “Subhūti, since unsurpassed, perfect awakening is a nonoccurrence, it is difficult to attain. Subhūti, since unsurpassed, perfect awakening is not really existent, it is difficult to attain. Subhūti, since unsurpassed, perfect awakening is nonconceptual, it is difficult to attain. Subhūti, since unsurpassed, perfect awakening is unfabricated, it is difficult to attain. Realizing unsurpassed, perfect awakening is something extremely difficult to attain.”




16.26
Then the venerable Śāriputra said to the venerable Subhūti, “Venerable Subhūti, from this perspective, unsurpassed, perfect awakening is difficult to attain. Realizing unsurpassed, perfect awakening is extremely difficult to attain. Why is that? Venerable Subhūti, space does not think, ‘I will realize unsurpassed, perfect awakening.’ Yet, in this way, such things are to be realized. How is this so? Because, Venerable Subhūti, all things are like space. Also, if, Venerable Subhūti, unsurpassed, perfect awakening were easy to attain, then as many bodhisattvas as there are grains of sand in the River Ganges would not be turning away from unsurpassed, perfect awakening. But since as many bodhisattvas as there are grains of sand in the River Ganges are turning away from unsurpassed, perfect awakening, Subhūti, it is understood that unsurpassed, perfect awakening is difficult to attain. Realizing unsurpassed, perfect awakening is extremely difficult to attain.”




16.27
At this, the venerable Subhūti asked Śāriputra, “Śāriputra, do physical forms turn away from unsurpassed, perfect awakening?” 

“Definitely not, Venerable Subhūti,” said Śāriputra.




16.28
Subhūti asked, “Then, Venerable Śāriputra, is the thing that turns away from unsurpassed, perfect awakening somewhere other than physical forms?” 

“Definitely not, Venerable Subhūti,” said Śāriputra.




16.29
Subhūti asked, “Then, Venerable Śāriputra, do feelings, conceptions, conditioning factors, or consciousness turn away from unsurpassed, perfect awakening?” 

“Definitely not, Venerable Subhūti,” said Śāriputra.




16.30
Subhūti asked, “Then, Venerable Śāriputra, is the thing that turns away from unsurpassed, perfect awakening somewhere other than feelings, conceptions, conditioning factors, or consciousness?” 

“Definitely not, Venerable Subhūti,” said Śāriputra.




16.31
Subhūti asked, “Then, Venerable Śāriputra, is it the actual nature of physical forms that turns away from unsurpassed, perfect awakening?” 

“Definitely not, Venerable Subhūti,” said Śāriputra.




16.32
Subhūti asked, “Then, Venerable Śāriputra, is it the actual nature of feelings, the actual nature of conceptions, the actual nature of conditioning factors, or the actual nature of consciousness that turns away from unsurpassed, perfect awakening?” 

“Definitely not, Venerable Subhūti,” said Śāriputra.




16.33
Subhūti asked, “Then, Venerable Śāriputra, is the thing that turns away from unsurpassed, perfect awakening somewhere other than the actual nature of physical forms?” 

“Definitely not, Venerable Subhūti,” said Śāriputra.




16.34
Subhūti asked, “Then, Venerable Śāriputra, is the thing that turns away from unsurpassed, perfect awakening somewhere other than the actual nature of feelings, the actual nature of conceptions, the actual nature of conditioning factors, or the actual nature of consciousness?” 

“Definitely not, Venerable Subhūti,” said Śāriputra.




16.35
Subhūti asked, “Then, Venerable Śāriputra, do physical forms realize unsurpassed, perfect awakening?” 

“Definitely not, Venerable Subhūti,” said Śāriputra.




16.36
Subhūti asked, “Then, Venerable Śāriputra, do feelings, conceptions, conditioning factors, or consciousness realize unsurpassed, perfect awakening?” 

“Definitely not, Venerable Subhūti,” said Śāriputra.




16.37
Subhūti asked, “Then, Venerable Śāriputra, does any thing other than physical forms realize unsurpassed, perfect awakening?” 

“Definitely not, Venerable Subhūti,” said Śāriputra.




16.38
Subhūti asked, “Then, Venerable Śāriputra, does any thing other than feelings, conceptions, conditioning factors, or consciousness realize unsurpassed, perfect awakening?” 

“Definitely not, Venerable Subhūti,” said Śāriputra.




16.39
Subhūti asked, “Then, Venerable Śāriputra, does the actual nature of physical forms realize unsurpassed, perfect awakening?” 

“Definitely not, Venerable Subhūti,” said Śāriputra.




16.40
Subhūti asked, “Then, Venerable Śāriputra, does the actual nature of feelings, the actual nature of conceptions, the actual nature of conditioning factors, or the actual nature of consciousness realize unsurpassed, perfect awakening?” 

“Definitely not, Venerable Subhūti,” said Śāriputra.




16.41
Subhūti asked, “Then, Venerable Śāriputra, does a thing somewhere other than the actual nature of physical forms realize unsurpassed, perfect awakening?” 

“Definitely not, Venerable Subhūti,” said Śāriputra.




16.42
Subhūti asked, “Then, Venerable Śāriputra, does a thing somewhere other than the actual nature of feelings, conceptions, conditioning factors, or consciousness realize unsurpassed, perfect awakening?” 

“Definitely not, Venerable Subhūti,” said Śāriputra.




16.43
Subhūti asked, “Then, Venerable Śāriputra, should physical forms be realized in unsurpassed, perfect awakening?” 

“Definitely not, Venerable Subhūti,” said Śāriputra.




16.44
Subhūti asked, “Then, Venerable Śāriputra, should feelings, conceptions, conditioning factors, or consciousness be realized in unsurpassed, perfect awakening?” 

“Definitely not, Venerable Subhūti,” said Śāriputra.




16.45
Subhūti asked, “Then, Venerable Śāriputra, should anything anywhere other than physical forms be realized in unsurpassed, perfect awakening?” 

“Definitely not, Venerable Subhūti,” said Śāriputra.




16.46
Subhūti asked, “Then, Venerable Śāriputra, should anything anywhere other than feelings, conceptions, conditioning factors, or consciousness be realized in unsurpassed, perfect awakening?” 

“Definitely not, Venerable Subhūti,” said Śāriputra.




16.47
Subhūti asked, “Then, Venerable Śāriputra, should the actual nature of physical forms be realized in unsurpassed, perfect awakening?” 

“Definitely not, Venerable Subhūti,” said Śāriputra.




16.48
Subhūti asked, “Then, Venerable Śāriputra, should the actual nature of feelings, the actual nature of conceptions, the actual nature of conditioning factors, or the actual nature of consciousness be realized in unsurpassed, perfect awakening?” 

“Definitely not, Venerable Subhūti,” said Śāriputra.




16.49
Subhūti asked, “Then, Venerable Śāriputra, should a thing somewhere other than the actual nature of physical forms be realized in unsurpassed, perfect awakening?” 

“Definitely not, Venerable Subhūti,” said Śāriputra.




16.50
Subhūti asked, “Then, Venerable Śāriputra, should anything anywhere other than the actual nature of feelings, the actual nature of conceptions, the actual nature of conditioning factors, or the actual nature of consciousness be realized in unsurpassed, perfect awakening?” 

“Definitely not, Venerable Subhūti,” said Śāriputra.




16.51
Subhūti asked, “Then, what do you think, Venerable Śāriputra? Does the actual nature turn away from unsurpassed, perfect awakening?” 

“Definitely not, Venerable Subhūti,” said Śāriputra.




16.52
Subhūti asked, “Then, what do you think, Venerable Śāriputra? Is there anything in the actual nature that turns away from unsurpassed, perfect awakening?” 

“Definitely not, Venerable Subhūti,” said Śāriputra.




16.53
“Then what, Venerable Śāriputra, is the thing that turns away from unsurpassed, perfect awakening?” asked Subhūti. “What is it that dwells in that true nature of things alone by the method of being free from dwelling on anything?876 Furthermore, Śāriputra, what is the thing that is the actual nature? Or, Venerable Śāriputra, might it be the actual nature that is turned away?” 

“Definitely not, Venerable Subhūti,” said Śāriputra.




16.54
Subhūti then asked, “Venerable Śāriputra, among all the things that are not being mentally perceived as a reality or as a continuum, what is the thing that is turned away from unsurpassed, perfect awakening?”




16.55
At this, the venerable Śāriputra said to the venerable Subhūti, “From the perspective of the reality of things, through which the elder, the venerable Subhūti, explicates the topic, nothing turns away from unsurpassed, perfect awakening.877 Nonetheless, Venerable Subhūti, the Tathāgata described three persons belonging to the bodhisattva path. According to the venerable Subhūti’s explication, these three persons are not separately established, because only one single path, namely, the path of the buddha, is the path of the bodhisattva.”




16.56
Then Pūrṇa, son of Maitrāyaṇī, asked the venerable Śāriputra, “Venerable Śāriputra, does the elder Subhūti not accept even a single bodhisattva as belonging to the disciple path, the path of a solitary realizer, or the great path? The elder Venerable Śāriputra should be asked this first.”




16.57
Then the venerable Śāriputra asked the venerable Subhūti, “Venerable Subhūti, do you not accept even a single bodhisattva as belonging to the disciple path, the path of a solitary realizer, or the great path?”




16.58
Subhūti asked in return, “Venerable Śāriputra, in the actual nature of the actual nature, do you identify even a single bodhisattva who belongs to a disciple path, a path of a solitary realizer, or a great path?”




16.59
“Definitely not, Venerable Subhūti,” said Śāriputra. “The actual nature is not even mentally perceived as having three aspects‍—how much less as a bodhisattva.”




16.60
Subhūti asked, “Venerable Śāriputra, is the actual nature mentally perceived as even having a single aspect?” 

“Definitely not, Venerable Subhūti,” said Śāriputra.




16.61
Subhūti asked, “Venerable Śāriputra, do you perhaps identify in the actual nature even a single quality of a bodhisattva?” 

“Definitely not, Venerable Subhūti,” said Śāriputra.




16.62
Subhūti asked, “Venerable Śāriputra, although a quality of a bodhisattva is not being mentally perceived as a reality or as a continuum, why do you have the idea that this person belongs to the disciple path, that person to the path of a solitary realizer, and another person to the great path? Venerable Śāriputra, if a bodhisattva great being hears that these three persons who appear distinct are not different, are free of distinctions, and are undifferentiable in terms of their actual nature, but his or her mindset does not become deflated, depressed, or discouraged, then one can be sure that he or she will go beyond cyclic existence by means of awakening.”




16.63
Then the Blessed One said to the venerable Subhūti, “Excellent, Venerable Subhūti, excellent. It is exactly so, Subhūti, exactly so. Subhūti, just as it is illuminating to you through the Tathāgata’s miraculous power and you are eloquently explaining it through the Tathāgata’s blessings, just so, if a bodhisattva great being hears that these three persons who appear distinct are not different, are free of distinctions, and are undifferentiable in terms of their actual nature, but his or her mindset does not become deflated, depressed, or discouraged, then one can be sure that he or she will go beyond cyclic existence by means of awakening.”




16.64
Then the venerable Śāriputra asked the Blessed One, “Blessed One, by means of what awakening will such a bodhisattva great being go beyond cyclic existence?”




16.65
The Blessed One said, “Śāriputra, such a bodhisattva great being will go beyond cyclic existence by means of unsurpassed, perfect awakening.”




16.66
Then the venerable Subhūti asked the Blessed One, “Blessed One, if any bodhisattva great being wishes to go beyond cyclic existence to unsurpassed, perfect awakening, then how should that bodhisattva great being dwell? How should that bodhisattva great being train?”878




16.67
The Blessed One said, “Subhūti, if any bodhisattva great being wishes to go beyond cyclic existence to unsurpassed, perfect awakening, then that bodhisattva great being should dwell in impartiality toward all beings. He or she should develop an impartial mindset toward all beings. He or she should not regard others with an unimpartial mindset. He or she should regard others with a benevolent mindset. He or she should regard others with the mindset of benefiting.




16.68
“That bodhisattva great being should regard others with a positive mindset. He or she should regard others with a humble mindset. He or she should regard others without a hateful mindset. He or she should regard others without a harmful mindset. He or she should regard others without a hurtful mindset.




16.69
“That bodhisattva great being should regard others by affectionately conceiving of them as a mother, father, son, or daughter. In this very way, the bodhisattva great being who wishes to realize unsurpassed, perfect awakening should dwell in such regard for all beings. He or she should train with the thought, ‘I am the protector of all beings.’ Also, he or she should dwell in ending wrongdoing by him- or herself. He or she should practice generosity, preserve ethical discipline, engage in tolerant acceptance, undertake heroic perseverance, attain the meditative states, get familiar with wisdom, and examine dependent arising, in order and in reverse. He or she should also incite others to take on these practices, speak highly of them, and show them approval for doing so. In this way, he or she should dwell in the attainment of a bodhisattva’s irreversible fault-free state and in the maturing of beings up to the point of realizing the noble truths.879 Then, he or she should also incite others to take on these practices, speak highly of them, and show them approval for doing so. In this way, a bodhisattva who yearns for this, and trains in it, will encounter no obstructions in anything from physical forms up to the continuum of Dharma.”




16.70
This ends the chapter “The Actual Nature,” the sixteenth chapter in “The Noble Transcendent State of Wisdom in Eight Thousand Lines.”




Chapter 17: The Attributes, Indications, and Signs of Those Beyond Regressing880


17.1
Then the venerable Subhūti asked the Blessed One, “Blessed One, what are the attributes, indications, and signs of a bodhisattva great being beyond regressing? Or, Blessed One, how else can we know that such a bodhisattva great being is beyond regressing?”881




17.2
The Blessed One said, “Subhūti, the ground of an ordinary person, the ground of a disciple, the ground of a solitary realizer, and the ground of a buddha are all called the ground of the actual nature, because, in their actual nature, they all are free of duality, free from creating duality, nonconceptual, and free of conceptualization.882 Hence each of those beings arrives at the actual nature as the true nature of things.883 When such individuals dwell in this actual nature, they do not conceptualize it or imagine it, and in this way they arrive at it. But even when they just hear how to arrive at that actual nature and subsequently drift away from it, they know what it is not like, and hence they never become worried, perplexed, doubtful, or confused.884 Instead, they have firm conviction and immerse themselves in the fact that the actual nature is exactly the way it is.885 For this reason, they never ramble on about anything whatsoever, but rather speak words that are beneficial‍—as opposed to unbeneficial‍—and do not look down upon anything that others have done or not done. Subhūti, one can be certain that bodhisattva great beings possessing these attributes, indications, and signs are beyond regressing from unsurpassed, perfect awakening.




17.3
“Furthermore, Subhūti, bodhisattva great beings do not look up to other renunciants or brahmins with the thought, ‘These blessed renunciants or brahmins know what is to be known and see what is to be seen.’886 Such bodhisattva great beings neither pay homage to different gods, nor think to give the different gods any flowers, incense, perfumes, wreaths, fragrant oils, aromatic powders, fabrics, parasols, banners, bells, flags, or lamps, nor do they depend on different gods.887 Subhūti, one can be certain that bodhisattva great beings possessing these attributes, indications, and signs are also beyond regressing from unsurpassed, perfect awakening. Also, Subhūti, bodhisattva great beings beyond regressing are neither reborn in the lower realms nor take the form of a woman.888




17.4
“Furthermore, Subhūti, bodhisattva great beings beyond regressing proceed to practice the ten virtuous ways of acting. They themselves desist from killing and also help others practice desisting from killing. They themselves desist from taking what is not given and also help others practice desisting from taking what is not given. They themselves desist from sexual misconduct and also help others practice desisting from sexual misconduct. They themselves desist from beer, wine, liquor, and other intoxicants, and also help others practice desisting from beer, wine, liquor, and other intoxicants. They themselves desist from false words and also help others practice desisting from false words. They themselves desist from slanderous words and also help others practice desisting from slanderous words. They themselves desist from harsh words and also help others practice desisting from harsh words. They themselves desist from idle chatter and also help others practice desisting from idle chatter. They themselves desist from covetousness and also help others practice desisting from covetousness. They themselves desist from malevolence and also help others practice desisting from malevolence. They themselves desist from false views and also help others practice desisting from false views. In this way, Subhūti, bodhisattva great beings beyond regressing themselves proceed to practice the ten virtuous ways of acting and also help others recognize the ten virtuous ways of acting, help others practice them, help others be inspired by them, help others rejoice in them, help others become established in them, and help others become unwavering in them. Even in the midst of dreams, they absolutely do not transgress in any way or manner the ten virtuous ways of acting, either when alone or in a group. They do not behave this way even mentally. That is to say, even in the midst of dreams, Subhūti, bodhisattva great beings beyond regressing are predisposed toward the ten virtuous ways of acting. Subhūti, one can be certain that bodhisattva great beings possessing these attributes, indications, and signs are also beyond regressing from unsurpassed, perfect awakening.




17.5
“Furthermore, whenever bodhisattva great beings beyond regressing master a teaching and give a teaching, they master it and give it with the following mindset: ‘I am mastering this teaching for the benefit of all sentient beings and I am giving it to them for the sake of their happiness and welfare.’ They think, ‘May this teaching fulfill the virtuous intentions of all sentient beings.’889 Also, they give the gift of the teachings to all sentient beings universally. Subhūti, one can be certain that bodhisattva great beings possessing these attributes, indications, and signs are also beyond regressing from unsurpassed, perfect awakening.




17.6
“Furthermore, when the profound teachings are being taught, such bodhisattva great beings beyond regressing do not become worried, perplexed, doubtful, or confused. Instead, they speak words that are beneficial, well measured, and affectionate. They rarely feel drowsy or sleepy.890 They are also free of negative propensities.891




17.7
“Whenever coming or going, they do not come or go with a wandering mindset.892 That is to say, while applying mindfulness, they come and go. Without sluggishness, they lift their feet up from the ground and set them down upon the ground. With nothing but ease, they lift them up and set them down. Without hastiness, they lift them up and set them down.893 Vigilant, they never trample over any patch of ground.




17.8
“Moreover, such bodhisattva great beings beyond regressing have robes and physical belongings that are not infested with lice.894 Their conduct is pure. They encounter few afflictions and few mishaps. Also, absolutely none of the eighty thousand species of parasites found in the bodies of other sentient beings ever appear in their bodies in any way or manner.895 Why is that? It is because those bodhisattva great beings’ roots of virtue are the noblest in the whole world.896 The more that such bodhisattva great beings’ roots of virtue mature, the more they embrace physical purity, embrace verbal purity, and embrace mental purity.”




17.9
Subhūti asked, “But, Blessed One, what is the mental purity to be recognized in such bodhisattva great beings?” 

The Blessed One said, “Subhūti, the more that such bodhisattva great beings’ roots of virtue mature, the more they embrace a mindset with few concerns, a mindset free of blameshifting, a mindset free of falsity, a mindset free of crookedness, and a mindset free of deceit.897 With such mental purity, Subhūti, they have surpassed the level of the disciple and solitary realizer. Subhūti, this is the mental purity to be recognized in such bodhisattva great beings. Subhūti, one can be certain that bodhisattva great beings possessing these attributes, indications, and signs are also beyond regressing from unsurpassed, perfect awakening.




17.10
“Furthermore, Subhūti, bodhisattva great beings beyond regressing do not give weight to donations, tributes, or celebrity. They do not give weight to robes, alms, accommodation, preventive medicines, or the other requisites. They are not at all envious or jealous. When the profound teachings are being taught, they are not disheartened but with unwavering, deep discernment respectfully listen to the teachings from others. Also, all the teachings to which such bodhisattva great beings respectfully listen they integrate into the transcendent state of wisdom. Then, in the light of that transcendent state of wisdom, they integrate all worldly skills and daily activities with the true nature of things. So, they view nothing as disconnected from the ultimate realm of things, and they view absolutely everything as connected with it. Subhūti, one can be certain that bodhisattva great beings possessing these attributes, indications, and signs are also beyond regressing from unsurpassed, perfect awakening.




17.11
“Furthermore, Subhūti, suppose that the pernicious Māra were to magically conjure up the eight intense hells, each containing many hundreds, thousands, or hundreds of thousands of bodhisattvas. Then, suppose he were to say to a bodhisattva great being beyond regressing, ‘All these bodhisattva great beings, whom tathāgatas foreordained as beyond regressing, were reborn in these intense hells. Since you are foreordained as beyond regressing, you too will fall into these intense hells just like they did. Renounce your mindset of awakening and abandon it once and for all!898 What is the use of your buddhahood? By acting as I suggest, you will not be reborn in the hells, but rather go to heaven.’899 If that bodhisattva great being’s mindset does not waver or get deterred even when Māra speaks this way, then he or she knows that a bodhisattva great being beyond regressing cannot possibly be involuntarily reborn in the lower realms.900 Subhūti, one can be certain that a bodhisattva great being possessing these attributes, indications, and signs is also beyond regressing from unsurpassed, perfect awakening.




17.12
“Furthermore, Subhūti, the pernicious Māra may come in the guise of an ascetic and say to the bodhisattva great being, ‘Renounce what you have previously learned and abandon what you have previously embraced. If you renounce it and give it up as I suggest, then I will come to you in this way again and again. What you have just now learned is not the words of the Buddha, but rather the poetry composed by a poet. What I am telling you, however, is what the Buddha taught. These are the words of the Buddha.’ If such a bodhisattva wavers and gets deterred after hearing this, then one can know that such a bodhisattva is not foreordained by a tathāgata, not assured unsurpassed, perfect awakening, and not dwelling in the dimension of someone beyond regressing.901 However, Subhūti, if that bodhisattva great being does not waver or get deterred even after having heard these words of Māra, then he or she relies upon nothing but the true nature of things, free of arising, ceasing, and conditioning. So, he or she does not come to develop faith in others.902 This is analogous to a monastic worthy one, whose worldly influences have been eliminated, not coming to develop faith in others; by achieving direct realization in the true nature of things, he cannot be led astray by the pernicous Māra. Likewise, Subhūti, bodhisattva great beings beyond regressing cannot be browbeaten by persons belonging to the paths of disciples or solitary realizers, nor can their qualities revert to the levels of the disciples or solitary realizers.903 Since their final goal is perfect awakening, they are assured the state of complete knowing. When bodhisattva great beings dwell in the dimension of those beyond regressing, they cannot be led astray by any others. Subhūti, one can be certain that a bodhisattva great being possessing these attributes, indications, and signs is also beyond regressing from unsurpassed, perfect awakening.




17.13
“Furthermore, Subhūti, someone else may try to persuade the bodhisattva great being beyond regressing as follows: ‘This is going about life in cyclic existence, not going about life as a bodhisattva. End your suffering in this very life and you will no longer experience sufferings and despair in the realms of cyclic existence.904 Oh, alas! In this life, first, you will fail to escape this physical body of yours, so why do you think you need to take on another physical body again?’905 Subhūti, if that bodhisattva great being does not waver or get deterred even with such talk,906 then the pernicious Māra himself will come to persuade him as follows.




17.14
“ ‘Do you want to see something? There are bodhisattva great beings who have served the blessed buddhas with robes, alms, accommodation, preventive medicines, and other requisites for as many eons as there are grains of sand in the River Ganges. They have engaged in spiritual practice in the presence of as many blessed buddhas as there are grains of sand in the River Ganges. They have attended to as many blessed buddhas exactly as there are grains of sand in the River Ganges. They have asked questions and fully pursued their questions about the way that bodhisattva great beings should dwell in this very bodhisattva path. Also, the tathāgatas themselves have explained the way that bodhisattva great beings should dwell and those bodhisattva great beings have already dwelled in that way. They have already gone about life in that way. And they have already engaged in meditation in that exact way. Nevertheless, still to this day, even they have not realized unsurpassed, perfect awakening. Although they have dwelled in the instruction and guidance and have trained accordingly, they have not attained the state of complete knowing. So, how could you possibly attain unsurpassed, perfect awakening?’




17.15
“If, even upon hearing this, that bodhisattva great being also does not waver or get deterred, then the pernicious Māra will magically conjure up some monks in that very area and tell the bodhisattva, ‘These monks have already become worthy ones with their worldly influences eliminated. All those who set out for awakening have, by now, already attained the state of a worthy one and are dwelling in the state of a worthy one. So, how could you still be attaining unsurpassed, perfect awakening?’ Even when such things are being said and explicated, if the bodhisattva great being’s mindset does not waver or get deterred, then one can be certain that such a bodhisattva great being is also beyond regressing from unsurpassed, perfect awakening.




17.16
“Suppose that upon hearing such divisive words from someone else, the mindset of such bodhisattva great beings does not completely abandon the true nature of things, turn away from it, or deviate from it, because they are aware that all those divisive words are the activities of Māra.907 Then, Subhūti, it would be impossible and out of the question for such bodhisattva great beings, going about life this way in the transcendent states, not to attain the state of complete knowing. It is impossible and out of the question that the pernicious Māra could find any vulnerability in such bodhisattva great beings. They go about life training in this way. They never fail to go about life as explained by the Tathāgata. They also abide with the attentiveness associated with these transcendent states. Suppose that upon hearing such divisive words from someone else, bodhisattva great beings recognize them as the activities of Māra, and their mindset does not completely abandon the true nature of things, turn away from it, or deviate from it, because they are aware that all those divisive words are the activities of Māra. Then, Subhūti, one can be certain that any such bodhisattva great being possessing these attributes, indications, and signs is also beyond regressing from unsurpassed, perfect awakening.




17.17
“Furthermore, Subhūti, a bodhisattva great being beyond regressing does not cumulatively construct a conception of physical forms and does not give rise to a conception of physical forms. The same is true for the conception of feelings, conceptions, and conditioning factors. He or she does not cumulatively construct a conception of consciousness and does not give rise to a conception of consciousness. Why not? Because a bodhisattva great being beyond regressing has attained the bodhisattva’s irreversible fault-free state, because things are empty of inherent characteristics. He or she does not mentally perceive such things, cumulatively construct them, or give rise to them. For this reason, this bodhisattva great being, who has acceptance and knowing of nonarising, is called beyond regressing.908 Subhūti, one can be certain that a bodhisattva great being possessing these attributes, indications, and signs is also beyond regressing from unsurpassed, perfect awakening.




17.18
909“Furthermore, Subhūti, the pernicious Māra will approach in the guise of a monk and dissuade the bodhisattva great being, saying, ‘It is like space, this complete knowing.910 Such a thing as complete knowing does not exist. Such a thing as complete knowing cannot be found. Who is supposed to perfectly understand it?911 Who is supposed to realize it? No one will go beyond cyclic existence through this. There is no one who could awaken and nothing to be awakened. There is no one who could perfectly understand and nothing to be perfectly understood. In every way such things are like space. You are exerting yourself in vain.912 Explaining that one should realize unsurpassed, perfect awakening was merely an activity of Māra. The Buddha never taught it.’ That noble son or daughter should recognize, bear in mind, and understand that such an attempt to keep him or her back is merely the activity of Māra.913 After thinking of it in this way, he or she should cultivate a mindset fixed upon complete, perfect awakening. He or she should cultivate a mindset that is unshakeable and cannot be led astray. Subhūti, one can be certain that a bodhisattva great being possessing these attributes, indications, and signs is also beyond regressing from unsurpassed, perfect awakening.




17.19
“Furthermore, Subhūti, a bodhisattva great being beyond regressing turns away from the levels of the disciples and solitary realizers and turns toward the state of complete knowing. Such a bodhisattva great being attains the first meditative state at will, and then the second, third, and fourth in a similar manner. He or she abides in these four meditative states, gets familiar with them, and attains them. Then, he or she avoids involuntary rebirth by force of these meditative states, and once again takes on the qualities of someone in the desire realm.914 Subhūti, one should know this characteristic, too, of the nonregression of bodhisattva great beings beyond regressing.




17.20
“Furthermore, Subhūti, bodhisattva great beings beyond regressing are not individuals who give weight to words. They are not individuals who gives weight to praise, renown, or celebrity. They are not attached to titles. They have an unagitated mindset and a mindset of benefiting all sentient beings. Whether coming or going, they do not come or go with a wandering mindset. Whether coming or going, they come and go with nothing but mindfulness. If they live as householders, they are not excessively attached to sense pleasures or inclined toward them.915 They partake of sense pleasures only with a sense of aversion and fear. Subhūti, it is just as if, for instance, a man needed to eat food amid a den of thieves. He would eat his food only with a sense of fear. He would eat his food only with a sense of departing, thinking that he should get out of there as soon as possible. As such, he would eat his food with reservations. Likewise, Subhūti, bodhisattva great beings beyond regressing who live as householders partake of all sense pleasures entirely without seeking them, without any greed for them, and without being addicted to them. They are absolutely free from seeking out satisfying or pleasurable objects for their five senses.916 Those who live as householders do not earn their living in unsuitable or suitable ways, but earn their living only with virtue. They also do not approach death with a sense of guilt and do not cause harm to others. How so? Because, in directing all sentient beings toward the state of supreme bliss, they are genuine persons, great persons, excellent persons, eminent persons, virtuous persons, worthy persons, noble persons, heroic persons, bull-like persons, workhorse-like persons, lotus-like persons, water lily-like persons, thoroughbred-like persons, elephant-like persons, lion-like persons, and persons who are a leaders of disciples.917 In this very way, Subhūti, bodhisattva great beings live as householders because they have come to attain such ability by means of the transcendent state of wisdom. Subhūti, one can be certain that a bodhisattva great being possessing these attributes, indications, and signs is also beyond regressing from unsurpassed, perfect awakening.




17.21
“Furthermore, Subhūti, such bodhisattva great beings beyond regressing always have the great yakṣa Vajrapāṇi standing behind them. They are difficult to attack, unconquerable by humans or nonhumans, and unparalleled among sentient beings.918 Their mindset is undistracted. Their sense faculties are unimpaired. Their mental faculties are complete rather than incomplete. They are endowed with the vital power of a bull among humans but are not unchaste persons.919 They absolutely never employ any special mantras, herbs, magic spells, medicinal potions, and so on to magically overpower women.920 Their livelihood is pure, not sinful. Their disposition is neither belligerent nor combative.921 Their viewpoints are straightforward. They neither raise themselves up nor put others down. They are endowed with these positive qualities and others. They do not make predictions to men or women that they will have a son or daughter. They do not have faults like this, indicating things and so on.922 Subhūti, one can be certain that a bodhisattva great being possessing these attributes, indications, and signs is also beyond regressing from unsurpassed, perfect awakening.




17.22
“Furthermore, Subhūti, there are more attributes, indications, and signs of a bodhisattva great being beyond regressing that I will point out. One should recognize any bodhisattva great being possessing these to be beyond regressing from unsurpassed, perfect awakening. Now, what are those? Specifically, bodhisattva great beings beyond regressing do not stay bound to any preoccupation or occupation with the dependent arising of the constituents, elements, and bases.923 They do not stay bound to any preoccupation or occupation with the kind of talk of those who delight in socializing. They do not stay bound to any preoccupation or occupation with talk of kings. They do not stay bound to any preoccupation or occupation with talk of thieves. They do not stay bound to any preoccupation or occupation with talk of armies. They do not stay bound to any preoccupation or occupation with talk of battles. They do not stay bound to any preoccupation or occupation with talk of villages, cities, towns, communities, kingdoms, or principalities. They do not stay bound to any preoccupation or occupation with talk of themselves. They do not stay bound to any preoccupation or occupation with talk of ministers or important officials. They do not stay bound to any preoccupation or occupation with talk of women, men, or those in between. They do not stay bound to any preoccupation or occupation with talk of travels, parks, monasteries, palaces, pools, lakes, ponds, lotus ponds, forests, gardens, or mountains. They do not stay bound to any preoccupation or occupation with talk of yakṣas, rākṣasas, pretas, piśācas, kaṭapūtanas, or kumbhāṇḍas.924 They do not stay bound to any preoccupation or occupation with talk of food. They do not stay bound to any preoccupation or occupation with talk of food, drink, clothing, jewelry, perfumes, wreaths, or fragrant oils. They do not stay bound to any preoccupation or occupation with talk of streets, squares, intersections, highways, marketplaces, vehicles, or estates. They do not stay bound to any preoccupation or occupation with talk of songs, dances, storytelling, actors, dancers, or buskers. They do not stay bound to any preoccupation or occupation with talk of oceans, rivers, or islands. They do not stay bound to any preoccupation or occupation with talk of anything that contradicts the truth. They do not stay bound to any preoccupation or occupation with talk of pleasures for ordinary people.




17.23
“Instead, they stay bound to the preoccupation and occupation with talk of the transcendent state of wisdom and never lack the attentiveness associated with the state of complete knowing. Meanwhile, they do not stay bound to any preoccupation or occupation with talk of strife, wars, arguments, or disputes.




17.24
“They wish only for virtue and do not wish for nonvirtue. They speak in praise of harmony and do not speak in praise of disharmony.925 They wish for friendship and do not wish for enmity. They speak the truth and do not speak the opposite of the truth. Wanting nothing more than to see the tathāgatas, they develop the proper mindset to be reborn in the presence of the worthy, perfectly and completely awakened tathāgatas who reside, stay, and spend time in other world systems. Hence, they never fail to see the tathāgatas, to serve them, or to attend to them.




17.25
“Furthermore, Subhūti, the bodhisattva great beings who pass away from the desire realms, form realms, or formless realms take rebirth right here in the central area of the Jambu continent, where sentient beings are skilled in the arts, in poetry, in mantras, in magic spells, in treatises, in reading signs, and in the meaning of the teachings. A few take rebirth in the bordering countries. But most take rebirth in the central area. At the very least, those who are reborn in the bordering countries take rebirth in the big cities, and they too are found to have these positive qualities. Subhūti, one can be certain that bodhisattva great beings possessing these attributes, indications, and signs are also beyond regressing from unsurpassed, perfect awakening.




17.26
“Furthermore, Subhuti, it never occurs to bodhisattva great beings beyond regressing to think, ‘I am beyond regressing’ or ‘I am not beyond regressing.’ In this way, bodhisattvas beyond regressing do not become doubtful, uncertain, or disheartened about their own level. Subhūti, this is analogous to stream enterers not being worried, doubtful, or uncertain about what frutional level of a stream enterer they belong to. In the very same way, bodhisattva great beings beyond regressing are not worried, doubtful, or uncertain about what bodhisattva level they belong to. They do not become disheartened about their own level.926 They very quickly recognize when the activities of Māra have arisen again and again, and do not fall under their influence again and again. Subhūti, this is analogous to how a man committing a harmful act that brings immediate results never fails to possess the mindset that results immediately afterward.927 Right up until the point of dying, that man cannot get rid of that mindset or escape it. The mindset just accompanies him right up until the time of his death. In the very same way, bodhisattva great beings beyond regressing have a mindset beyond regressing that remains firmly on the level that they belong to and cannot be shaken from it. Even the whole world with its gods, humans, and asuras cannot move or shake them from it. They very quickly recognize when Māra’s activities have arisen again and again, and do not fall under their influence again and again. Those bodhisattva great beings who have passed on to a future birth without worry or doubt about their level do not develop either the mindset of a disciple or a solitary realizer. Those who have passed on to a future birth also think, ‘It is not the case that I will not awaken. I am abiding at a level that is my own and will absolutely realize unsurpassed, perfect awakening. At my level, I cannot be misguided by others and I cannot be browbeaten.’ How so? They are abiding there because they possess a mindset that cannot be led astray and a knowing that cannot be led astray.




17.27
“If the pernicious Māra were to come along disguised as a buddha, he might approach such bodhisattva great beings and say, ‘Actualize the state of a worthy one in this very life! You are not foreordained for unsurpassed, perfect awakening. Bodhisattva great beings who realize unsurpassed, perfect awakening are endowed with attributes, indications, and signs that you do not have. So, why are you going about life in this transcendent state of wisdom?’ If the mindset of those bodhisattva great beings changes, then, Subhūti, one can be sure that such bodhisattva great beings have not been foreordained for unsurpassed, perfect awakening by any previous worthy, perfectly and completely awakened tathāgatas.




17.28
“On the other hand, suppose that they keep this in mind and think, ‘Aha! The pernicious Māra is magically disguised as a buddha and has come along. This is a form magically empowered by Māra or magically created by Māra, but not the Tathāgata! Everything in reality is exactly the way the worthy, perfectly and completely awakened Tathāgata has already taught and not otherwise!’928 If they carefully consider things and keep this in mind, they will think, ‘Aha! The pernicious Māra has created a magically empowered form of a buddha and wishes to hold me back from unsurpassed, perfect awakening!’ If in response to such a thought Māra retreats, then, Subhūti, one can be sure that these bodhisattva great beings were foreordained for unsurpassed, perfect awakening by previous worthy, perfectly and completely awakened tathāgatas, and that such bodhisattva great beings are abiding at the level of bodhisattvas beyond regressing. Subhūti, if bodhisattva great beings are found to have these attributes, indications, and signs as their qualities, then one would understand, ‘Aha! These bodhisattva great beings have, in reality, been foreordained for unsurpassed, perfect awakening by previous worthy, perfectly and completely awakened tathāgatas, and these bodhisattva great beings are abiding at the level of bodhisattvas beyond regressing. How so? It is because these attributes, indications, and signs are found possessed by all bodhisattva great beings who are beyond regressing.’ Subhūti, one can be certain that bodhisattva great beings possessing these attributes, indications, and signs are also beyond regressing from unsurpassed, perfect awakening.




17.29
“Furthermore, Subhūti, bodhisattva great beings beyond regressing even give themselves away and give up their lives for the sake of apprehending the genuine truth. Therefore, out of their appreciation and devotion for the blessed buddhas of the past, present, and future, bodhisattva great beings beyond regressing make the greatest of efforts for the sake of apprehending the genuine truth. They apprehend the genuine truth as a consequence of their appreciation and devotion to the truth, thinking, ‘The blessed buddhas are the bodies of the truth.’929 They are not only apprehending the genuine truth of the blessed buddhas of the past, but are also precisely apprehending the genuine truth of the blessed buddhas of the present and future. Regarding this, they think, ‘I too have entered the ranks of those blessed buddhas of the future. I too am foreordained for unsurpassed, perfect awakening. I too have apprehended the genuine truth.’ Seeing this also as their purpose, they give themselves over to it and even give up their lives for the sake of apprehending the genuine truth. They are never disheartened or become lazy about it. Subhūti, one can be certain that bodhisattva great beings possessing these attributes, indications, and signs are also beyond regressing from unsurpassed, perfect awakening.




17.30
“Furthermore, Subhūti, when the worthy, perfectly and completely awakened Tathāgata is teaching the truth, bodhisattva great beings beyond regressing are neither worried nor doubtful.”




17.31
Subhūti said, “Blessed One, when the worthy, perfectly and completely awakened Tathāgata is teaching the truth, such bodhisattva great beings are neither worried nor doubtful. But is that not the case when a disciple is teaching the truth?”




17.32
The Blessed One said, “Subhūti, such bodhisattva great beings are also neither worried nor doubtful when a disciple is teaching the truth. Why? Because they have attained the state of acceptance that all things are free of arising. Hence, they listen to the true nature of things that is not contradicted by any things, and while listening, they are neither worried nor doubtful.930




17.33
“Subhūti, any bodhisattva great being endowed with such positive qualities is beyond regressing. Subhūti, one can be certain that these attributes, indications, and signs are also possessed by a bodhisattva great being who is beyond regressing from unsurpassed, perfect awakening.”




17.34
This ends the chapter “The Characteristics, Indications, and Signs of Those Beyond Regressing,” the seventeenth chapter in “The Transcendent State of Wisdom in Eight Thousand Lines.”




Chapter 18: Emptiness931932


18.1
Then the venerable Subhūti said to the Blessed One, “Blessed One, it is wonderful that a bodhisattva great being is endowed with great positive qualities. O Blessed One, a bodhisattva great being is endowed with boundless positive qualities. Blessed One, a bodhisattva great being is endowed with measureless positive qualities.”933




18.2
At this, the Blessed One said to the venerable Subhūti, “That is true, Subhūti. That is true. Why is that? It is because a bodhisattva great being beyond regressing has attained the infinite, limitless knowing that cannot be led astray by the disciples or solitary realizers.”934




18.3
Subhūti said, “The Blessed One could certainly explain for eons equal in number to the grains of sand in the River Ganges the attributes, indications, and signs belonging to a bodhisattva great being beyond regressing.935 That being so, Blessed One, could you please outline just the extremely profound points connected with the transcendent state of wisdom for such a bodhisattva great being?”936




18.4
“Excellent, Subhūti,” said the Blessed One. “It is excellent that you want to learn about the points that are extremely profound.937 Subhūti, the term profound here refers to emptiness. That is to say, Subhūti, the term profound here refers to the freedom from signs, freedom from inclinations, freedom from conditioning, freedom from arising, freedom from birth, freedom from any state of being, and freedom from passion. It also refers to cessation, to nirvāṇa, and to dissolution.”938




18.5
Subhūti asked, “Blessed One, is this term referring exclusively to these things alone, but not to everything?”939 

The Blessed One said, “Subhūti, the term profound does also refer to everything. How so? Because, Subhūti, physical forms are profound. Likewise, Subhūti, feelings, conceptions, conditioning factors, and consciousness are profound. Subhūti, how are physical forms profound? How are feelings, conceptions, conditioning factors, and consciousness profound? Subhūti, physical forms are as profound as the actual nature. Likewise, Subhūti, feelings, conceptions, conditioning factors, and consciousness are as profound as the actual nature.




18.6
“Subhūti, since the actual nature of physical forms is profound, physical forms are profound. Likewise, Subhūti, since the actual nature of feelings, conceptions, conditioning factors, and consciousness is profound, feelings, conceptions, conditioning factors, and consciousness are profound. Subhūti, the profundity of physical forms is where there are no physical forms. Likewise, Subhūti, the profundity of feelings, conceptions, conditioning factors, and consciousness is where there are no feelings, conceptions, conditioning factors, or consciousness.”940




18.7
Subhūti said, “Blessed One, it is amazing how well your subtle skill in means points us toward nirvāṇa and keeps us away from physical forms.941 Likewise, Blessed One, it is amazing how well your subtle skill in means points us toward nirvāṇa and keeps us away from feelings, conceptions, conditioning factors, and consciousness.”




18.8
The Blessed One said, “Subhūti, suppose that a bodhisattva great being contemplates, considers, and meditates upon these extremely profound points connected with the transcendent state of wisdom, thinking,942 ‘I should abide in the transcendent state of wisdom in the way that it is prescribed. I should train in the transcendent state of wisdom in the way that it is explained. I should go about life in the transcendent state of wisdom in the way that it is expounded.’943 Likewise, suppose that a bodhisattva great being engages in meditation even just for a single day, while applying him- or herself, meditating, reflecting, practicing, striving, and exerting him- or herself.944 How great is the karmic deed that such a bodhisattva great being performs on that single day?945




18.9
“It is just as if, for instance, a man motivated by his lust and his fanciful thoughts were to arrange a meeting with a beautiful, charming, and attractive woman. But suppose that the woman were held back by someone else and could not get herself out of the house.946 In that case, what do you think, Subhūti? What would that man’s fanciful thoughts be continually concerned with?”




18.10
Subhūti said, “That man’s fanciful thoughts would be continually concerned with nothing but the woman. He might think about her coming and what he will do with her once she has come. He might think how he will flirt with her, amuse himself with her, and have intercourse with her.”




18.11
The Blessed One asked, “So, Subhūti, what do you think? How many fanciful thoughts would that man generate in the course of a day?” 

“Blessed One, that man would generate many fanciful thoughts in the course of a day,” said Subhūti.




18.12
The Blessed One said, “Subhūti, that man would generate in the course of a day the same number of fanciful thoughts as the number of eons that a bodhisattva great being leaves cyclic existence behind, turns his or her back on it, and puts an end to it.947 During that time, such a bodhisattva great being abides in this transcendent state of wisdom, trains in it, progresses in it, meditates on it, and engages in meditation on it as prescribed, informed, expounded, explained, and explicated.948 Such a bodhisattva great being also abandons any faults that make him or her regress from unsurpassed, perfect awakening. Given this fact, Subhūti, suppose that, on the one hand, a bodhisattva great being were occupied with the meditative state of the transcendent state of wisdom, were abiding in the state of attentiveness associated with the transcendent state of wisdom, and were to do just that much activity for a single day. Now, on the other hand, suppose that another bodhisattva, who lacks the transcendent state of wisdom, were to remain for eons equal in number to the grains of sand in the River Ganges, and throughout that time were to give others gifts. That former bodhisattva‍—who engaged in meditation in the transcendent state of wisdom even just for a single day‍—would then be superior to the latter one.




18.13
“Furthermore, Subhūti, suppose that a bodhisattva great being were to remain for eons equal in number to the grains of sand in the River Ganges, and throughout that time were to give gifts to stream enterers and to provide them ongoing support.949 Also, suppose that, in a similar manner, he or she were to give gifts to once-returners, non-returners, and worthy ones, and to provide all of them ongoing support. Also, suppose that, in a similar manner, he or she were to give gifts to solitary realizers and to provide all of them ongoing support. Also, suppose that, in a similar manner, he or she were to give gifts to worthy, perfectly and completely awakened tathāgatas and provide all of them ongoing support. But also, suppose that he or she lacked the transcendent state of wisdom. Now suppose that, on the other hand, another bodhisattva great being were, for even just a single day, to engage in meditation in this transcendent state of wisdom, as expounded, explained, and explicated. Subhūti, this latter bodhisattva great being would then earn much more merit than the former one.




18.14
“Furthermore, Subhūti, suppose that a bodhisattva great being were to remain for eons equal in number to the grains of sand in the River Ganges, and throughout that time were to give gifts to stream enterers and so on, up to perfect buddhas, and to provide them ongoing support, and also to fully perfect ethical discipline. But also, suppose that he or she lacked the transcendent state of wisdom. Now suppose that, on the other hand, another bodhisattva great being‍—who abides in the transcendent state of wisdom‍—were to arise from his or her attentiveness950 and teach the Dharma. Subhūti, this latter bodhisattva great being would then earn much more merit than the former one.




18.15
“Furthermore, Subhūti, suppose that a bodhisattva great being were to remain for eons equal in number to the grains of sand in the River Ganges, and throughout that time were to give gifts to stream enterers and so on, up to perfect buddhas, and to provide them ongoing support, and also to perfect his or her ethical discipline and to possess tolerant acceptance. But also, suppose that he or she lacked the transcendent state of wisdom. Now suppose that, on the other hand, a bodhisattva great being‍—who abides in the transcendent state of wisdom‍—were to arise from his or her attentiveness and teach the Dharma. Subhūti, this latter bodhisattva great being would then earn much more merit than the former one.




18.16
“Furthermore, Subhūti, suppose that a bodhisattva great being were to remain for eons equal in number to the grains of sand in the River Ganges, and throughout that time were to give gifts to stream enterers and so on, up to perfect buddhas, and to provide them ongoing support, and also to perfect his or her ethical discipline, to possess tolerant acceptance, to undertake heroic perseverance, and to engage in meditation on the meditative states and qualities of the factors in awakening. But also, suppose that he or she lacked the transcendent state of wisdom. Now suppose that, on the other hand, Subhūti, a bodhisattva great being were to give the gift of the Dharma in a similar manner, and dedicate it to unsurpassed, perfect awakening. Subhūti, this latter bodhisattva great being would then earn much more merit than the former one. Beyond that, Subhūti, suppose that this very same bodhisattva great being were not only to give others the gift of the Dharma in a similar manner, and dedicate it to unsurpassed, perfect awakening, but also were to do so using the particular dedication taught in the transcendent state of wisdom. Subhūti, this bodhisattva great being would then earn an even greater amount of merit.




18.17
“Beyond that, Subhūti, suppose that this very same bodhisattva great being were not only to give others the gift of the Dharma in a similar manner, and dedicate it to unsurpassed, perfect awakening using the particular dedication taught in the transcendent state of wisdom, but also, after dedicating it, were to fail to engage in meditation in retreat ever again. Then, Subhūti, this bodhisattva great being‍—who gave the gift of the Dharma in a similar manner while failing to engage in meditation in retreat‍—would not earn as much merit as another bodhisattva great being who not only gave the gift of the Dharma in a similar manner but also actually engaged in meditation in retreat again and again, while supported by the transcendent state of wisdom and while making sure the retreat never lacked the transcendent state of wisdom. Subhūti, such a bodhisattva great being would earn an even greater amount of merit.”




18.18
Subhūti said, “Blessed One, the Blessed One previously taught that a cumulative construction is a conceptualization. So, why is the Blessed One now saying that a bodhisattva great being would ‘earn more merit’?”951




18.19
The Blessed One said, “Subhūti, any bodhisattva great being who is going about life in the transcendent state of wisdom at this point knows the accumulation of merit simply to be empty.952 He or she knows it simply to be futile. He or she knows it simply to be useless. He or she knows it simply to be essenceless.953 And yet, Subhūti, the more that a bodhisattva great being considers everything to be this way, the more that he or she becomes someone who does not lack the transcendent state of wisdom. Also, Subhūti, the more that a bodhisattva great being becomes someone who does not lack the transcendent state of wisdom, the more that he or she earns merit that is immeasurable and incalculable.”




18.20
Subhūti asked, “Blessed One, what is the difference or distinction between immeasurable and incalculable?” 

The Blessed One said, “Subbūti, it is immeasurable because any measurements of it are rendered naught. Subhūti, it is incalculable because it is impossible to exhaust one’s calculations about it.”




18.21
Subhūti asked, “Blessed One, could this be the manner in which physical forms are immeasurable? Likewise, could this be the manner in which feelings, conceptions, conditioning factors, and consciousness are immeasurable?”




18.22
The Blessed One said, “Subhūti, you asked, ‘Could this be the manner in which physical forms are immeasurable? Likewise, could this be the manner in which feelings, conceptions, conditioning factors, and consciousness are immeasurable?’ Yes, Subbūti, this is the manner in which physical forms themselves are immeasurable. Likewise, this would be the manner in which feelings, conceptions, conditioning factors, and consciousness themselves are immeasurable.”




18.23
Subhūti asked, “Blessed One, what does the term immeasurable refer to?” 

The Blessed One said, “Subhūti, the term immeasurable refers simply to emptiness. Subhūti, the term immeasurable refers simply to freedom from signs. Subhūti, the term immeasurable refers simply to freedom from inclinations.”




18.24
Subhūti asked, “Blessed One, does the term immeasurable refer exclusively to emptiness? Blessed One, does the term immeasurable refer exclusively to freedom from signs? Blessed One, does the term immeasurable refer exclusively to freedom from inclinations? Does it not refer to other things?”




18.25
The Blessed One said, “Subhūti, what do you think? Have I not made it known that all things are empty?” 

Subhūti said, “Blessed One, the Tathāgata has made it known that all things are simply empty.”




18.26
The Blessed One said, “Subhūti, anything that is empty is also inexhaustible, and its emptiness is also its immeasurability.954 Therefore, Subhūti, no difference or distinction between such things is actually mentally perceived. Subhūti, the Tathāgata has made this known using the following expressions: immeasurable, incalculable, inexhaustible, emptiness, freedom from signs, freedom from inclinations, freedom from conditioning, freedom from arising, freedom from birth, freedom from any state of being, freedom from passion, cessation, and nirvāṇa.955 Subhūti, the worthy, perfectly and completely awakened Tathāgata has proclaimed this explication as a result of his teaching.”956




18.27
Subhūti said, “Blessed One, it is amazing how well the worthy, perfectly and completely awakened Tathāgata teaches the true nature of all things, and yet the true nature of all things is inexpressible!957 And, Blessed One, as I understand that which the Blessed One is explaining, it is that all things also are inexpressible.”




18.28
“You are right, Subhūti. You are right,” said the Blessed One. “Subhūti, all things are inexpressible. Why? Because, Subhūti, the emptiness of all things is something that cannot be expressed.”




18.29
Subhūti asked, “But, Blessed One, is there an increase or a decrease in that inexpressible thing?” 

“Definitely not, Subhūti,” said the Blessed One.




18.30
Subhūti said, “Blessed One, if such an inexpressible thing were neither to increase nor decrease, then the transcendent state of generosity also would neither increase nor decrease. It would be the same for the transcendent state of ethical discipline, the transcendent state of tolerant acceptance, the transcendent state of heroic perseverance, the transcendent state of meditation, and the transcendent state of wisdom‍—they too would neither increase nor decrease. And, Blessed One, if these six transcendent states were neither to increase nor decrease, then, Blessed One, how could any bodhisattva great beings ever realize unsurpassed, perfect awakening by way of the six transcendent states increasing? And how could they even really approach unsurpassed, perfect awakening? That is to say, Blessed One, bodhisattva great beings who do not perfect each transcendent state cannot even really approach unsurpassed, perfect awakening.”




18.31
“That is true, Subhūti. That is true,” said the Blessed One. “Subhūti, there is certainly no thing at the core of a transcendent state that increases or decreases.958 But also, Subhūti, while going about life in the transcendent state of wisdom and cultivating it, bodhisattva great beings with skill in means would never think that their transcendent state of generosity is either increasing or decreasing. Instead, they would know such a transcendent state of generosity to be nothing but a designation. Also, when giving others gifts, such bodhisattva great beings would dedicate their attentive mental states, developments of the proper mindset, and roots of virtue to unsurpassed, perfect awakening.959 And they would dedicate them in accord with that unsurpassed, perfect awakening.960




18.32
“Furthermore, Subhūti, while going about life in the transcendent state of wisdom and cultivating it, bodhisattva great beings with skill in means would never think that their transcendent state of ethical discipline is increasing or decreasing. Instead, they would know such a transcendent state of ethical discipline to be nothing but a designation. Also, when proceeding to uphold ethical discipline, such bodhisattva great beings would dedicate their attentive mental states, developments of the proper mindset, and roots of virtue to unsurpassed, perfect awakening. And they would dedicate them in accord with that unsurpassed, perfect awakening.




18.33
“Furthermore, Subhūti, while going about life in the transcendent state of wisdom and cultivating it, bodhisattva great beings with skill in means would never think that their transcendent state of tolerant acceptance is increasing or decreasing. Instead, they would know such a transcendent state of tolerant acceptance to be nothing but a designation. Also, when practicing tolerant acceptance, such bodhisattva great beings would dedicate their attentive mental states, developments of the proper mindset, and roots of virtue to unsurpassed, perfect awakening. And they would dedicate them in accord with that unsurpassed, perfect awakening.




18.34
“Furthermore, Subhūti, while going about life in the transcendent state of wisdom and cultivating it, bodhisattva great beings with skill in means would never think that their transcendent state of heroic perseverance is increasing or decreasing. Instead, they would know such a transcendent state of heroic perseverance to be nothing but a designation. Also, when undertaking heroic perseverance, such bodhisattva great beings would dedicate their attentive mental states, developments of the proper mindset, and roots of virtue to unsurpassed, perfect awakening. And they would dedicate them in accord with that unsurpassed, perfect awakening.




18.35
“Furthermore, Subhūti, while going about life in the transcendent state of wisdom and cultivating it, bodhisattva great beings with skill in means would never think that their transcendent state of meditation is increasing or decreasing. Instead, they would know such a transcendent state of meditation to be nothing but a designation. Also, when attaining the meditative states, such bodhisattva great beings would dedicate their attentive mental states, developments of the proper mindset, and roots of virtue to unsurpassed, perfect awakening. And they would dedicate them in accord with that unsurpassed, perfect awakening.




18.36
“Furthermore, Subhūti, while going about life in the transcendent state of wisdom and cultivating it, bodhisattva great beings with skill in means would never think that their transcendent state of wisdom is increasing or decreasing. Instead, they would know such a transcendent state of wisdom to be nothing but a designation. Also, when going about life in the transcendent state of wisdom and cultivating it, such bodhisattva great beings would dedicate their attentive mental states, developments of the proper mindset, and roots of virtue to unsurpassed, perfect awakening. And they would dedicate them in accord with that unsurpassed, perfect awakening.”




18.37
Then the venerable Subhūti asked the Blessed One, “Blessed One, what is unsurpassed, perfect awakening?” 

The Blessed One said, “Subhūti, unsurpassed, perfect awakening is the actual nature. And, Subhūti, that actual nature neither increases nor decreases. If bodhisattva great beings abide continuously and repeatedly in attentive mental states connected to the actual nature, then they get close to unsurpassed, perfect awakening and their attentive mental states never decrease.




18.38
“Thus, Subhūti, there is neither increase nor decrease in that inexpressible thing. Subhūti, there is neither increase nor decrease in the transcendent states. Subhūti, there is neither increase nor decrease in all things. Therefore, Subhūti, bodhisattva great beings who abide in these kinds of attentive mental states are approaching unsurpassed, perfect awakening.”




18.39
This ends the chapter “Emptiness,” the eighteenth chapter in “The Noble Transcendent State of Wisdom in Eight Thousand Lines.”




Chapter 19: The Noble Lady Gaṅgadevī961962


19.1
Then the venerable Subhūti asked the Blessed One, “Blessed One, does a bodhisattva great being realize unsurpassed, perfect awakening because of the first mindset of awakening to arise?963 Or does a bodhisattva great being realize unsurpassed, perfect awakening because of the last mindset of awakening to arise? That is to say, Blessed One, the first mindset that arises does not coexist with the last mindset that arises, so, Blessed One, how could there be any accumulation of the roots of virtue by a bodhisattva great being?”964




19.2
At this, the Blessed One asked the venerable Subhūti in return, “Subhūti, what do you think? In the burning out of an oil lamp, does the first flame to strike the wick burn it up or does the last flame to strike the wick burn it up?”965




19.3
“Blessed One, certainly neither,” replied Subhūti. “Blessed One, the wick is not burned up because of the first flame striking it, and yet the wick cannot be burned up without the cause of that first flame striking it. Blessed One, the wick is not burned up because of the last flame striking it, and yet the wick cannot be burned up without the cause of that last flame striking it.”




19.4
The Blessed One asked, “But, Subhūti, what do you think? Does the wick get burned up?” 

“Blessed One, it does get burned up,” said Subhūti. “Sugata, it does get burned up.”




19.5
The Blessed One said, “Subhūti, in the same way, the first mindset to arise does not cause the bodhisattva great being to realize unsurpassed, perfect awakening, and yet he or she does not realize unsurpassed, perfect awakening without the cause of the first mindset having arisen. The last mindset to arise does not cause the bodhisattva great being to realize unsurpassed, perfect awakening, and yet he or she does not realize unsurpassed, perfect awakening without the cause of the last mindset having arisen. He or she awakens neither because of those mindsets arising nor because of anything other than those mindsets arising‍—and yet the bodhisattva great being does realize unsurpassed, perfect awakening.”966




19.6
At this, the venerable Subhūti said to the Blessed One, “Blessed One, such a dependent arising is profound.967 Blessed One, the bodhisattva great being certainly does not realize unsurpassed, perfect awakening because of the first proper mindset arising, and yet he or she certainly does not realize unsurpassed, perfect awakening without the cause of the first proper mindset having arisen. He or she also certainly does not realize unsurpassed, perfect awakening because of the last proper mindset arising, and yet he or she certainly does not realize unsurpassed, perfect awakening without the cause of the last proper mindset having arisen. He or she certainly awakens neither because of those mindsets arising nor without those mindsets arising‍—and yet the bodhisattva great being does realize unsurpassed, perfect awakening.”




19.7
At this, the Blessed One asked the venerable Subhūti, “Subhūti, what do you think? Will his or her mindset that has ceased come to arise again?” 

“Blessed One, definitely not,”968 said Subhūti.




19.8
The Blessed One asked, “Subhūti, what do you think? Does his or her mindset that has arisen have the quality of cessation?” 

“Yes, Blessed One, it does have the quality of cessation,” said Subhūti.




19.9
The Blessed One asked, “Subhūti, what do you think? Will his or her mindset that has the quality of cessation come to cease?” 

“Blessed One, definitely not,”969 said Subhūti.




19.10
The Blessed One asked, “Subhūti, what do you think? Does that mindset that has not arisen have the quality of cessation?”970 

“Blessed One, definitely not,” said Subhūti.




19.11
The Blessed One asked, “Subhūti, what do you think? Does the mindset that has the quality of cessation cease?” 

“Blessed One, definitely not,” said Subhūti.




19.12
The Blessed One asked, “Subhūti, what do you think? Will the mindset that has the qualities of neither arising nor ceasing cease?”971 

“Blessed One, definitely not,” said Subhūti.




19.13
The Blessed One asked, “Subhūti, what do you think? Will such a quality‍—which naturally has nothing but cessation as its essential nature‍—cease?”972 

“Blessed One, definitely not,” said Subhūti.




19.14
The Blessed One asked, “Subhūti, what do you think? Will this true nature of things cease?”973 

“Blessed One, definitely not,” said Subhūti.




19.15
The Blessed One asked, “Subhūti, what do you think? Will the actual nature remain as it is?” 

“Blessed One, the actual nature will remain as it is,” said Subhūti.




19.16
The Blessed One asked, “Subhūti, what do you think? If the actual nature will remain as it is, then would it not remain unchanging?”974 

“Blessed One, definitely not,” said Subhūti.




19.17
The Blessed One asked, “Subhūti, what do you think? Is the actual nature profound?” 

“Blessed One, it is profound,”975 said Subhūti.




19.18
The Blessed One asked, “Subhūti, what do you think? Is there a mindset in the actual nature?”976 

“Blessed One, definitely not,” said Subhūti.




19.19
The Blessed One asked, “Subhūti, what do you think? Is the mindset the actual nature?”977 

“Blessed One, definitely not,” said Subhūti.




19.20
The Blessed One asked, “Subhūti, what do you think? Is the mindset something other than the actual nature?”978 

“Blessed One, definitely not,” said Subhūti.




19.21
The Blessed One asked, “Subhūti, do you see the actual nature?”979 

“Blessed One, definitely not,” said Subhūti.




19.22
The Blessed One asked, “Subhūti, what do you think? Does someone going about life this way go about life in something profound?”




19.23
“Blessed One, someone going about life this way does not go about life in anything whatsoever,” said Subhūti. “Why not? Because for that person those practices do not arise and are not practiced.”980




19.24
The Blessed One asked, “Subhūti, when a bodhisattva great being goes about life in the transcendent state of wisdom, what does he or she go about life in?” 

“Blessed One, he or she goes about life in the ultimate reality,” said Subhūti.




19.25
The Blessed One asked, “Subhūti, what do you think? When a bodhisattva great being goes about life in the ultimate reality, does he or she go about life in a conventional sign?” 

“Blessed One, definitely not,”981 said Subhūti.




19.26
The Blessed One asked, “Subhūti, what do you think? Is any conventional sign unabandoned by him or her?”982 

“Blessed One, definitely not,” said Subhūti.




19.27
The Blessed One asked, “Subhūti, what do you think? When a bodhisattva great being goes about life in the transcendent state of wisdom, has he or she abandoned any conventional sign?”




19.28
Subhūti said, “Blessed One, a bodhisattva great being does not go about life thinking, ‘While practicing the bodhisattva’s way of going about life, how can I succeed in abandoning conventional signs in this very life?’ Still, if he or she were to succeed in it, he or she would become a disciple who had not accomplished any of the qualities of a buddha.983 Therefore, Blessed One, a bodhisattva great being has skill in means.984 He or she knows what a conventional sign and a characteristic is, and intensively cultivates the freedom from signs.”985




19.29
986Then the venerable Śāriputra asked the venerable Subhūti, “Venerable Subhūti, when a bodhisattva great being cultivates the three gateways to complete liberation‍—namely, emptiness, freedom from signs, and freedom from inclinations‍—does the transcendent state of wisdom thrive in his or her dreams?”




19.30
Subhūti said, “Venerable Śāriputra, when the transcendent state of wisdom thrives for him or her because he or she cultivates it in the daytime, then it also thrives for him or her in a dream.987 How so? Because, Venerable Śāriputra, the Blessed One taught both daytime and dreaming to be indistinguishable. If a bodhisattva great being were to arrive at the transcendent state of wisdom and go about life in that transcendent state of wisdom day in and day out, then because he or she repeatedly practices it, the transcendent state of wisdom would extend also into that bodhisattva great being’s dreams.”988




19.31
Śāriputra asked, “But, Venerable Subhūti, what if a man or woman performs either a pure or impure karmic deed in a dream? Does he or she incur or accrue that karmic deed?”989




19.32
Subhūti said, “Venerable Śāriputra, since the Blessed One said that all things are like dreams, that person would not incur or accrue any karmic deed.990 However, suppose, Venerable Śāriputra, that after waking from a dream that person were to think about it and develop a particular conception about having killed someone in a dream. Then he or she would incur or accrue the karmic deed of so doing. How, Venerable Śāriputra, would that person think about and develop a particular conception of their having killed someone? Suppose that after committing the murder in the dream, he or she were to be woken up and to think to him- or herself, ‘Hooray, he has been killed! It is great that he has been killed! It is for good reason that he has been killed! And I killed him!’991 Thinking like this while awake, he or she develops a particular conception about having killed someone.”992




19.33
Śāriputra said, “Venerable Subhūti, suppose that a man were to be woken up and to think, ‘Hooray, he has been killed! It is great that he has been killed! It is for good reason that he has been killed! And I killed him!’ Does he incur or accrue a karmic deed? A blessed buddha also develops a particular conception about his own dissolution, so would he incur or accrue a karmic deed too?”993




19.34
Subhūti said, “Venerable Śāriputra, definitely not. Why is that? It is because a tathāgata has let go of all thinking and conceptualizing.994 Venerable Śāriputra, he is, as an analogy, just like pure space. Without an objective basis, karmic deeds do not arise. Without an objective basis, a mindset does not arise. That is to say, Venerable Śāriputra, karmic deeds arise only with an objective basis, not without an objective basis. A mindset arises only with an objective basis, not without an objective basis. Venerable Śāriputra, the mind moves toward things seen, heard, thought, and discerned. In those things, some minds apprehend defilement, whereas other minds apprehend purification. It is then because of this, Venerable Śāriputra, that mental activity arises only with an objective basis, not without an objective basis.995 Karmic deeds arise only with an objective basis, not without an objective basis.”




19.35
Śāriputra said, “Venerable Subhūti, the Blessed One described all objective bases as void.996 So why, Venerable Subhūti, does mental activity arise only with an objective basis, not without an objective basis?”




19.36
Subhūti said, “Venerable Śāriputra, first, an objective basis that is not found is turned into a conventional sign and turned into an objective basis.997 Next, a mental activity arises with that objective basis and not without that objective basis.998 Venerable Śāriputra, that mental activity is void and that conventional sign also is void. Likewise, the karmic conditioning caused by ignorance also is void. The consciousness caused by karmic conditioning factors also is void. The same is true up to aging and death caused by birth‍—all are also void.999 In this very same way, Venerable Śāriputra, all objective bases are void. Mental activity devoid of conventional signs is said to arise on account of worldly conventions.”1000




19.37
Śāriputra said, “Venerable Subhūti, suppose that a bodhisattva great being were to give a gift in a dream and dedicate that gift to unsurpassed, perfect awakening. Would such a gift be described as something ‘dedicated’?”




19.38
Subhūti said, “Venerable Śāriputra, the bodhisattva great being Maitreya is standing right here. He has been foreordained by the Tathāgata for unsurpassed, perfect awakening and bears direct bodily witness to the facts of the matter. You should ask him and he will respond to the question at hand.”1001




19.39
Then the venerable Śāriputra said to the bodhisattva great being Maitreya, “The elder Subhūti has said that the bodhisattva great being Maitreya is here and he will respond to the question at hand. So please, Venerable Unconquerable One, respond to this question.”1002




19.40
Then the bodhisattva great being Maitreya said to Subhūti, “The elder Subhūti has said that the bodhisattva great being Maitreya is here and he will respond to the question at hand. But, Venerable Subhūti, what is it that has the designation ‘Maitreya’? Will it respond to the question at hand? Or, will its physical forms respond? Will its feelings, its conceptions, its conditioning factors, or perhaps its consciousness respond? Or else will its color or perhaps its shape respond? Or else, will its emptiness of physical forms respond? Or else, will its emptiness of feelings, conceptions, conditioning factors, or consciousness respond? Certainly, Subhūti, its emptiness of physical forms has no capacity to respond. Certainly, likewise, its emptiness of feelings, conceptions, conditioning factors, and consciousness has no capacity to respond. Furthermore, Venerable Subhūti, I do not identify anything that can respond. Nor do I identify anything to which I can respond. Nor do I identify anything by means of which I can respond. Nor do I identify anything to whom I can respond. Nor do I identify anything foreordained for unsurpassed, perfect awakening.”1003




19.41
Then the venerable Śāriputra said to the bodhisattva great being Maitreya, “Venerable Maitreya, I suppose that you have actualized these things in the manner that you verbally describe them?”1004




19.42
Maitreya said, “Venerable Śāriputra, I have not actualized these things in the manner that I verbally describe them. Nor, Venerable Śāriputra, do I even find, mentally perceive, or identify these things the way that I verbally describe or mentally consider them. Certainly, Venerable Śāriputra, these things cannot be physically encountered, or verbally described, or mentally focused upon. All things are by nature like this, because they lack any inherent nature.”




19.43
Then Śāriputra thought to himself, “Oh! This bodhisattva great being Maitreya is someone with profound wisdom. He explicates the transcendent state of wisdom as though he has gone about life in it for a long time.”




19.44
Then the Blessed One addressed the venerable Śāriputra as follows: “Śāriputra, why did you think, ‘Oh, the bodhisattva great being Maitreya is someone with profound wisdom?’ Are you revealing that you identify a thing that a worthy one is endowed with?”1005 

“Definitely not, Blessed One,” said Śāriputra.




19.45
The Blessed One said, “Likewise, Śāriputra, a bodhisattva great being going about life in the transcendent state of wisdom does not think, ‘This thing has previously been foreordained for unsurpassed, perfect awakening’; ‘This thing is now being foreordained for unsurpassed, perfect awakening’; ‘This thing will soon be foreordained’; or ‘This thing will ever realize unsurpassed, perfect awakening.’1006 Any bodhisattva great being who goes about life in this way is going about life in the transcendent state of wisdom. And while going about life in this way, he or she is not frightened, not terrified, and not stricken with terror. He or she engages in meditation knowing that he or she possesses a reserve of strength, so it is not the case that he or she will not become completely awakened.1007 If he or she goes about life in this way, then he or she goes about life in the transcendent state of wisdom.




19.46
“Moreover, if a bodhisattva great being were in a wilderness area infested with carnivorous animals, he or she would not be frightened, terrified, or stricken with terror.1008 Why not? Because that bodhisattva great being would have completely given up everything for the sake of all sentient beings. He or she would develop the proper mindset, thinking, ‘If carnivorous animals eat me, let me give that gift of myself wholly to them, so that I perfect the transcendent state of generosity and approach unsurpassed, perfect awakening. I will do this, so that when I have realized that unsurpassed, perfect awakening, in my buddhafield there will be no sentient beings born as animals and none known to exist absolutely anywhere in any form or manner. Instead, all beings there will live on divine food.’1009




19.47
“Moreover, if a bodhisattva great being were in a wilderness area infested with thieves, he or she would not be frightened, terrified, or stricken with terror. Why not? Because a bodhisattva great being delights in the roots of virtue by completely giving up all his or her possessions.1010 He or she would have offered up even his or her body and completely given up all other requisites or other means of subsistence. Thus, he or she would develop the proper mindset, thinking, ‘If any beings were to steal from me all the requisites and other means of subsistence, let me give that gift of myself wholly to them. If they even were to take my life, I resolve never to develop malevolence, anger, or rage toward them and also never to harm them physically, verbally, or mentally. In this way, at that time, I will perfect the transcendent state of generosity, the transcendent state of ethical discipline, and the transcendent state of tolerant acceptance as I approach unsurpassed, perfect awakening. Also, I will do this and apply myself so that, when I have realized unsurpassed awakening, in my buddhafield there will be no wildernesses infested with thieves and none will be known to exist absolutely anywhere in any form or manner. In this way, I will strive to purify my buddhafield, so that when I have realized unsurpassed awakening, in my buddhafield there will be no defects such as these or others, and none will be known to exist absolutely anywhere in any form or manner.’1011




19.48
“Moreover, if a bodhisattva great being were in a wilderness area that lacked drinkable water, he or she would not be frightened, terrified, or stricken with terror. Why not? Because a bodhisattva great being has the quality of not being terrified or afraid. Hence, he or she would develop the proper mindset, thinking, ‘I should train for the sake of eliminating any thirst that sentient beings may have.’ Also, a bodhisattva great being would not be be frightened, not be terrified, and not be stricken with terror with the idea that if he or she were to die from thirst, his or her next rebirth would be in the hungry ghost realm. Instead, he or she would develop the proper mindset of great compassion, thinking, ‘Alas, these poor sentient beings must have little merit for them to know a world with wilderness areas lacking any drinkable water like these. Again, I will do this and apply myself so that when I have realized unsurpassed awakening, in my buddhafield there will be no wilderness areas lacking drinkable water, and none will be known to exist absolutely anywhere in any form or manner. Furthermore, I will load all beings up with merit, so that they will find drinkable water endowed with the eight qualities.1012 I will apply myself with unwavering heroic perseverance and with respect toward all sentient beings, so that, at that time, I will perfect the transcendent state of heroic perseverance.’




19.49
“Moreover, if a bodhisattva great being were in a wilderness area that lacked food, he or she would not be frightened, terrified, or stricken with terror. For this reason, he or she would don the armor, thinking, ‘I will apply myself with unwavering heroic perseverance and purify my own buddhafield so that when I have realized unsurpassed awakening, in my buddhafield there will be no wilderness areas without food like these, and none will be known to exist absolutely anywhere in any form or manner. Those sentient beings will only ever be comfortable, bestowed every delight, and filled with happiness.1013 Also, I will do this so that absolutely anything that sentient beings wish for and absolutely anything that their hearts desire will come to manifest for them. It will be just like, as an analogy, everything manifesting for the gods in the Heaven of the Thirty-Three, just by their thinking about it. With such unwavering heroic perseverance, I will apply myself so that everything will manifest and come to be had by sentient beings, just by their thinking about it. Furthermore, I will strive to purify my own mind for the sake of all sentient beings, so that, at that time, I can perfect the transcendent state of meditation to ensure that their spiritual aspirations are fulfilled and no sentient being anywhere ever lacks life’s necessities in any way.’




19.50
“Moreover, if a bodhisattva great being were in a wilderness area plagued with disease, he or she would not be frightened, terrified, or stricken with terror. Instead, he or she would reflect upon, contemplate, and consider there to be no thing that is afflicted by disease and no thing that has the name disease. Thus, he or she would consider it to be empty and would be neither frightened by it, nor terrified by it, nor stricken with terror about it.




19.51
“Furthermore, such a bodhisattva great being would never develop a mindset that thinks it will take ‘a long time’ to realize unsurpassed, perfect awakening‍—nor at such a thought would he or she be frightened, terrified, or stricken with terror. Why not? Because a moment of thought involves a limitation that is a point in time with no beginning, which is to say, it is beyond any point in time. So, that bodhisattva great being would never form the notion of it being difficult, somehow thinking this point in time with no beginning takes so much time or takes such a long time.1014 For inasmuch as this idea is associated with a single moment of thought, that is a point in time with no beginning, which is to say, it is beyond any point in time.1015 In this way, Śāriputra, the bodhisattva great being would never be frightened, terrified, or stricken with terror, thinking he or she will realize unsurpassed, perfect awakening ‘in a long time.’1016 But, Śāriputra, if a bodhisattva great being is neither frightened, nor terrified, nor stricken with terror about these dangers or other sources of fear, whether they be seen, heard, considered, or known, then one can be sure, Śāriputra, that such a noble son or daughter is able to realize unsurpassed, perfect awakening.




19.52
“Finally, Śāriputra, in this way the bodhisattva great being would don the great armor, thinking, ‘I will do this and apply myself with unwavering heroic perseverance so that when I have realized unsurpassed awakening, in my buddhafield all sentient beings will be free of all disease, and no disease will be known to exist absolutely anywhere in any form or manner. Also, I will do this so that I can teach what the tathāgatas taught and act in accord with what they taught. Furthermore, I will cultivate the transcendent state of wisdom for the sake of all sentient beings, so that, at that time, I will perfect the transcendent state of wisdom.’ ”




19.53
1017Then a certain woman who had come and taken her seat in that assembly stood up from her seat. She put her upper robe over one shoulder, placed her right knee on the ground, and then prostrated to the Blessed One with her hands cupped together in reverence. She then said to the Blessed One, “Blessed One, I am not frightened, terrified, or stricken with terror in such places.1018 Without being terrified or frightened, I shall teach the Dharma for the sake of sentient beings.”




19.54
Then, at that moment, the Blessed One appeared with a golden-colored smile that emanated light to the infinite, limitless world systems. The light shone up as far as the Brahmā world, returned once again, circled the Blessed One to the right three times, and then disappeared into the Blessed One’s forehead. Immediately after the Blessed One appeared with that smile, the woman took yellow flowers and showered them upon the Blessed One and scattered them around. But the yellow flowers remained suspended in midair without touching him.




19.55
Then the venerable Ānanda stood up from his seat. He put his upper robe over one shoulder, placed his right knee on the ground, and then prostrated to the Blessed One with his hands cupped together in reverence. After that, he said to the Blessed One, “Blessed One, worthy, perfectly and completely awakened tathāgatas do not smile without a cause or conditions. So, what is the cause and what are the conditions for you smiling?”




19.56
At this, the Blessed One said to the venerable Ānanda, “Ānanda, this is the woman Gaṅgadevī. In the future she will become the tathāgata named Yellow-Flowered.1019 She will be a worthy, well-gone, perfect buddha. She will be perfected in both knowledge and appropriate conduct. She will have the supreme knowledge of the world. As a blessed buddha, she will be a leader among those people to be tamed and will teach gods and humans alike. She will appear in the world during the Star-Like eon and realize unsurpassed, perfect awakening. Ānanda, the noble lady Gaṅgadevī will leave behind her female form, take on a male form after she has passed away from here, and be reborn in the Abhirati buddhafield world system belonging to the worthy, perfectly and completely awakened tathāgata Akṣobhya. Once reborn there in the presence of the worthy, perfectly and completely awakened tathāgata Akṣobhya, she will engage in spiritual practice. Then, when she passes away from there, she will travel from that buddhafield to the next buddhafield without losing sight of the tathāgata. Again, from that buddhafield to other buddhafields, she will travel without ever being separated from the blessed buddhas. As an analogy, it will be just like a universal emperor traveling from palace to palace throughout his whole life, without the soles of his feet ever stepping on the surface of the earth. Just as that universal emperor, up to his time of death, would pass away without ever stepping upon the earth with the soles of his feet, Ānanda, just so the noble lady Gaṅgadevī too will travel from buddhafield to buddhafield without ever being separated from the blessed buddhas, all the way up until she realizes unsurpassed, perfect awakening.”




19.57
Then the venerable Ānanda thought, “This very tathāgata’s assembly must be considered the bodhisattva great beings who will come to be there in the presence of the worthy, perfectly and completely awakened tathāgata Akṣobhya.”1020




19.58
Then the Blessed One knew in his mind the kind of ruminations that the venerable Ānanda was having and said to him, “Yes, Ānanda, it is true. Ānanda, any bodhisattva great beings who escape the saṃsāric mud and engage in spiritual practice in the buddhafield of the worthy, perfectly and completely awakened tathāgata Akṣobhya should be known as close to actualizing awakening.1021 But, Ānanda, this worthy, perfectly and completely awakened tathāgata Yellow-Flowered will have a community of disciples that no measure could capture. Why not? Ānanda, since there would be no measuring the number of disciples surrounding him, those disciples will instead be reckoned to be immeasurable or innumerable.1022 Furthermore, Ānanda, during the time when this buddhafield is present, there will be no wilderness areas infested with carnivorous animals or with thieves. There will be no wilderness areas without drinkable water, without food, or plagued with disease. Ānanda, there will be no unpleasant wilderness areas such as these or others, and none will be known to exist absolutely anywhere in any form or manner. Ānanda, at the time when the worthy, perfectly and completely awakened tathāgata Yellow-Flowered has realized unsurpassed, perfect awakening, there will not be any of these types of dangerous and frightening wilderness areas, and none will be known to exist absolutely anywhere in any form or manner.”




19.59
At this, the venerable Ānanda asked the Blessed One, “Blessed One, in the presence of which tathāgata did the noble lady Gaṅgadevī plant the root of virtue by first developing the proper mindset aimed at unsurpassed, perfect awakening?”




19.60
At this, the Blessed One said to the venerable Ānanda, “Ānanda, the noble lady Gaṅgadevī planted the root of virtue by first developing the proper mindset and dedicated it to unsurpassed, perfect awakening in the presence of the worthy, perfectly and completely awakened tathāgata Dīpaṃkara.1023 While praying for unsurpassed, perfect awakening, she showered the worthy, perfectly and completely awakened tathāgata Dīpaṃkara with nothing but yellow flowers. When I myself showered the worthy, perfectly and completely awakened tathāgata Dīpaṃkara with the five blue lotuses, I attained the state of acceptance that all things are free of arising, and after that I was foreordained for unsurpassed, perfect awakening by the worthy, perfectly and completely awakened tathāgata Dīpaṃkara. He said, ‘In the future, young man, you will become the tathāgata named Śākyamuṇi. You will be a worthy, well-gone, perfect buddha. You will be perfected in both knowledge and appropriate conduct. You will have supreme knowledge of the world. As a blessed buddha, you will be a leader of persons to be tamed and a teacher to gods and humans alike.’ At the time, the noble lady heard his foreordainment of me and she developed the proper mindset, thinking, ‘Aha! Just as this young man was foreordained for unsurpassed, perfect awakening, so too must I become foreordained for unsurpassed, perfect awakening.’ And thus, Ānanda, in the presence of the worthy, perfectly and completely awakened tathāgata Dīpaṃkara, the noble lady came to plant the root of virtue by first developing the proper mindset aimed at unsurpassed, perfect awakening.”




19.61
At this, the venerable Ānanda said to the Blessed One, “Ah! Blessed One, it is because she has achieved the preliminary practices and has gone to the very end that the noble lady Gaṅgadevī is foreordained for unsurpassed, perfect awakening.”




19.62
At this, the Blessed One said to the venerable Ānanda, “Yes, Ānanda, it is true what you say: ‘It is because she has achieved the preliminary practices and has gone to the end that the noble lady Gaṅgadevī is foreordained for unsurpassed, perfect awakening.’ ”1024




19.63
This ends the chapter “The Noble Lady Gaṅgadevī,” the nineteenth chapter in “The Noble Transcendent State of Wisdom in Eight Thousand Lines.”




Chapter 20: Examining Skill in Means10251026


20.1
Then the venerable Subhūti asked the Blessed One, “Blessed One, how should a bodhisattva great being, who is going about life in the transcendent state of wisdom, cultivate emptiness? How should he or she engage in the meditative concentration on emptiness?”1027




20.2
The Blessed One said, “Subhūti, a bodhisattva great being who goes about life in this transcendent state of wisdom should consider physical forms to be empty. Likewise, he or she should consider feelings, conceptions, conditioning factors, and consciousness to be empty. But he or she should consider this with a mental continuum that is not distracted, so that while considering ‘physical forms,’ he or she would not identify such a true nature of things as the true nature of things.1028 And, by not identifying it as the true nature of things, he or she would not directly actualize the pinnacle of reality.”1029




20.3
At this, the venerable Subhūti said to the Blessed One, “Blessed One, the Blessed One has said that a bodhisattva great being should not directly actualize emptiness. But how could a bodhisattva great being remaining in that meditative concentration not directly actualize emptiness?”




20.4
The Blessed One said, “Subhūti, it is because a bodhisattva great being considers emptiness to be replete with all excellent qualities.1030 Such a bodhisattva great being does not consider it with the assumption that he or she will directly actualize it. Nor does he or she consider it with the assumption that it is something to be directly actualized. Nor does he or she consider it with the assumption that he or she will get fully aquainted with it or that it is the time for doing so despite its not being the time for directly actualizing it. Rather, the bodhisattva great being tethers his or her mind exclusively to an unfixed meditative object, knowing that he or she will be supported by the transcendent state of wisdom, but does not directly actualize emptiness.1031 Along the way, that bodhisattva great being does not give up any qualities conducive to awakening. Nor does he or she eliminate worldly influences. Rather, he or she gets fully aquainted with them all.1032 At the time when the bodhisattva great being is abiding in the meditative concentration on emptiness as the gateway to complete liberation, he or she should also abide in the meditative concentration on the freedom from signs, but should not directly actualize the freedom from signs. Why not? Because that bodhisattva great being has procured qualities by way of his or her roots of virtue and considers it a time to ripen those as such, not to directly actualize anything.1033 And so, being someone supported by the transcendent state of wisdom, he or she does not directly actualize the pinnacle of reality.1034




20.5
“To illustrate this, Subhūti, suppose that a certain man was extremely courageous, persevering, unwavering, and steadfast.1035 Also, suppose that he was handsome, charming, extremely attractive, and full of many extremely positive qualities, such as excellent ability, self-restraint, learning, renunciation, and so on. Also, suppose that he was intelligent, articulate, perfectly clear, perfect in behavior, and knew the proper time, place, and circumstances for things.1036 Also, suppose that he was supremely masterful in archery and immune to a great number of weapons or attacks.1037 Also, suppose that he had, through his own accomplishment, become extremely skilled in all the arts and had the highest degree of skill in the crafts. Also, suppose that he was mindful, judicious, knowing, considerate, skilled in politics, and learned in all the treatises.1038 Also, suppose that he was friendly, wealthy, powerful, free of physical defects, and completely morally strong. Also, suppose that he helped others and was beloved and dear to many people. Also, suppose that he was able to succeed at any task whatsoever that he undertook. Also, suppose that he conducted himself systematically and was extremely successful in all regards. Also, suppose that, while being extremely successful, he shared his wealth with many people, paid tribute to those worthy of tribute, revered those worthy of reverence, respected those worthy of respect, and venerated those worthy of veneration. Subhūti, what do you think? Would such a man be extremely glad, delighted, and full of joy and satisfaction, given all this?” 

“Yes, Blessed One. Yes, Sugata,” said Subhūti.




20.6
The Blessed One said, “Subhūti, suppose further that this extremely fortunate man was traveling and took along his mother, father, son, and daughter. Now suppose that, because of certain conditions and circumstances coming together, he came upon a vast, forested wilderness area that was extremely dangerous, terrifying to the children, and caused them to bristle with fear. Suppose that this man fearlessly assured his mother, father, son, and daughter, saying, ‘Don’t be afraid. Don’t be afraid. I will get us out of this extremely dangerous and frightening, vast, forested wilderness area successfully, safely, and quickly. I will get us to safety very soon.’ But, Subhūti, suppose that, in that vast, forested wilderness area, there were many hostile forces and enemies opposing that man. Subhūti, what do you think? Would such a courageous man‍—who never retreated from hostile forces or enemies opposing him, and who was unwavering, perseverant, steadfast, wise, extremely affectionate, compassionate, courageous, and full of resources‍—abandon his mother, father, son, and daughter? Would he think that he should get only himself out of this extremely dangerous and frightening, vast, forested wilderness area?”




20.7
“Definitely not, Blessed One,” said Subhūti. “Why not? Because, Blessed One, a man with such powerful internal and external resources would never abandon his mother, father, son, and daughter. In that vast, forested wilderness area, many other more courageous, more combat-ready, and noble defenders and counterattackers would stand there by his side and protect him from those hostile forces and enemies. And despite their preying on his weakness and seeking ways to attack him, the hostile forces and enemies would never be able to find any vulnerability to do so. Blessed One, such a capable man would successfully, safely, and quickly be able to get his family, unharmed and uninjured, out of that extremely dangerous and frightening, vast, forested wilderness area, and all the way to their villages, cities, and towns.”




20.8
At this, the Blessed One said to the venerable Subhūti, “The same is true, Subhūti, in the case of a bodhisattva great being who cares for the welfare of all sentient beings. He or she abides in benevolence, compassion, rejoicing, and impartiality.1039 He or she is supported by skill in means and the transcendent state of wisdom. He or she dedicates the roots of virtue through the dedication that the perfect Buddha has recommended. But even though such a bodhisattva great being enters the gateways to complete liberation‍—that is to say, emptiness, the freedom from signs, and the freedom from inclinations‍—he or she does not directly actualize the pinnacle of reality, in particular, at the levels of the disciples or solitary realizers. Why not? Because he or she has the most powerful and unwavering supporters, namely the skill in means and the transcendent state of wisdom. For this reason, he or she has not abandoned all sentient beings, and hence, he or she has become capable of realizing unsurpassed, perfect awakening successfully and safely. Subhūti, at the time when a bodhisattva great being is focused upon the mindset of benevolence toward all sentient beings, he or she embraces them with supreme benevolence. Along the way, a bodhisattva great being overcomes the armies belong to the defilements and māras, overcomes the levels of the disciple and the solitary realizer, and remains in that meditative concentration.1040 Subhūti, by not eliminating worldly influences, he or she gets fully aquainted with emptiness in the supreme transcendent state. Subhūti, in that interval of time during which the bodhisattva great being is abiding in the meditative concentration on emptiness as the gateway to complete liberation, the bodhisattva great being does not concurrently abide in the meditative concentration on the freedom from signs. Nor has he or she directly actualized the meditative concentration on the freedom from signs.




20.9
“Subhūti, as an analogy, it is just like an extremely large bird flying around in midair that neither lands upon the earth nor perches upon any support and rests there. Like that bird that is just abiding in midair without perching or resting anywhere, Subhūti, the bodhisattva great being abides in the state of emptiness and gets fully aquainted with emptiness. Next, he or she abides in the state of freedom from signs and gets fully aquainted with freedom from signs. Then, he or she abides in the state of freedom from inclinations and gets fully aquainted with freedom from inclinations. However, without having perfected the awakened qualities of a buddha, he or she does not land upon emptiness, freedom from signs, or freedom from inclinations.




20.10
“Subhūti, as an analogy, it is just like a powerful, master archer who is well trained and perfectly skilled in archery training. He or she can shoot one arrow upward and then immediately after doing so, shoot other arrows at it to knock back the first arrow and prevent it from falling to the earth. With one arrow after another, he or she can continually keep the first arrow from falling to the earth. And that arrow will not fall to the earth unless he were to wish it, thinking, ‘All right now, let the arrow fall to the earth.’1041 Subhūti, in this very way the bodhisattva great being, going about life in the transcendent state of wisdom and supported by skill in means, does not directly actualize the supreme pinnacle of reality unless his or her roots of virtue have ripened fully and perfectly into unsurpassed, perfect awakening. It is only when the roots of virtue have ripened fully and perfectly into unsurpassed, perfect awakening that he or she directly actualizes the supreme pinnacle of reality.1042 Therefore, Subhūti, a bodhisattva great being, going about life in the transcendent state of wisdom and cultivating it would consider the profound true nature of these things and meditate upon that nature, but would not directly actualize it.”




20.11
At this, the venerable Subhūti said to the Blessed One, “Blessed One, a bodhisattva great being is someone who performs difficult noble deeds. And that bodhisattva great being who performs extremely difficult noble deeds goes about life in emptiness, abides in emptiness, and attains that emptiness as a meditative concentration. But he or she does not directly actualize the pinnacle of reality. Blessed One, this is extremely wonderful. Sugata, it is supremely wonderful.”




20.12
At this, the Blessed One said to the venerable Subhūti, “Yes, Subhūti, yes it is. A bodhisattva great being performs difficult noble deeds. And that bodhisattva great being who performs extremely difficult noble deeds goes about life in emptiness, abides in emptiness, and attains that emptiness as a meditative concentration.1043 But he or she does not directly actualize the pinnacle of reality. Why not? Subhūti, that is because a bodhisattva great being has not abandoned beings. Instead, such a bodhisattva great being holds the distinctive aspiration to free all beings. Such a bodhisattva great being fully accomplishes the proper mindset, thinking, ‘I will not abandon any sentient being. I will free them all.’1044 In doing so, he or she fully accomplishes emptiness as a gateway to complete liberation through meditative concentration, the freedom from signs as a gateway to complete liberation through meditative concentration, and the freedom from inclinations as a gateway to complete liberation through meditative concentration.1045 If that bodhisattva great being fully accomplishes these in this way, one can be certain that he or she has the skill in means, and does not directly actualize the pinnacle of reality until completely perfecting the qualities of a buddha.1046 Why not? Because he or she is preserving the skill in means and simply developing the mindset to not abandon any sentient beings. Thus, by developing this proper mindset together with the skill in means, he or she does not directly actualize the pinnacle of reality along the way.1047




20.13
“Furthermore, Subhūti, when a bodhisattva great being considers or wishes to consider these profound topics‍—namely, emptiness, freedom from signs, and freedom from inclinations as gateways to complete liberation through meditative concentration‍—then he or she thinks, ‘These sentient beings have been going about life for a long time in mental perception because of their conception of a “sentient being.”1048 Once I have realized unsurpassed, perfect awakening, I will teach the Dharma to those sentient beings who erroneously believe in their mental perception, in order to eliminate such an erroneous belief.’ After contemplating this, he or she attains emptiness as a gateway to complete liberation through meditative concentration, but does not directly actualize the pinnacle of reality. He or she attains the freedom from signs as a gateway to complete liberation through meditative concentration, but does not directly actualize the pinnacle of reality. He or she also attains the freedom from inclinations as a gateway to complete liberation through meditative concentration, but does not directly actualize the pinnacle of reality. Thus, a bodhisattva great being who has developed the proper mindset and this skill in means neither directly actualizes the pinnacle of reality along the way, nor loses the meditative concentrations on benevolence, compassion, rejoicing, and impartiality. Why not? Because a bodhisattva great being supported by skill in means thrives to a greater degree with his or her pure qualities. He or she also has sharper faculties, such as faith and so on, and attains the powers, the factors in awakening, and the path.1049




20.14
“Furthermore, Subhūti, a bodhisattva great being would think, ‘These sentient beings have been going about life for a long time in their mental perception because of their conception of “things.”1050 Once I have realized unsurpassed, perfect awakening, I will teach the Dharma to those sentient beings who erroneously believe in their mental perception, in order to eliminate such an erroneous belief.’ A bodhisattva great being who has developed the proper mindset and this skill in means attains emptiness as a gateway to complete liberation through meditative concentration. But he or she does not directly actualize the pinnacle of reality. Also, he or she does not lose the meditative concentration on benevolence, compassion, rejoicing, and impartiality. Why is that? Because the bodhisattva great being supported by skill in means thrives to a greater degree with his or her pure qualities. He or she also has sharper faculties, such as faith and so on, and attains the powers, the aspects of awakening, and the path.




20.15
“Furthermore, Subhūti, a bodhisattva great being would think, ‘These sentient beings have been going about life for a long time in a conventional sign because of their conception of a “sign.”1051 Once I have realized unsurpassed, perfect awakening, I will teach the Dharma to those sentient beings who erroneously believe in their mental perception, in order to eliminate such an erroneous belief.’ A bodhisattva great being who has developed the proper mindset and this skill in means attains freedom from signs as a gateway to complete liberation through meditative concentration.1052 But he or she does not directly actualize the pinnacle of reality. Also, he or she does not lose the meditative concentration on benevolence, compassion, rejoicing, and impartiality. Why not? Because the bodhisattva great being supported by skill in means thrives to a greater degree with his or her pure qualities. He or she also has sharper faculties, such as faith and so on, and attains the powers, the aspects of awakening, and the path.




20.16
“Furthermore, Subhūti, a bodhisattva great being would think, ‘These sentient beings have been mistaken for a long time because of their conceptions of “permanence,” “happiness,” “self,” and “purity.” For the sake of helping them to eliminate the mistake of their conceptions of permanence, happiness, self, and purity, I will act now so that, once I have realized unsurpassed, perfect awakening, I will teach them the Dharma: “All this is impermanent, not permanent. All this is suffering, not happiness. All this lacks a self; it does not have a self. All this is impure; it is not pure.” ’ Thus, a bodhisattva great being who has developed the proper mindset and is supported by the previously described skill in means and the transcendent state of wisdom does not directly actualize the pinnacle of reality along the way when the qualities of a buddha have not been perfected. In this way, having entered freedom from inclinations as a gateway to complete liberation through meditative concentration, he or she abides in it. But he or she does not directly actualize the pinnacle of reality. Also, he or she does not lose benevolence, compassion, rejoicing, and impartiality. Why not? Because the bodhisattva great being supported by skill in means thrives to a greater degree with his or her pure qualities. He or she also has sharper faculties, such as faith and so on, and attains the powers, the aspects of awakening, and the path.1053




20.17
“Subhūti, the bodhisattva great being also indeed develops the proper mindset, thinking, ‘These sentient beings have been going about life for a long time in a mental perception, and still now go about life in a mental perception.1054 They have been going about life in the conception of a “sign” and still now go about life in a conception of a sign. They have been going about life in an “error” and still now go about life in error. They have been going about life in a conception of “alms” and still now go about life in a conception of alms. They have been going about life in a conception of “nonexistence” and still now go about life in a conception of nonexistence. They have been going about life in erroneous beliefs and still now go about life in erroneous beliefs. I will act so that there will be no such faults, and there will be none known to exist absolutely anywhere in any form or manner.’ In this way, he or she brings all sentient beings to mind. When a bodhisattva great being mindfully brings them to mind and is supported by this skill in means and the transcendent state of wisdom, he or she is considering the true nature of these profound things from the perspectives of emptiness, the freedom from signs, the freedom from inclinations, the freedom from conditioning, the freedom from arising, the freedom from birth, and the freedom from any state of being.1055 There is no possibility or chance that a bodhisattva great being with such knowledge would either fall into an unconditioned state or be stuck within the three realms.1056 It is not possible.




20.18
“Thus, Subhūti, a bodhisattva great being who wishes to realize unsurpassed, perfect awakening should ask a second bodhisattva great being, ‘What are the qualities that a bodhisattva great being should acquaint him- or herself with?1057 How many sorts of mindsets should a bodhisattva great being fully accomplish so that, while he or she is fully accomplishing them, he or she would not directly actualize emptiness, the freedom from signs, the freedom from inclinations, the freedom from conditioning, the freedom from arising, the freedom from birth, or the freedom from any state of being, but would cultivate the transcendent state of wisdom?’1058 Subhūti, suppose that the second bodhisattva great being, who was asked this question, were to explain, ‘A bodhisattva great being should pay attention to nothing but emptiness. A bodhisattva great being should pay attention to nothing but freedom from signs, nothing but freedom from inclinations, nothing but freedom from conditioning, nothing but freedom from arising, nothing but freedom from birth, and nothing but freedom from any state of being.’ Suppose that the second bodhisattva also failed to point out the development of the proper mindset of not abandoning any sentient beings, or failed to explain the skill in means. Then, Subhūti, one can know that no former worthy, perfectly and completely awakened tathāgata has foreordained that bodhisattva great being to be beyond regressing from unsurpassed, perfect awakening. How? Because that bodhisattva great being does not indicate, reveal, point out, or understand the virtue that is distinctive to a bodhisattva great being beyond regressing. And when asked, he or she does not explain it, correctly answer the question, or help others attain the level of a bodhisattva great being beyond regressing.”




20.19
Subhūti asked, “Blessed One, by what means can one recognize a bodhisattva great being beyond regressing?” 

The Blessed One said, “Subhūti, one can recognize a bodhisattva great being beyond regressing by the following means. If a bodhisattva great being‍—whether or not he or she had heard this transcendent state of wisdom‍—were to respond and answer the question the way I described, then he or she should be recognized as a bodhisattva great being beyond regressing.”




20.20
Subhūti said, “That explains why, Blessed One, there are many going about life with the aim of awakening, but among those, few would answer the question that way.”




20.21
The Blessed One said, “Subhūti, it explains why there are few bodhisattva great beings foreordained for the stage where their knowing is beyond regressing. But, those who are foreordained will answer the question the way I described. One can recognize those bodhisattva great beings because they have planted and purified the roots of virtue, and none of them can be led astray by the world with its gods, humans, and asuras.1059 Moreover, Subhūti, suppose that, even when dreaming, a bodhisattva great being were to lucidly perceive everything as a dream, without directly actualizing awakening. Then, Subhūti, one should recognize a bodhisattva great being beyond regressing to have this sign of being beyond regressing.1060




20.22
1061“Furthermore, Subhūti, suppose that, even when dreaming, a bodhisattva great being did not develop a mindset to benefit him- or herself, or of yearning for the levels of the disciples or solitary realizers, or for anything within the three realms. Subhūti, one should also recognize a bodhisattva great being beyond regressing to have this sign of being beyond regressing.




20.23
“Furthermore, Subhūti, suppose that, even when dreaming, a bodhisattva great being saw him- or herself teaching the Dharma as a worthy, perfectly and completely awakened tathāgata, seated in a pavilion surrounded by the saṅgha of monks and attended by the saṅgha of bodhisattvas, at the center of an assembly with persons numbering in the hundreds, thousands, or even quintillions. Subhūti, one should also recognize a bodhisattva great being beyond regressing to have this sign of being beyond regressing.




20.24
“Furthermore, Subhūti, suppose that, even when dreaming, a bodhisattva great being rose into the air, taught the Dharma to sentient beings, and perceived him- or herself within a six-foot-wide halo of light, emanating monks who traveled in different directions, performed the activities of a buddha in the different world systems, and taught the Dharma there. Subhūti, one should also recognize a bodhisattva great being beyond regressing to have this sign of being beyond regressing.




20.25
“Furthermore, Subhūti, suppose that, even when dreaming, a bodhisattva great being was not frightened, terrified, or stricken with terror when his or her village, city, town, community, or principality was being destroyed. He or she also feels no fear or anxiety when a fire breaks out;1062 when seeing wild carnivorous animals or other very small creatures; when someone is about to cut off his or her head; when encountering any other dangers, threats, pain, or dissatisfaction; or when seeing other sentient beings suffering in extreme fear and anxiety. In this situation, he or she is not frightened, terrified, or stricken with terror. Also, when a bodhisattva great being has awakened and arisen from any dream, he or she thinks, ‘Once I have realized unsurpassed, perfect awakening, I should teach the Dharma by accurately pointing out that everything in the three realms is like a dream.’ Subhūti, one should also recognize a bodhisattva great being beyond regressing to have this sign of being beyond regressing.




20.26
“Furthermore, Subhūti, suppose that, when dreaming, a bodhisattva great being beyond regressing saw sentient beings in the hell realms, and thought, ‘I will act so that once I have realized unsurpassed awakening, in my buddhafield there will not even be any lower realms in any form or manner.’ Subhūti, this complete purification of the lower realms should also be recognized as a sign of a bodhisattva great being beyond regressing.1063 Regarding this, Subhūti, how would one know that once this bodhisattva great being realizes unsurpassed awakening, in his or her buddhafield there will be no lower realms in any form or manner? Subhūti, suppose that when dreaming, a bodhisattva great being saw sentient beings in the hell realm, the hungry ghost realm, or the animal realm, and then regained mindfulness and thought, ‘I will act so that once I have realized unsurpassed awakening, in my buddhafield there will not even be any lower realms in any form or manner.’ In this way, Subhūti, one should recognize this complete purification of the lower realms as a sign of a bodhisattva great being beyond regressing. And, Subhūti, one should also recognize a bodhisattva great being beyond regressing to have this sign of being beyond regressing.




20.27
“Furthermore, Subhūti, if a dreaming bodhisattva great being were awakened from a dream where a town or a city is burning, he would recollect it, thinking, ‘The attributes, indications, and signs that I myself have foreseen in my dreams are known to be the attributes, indications, and signs by which a bodhisattva great being beyond regressing should be recognized. Thus, by the power of the truth in this true statement, may the fire burning the town or city subside, be extinguished, and disappear.’ If afterward, Subhuti, the fire burning the town or city subsides, is extinguished, and disappears, then, Subhuti, one should recognize this bodhisattva great being as foreordained by the previous worthy, perfectly and completely awakened tathāgatas as beyond regressing from unsurpassed, perfect awakening. However, Subhuti, if these do not subside, are not extinguished, and do not disappear, then, Subhuti, one should recognize this bodhisattva great being to be not foreordained for unsurpassed, perfect awakening. Moreover, Subhuti, if the fire’s burning spreads further and moves to another house or road, from house to house, from road to road, and burns them all‍—that is to say, it does not subside, is not extinguished, and does not disappear‍—then, Subhuti, one should know that, by having rejected the Dharma, this bodhisattva great being has accumulated the karmic deeds leading to inferior wisdom and as a result of that, the ripening of such karmic deeds is causing the bodhisattva great being’s present failure. Hence, it is a remainder from his or her karmic deed of rejecting the Dharma that is being ripened in this way.1064 In sum, Subhūti, these signs are the causes and conditions for a bodhisattva great being to be characterized as beyond regressing. Therefore, Subhūti, one should also recognize such a bodhisattva great being as beyond regressing from unsurpassed, perfect awakening.




20.28
“Once again, Subhūti, I will now teach these attributes, indications, and signs by which, all together, a bodhisattva great being can be recognized, as follows. Listen well and pay good attention. I will tell you about them.” 

Subhūti said, “Excellent!” Then, he listened to the Blessed One.




20.29
The Blessed One said, “Subhūti, suppose that a man, woman, boy, or girl were taken over or possessed by a malevolent spirit. A bodhisattva great being should approach him or her and perform an act of truth by stating,1065 ‘If it is true that I am foreordained for unsurpassed, perfect awakening by the previous worthy, perfectly and completely awakened tathāgatas, then my altruistic disposition to realize unsurpassed, perfect awakening is pure. Since I wish to realize unsurpassed, perfect awakening; since I have pure attentiveness to that unsurpassed, perfect awakening; and since I have turned away from the mindsets of a disciple and a solitary realizer, I shall realize unsurpassed, perfect awakening. It is impossible for me not to realize unsurpassed, perfect awakening, and I will definitely realize unsurpassed, perfect awakening. There is nothing that the worthy, perfectly and completely awakened tathāgatas who reside, stay, and spend time in immeasurable and innumerable world systems have not known, not seen, not found, not witnessed, and not realized. Since those blessed buddhas are recognizing my altruistic disposition, it must be that I too will awaken. By the power of this truth and my stating it, may you, the malevolent spirit who has taken over or possessed this man, woman, girl, or boy, go away!’ If the malevolent spirit that the bodhisattva great being is addressing like this does not go away, then, Subhūti, one should know that this bodhisattva great being is not foreordained by the previous worthy, perfectly and completely awakened tathāgatas as beyond regressing from unsurpassed, perfect awakening. However, if the malevolent spirit that the bodhisattva great being is addressing like this does go away, then, Subhūti, one should also recognize this bodhisattva great being as foreordained by the previous worthy, perfectly and completely awakened tathāgatas to be beyond regressing from unsurpassed, perfect awakening.”




20.30
This ends the chapter “Examining Skill in Means,” the twentieth chapter in “The Noble Transcendent State of Wisdom in Eight Thousand Lines.”




Chapter 21: Detailing Māra’s Activities10661067


21.1
On that topic, the Blessed One continued, “Subhūti, a bodhisattva great being may say, ‘By the power of the truth in my stating that I have been foreordained by the previous worthy, perfectly and completely awakened tathāgatas, may this malevolent spirit go away!’1068 But in response, Subhūti, it is the pernicious Māra who will exert himself in making that malevolent spirit go away.1069 Why is that? Because the pernicious Māra will strive extremely strenuously and energetically to get at a bodhisattva great being who has not traveled a long time on the path.1070 That is to say, Māra will think how he can make the malevolent spirit go away so that when the malevolent spirit leaves because of Māra’s magical power to influence others, the bodhisattva great being will suppose that his or her own miraculous power is what made the malevolent spirit go away. Moreover, since that bodhisattva great being does not know that Māra’s miraculous power caused the malevolent spirit to go away, he or she will exert him- or herself only minimally going forward. And with his or her exertion, the bodhisattva great being will treat disrespectfully other bodhisattva great beings, be smug to them, be sarcastic toward them, pick at their faults, and criticize them, boasting, ‘I have been foreordained for unsurpassed, perfect awakening by the previous worthy, perfectly and completely awakened tathāgatas.’1071 As a result, his or her pride will develop and develop, more than even just this much. That pride will increase and increase more. That pride will become stubborn and more stubborn. That pride will be fed and fed more. And it will flare up.1072 Out of his or her pride, self-superiority, arrogance, egotism, conceitedness, and deluded sense of grandeur, such a bodhisattva great being will come to distance him- or herself from the state of complete knowing, that is to say, from the unsurpassed knowing of a buddha, the knowing of a self-existent being, the knowing of someone who has complete knowing, and unsurpassed, perfect awakening.1073 He or she might see virtuous friends in the form of either beginning or advanced bodhisattva great beings, who have virtuous qualities, have perfected the altruistic disposition, have become skilled in means, and possess qualities beyond regressing. Yet, he or she will feel conceited toward them. And because he or she looks down on them, he or she will not serve these sorts of virtuous friends, wait upon them, attend to them, or ask them questions. Instead, he or she will strengthen his or her ties to Māra, and long for one of the two lower levels, either that of a disciple or a solitary realizer. In this way, Subhūti, when a bodhisattva great being has not traveled a long time on the path, has minimal faith, has little learning, has no virtuous friend, is not supported by the transcendent state of wisdom, and lacks the skill in means, the pernicious Māra will use the bodhisattva’s act of truth to create obstacles to his or her unsurpassed, perfect awakening. So, Subhūti, a bodhisattva great being should recognize this too as an activity of Māra.




21.2
“Furthermore, Subhūti, Māra’s activity will also influence a bodhisattva great being by assigning him or her a title. How could Māra’s activity also influence a bodhisattva great being by assigning him or her a title? In this case, Subhūti, the pernicious Māra will attack a bodhisattva great being by assigning him or her a title and corroborating the names to him or her.1074 To do so, Māra will come in one disguise or another and assign a title to a bodhisattva great being, saying, ‘You have been foreordained for unsurpassed, perfect awakening by the previous worthy, perfectly and completely awakened tathāgatas. What is the proof? Here are the names of you,1075 your mother, your father, your brother, your sister, your friends, your advisors, your acquaintances, and your relatives.’ Māra then recites the names stretching back seven generations, saying, ‘Then you were born in this area within this country in this village, city, or town.’ If that bodhisattva great being is naturally simple-minded, Māra will say, ‘In your past lives, too, you were simple-minded.’ If he or she naturally has sharp mental faculties, Māra will say, ‘In your past lives, too, you had sharp mental faculties.’ Then Māra will highlight the particular ascetic quality that a bodhisattva great being is practicing in their present life.1076 No matter whether that particular bodhisattva is an ascetic who dwells in the forest,1077 an ascetic who seeks alms,1078 an ascetic who wears rags,1079 an ascetic who never eats later,1080 an ascetic who uses a single seat,1081 an ascetic who accepts whatever is offered,1082 an ascetic who has three robes,1083 an ascetic who lives in charnel grounds,1084 an ascetic who lives at the foot of a tree,1085 an ascetic who stays upright,1086 an ascetic who lives in the open air,1087 an ascetic who wears felt garments,1088 or an ascetic who lives in seclusion, contented with few desires, goes barefoot, and speaks softly with few words,1089 Māra will say, ‘In your past lives, too, you practiced this or that ascetic quality. You have been destined for the level of a bodhisattva beyond regressing, and foreordained to unsurpassed, perfect awakening by the previous worthy, perfectly and completely awakened tathāgatas. What is the proof? Since you are practicing these types of ascetic qualities, it is certain that you practiced the very same ones previously too.’ In this way, by Māra assigning him or her a title and corroborating it with names from the past in connection with his or her present austere practice of ascetic qualities, the bodhisattva great being will become conceited, thinking, ‘Since I do practice these qualities, I must have been foreordained for unsurpassed, perfect awakening by the previous worthy, perfectly and completely awakened tathāgatas.’1090 Then the pernicious Māra will say, ‘You have been foreordained as beyond regressing from unsurpassed, perfect awakening by the worthy, perfectly and completely awakened tathāgatas. What is the proof? You practice these sorts of ascetic qualities.’




21.3
“Subhūti, the pernicious Māra will occasionally come in the guise of a monk, a nun, a male lay practitioner, a female lay practitioner, a brahmin, a householder, a mother, a father, a brother, a sister, a friend, an advisor, an acquaintance, or a relative. After approaching the bodhisattva great being, Māra will say, ‘You are on the level of a bodhisattva beyond regressing and have been foreordained for unsurpassed, perfect awakening by the previous worthy, perfectly and completely awakened tathāgatas. What is the proof? You practice these sorts of ascetic qualities, which are the qualities of a bodhisattva great being beyond regressing.’ However, Subhūti, that bodhisattva great being will not have any of the qualities of bodhisattva great beings beyond regressing that I have made known, nor will he or she have the attributes, indications, or signs that I have made known. Subhūti, other bodhisattva great beings will recognize this, thinking, ‘Alas! This bodhisattva great being must be under the influence of Māra’s magical power.’ How so? Such a bodhisattva great being does not have the attributes, indications, or signs of those bodhisattva great beings beyond regressing. Rather, Subhūti, he or she will become conceited by Māra’s corroborations with names. After becoming conceited, he or she will be overcome with pride and stubbornness.1091 Because of being overcome by Māra’s magical power to influence others, he or she will treat disrespectfully other bodhisattva great beings, be smug to them, be sarcastic toward them, pick at their faults, and criticize them. Subhūti, a bodhisattva great being should recognize this too as Māra’s activity through corroborating with names.




21.4
“Furthermore, Subhūti, the bodhisattva great being should also understand Māra’s activity by his use of assigning titles as follows. How, Subhūti, should the bodhisattva great being understand Māra’s activity by his use of assigning titles with a prediction of the bodhisattva great being’s future names? Subhūti, in this case the pernicious Māra will come in the guise of a monk and predict to the bodhisattva great being, ‘This will be your name at the time when you realize supreme, perfect awakening.’ And the name that Māra will predict will be precisely one that the bodhisattva great being him- or herself had considered, pondered, and mulled over with the thought, ‘Oh, when I realize supreme, perfect awakening, this is the sort of name I should have.’1092 So, regarding Māra’s prediction, a bodhisattva great being who is unwise and lacks the skill in means will think, ‘Oh! This monk has informed me that when I realize supreme, perfect awakening, my name will be the same as the name that I had been considering, pondering, and mulling over.’ Because of that, such a bodhisattva great being compares the name that he or she had already considered with the name expressed by the pernicious Māra, that is to say, by that monk magically created with his demon cohort. He or she then concludes, ‘The name that arose as a thought in my mind is the same name as the one foretold by this monk. The previous worthy, perfectly and completely awakened tathāgatas must have foreordained me for unsurpassed, perfect awakening with such a name.’ However, Subhūti, that bodhisattva great being does not have the attributes, indications, or signs of the bodhisattva great beings beyond regressing that I have made known. Without these, that bodhisattva great being will become conceited. After becoming conceited, he or she will treat other bodhisattva great beings disrespectfully, thinking, ‘I have been foreordained for unsurpassed, perfect awakening.’ Through pride, self-superiority, arrogance, egotism, conceitedness, and a deluded sense of grandeur, he or she distances him- or herself from the state of complete knowing, the unsurpassed knowing of a buddha. Such a bodhisattva great being is not supported by the transcendent state of wisdom and lacks the skill in means. Since he or she is not supported by a virtuous friend, but rather by an unvirtuous friend, such a bodhisattva great being would long for one of the two lesser levels, namely, that of a disciple or a solitary realizer. However, suppose that after spending a very long, long time spinning away in successive rebirths, he or she were to wish to realize unsurpassed, perfect awakening based on this very transcendent state of wisdom. Then, suppose that he or she were to get closer to virtuous friends and approach them again and again. Finally, suppose that with the very body that he or she attained in that life, he or she were to condemn his or her own previous development of conceited mindsets, reject them, become disgusted with them, renounce them, and confess them. Even still, such a bodhisattva great being would face difficulty attaining the level of a buddha. Why is that? Because, Subhūti, the underlying condition of conceit as a transgression is so extremely serious for a bodhisattva great being that, Subhūti, it is comparable to the seriousness of the four root transgressions for a monk at the level of a disciple. After a disciple commits any one of these, he is no longer an ascetic, no longer a monk, and no longer among the sons of the Śākya. But this very transgression of developing a proud mindset is more serious than those four transgressions, in that it is an extremely unvirtuous mindset for a bodhisattva great being to have developed through treating others disrespectfully as a result of Māra’s giving him or her a title. One should understand this development of such a mindset to be a more serious transgression than those four transgressions.




21.5
“But, Subhūti, setting aside the seriousness of the four root transgressions, Subhūti, the development of this mindset‍—connected with a bodhisattva great being’s pride because of being given a title‍—is even more serious than the five karmic deeds with immediate consequences and it should be understood to be more serious than the five karmic deeds with immediate consequences. Therefore, Subhūti, since the subtlest among Māra’s activities employs the giving of titles, they must be recognized by a bodhisattva great being and should be made known to others too. Once recognized, they should be abandoned.1093




21.6
“Furthermore, Subhūti, the pernicious Māra will approach a bodhisattva great being to reproach and warn him or her regarding the virtues of seclusion.1094 Subhūti, how could the pernicious Māra approach to reproach and warn a bodhisattva great being regarding the virtues of empty places? In this case, Subhūti, the pernicious Māra will approach a bodhisattva great being and say, ‘The Tathāgata praises seclusion, saying that one should live in wildernesses, forested areas, mountain caves, charnel grounds, haystacks, and so on.’ However, Subhūti, wildernesses, solitary beds and seats, deserted and remote places, and different forested areas, mountain caves, charnel grounds, haystacks, and so on are not the sort of seclusion I have recommended for bodhisattva great beings.”




21.7
Subhūti asked, “Blessed One, what other kinds of seclusion are there for bodhisattva great beings, if not wildernesses, solitary beds and seats, deserted and remote places, and different forested areas, mountain caves, charnel grounds, haystacks, and so on? If they do not live in those kinds of places, what other kinds of seclusion are there for bodhisattva great beings?”




21.8
At this, the Blessed One said to Subhūti, “Subhūti, if a bodhisattva great being is secluded from the states of directed mental attention associated with disciples and solitary realizers, then he or she lives in seclusion.1095 This is because even when living around a village,1096 a bodhisattva great being who is supported by the transcendent state of wisdom and skill in means would live in the state of benevolence and compassion for all sentient beings. By living in such a state, he or she lives in utter seclusion. This state, secluded from the states of directed mental attention associated with disciples and solitary realizers, is the state I have recommended for bodhisattva great beings. For a bodhisattva great being to spend his or her time, night and day, in that secluded state is to live in seclusion.




21.9
“If a bodhisattva great being lives in such a state when in wildernesses, forested areas, mountain caves, charnel grounds, and solitary beds and seats, then that bodhisattva great being is living in seclusion. But, Subhūti, if that bodhisattva great being is not practicing in the transcendent state of wisdom and is just mingling with the states of directed mental attention associated with disciples and solitary realizers, while living in the sort of seclusion that the pernicious Māra advocates‍—wilderness areas, forested areas, mountain caves, charnel grounds, and solitary beds and seats‍—then that bodhisattva great being is not perfecting the knowing of someone who has complete knowing. Thus, since he or she is living in a mixed-up state and living in a state of directed mental attention that is not completely pure, his or her physical, verbal, and mental karmic deeds do not end up completely purified. Because his or her physical, verbal, and mental karmic deeds do not end up completely purified, such a bodhisattva great being may be disrespectful toward any other bodhisattva great beings who, because they live around a village and live in the state of wisdom, means, and great compassion, have not mingled with the states of directed mental attention associated with disciples and solitary realizers. Even though such a bodhisattva great being might live in wildernesses, his or her physical, verbal, and mental karmic deeds do not end up completely purified, so he or she is just living mixed up, and not living in seclusion. At first he or she treats disrespectfully those other bodhisattva great beings who live around a village, even though they are living in the state of wisdom, means, and great compassion; are practicing completely pure physical, verbal, and mental karmic deeds; are secluded from the states of directed mental attention associated with disciples and solitary realizers; and are not mingling with the states of directed mental attention associated with disciples and solitary realizers. As a consequence of that, he or she will fail to attain the meditative states, the meditative concentrations, the meditative attainments, the complete liberations, and the types of extrasensory knowledge, and will fail to perfect them. Why is that? Because he or she lacks the skill in means.




21.10
“Subhūti, suppose that a bodhisattva great being were to live all the time in the middle of a two-hundred-mile-wide wild forest area‍—staying apart from the company of wild beasts or birds, of any small roaming creatures, wild animals, yakṣas, or rakṣasas, and safe from dens of thieves or frightening and dangerous attacks‍—for one year or even a hundred, a thousand, a hundred thousand, ten million, one billion, ten billion, one trillion, or one quintillion years or more.1097 Now suppose also that this bodhisattva great being was not aware of the seclusion that I have spoken of. In that case, since such a bodhisattva great being, lacking the skill in means, would be unaware of the secluded state in which a bodhisattva great being sets out with the supreme altruistic disposition or perfects it, he or she would live there as someone who takes the wilderness itself to be supreme. He or she might have depended upon that type of seclusion, relied upon it, dwelled in it, and devoted him- or herself to it.1098 Nevertheless, Subhūti, such a bodhisattva great being never brings my heart any pleasure. Why not? Because, Subhūti, while living in that sort of seclusion, that person is not observing the seclusion of a bodhisattva great being as I have explained it. The pernicious Māra might approach him or her, floating in the sky, to commend him or her: ‘Excellent! Excellent, noble child! This is the seclusion of a bodhisattva great being that the Tathāgata explained. Noble child, live in this seclusion and in this way you will quickly realize unsurpassed, perfect awakening.’ Then, when such a person comes back once again from that empty wilderness to the area of the village, he or she will treat the other bodhisattva great beings disrespectfully, even though they are graceful monks leading a chaste life with spiritual qualities, are not mingling with the states of directed mental attention associated with disciples and solitary realizers, and live with physical, verbal, and mental karmic deeds that will end up completely purified. To those bodhisattva great beings, such a person will say, ‘Alas, you venerable ones are living in a mixed-up state, not living in seclusion.1099 Alas, you venerable ones are living in a crowded state, not living in seclusion.’ In this way, he or she will criticize those bodhisattva great beings‍—who are actually living in seclusion‍—for living in a mixed-up state or in a crowded state.1100 Also, he or she will push those living in a mixed-up state to move physically to a secluded place, to develop devotion toward it, and to feel proud about its being worthy of devotion. If you were to ask him or her why, he or she would say, ‘Subhūti, I have been reproached and warned by a superhuman spirit.1101 So, this is the place in which I am abiding. What village dweller is a superhuman spirit reproaching? What place in this village is a superhuman spirit warning that village dweller about?’1102 Such a person speaks this way, because he or she treats other persons on the bodhisattva path disrespectfully. Subhūti, one should recognize a person like this to be an outcaste among bodhisattvas, a corrupter of bodhisattvas, a mere likeness of bodhisattvas, a false imitation of bodhisattvas, a poor decoy of bodhisattvas, a thief disguised as an ascetic, a user of persons belonging to the bodhisattva path, and a usurper of the world with its gods.1103 Subhūti, such a person is not worthy of being attended, not worthy of devotion, and not worthy of being served. Why not? Because one must recognize these kinds of persons to have fallen into conceitedness and to corrupt others who have little strength due to not having traveled the path for long. One must recognize a person like this as having impure qualities, no teacher, and ignoble qualities.1104




21.11
“But, Subhūti, a bodhisattva great being should never attend, be devoted toward, or serve people of that kind, if that bodhisattva great being has the altruistic disposition of wishing to realize unsurpassed, perfect awakening to bring about the benefit of all sentient beings without ever abandoning any of them, the state of complete knowing, or unsurpassed, perfect awakening. Instead, Subhūti, a bodhisattva great being who stands up for the benefit of all sentient beings should have a mindset concerned at absolutely all times with recognizing these and other acitivities of Māra. In doing so with an unfrightened mindset that is not engrossed in the three worlds, he or she can guide all the sentient beings who have not yet reached the path.1105 Also, in a similar way, that bodhisattva great being should first of all practice benevolence and compassion. Then, after developing great compassion, he or she should have a mindset that sympathetically rejoices in sentient beings progressing perfectly along the path. Then, with impartiality toward the true nature of things free of mental perception, he or she should develop the proper mindset, thinking, ‘I will act so that there will be no corruptions from Māra’s activities, nor will any even arise in any form or manner. I will train so that if they do arise, they will immediately go away.’ One should understand this as the heroic effort of bodhisattva great beings to truly recognize this for themselves. Subhūti, this all should be recognized by the bodhisattva great being as Māra’s activity in connection with the positive qualities of voidness.”1106




21.12
This ends the chapter “Detailing Māra’s Activities,” the twenty-first chapter in “The Noble Transcendent State of Wisdom in Eight Thousand Lines.”




Chapter 22: Virtuous Friends11071108


22.1
Then the Blessed One once again addressed Subhūti: “Subhūti, a bodhisattva great being who has set out with the altruistic disposition and wishes to realize unsurpassed, perfect awakening should attend virtuous friends, be devoted to them, and serve them right from the start.”




22.2
Subhūti asked, “Blessed One, if a bodhisattva great being has set out with the altruistic disposition and wishes to realize unsurpassed, perfect awakening, which of the many possible virtuous friends should he or she attend, be devoted to, and serve?”




22.3
At this, the Blessed One said to the venerable Subhūti, “Subhūti, only the blessed buddhas and the bodhisattva great beings beyond regressing who are skilled in the bodhisattva’s way of going about life can instruct and guide him or her in the transcendent states, and can teach and expound to him or her this transcendent state of wisdom. So, Subhūti, a bodhisattva great being should understand them to be his or her virtuous friends. But also, Subhūti, a bodhisattva great being should understand the transcendent state of wisdom, in particular, to be his or her virtuous friend, and, in fact, Subhūti, all six transcendent states to be his or her virtuous friends.1109 That is to say, precisely these six transcendent states are the teacher.1110 The six transcendent states are the path.1111 The six transcendent states are the sight.1112 The six transcendent states are the torch.1113 The six transcendent states are the radiance.1114 The six transcendent states are the shelter.1115 The six transcendent states are the refuge.1116 The six transcendent states are the sanctuary.1117 The six transcendent states are the ultimate resort.1118 The six transcendent states are the island.1119 The six transcendent states are the mother.1120 The six transcendent states are the father.1121 The six transcendent states lead to knowledge and realization, and progress to unsurpassed, perfect awakening.1122 What is the cause for this?1123 Subhūti, the cause is that the transcendent state of wisdom is consummate within them, that is to say, within these six transcendent states.




22.4
“So, Subhūti, those previous worthy, perfectly and completely awakened tathāgatas who attained complete nirvāṇa had the blessed buddhas’ state of complete knowing that is only born from these, that is to say, from the six transcendent states.1124 Also, Subhūti, those future worthy, perfectly and completely awakened tathāgatas who will realize unsurpassed, perfect awakening will have the blessed buddhas’ state of complete knowing that is only born from these, that is to say, from the six transcendent states. Also, Subhūti, those worthy, perfectly and completely awakened tathāgatas who are now residing, staying, and spending time, and who are realizing unsurpassed, perfect awakening, in immeasurable, innumerable, unlimited, inconceivable world systems, they too have the blessed buddhas’ state of complete knowing that is only born from these, that is to say, from the six transcendent states.




22.5
“Subhūti, I too am the worthy, perfectly and completely awakened Tathāgata who has, at this moment, realized unsurpassed, perfect awakening, and indeed my state of complete knowing was only born from these, that is to say, from the six transcendent states.




22.6
“How so? Because, Subhūti, the six transcendent states include all the awakened qualities‍—that is, the thirty-seven factors in awakening, the four immeasurable states, the four ways of attracting disciples, and any and every other awakened quality of a buddha.1125 They include also the knowing of a buddha, which is to say, the knowing of a self-existent one, the knowing of an inconceivable one, the knowing of an incomparable one, the knowing of an immeasurable one, the knowing of an incalculable one, the knowing of an unequaled one, the knowing of one equal to the unequaled, and the knowing of someone who has complete knowing.




22.7
“Therefore, Subhūti, a bodhisattva great being should understand the virtuous friends to be none other than the six transcendent states. The six transcendent states alone are the teacher. The six transcendent states are the path. The six transcendent states are the sight. The six transcendent states are the torch. The six transcendent states are the radiance. The six transcendent states are the shelter. The six transcendent states are the refuge. The six transcendent states are the sanctuary. The six transcendent states are the ultimate resort. The six transcendent states are the island. The six transcendent states are the mother. The six transcendent states are the father. The six transcendent states lead to knowledge and realization, and progress to attaining unsurpassed, perfect awakening. When a bodhisattva great being trains in the six transcendent states, he or she becomes, in effect, a protector to all sentient beings without any protector.1126




22.8
“Subhūti, a bodhisattva great being who wishes to train in the six transcendent states should listen to this very transcendent state of wisdom, take it in, keep it in mind, chant it, master it, pass it on, teach it, expound it, explain it, and recite it. On its meaning, its truth, and its method, he or she should also reflect, meditate, inquire, and fully pursue his or her questions. Why? Because, as foremost among the six transcendent states, the transcendent state of wisdom is the guide, the leader, the beacon, the paragon, the mother who gives birth, and the mother who nurses. Why? Because, without the transcendent state of wisdom, the five other transcendent states would neither be distinguished nor designated as transcendent states. Therefore, Subhūti, any bodhisattva great being who wishes not to be led astray by others should train in this very transcendent state of wisdom.”1127




22.9
Subhūti asked, “Blessed One, what is the defining characteristic of the transcendent state of wisdom?” 

At this, the Blessed One said to Subhūti, “Subhūti, the defining characteristic of the transcendent state of wisdom is nonattachment.”




22.10
Subhūti asked, “Blessed One, in a manner of speaking, could it be said that all things would be observed with the very same defining characteristic of nonattachment that the transcendent state of wisdom is observed with?”




22.11
“Yes, Subhūti, yes,” said the Blessed One. “In a manner of speaking, it could be said that all things would be observed with the very same characteristic of nonattachment that the transcendent state of wisdom is observed with. How so? Because, Subhūti, all things are void and empty. Therefore, Subhūti, all things, which are void and empty, are observed with that very same defining characteristic of nonattachment that the transcendent state of wisdom, which is void and empty, is observed with.”1128




22.12
Subhūti asked, “Blessed One, if all things are void and empty, then, Blessed One, how could someone wisely discern the defilement of sentient beings? How, Blessed One, could someone wisely discern the purification of sentient beings?1129 Also, Blessed One, something void is not defiled and not purified, and, Blessed One, something empty is not defiled and not purified. Moreover, Blessed One, something void and empty cannot realize unsurpassed, perfect awakening, and, Blessed One, one cannot mentally perceive a thing apart from that voidness and emptiness that has realized unsurpassed, perfect awakening, is realizing it, or will come to realize it. So, how do we understand the meaning of what you have described? Please teach us, Blessed One. Please teach us, Sugata.”1130




22.13
At this, the Blessed One asked Subhūti, “Subhūti, what do you think? Do sentient beings go about life for a long time in the conceits of ‘me’ and ‘mine’?”




22.14
“Yes, Blessed One. Yes, Sugata,” said Subhūti. “Sentient beings go about life for a long time in the conceits of ‘me’ and ‘mine.’ ”




22.15
The Blessed One asked, “Subhūti, what do you think? Are the conceits of ‘me’ and ‘mine’ empty?” 

“They are empty, Blessed One. Empty, Sugata,” said Subhūti.




22.16
The Blessed One asked, “Subhūti, what do you think? Are sentient beings going around in cyclic existence because of the conceits of ‘me’ and ‘mine’?”




22.17
“Yes, Blessed One. Yes, Sugata,” said Subhūti. “Sentient beings are going around in cyclic existence because of the conceits of ‘me’ and ‘mine.’ ”




22.18
“So, Subhūti,” said the Blessed One, “someone wisely discerns the defilement of sentient beings as follows: If sentient beings have conceptual grasping and habitual fixation, then there is defilement. But in this case, no one is defiled, and yet, Subhūti, someone does not wisely discern them as having conceits of ‘me’ and ‘mine,’ as long as they have no conceptual grasping or habitual fixation. Likewise, Subhūti, someone wisely discerns the purification of sentient beings as follows: If sentient beings have no conceptual grasping or habitual fixation, then there is purification. But in this case, no one becomes purified. Subhūti, a bodhisattva great being, going about life in this way, goes about life in the transcendent state of wisdom.1131 Thus, Subhūti, even though all things are void and empty, he or she wisely discerns the defilement and purification of sentient beings.”1132




22.19
Subhūti said, “Blessed One, it is wonderful that, even though all things are void and empty, he or she wisely discerns the defilement and purification of sentient beings. It is wonderful that a bodhisattva great being, going about life in this way, goes about life in the transcendent state of wisdom. This is because a bodhisattva great being who goes about life like this does not go about life in physical forms, feelings, conceptions, conditioning factors, or consciousness. Blessed One, a bodhisattva great being going about life in this way cannot be conquered by anyone in the world with its gods, humans, and asuras. Blessed One, a bodhisattva great being going about life in this way surpasses the way of going about life for persons belonging to the paths of the disciples or of the solitary realizers, and will attain a state that is unsurpassable. How so? Because, Blessed One, the state of a buddha, a tathāgata, a self-existent being, and someone who has complete knowing is unsurpassable. Also, Blessed One, if a bodhisattva great being were to spend his or her time, night and day, abiding in the state of attentiveness associated with the transcendent state of wisdom, then he or she would approach unsurpassed, perfect awakening and quickly realize it.”




22.20
“Yes, Subhūti, yes,” said the Blessed One. “A bodhisattva great being who goes about life in this way does not go about life in physical forms. Likewise, he or she does not go about life in feelings, conceptions, conditioning factors, or consciousness. Subhūti, a bodhisattva great being going about life in this way cannot be conquered by the world with its gods, humans, and asuras.1133 Subhūti, a bodhisattva great being going about life in this way surpasses the way of going about life for persons belonging to the paths of the disciples or of the solitary realizers, and he or she will attain a state that is unsurpassable. Why is that? Because, Subhūti, the state of a buddha, a tathāgata, a self-existent being, and one with complete knowing is unsurpassable. Also, Subhūti, if a bodhisattva great being were to spend his or her time, night and day, abiding in the state of attentiveness associated with the transcendent state of wisdom, he or she would approach unsurpassed, perfect awakening and quickly realize it.




22.21
“Subhūti, suppose every sentient being on the Jambu continent were to obtain a human being’s physical body all at once. Suppose that after obtaining a human body, each were to develop the proper mindset for unsurpassed, perfect awakening. Suppose that after developing the proper mindset for unsurpassed, perfect awakening, each were to remain in it throughout their lives. Suppose that while remaining in it throughout their lives, each were to pay tribute to all the tathāgatas, revere them, respect them, venerate them, honor them, and tend to them throughout their lives. Also, suppose that each were to give gifts in the same way to all sentient beings. Finally, suppose each were to dedicate those gifts to unsurpassed, perfect awakening.1134 Subhūti, what do you think? Based on this, would the bodhisattva great being earn much merit?” 

“A great amount, Blessed One. A great amount, Sugata,” said Subhūti.




22.22
The Blessed One said, “Subhūti, that noble son or daughter who abides in the attentive mental states associated with the transcendent state of wisdom for even so much as a single day would earn an even greater amount of merit than this. Why is that? Because, Subhūti, the more that a bodhisattva great being abides in the attentive mental states associated with the transcendent state of wisdom, night and day, the more he or she becomes worthy of veneration by sentient beings.1135 Why is that? Because, Subhūti, the mindset associated with benevolence that a bodhisattva great being has is not like that of anyone else, except for the blessed buddhas. Why is that?1136 Because, Subhūti, the tathāgatas have no counterpart. Subhūti, the tathāgatas are incomparable. Subhūti, the worthy, perfectly and completely awakened tathāgatas possess inconceivable qualities.




22.23
“So, how does a noble son or daughter produce that much merit? Through the kind of wisdom that a bodhisattva great being possesses, he or she sees all sentient beings as though they are on the way to their slaughter, and at that very moment he or she is gripped by great compassion.1137 Beholding them with his or her divine eye, such a bodhisattva great being sees immeasurable, innumerable, unlimited, and illimitable sentient beings whose karmic deeds lead to the immediate consequences of obtaining inauspicious births, being destroyed, not finding the path, and getting caught up in the web of erroneous beliefs. He or she also sees others who have obtained auspicious births wasting their good fortune.1138 At these moments, a bodhisattva great being feels extremely moved. Throbbing with deep benevolence and great compassion, he or she focuses mentally upon sentient beings, thinking, ‘I must become a protector for all these sentient beings. I must liberate all these sentient beings from their suffering.’ Yet, such a bodhisattva great being does not live embroiled with this conventional sign or any other, because, Subhūti, he or she also is filled with the great light of wisdom to realize unsurpassed, perfect awakening.1139




22.24
“Subhūti, those bodhisattva great beings who abide in such a state accept that they are worthy of veneration by the whole world, but do not turn away from unsurpassed, perfect awakening. Since their mindset is perfectly established in this transcendent state of wisdom, those bodhisattva great beings purify the gifts and devotional offerings of those donors and patrons, on whose behalf they enjoy the robes, alms, accommodation, preventive medicines, and other requisites, while approaching the state of complete knowing. Therefore, Subhūti, any bodhisattva great being should bring to mind the attentive mental states associated with the transcendent state of wisdom if he or she wishes to unerringly enjoy the alms of the realm, wishes to expound the path to all sentient beings, wishes to help their radiance expand, wishes to liberate all sentient beings in cyclic existence from that cyclic existence, and wishes to purify the way they see. So, if a bodhisattva great being wishes to abide in such attentiveness, then he or she should bring to mind these types of attentiveness associated with the transcendent state of wisdom.1140 Why is that? It is because any bodhisattva great being who wishes to bring these to mind should be attentive to nothing but this.1141 He or she should not leave room for any other attentiveness that lacks the transcendent state of wisdom. And a bodhisattva great being should act so that he or she can spend night and day in the attentive mental states associated with the transcendent state of wisdom.1142




22.25
“Subhūti, as an analogy, it is just as if a certain man, knowledgeable about jewels and their different varieties, were to obtain a valuable jewel he had not obtained before. Upon obtaining that jewel, he would be filled with extremely immense joy and delight. But if his jewel were to disappear, then because of that he would be filled with great suffering and despair. With his attentiveness only connected to the valuable jewel, he would keep on thinking, ‘Oh, I have become disconnected from such a valuable jewel.’ Indeed, he would never forget such a valuable jewel until he could regain either that very same valuable jewel or an equivalent one with the same positive qualities. Subhūti, in this very same way, a bodhisattva great being who has lost the valuable jewel of the transcendent state of wisdom‍—just like someone with a valuable jewel who has lost that valuable jewel‍—might lose attentiveness to the transcendent state of wisdom. But he or she would perceive its value and would seek this transcendent state of wisdom scripture. And, with his or her mind set on the state of complete knowing, he or she would never lack attentiveness to the transcendent state of wisdom until he or she were to find either that very same one or a different one.1143 The whole time he or she would never lack the attentive mental states associated with the obtainment of the valuable jewel of the transcendent state of wisdom, or lack the attentive mental states associated with the obtainment of the valuable jewel of the state of complete knowing.”




22.26
Subhūti said, “But, Blessed One, the Blessed One has taught that all things and all attentive mental states lack inherent nature and are empty. So, Blessed One, how could a bodhisattva great being never lack the attentive mental states associated with the transcendent state of wisdom and associated with the state of complete knowing?”




22.27
At this, the Blessed One said to Subhūti, “Subhūti, if a bodhisattva great being pays attention to all things lacking in inherent nature and being empty of inherent nature, then, by paying attention like this, he or she never lacks the attentive mental states associated with the transcendent state of wisdom or the attentive mental states associated with the state of complete knowing. Why is that? Because, Subhūti, the transcendent state of wisdom is empty and never increases or decreases.”




22.28
Subhūti asked, “Blessed One, if the transcendent state of wisdom is empty and never increases or decreases, then, Blessed One, how could a bodhisattva great being come to attain awakening without the transcendent state of wisdom increasing? And, how could he or she realize unsurpassed, perfect awakening?”




22.29
At this, the Blessed One said to Subhūti, “Subhūti, a bodhisattva great being going about life in the transcendent state of wisdom neither increases nor decreases. A bodhisattva great being is empty and never increases or decreases, in just the same way that the transcendent state of wisdom is empty and never increases or decreases. Hence, a bodhisattva great being comes to attain awakening and realizes unsurpassed, perfect awakening because that transcendent state of wisdom is empty and never increases or decreases, in just the same way that a bodhisattva great being is empty and never increases or decreases. Subhūti, if, when this is being taught, a bodhisattva great being is not frightened, terrified, stricken with terror, or disheartened, then, Subhūti, one can be certain that this bodhisattva great being goes about life in the transcendent state of wisdom.”




22.30
Subhūti asked, “But, Blessed One, does the transcendent state of wisdom go about life in the transcendent state of wisdom?” 

“Subhūti, not at all,” said the Blessed One.




22.31
Subhūti asked, “But, Blessed One, does the emptiness of the transcendent state of wisdom go about life in the transcendent state of wisdom?” 

“Subhūti, not at all,” said the Blessed One.




22.32
Subhūti asked, “But, Blessed One, other than the emptiness of the transcendent state of wisdom, is there any thing that goes about life in the transcendent state of wisdom that is mentally perceived?” 

“Subhūti, not at all,” said the Blessed One.




22.33
Subhūti asked, “But, Blessed One, does emptiness go about life in the transcendent state of wisdom?” 

“Subhūti, not at all,” said the Blessed One.




22.34
Subhūti asked, “But, Blessed One, is there any thing in emptiness that goes about life in the transcendent state of wisdom that is mentally perceived?” 

“Subhūti, not at all,” said the Blessed One.




22.35
Subhūti asked, “But, Blessed One, does emptiness go about life in emptiness?” 

“Subhūti, not at all,” said the Blessed One.




22.36
Subhūti asked, “But, Blessed One, do physical forms go about life in the transcendent state of wisdom?” 

“Subhūti, not at all,” said the Blessed One.




22.37
Subhūti asked, “But, Blessed One, do feelings, conceptions, conditioning factors, and consciousness go about life in the transcendent state of wisdom?” 

“Subhūti, not at all,” said the Blessed One.




22.38
Subhūti asked, “But, Blessed One, apart from physical forms, is there any thing that goes about life in the transcendent state of wisdom that is mentally perceived?” 

“Subhūti, not at all,” said the Blessed One.




22.39
Subhūti asked, “But, Blessed One, apart from feelings, conceptions, conditioning factors, and consciousness, is there any thing that goes about life in the transcendent state of wisdom that is mentally perceived?” 

“Subhūti, not at all,” said the Blessed One.




22.40
Subhūti asked, “Then, Blessed One, how could a bodhisattva great being go about life in the transcendent state of wisdom?”




22.41
At this, the Blessed One asked the venerable Subhūti, “Subhūti, do you identify a thing that goes about life in the transcendent state of wisdom?” 

“Blessed One, not at all,” said Subhūti.




22.42
The Blessed One asked, “Subhūti, do you identify that transcendent state of wisdom in which a bodhisattva great being goes about life?” 

“Blessed One, not at all,” said Subhūti.




22.43
The Blessed One asked, “Subhūti, what do you think? Do you identify any thing that is free from mental perception? Has that very thing arisen, will it arise, or is it arising? Has it ceased, will it cease, or is it ceasing?” 

“Blessed One, not at all,” said Subhūti.




22.44
The Blessed One said, “Thus, Subhūti, a bodhisattva great being has this kind of acceptance that all things are free of arising. And, Subhūti, a bodhisattva great being with this kind of acceptance is foreordained for unsurpassed, perfect awakening. Subhūti, that bodhisattva great being is treading the path to a tathāgata’s grounds for self-confidence. By going about life, striving, and making efforts in this way, it is impossible that such a bodhisattva great being would not arrive at the unsurpassed knowing of a buddha, the knowing of someone who has complete knowing, or the knowing of the great caravan leader.”




22.45
Subhūti asked, “Blessed One, is that true nature of all things being free of arising something foreordained for unsurpassed, perfect awakening?” 

“Subhūti, not at all,” said the Blessed One.




22.46
Subhūti asked, “But, Blessed One, how could there be foreordaining for unsurpassed, perfect awakening for such a thing?”




22.47
The Blessed One asked in return, “Subhūti, do you identify any thing that possesses foreordaining for unsurpassed, perfect awakening?”




22.48
“Blessed One, not at all,” said Subhūti. “I do not identify a thing that has been foreordained, will be foreordained, or is being foreordained for unsurpassed, perfect awakening. Blessed One, I also do not identify a thing that is awakened, that should be awakened, or that is awakening. Why is that? Blessed One, since no things are being mentally perceived, I do not have the thought, ‘This thing is awakened,’ or ‘This thing should be awakened,’ or ‘This thing is awakening.’ ”




22.49
This ends the chapter “Virtuous Friends,” the twenty-second chapter in “The Noble Transcendent State of Wisdom in Eight Thousand Lines.”




Chapter 23: Śakra11441145


23.1
At that time, Śakra, powerful lord of the gods, had alighted and taken his seat in that very assembly. Then Śakra, powerful lord of the gods, said to the Blessed One, “Blessed One, this transcendent state of wisdom is profound. Blessed One, this transcendent state of wisdom is difficult to see and difficult to comprehend.”




23.2
At this, the Blessed One said to Śakra, powerful lord of the gods, “True, Kauśika. It is true. Kauśika, this transcendent state of wisdom is profound. Alas, Kauśika, this transcendent state of wisdom is difficult to see and difficult to comprehend. This transcendent state of wisdom is profound just as space is profound. It is difficult to see, because it is void. It is difficult to comprehend, because it is empty.”




23.3
At this, Śakra, powerful lord of the gods, said to the Blessed One, “Blessed One, if sentient beings will listen to this profound transcendent state of wisdom, and after listening to it, take it in, keep it in mind, chant it, master it, pass it on, teach it, expound it, explain it, recite it, and write it out, then their root of virtue will not be trivial!”




23.4
At this, the Blessed One said to Śakra, powerful lord of the gods, “True, Kauśika. It is true. Kauśika, if sentient beings will listen to this profound transcendent state of wisdom, and after listening to it, take it in, keep it in mind, chant it, master it, pass it on, teach it, expound it, explain it, recite it, and write it out, then their root of virtue will not be trivial. Kauśika, if as many sentient beings as there are now on the Jambu continent were all endowed with the ten virtuous ways of acting, then what do you think, Kauśika? Based on this, would those sentient beings earn much merit?” 

“A great amount, Blessed One. A great amount, Sugata,” said Śakra.




23.5
The Blessed One said, “Yet, Kauśika, more merit than that would be earned by a noble son or daughter who listens to this transcendent state of wisdom, and after listening to it, takes it in, keeps it in mind, chants it, masters it, passes it on, teaches it, expounds it, explains it, recites it, and writes it out. Any noble son or daughter who will listen to this profound transcendent state of wisdom, and after listening to it, take it in, keep it in mind, chant it, master it, pass it on, teach it, expound it, explain it, recite it, and write it out, will earn more merit than this. Kauśika, the amount of merit derived from the ethical discipline of all the past sentient beings on the Jambu continent does not come close in worth to even a fraction of this amount of merit. It does not come close in worth to one hundredth, one thousandth, one hundred thousandth, one ten millionth, one billionth, one ten billionth, one trillionth, or even one ten trillionth of it. Nor is any calculation, any fraction, any quantification, any metaphor, any analogy, any equivalence, or any comparison adequate for comparing them. Any noble son or daughter who will listen to this profound transcendent state of wisdom, and after listening to it, take it in, keep it in mind, chant it, master it, pass it on, teach it, expound it, explain it, recite it, and write it out, will be endowed with such a root of virtue.”




23.6
Then another monk said to Śakra, powerful lord of the gods, “Kauśika, you are surpassed by any noble son or daughter who will listen to this profound transcendent state of wisdom, and after listening to it, take it in, keep it in mind, chant it, master it, pass it on, teach it, expound it, explain it, recite it, and write it out.”




23.7
At this, Śakra, powerful lord of the gods, said to the monk, “I am surpassed by any noble son or daughter who has developed the mindset even just once. What more is there to say about someone who will listen to this profound transcendent state of wisdom, and after listening to it, take it in, keep it in mind, chant it, master it, pass it on, teach it, expound it, explain it, recite it, and write it out. What more is there to say about those who, after having taken it in, kept it in mind, chanted it, mastered it, passed it on, taught it, expounded it, explained it, recited it, and written it out, will train to attain the actual nature, progress to attain the actual nature, and engage in meditation to attain the actual nature? Such a bodhisattva great being surpasses the whole world with its gods, humans, and asuras.1146




23.8
“Such a bodhisattva great being not only surpasses the whole world with its gods, humans, and asuras, but also surpasses all the stream enterers, once-returners, non-returners, worthy ones, and solitary realizers. Such a bodhisattva great being not only surpasses the stream enterers, once-returners, non-returners, worthy ones, and solitary realizers, but also surpasses all those who are extremely generous patrons, yet lack the transcendent state of wisdom and skill in means.




23.9
“Such a bodhisattva great being not only surpasses the extremely generous patrons who lack the transcendent state of wisdom and skill in means, but also surpasses all those with pure ethical discipline, who possess a great amount of ethical discipline that is unbroken, flawless, stainless, perfect, purified, and faultless, yet lack the transcendent state of wisdom and skill in means.




23.10
“Such a bodhisattva great being not only surpasses those who possess a great amount of ethical discipline that is unbroken, flawless, stainless, perfect, purified, and faultless, but also surpasses all those perfectly equipped with tolerant acceptance and patience, who possess mindsets free of any hostility within and do not become vengeful even when their house has been burned down, yet lack the transcendent state of wisdom and skill in means.




23.11
“Such a bodhisattva great being not only surpasses those perfectly equipped with tolerant acceptance and patience, who possess mindsets free of any hostility, but also surpasses all those who have applied themselves with heroic perseverance, without shirking their duty, without laziness, and without shrinking away from accomplishing positive physical, verbal, and mental karmic deeds, yet lack the transcendent state of wisdom and skill in means.




23.12
“Such a bodhisattva great being not only surpasses those who have applied themselves with heroic perseverance without shirking their duty, without laziness, and without having shrunk away from the accomplishment of positive physical, verbal, and mental karmic deeds, but also surpasses all those pleased and delighted with meditative states, who possess strength and power in the meditative states, are stationed in meditative states, and have mastered the meditative states, yet lack the transcendent state of wisdom and skill in means.




23.13
“Indeed, such a bodhisattva great being surpasses the world with its gods, humans, and asuras simply by going about life in the transcendent state of wisdom as explicated. He or she also surpasses those without skill in means who belong to the paths of the disciples and solitary realizers. Such a bodhisattva great being is not surpassed by any of them. Why is that? It is because a bodhisattva great being, who goes about life in the transcendent state of wisdom and pursues it as explicated, positions him- or herself to not cause any interruption to the lineage of those who have complete knowing. Such a bodhisattva great being keeps him- or herself not far from the Tathāgata. By conducting him- or herself in this manner, it will not be long before this bodhisattva great being reaches the epicenter of awakening. By training in this way, this bodhisattva great being will lift sentient beings out of the mud of the defilements that they are stuck in. In doing so, he or she will be engaged in the bodhisattva’s training, not the trainings of the disciples or solitary realizers. Moreover, the Four Great Kings, who are the guardians of the human world, will approach a bodhisattva great being training in this way and say, ‘Noble child! Train immediately in the bodhisattva’s way of going about life. Train with ease. These are the four begging bowls that you should receive once you are seated at the epicenter of awakening after realizing unsurpassed, perfect awakening.’ Not only would those Four Great Kings, who are the guardians of the human world, approach a bodhisattva great being training in the transcendent state of wisdom the way it is explicated, but also I myself, Blessed One, will approach that bodhisattva great being; needless to say, those other gods will do the same. And the worthy, perfectly and completely awakened tathāgatas will even constantly bring to mind that bodhisattva great being. Going about life in this way in the transcendent state of wisdom, this bodhisattva great being will encounter absolutely no worldly sufferings or attacks by others in any form or manner. Blessed One, this bodhisattva great being going about life in the transcendent state of wisdom will have this benefit even in this present life.”




23.14
Then the venerable Ānanda thought, “Is Śakra, powerful lord of the gods, speaking through his own illumination or through the miraculous power of the Buddha?”




23.15
Then, through the miraculous power of the Buddha, Śakra, powerful lord of the gods, knew in his mind what kind of mental rumination the venerable Ānanda was having, and said to the venerable Ānanda, “Noble Ānanda, one should know this to be the miraculous power of the Buddha. Noble Ānanda, one should know this also to be the blessings of the Buddha. I myself am powerless to talk about such a bodhisattva great being.”




23.16
Then the Blessed One said to the venerable Ānanda, “So it is, Ānanda. It is just as Śakra, powerful lord of the gods, has said. As Śakra said, it is due to the miraculous power of the Buddha and due to the blessings of the Buddha.”




23.17
This ends the chapter “Śakra,” the twenty-third chapter in “The Noble Transcendent State of Wisdom in Eight Thousand Lines.”




Chapter 24: Conceitedness11471148


24.1
Then, once again, the Blessed One addressed the venerable Ānanda: “Ānanda, whenever a bodhisattva great being is training in the transcendent state of wisdom, engaging in meditation in it, or cultivating it, Ānanda, at that time, all the pernicious māras in the billionfold, great order world system fall into a state of uncertainty as to whether the bodhisattva great being will actualize the pinnacle of reality at the levels of the disciples or solitary realizers, or whether he or she will realize unsurpassed, perfect awakening. Moreover, Ānanda, whenever a bodhisattva great being is abiding in the transcendent state of wisdom, at that time the pernicious māras feel deep pangs of grief. And, Ānanda, whenever a bodhisattva great being is training in the transcendent state of wisdom, engaging in meditation in it, or cultivating it, those pernicious māras who harm bodhisattva great beings stir up fear by launching attacks of fiery meteors in all directions or by creating the appearance that the horizon itself is on fire. These māras do so because they think that if they can cause any bodhisattva great being to become deflated or to bristle with fear, it will at least destroy the arising of one mindset aimed at unsurpassed, perfect awakening. To this end, Ānanda, the pernicious Māra does not attack every bodhisattva great being with the deliberate intention to harm him or her. Rather, he attacks just some bodhisattva great beings, not others.”




24.2
Ānanda asked, “Blessed One, what sort of bodhisattva great being does the pernicious Māra attack with the deliberate intention to harm him or her?”




24.3
The Blessed One said, “Ānanda, if any bodhisattva great being, when he or she was previously discussing the transcendent state of wisdom, failed to developed a mindset with firm conviction in it, then the pernicious Māra would attack that bodhisattva great being with the deliberate intention to harm him or her, and find any vulnerability.




24.4
“Furthermore, Ānanda, if any bodhisattva great being has become uncertain when the profound transcendent state of wisdom is being discussed, and is vacillating about whether this is or is not the transcendent state of wisdom, then the pernicious Māra attacks that bodhisattva great being with the deliberate intention to harm him or her, and finds any vulnerability.




24.5
“Furthermore, Ānanda, suppose that a bodhisattva great being lacks a virtuous friend or has been taken in by an unvirtuous friend, and does not listen to the extremely profound points when the profound transcendent state of wisdom is being discussed. By not listening, he or she does not understand. By not understanding, he or she does not ask the question about how one should cultivate the transcendent state of wisdom. Then, Ānanda, the pernicious Māra also attacks that bodhisattva great being, with the deliberate intention to harm him or her, and finds any vulnerability.




24.6
“Furthermore, Ānanda, suppose that a bodhisattva great being has relied on someone who cleaves to views that are against the genuine Dharma, thinking, ‘He is my friend who never steers me wrong in any worldly affairs. I know many bodhisattva great beings and other friends. But none of them help me fulfill my wishes. Whereas, this friend that I have found is an example worth imitating.1149 He will help me fulfill my wishes.’1150 Ānanda, the pernicious Māra also attacks that bodhisattva great being, with the deliberate intention to harm him or her, and finds any vulnerability.




24.7
“Furthermore, Ānanda, suppose that, when the profound transcendent state of wisdom is being discussed, a bodhisattva great being were to say to another bodhisattva, ‘Profound? This transcendent state of wisdom? What is the use of your listening to this? There is no applying oneself to it in the way that the Tathāgata taught in other sūtras, and I myself do not find any bottom to it or enjoyment in it.1151 So what is the use of your listening to that or writing that out?’ In this way, this bodhisattva great being causes other bodhisattva great beings to avoid it. Ānanda, the pernicious Māra also, with the deliberate intention to harm, attacks that bodhisattva great being, and finds any vulnerability.




24.8
“Furthermore, Ānanda, suppose that a bodhisattva great being criticizes other bodhisattvas, saying that he or she is abiding in a void state, whereas others are not abiding in a void state, and their voidness cannot be found anywhere. Ānanda, at the time when this happens, the pernicious Māra is pleased, cheerful, gladdened, delighted, and full of joy and satisfaction. His excited mindset is thrilled, overjoyed, and totally delighted. Why is that? Becausee he thinks that such a bodhisattva great being is getting further away from awakening.




24.9
“Furthermore, Ānanda, suppose that Māra mentions a bodhisattva great being’s former names and lineage, and praises his or her practice of ascetic qualities, and, as a result, he or she criticizes other graceful bodhisattvas with spiritual qualities.1152 But he or she lacks those qualities, attributes, indications, and signs‍—in fact, he or she lacks any qualities of a bodhisattva great being beyond regressing who is going about life in the transcendent state of wisdom. Since he or she lacks these qualities beyond regressing, he or she gives rise to emotional defilements. In particular, he or she brags about him- or herself and disparages others, saying, ‘I am someone in whom such qualities appear, but those bodhisattvas are not.’1153 When this happens, the pernicious Māra thinks, ‘The realms superintended by Māra will not be empty. They will be overcrowded. The great hell, hungry ghost, animal, and asura realms will all be overcrowded hordes.’1154 And, the pernicious Māra will magically influence others so that the bodhisattva great being who acts this way will be smothered with donations and tributes, and whatever they say will be accepted. Since what they say will be accepted, they will gather a following of many people. And a great multitude will think that they should listen to them and have faith in them. After seeing and hearing them speak, those people will fall into imitating him or her. Those who are imitating what is seen and heard will not train to attain the actual nature, not progress to attain the actual nature, and not engage in meditation to attain the actual nature. By not training to attain the actual nature, not progressing to attain the actual nature, and not engaging in meditation to attain the actual nature, their defilement will increase. With their mindstreams deluded, every physical, verbal, or mental action that they undertake will lead them further toward unadvised, undesired, unpleasing, and joyless states.1155 Thus, the great hells will become extremely overcrowded. The great hell, hungry ghost, animal, and asura realms will all be overcrowded hordes. The realms superintended by Māra will be extremely overcrowded. Moreover, Ānanda, upon seeing his purpose fulfilled, the pernicious Māra becomes pleased, cheerful, gladdened, delighted, and full of joy and satisfaction.




24.10
“Furthermore, Ānanda, whenever such a bodhisattva great being fights with a person on the disciple path, quarrels with them, argues with them, scolds them, criticizes them, hurts them, or develops a grudge against them, the pernicious Māra thinks, ‘Oh good, this noble son or daughter is distancing him- or herself from the state of complete knowing. He or she will be kept far away from the state of complete knowing.’ But if such a bodhisattva great being fights with another person on the bodhisattva path, quarrels with them, argues with them, scolds them, criticizes them, hurts them, or develops a grudge against them, then the pernicious Māra becomes even more pleased, cheerful, gladdened, delighted, and full of joy and satisfaction about this. And he thinks, ‘Both these bodhisattvas will be kept extremely far away from the state of complete knowing.’




24.11
“Furthermore, Ānanda, suppose that a foreordained bodhisattva great being were to fight with an unforeordained bodhisattva great being, quarrel with them, argue with them, scold them, criticize them, hurt them, develop a grudge against them, or develop a hostile mindset toward them. Assuming that such a bodhisattva great being had not completely abandoned the state of complete knowing, he or she would need to don the armor for as many eons as there are moments in the arising of that mindset.”1156




24.12
At this, the venerable Ānanda asked the Blessed One, “Blessed One, is there some remedy for the arising of such mindsets, or would he or she need to don the armor for as many eons as there are moments in the arising of that mindset?”1157




24.13
The Blessed One said, “Ānanda, the Dharma that I have taught for persons on the disciple path, the path of a solitary realizer, and the bodhisattva path includes a remedy.1158 Among these, Ānanda, for a person on the bodhisattva path who fights with another person on the bodhisattva path, quarrels with them, argues with them, scolds them, criticizes them, hurts them, or develops a grudge against them, I have not included a remedy, if afterward such a bodhisattva great being does not confess or practice restraint, while he or she just carries on with the negative propensity and remains bound up in it. Ānanda, it is inevitable that such a person would need to don the armor again and again for eons equal to that duration. However, Ānanda, I have included a remedy for any person on the bodhisattva path who, after fighting with another person on the bodhisattva path, quarreling with them, arguing with them, scolding them, criticizing them, hurting them, or developing a grudge against them, does confess and subsequently practices restraint by developing the proper mindset.1159 In this, he or she would think, ‘I should be helping all sentient beings defuse, reflect upon, and pacify their arguments, disputes, and conflicts. Yet I myself am just quarreling! When I myself lash back against what is said to me, it is a loss for me, not a gain.1160 I should be like a bridge for all sentient beings, but I still say to others, “The same to you!” and give a harsh or rough reply.1161 I should never say even this. Toward fights, quarrels, and arguments, I should be like a dimwit or like a person who cannot hear or speak.1162 When hearing someone else speaking harsh, offensive, or bad words to me, I should not develop a hostile mindset. Concerning others, it is not good or proper of me to conceive of someone else’s various faults. I think it is also not proper of me to even consider others’ faults worth listening to. Why not? Because I should not spoil my altruistic disposition, because of which I should be helping all sentient beings become happy with every source of happiness. And, after I have realized unsurpassed, perfect awakening, I should bring them to complete nirvāṇa. However, I am actually hurting them! I should not be hurtful even toward others who have greatly offended me, yet I become agitated. This I should not do. I should make a heroic effort to be firm in this resolution. Even when my life is being threatened, I should neither create any disturbance nor allow furrowed brows to appear on my face.’ Ānanda, this is the remedy that I teach for such a bodhisattva great being. Also, Ānanda, a bodhisattva great being would be restrained this way toward a person on the disciple path, such that he or she would not get stirred up in the presence of any sentient being but would be restrained just this way toward all sentient beings. And how would the bodhisattva great being be restrained toward other persons belonging to the bodhisattva path? Ānanda, the bodhisattva great being would be restrained toward others in the same way he or she would be toward a teacher, thinking, ‘These bodhisattva great beings are my teachers. Remember, these bodhisattva great beings have ascended in the same vehicle that I have.1163 Remember, they have climbed up the same path that I have. Remember, they have had the same intentions that I have. Remember, they have set out on the same journey that I have. I should train in what they train in, and I should train in the exact same manner that they train.1164 But, if any of them will abide in a completely mixed-up state, then I will not abide in a completely mixed-up state.1165 Yet, if they will abide in a completely unmixed-up state with their attentivenesses connected to the state of complete knowing, then I will train in the same way.’ Ānanda, the bodhisattva great beings who are training in the state of complete knowing in this way do not have obstacles to unsurpassed, perfect awakening, and quickly realize unsurpassed, perfect awakening.”




24.14
This ends the chapter “Conceitedness,” the twenty-fourth chapter in “The Noble Transcendent State of Wisdom in Eight Thousand Lines.”




Chapter 25: The Training11661167


25.1
Then the venerable Subhūti asked the Blessed One, “Blessed One, when a bodhisattva great being trains in the state of complete knowing, what is he or she training in?”




25.2
The Blessed One said, “When, Subhūti, a bodhisattva great being is training in dissipation, then he or she trains in the state of complete knowing, and, similarly, in the freedom from arising, in the freedom from cessation, in the freedom from birth, in the freedom from any state of being, in voidness, in the freedom from passion, in space, and in the ultimate realm of things. If, Subhūti, a bodhisattva great being is training in nirvāṇa, then he or she trains in the state of complete knowing.”




25.3
Subhūti asked, “Blessed One, why does a bodhisattva great being training in dissipation train in the state of complete knowing? Similarly, why does a bodhisattva great being, training in the freedom from arising, in the freedom from cessation, in the freedom from birth, in the freedom from any state of being, in voidness, in the freedom from passion, in space, in the ultimate realm of things, and in nirvāṇa, train in the state of complete knowing?”




25.4
At this, the Blessed One said to Subhūti, “Subhūti, you asked the following: ‘Why does a bodhisattva great being training in dissipation train in the state of complete knowing? Similarly, why does a bodhisattva great being, training in the freedom from arising, in the freedom from cessation, in the freedom from birth, in the freedom from any state of being, in voidness, in the freedom from passion, in space, in the ultimate realm of things, and in nirvāṇa, train in the state of complete knowing?’ Subhūti, since the actual nature of a tathāgata is what makes the Tathāgata a tathāgata, what do you think? Does it dissipate?”




25.5
“Definitely not, Blessed One,” said Subhūti. “Why not? Because, Blessed One, dissipation dissipates. Blessed One, it is because dissipation is undissipating.”1168




25.6
The Blessed One asked, “Subhūti, what do you think? Does the actual nature of a tathāgata‍—that which makes the Tathāgata a tathāgata‍—arise or cease? Is it born? Does it become anything? Does it disappear? Does it become void? Is it passionate or dispassionate? Does it become space? Does it become a thing?” 

“Definitely not, Blessed One,” said Subhūti.




25.7
The Blessed One asked, “Subhūti, since the actual nature of a tathāgata is what makes the Tathāgata a tathāgata, what do you think? Does it attain complete nirvāṇa?” 

“Definitely not, Blessed One,” said Subhūti.




25.8
“Therefore, Subhūti,” said the Blessed One, “a bodhisattva great being training in this way trains with the conviction that the actual nature does not dissipate. A bodhisattva great being training in this way trains in the state of complete knowing. A bodhisattva great being training in this way trains in the transcendent state of wisdom and trains in the level of a buddha, the powers, the grounds for self-confidence, all the qualities of a buddha, and the knowing of someone who has complete knowing.1169 Subhūti, a bodhisattva great being training in this way will reach the perfection of all trainings. Subhūti, a bodhisattva great being training in this way cannot be overcome by Māra or his demon cohort. Subhūti, a bodhisattva great being training in this way will quickly come to have the qualities beyond regressing. Subhūti, a bodhisattva great being training in this way will quickly come to be seated at the epicenter of awakening. Subhūti, a bodhisattva great being training in this way will quickly be going about life in his or her own field.1170 Subhūti, a bodhisattva great being training in this way trains in the qualities that make him or her a protector: great benevolence, great compassion, great rejoicing, and great impartiality. Subhūti, a bodhisattva great being training in this way trains to set in motion the wheel of Dharma with its three sections containing twelve aspects.1171 Subhūti, a bodhisattva great being training in this way trains with the conviction that he or she will not leave the masses of sentient beings wanting.1172 Subhūti, a bodhisattva great being training in this way trains so that there is no interruption in the Tathāgata’s lineage. Subhūti, a bodhisattva great being training in this way trains with the conviction that he or she will open the door to the deathless dimension.1173




25.9
“Subhūti, an inferior sentient being is not able to engage in such a noble training, because a weak person cannot train in it. Why not? Subhūti, those who train in this training are the strongest among all sentient beings, Subhūti, because they wish to become the protectors of all sentient beings.1174 Subhūti, those who train in it are wishing to obtain the highest state among all sentient beings.1175 Thus, Subhūti, any bodhisattva great being who trains like this is not reborn in the hells, animal births, the hungry ghost domain, or the asura assemblies. He or she is not reborn in the borderlands, the families of outcastes, or the families of fowlers, hunters, fishermen, sheep butchers, or similar kinds of low-class families such as those involved in ignoble karmic deeds.1176 Subhūti, a bodhisattva great being training in this way does not become blind, deaf, one-eyed, deformed, or hunchbacked.1177 He or she does not come to have crippled hands, knock knees, paralysis, or a dim wit.1178 He or she does not become unable to walk steadily, speak clearly, or hear well. He or she does not have disabled limbs, missing limbs, or disfigured limbs.1179 He or she does not become weak, ugly, or physically deformed. He or she does not come to have inferior mental faculties or to lack any faculties‍—that is to say, he or she comes to have completely perfect faculties and a resonant voice. Subhūti, a bodhisattva great being training in this way does not become a killer, a taker of what is not given, one who engages in improper sexual conduct, a liar, a slanderer, a speaker of harsh words, an incoherent gossip, someone who is covetous, someone with a malevolent mindset, or a holder of erroneous beliefs. He or she does not earn his or her living though any improper means of livelihood. Subhūti, a bodhisattva great being training in this way is not reborn among the gods with long lives, does not adhere to faulty ethical disciplines, does not adhere to nonexistent principles, and is not reborn by force of his or her meditative attainments. Why not? Because a bodhisattva great being is endowed with the skill in means that he or she has, and hence he or she is not reborn among the gods with long lives. If you ask, Subhūti, what does such a bodhisattva great being’s skill in means consist in, to be precise, it is just this transcendent state of wisdom. That is to say, the manner of having the skill in means by which a bodhisattva great being who attains the meditative states is not reborn by force of those meditative states is in the transcendent state of wisdom itself, and it is thus that he or she engages in meditative concentration with skill in means.1180 Subhūti, a bodhisattva great being training in this way brings about the complete purity of the powers, the complete purity of the grounds for self-confidence, and the complete purity of all the qualities of a buddha, and subsequently attains them all.”1181




25.10
The venerable Subhūti asked, “Blessed One, since all things are completely pure by their very nature, Blessed One, what thing could possess the complete purity of the powers, the grounds for self-confidence, and all the qualities of a buddha, which this bodhisattva great being approaches and subsequently attains?”1182




25.11
At this, the Blessed One said to the venerable Subhūti, “True, Subhūti. True. Why is that? It is because all things are completely pure by their very nature.1183 Thus, Subhūti, for a bodhisattva great being training in the transcendent state of wisdom, the transcendent state of wisdom is the state of not being disheartened or deflated about all things being completely pure by nature. Subhūti, immature, ordinary persons, who do not know these things, do not know the true nature of things and do not see it. Subhūti, it is for the sake of those sentient beings that bodhisattva great beings are exerting themselves, undertaking heroic perseverance, and train in this training with the conviction, ‘We are the ones who will bring those sentient beings, who do not know such things, to know them. We are the ones who will bring those sentient beings, who do not see this way, to come to see them.’ Those bodhisattva great beings who train with such a conviction attain the powers, the grounds for self-confidence, and all the qualities of a buddha. Subhūti, the bodhisattva great beings who train in this training wisely discern, just as they are, the mental wanderings and impulses of other persons and beings. By wisely discerning these just as they are, they perfect their knowledge of the mental wanderings of others.




25.12
“Subhūti, it is just as there are only a few areas on this earth without rock, where gold and silver appear.1184 However, there are many areas on this earth where there are saline deserts, wastelands, different grasses, craggy fissures, and thorny bushes. Likewise, Subhūti, there are only a few bodhisattva great beings, among the multitude of sentient beings, who train in this training of the state of complete knowing, namely, in the training of the transcendent state of wisdom. But there are many sentient being among the multitude who train in the training of a disciple or solitary realizer.




25.13
“Furthermore, Subhūti, just as there are only a few sentient beings, among the multitude of sentient beings, who turn toward performing the karmic deeds conducive toward ruling as a universal emperor, there are, however, many sentient beings among the multitude who turn toward performing the karmic deeds conducive toward becoming a regional king. Likewise, Subhūti, there are only a few bodhisattva great beings, among the multitude of sentient beings, who have climbed up the path‍—specifically, the path of the transcendent state of wisdom‍—with the conviction that they will realize unsurpassed, perfect awakening. But there are many sentient beings among the multitude who have climbed up the path of a disciple or solitary realizer.




25.14
“Furthermore, Subhūti, just as there are only a few sentient beings observed among the multitude of sentient beings who turn toward performing the karmic deeds conducive toward becoming Śakra, powerful lord of the gods, there are, however, many sentient beings among the multitude who turn toward performing the karmic deeds conducive toward the world of the gods. Likewise, Subhūti, there are only a few bodhisattva great beings, among the multitude of sentient beings, who train in this training of the transcendent state of wisdom. However, there are many sentient beings, among the multitude of sentient beings, who train in the training of a disciple or solitary realizer.




25.15
“Furthermore, Subhūti, just as there are only a few sentient beings among the multitude who turn toward performing the karmic deeds conducive toward becoming Brahmā, there are, however, many sentient beings among the multitude who turn toward performing the karmic deeds conducive toward belonging in Brahmā’s retinue. Likewise, Subhūti, there are only a few bodhisattva great beings among the multitude who are beyond regressing from unsurpassed, perfect awakening. However, there are many sentient beings among the multitude who turn away from unsurpassed, perfect awakening. Therefore, Subhūti, there are only a few bodhisattva great beings, among the multitude of sentient beings, who have set out for unsurpassed, perfect awakening. And, Subhūti, among those, there are even fewer who progress along the path toward the actual nature. And, Subhūti, among those progressing along the path toward the actual nature, there are even fewer who engage in meditation in the transcendent state of wisdom. And, Subhūti, among those who engage in meditation in the transcendent state of wisdom, there are even fewer who are beyond regressing from unsurpassed, perfect awakening. So, Subhūti, those bodhisattva great beings who wish to be counted among the fewest among the few bodhisattva great beings beyond regressing should train in this very transcendent state of wisdom and engage in meditation in it.




25.16
“Furthermore, Subhūti, any bodhisattva great being training in the transcendent state of wisdom in this way does not develop a mindset associated with mental obstructions, a mindset associated with doubt, a mindset associated with envy or jealousy, a mindset associated with unethical conduct, a mindset associated with malevolence, a mindset associated with laziness, a mindset associated with distraction, or a mindset associated with being unwise.1185 For in this very way, Subhūti, when a bodhisattva great being trains in the transcendent state of wisdom, he or she incorporates all the transcendent states, takes in all the transcendent states, pursues all the transcendent states, and includes all the transcendent states.




25.17
“Subhūti, just as the erroneous beliefs about the transitory collection include sixty-two erroneous beliefs,1186 likewise, Subhūti, a bodhisattva great being training in the transcendent state of wisdom includes all the transcendent states.




25.18
“Subhūti, just as the sustenance of a person’s vital faculty includes all his or her faculties,1187 likewise, Subhūti, a bodhisattva great being training in the transcendent state of wisdom includes all the virtuous indications.




25.19
“Subhūti, just as when a person’s vital faculty has ceased, all the faculties cease, likewise, Subhūti, when the ignorance of a bodhisattva great being training in the transcendent state of wisdom has ceased, then all his or her unvirtuous indications cease, and all the transcendent states opposite of those are embraced.1188 Therefore, Subhūti, a bodhisattva great being who wishes to embrace all the transcendent states should train in the transcendent state of wisdom. Subhūti, a bodhisattva great being training in the transcendent state of wisdom trains in being the foremost among sentient beings. Why is that? Because he or she becomes foremost in merit.1189 So, Subhūti, what do you think? If one takes together all the sentient beings in a billionfold, great order world system, are they numerous?”




25.20
Subhūti said, “Blessed One, the sentient beings on the Jambu continent alone are numerous, so what more can be said about those sentient beings in a billionfold, great order world system?”




25.21
The Blessed One said, “Subhūti, suppose that a bodhisattva great being were to continue throughout his or her whole life to take care of all sentient beings by providing them with robes, alms, accommodation, preventive medicines and remedies, other requisites, and all the means for happiness. Then, what do you think, Subhūti? Would he or she earn much merit based on this?” 

“A great amount, Blessed One. A great amount, Sugata,” said Subhūti.




25.22
“Subhūti, based on this, any bodhisattva great being who cultivates this transcendent state of wisdom for even just a mere finger snap would earn more merit,” said the Blessed One. “Why is that? Subhūti, it is because in this way the transcendent state of wisdom is extremely effective for the bodhisattva great being to bring forth unsurpassed, perfect awakening. Therefore, a bodhisattva great being should train in the transcendent state of wisdom if he or she wishes to realize unsurpassed, perfect awakening; wishes to become unsurpassed among all sentient beings; wishes to be a protector for all sentient beings without a protector; wishes to reach the domain of a buddha; wishes to pursue the great majesty of a buddha; wishes to manifest the playful display of a buddha; wishes to roar the lion’s roar of a buddha; wishes to obtain the attainments of a buddha; and wishes to give Dharma teachings to the billionfold, great order world system.1190 Subhūti, I do not see any attainment that a bodhisattva great being training in the transcendent state of wisdom is not training in.”




25.23
Subhūti asked, “But, Blessed One, does a bodhisattva great being train even in the attainment of a disciple?” 

The Blessed One said, “Subhūti, a bodhisattva great being trains even in the attainment of a disciple. However, that bodhisattva great being trains with the notion that he or she will not come to abide in the attainment of the disciple, or at least, he or she does not train thinking that he or she will come to have the attainment. Such a bodhisattva is aware of the qualities of a disciple but does not get stuck in them. For this reason, he or she fully understands those qualities, does not reject them, and trains with the notion that he or she should teach and elucidate them to others.1191 Subhūti, any bodhisattva great being training in this way becomes worthy of veneration by the world with its gods, humans, and asuras. Subhūti, any bodhisattva great being training in this way surpasses all other venerable ones among the disciples or solitary realizers, and he or she approaches the state of complete knowing. Subhūti, a bodhisattva great being training in this way does not give up the transcendent state of wisdom, goes about life in the transcendent state of wisdom, and is never lacking the abiding in the transcendent state of wisdom. Subhūti, a bodhisattva great being going about life in this way should be known as someone who does not waste the teachings. Such a bodhisattva great being distances him- or herself from the levels of a disciple and solitary realizer, but approaches unsurpassed, perfect awakening. However, a bodhisattva great being might have the conception, ‘This transcendent state of wisdom will develop the state of complete knowing.’ In that case, he or she does not go about life in the transcendent state of wisdom. On the other hand, if he or she does not even conceive of that transcendent state of wisdom by thinking, ‘This is the transcendent state of wisdom,’ ‘This has the transcendent state of wisdom,’ or ‘This will develop the state of complete knowing,’ then this bodhisattva great being does not conceive of it or identify it even as such. So, if the bodhisattva great being goes about life in this way, then he or she goes about life in the transcendent state of wisdom.”




25.24
This ends the chapter “The Training,” the twenty-fifth chapter in “The Noble Transcendent State of Wisdom in Eight Thousand Lines.”




Chapter 26: The Magical Illusion11921193


26.1
Then Śakra, powerful lord of the gods, thought to himself, “If a bodhisattva great being surpasses all sentient beings even just by going about his or her life, then how much more so after he or she realizes unsurpassed, perfect awakening.1194 If those sentient beings whose mindset takes a step toward the state of complete knowing profit greatly and live their lives well, then how much more so once they develop the mindset for unsurpassed, perfect awakening.1195 Such sentient beings, who are the strongest among sentient beings, are enviable, since they will realize unsurpassed, perfect awakening.”




26.2
Then Śakra, powerful lord of the gods, magically created heavenly māndārava flowers, cupped the flowers together with his hands folded in reverence, then showered them down upon the worthy, perfectly and completely awakened Tathāgata, and spoke these words: “Those persons on the bodhisattva path who have developed the proper mindset for unsurpassed, perfect awakening think, ‘We will realize unsurpassed, perfect awakening. After doing so, all sentient beings adrift in the ocean of cyclic existence we will deliver to the smooth shore at the other side.’1196 May they be successful in this!1197 May they come to fulfill these very qualities of a buddha that their development of the proper mindset desired, fully considered, and fully embraced!1198 May they fulfill these very same qualities of the state of complete knowing. May they fulfill these very same qualities of a self-existent being. May they fulfill these very qualities that cannot be led astray.1199 Blessed One, I do not develop even a single mindset imagining that those extremely compassionate bodhisattva great beings might turn away from unsurpassed, perfect awakening. Blessed One, I do not develop even a single mindset imagining that those persons on the bodhisattva path who have set out for unsurpassed, perfect awakening might turn away from it. Rather, those bodhisattva great beings who see these sufferings in the realm of cyclic existence will give rise to an even greater aspiration for unsurpassed, perfect awakening. Why is that? It is because those who have developed such mindsets very compassionately feel sympathy for the world with its gods, humans, and asuras, and wish for its benefit and welfare. They continue to develop that mindset, thinking, ‘Having escaped, how indeed should we help sentient beings escape? Having been liberated, how indeed should we help liberate them? Having found relief, how indeed should we help them find relief? Having attained complete nirvāṇa, how indeed should we help them attain complete nirvāṇa?’ Blessed One, if a noble son or daughter rejoices that those bodhisattva great beings who have first set out upon the path have developed the proper mindset; if he or she rejoices that those beyond regressing possess the qualities beyond regressing; and if he or she rejoices that those bound for one more birth possess the qualities of being bound for one more birth, then, Blessed One, how much merit would that noble son or daughter earn?”




26.3
At this, the Blessed One said to Śakra, powerful lord of the gods, “Kauśika, by comparing Meru, the king of mountains, with the tip of a piece of straw, one might still be able to grasp its size. But, Kauśika, one would never be able to grasp the amount of merit in the development of the mindset associated with a noble son or daughter’s rejoicing for those bodhisattva great beings.1200




26.4
“Kauśika, by comparing a world system with four great continents with the tip of a piece of straw, one might still be able to grasp its size. But, Kauśika, one would never be able to grasp the amount of merit in the development of the mindset associated with a noble son or daughter’s rejoicing for those bodhisattva great beings.




26.5
“Kauśika, by comparing a thousandfold, lesser order world system with the tip of a piece of straw, one might still be able to grasp its size. But, Kauśika, one would never be able to grasp the amount of merit in the development of the mindset associated with a noble son or daughter’s rejoicing for those bodhisattva great beings.




26.6
“Kauśika, by comparing a millionfold, medium order world system with the tip of a piece of straw, one might still be able to grasp its size. But, Kauśika, one would never be able to grasp the amount of merit in the development of the mindset associated with a noble son or daughter’s rejoicing for bodhisattva great beings.




26.7
“Kauśika, by comparing a billionfold, great order world system with the tip of a piece of straw, one might still be able to grasp its size. But, Kauśika, one would never be able to grasp the amount of merit in the development of the mindset associated with a noble son or daughter’s rejoicing for those bodhisattva great beings.”




26.8
At this, Śakra, powerful lord of the gods, said to the Blessed One, “Blessed One, there is immeasurable merit in developing the mindset associated with rejoicing for bodhisattva great beings, beginning from their first development of the proper mindset up to their having realized unsurpassed, perfect awakening. But if sentient beings do not listen to this fact, do not understand it, do not see it, and do not keep that rejoicing in mind, then those sentient beings are under Māra’s magical influence.1201 Blessed One, by not rejoicing in those bodhisattva great beings’ development of the proper mindset, these sentient beings will become members of Māra’s demon cohort. Blessed One, by not rejoicing in those bodhisattva great beings’ development of the proper mindset, these sentient beings will also fall into Māra’s realms.1202 Why is that? Because, Blessed One, when they dedicate such developments of the proper mindset to unsurpassed, perfect awakening, and rejoice in these developments of the proper mindset, they accomplish these developments of the proper mindset to destroy Māra’s realms. Blessed One, one should rejoice that those bodhisattva great beings who have developed the proper mindset for unsurpassed, perfect awakening have developed this mindset. Blessed One, one should rejoice in the development of this mindset by those noble sons and daughters who have not abandoned the Tathāgata, the Dharma, or the Saṅgha.”




26.9
At this, the Blessed One said to Śakra, powerful lord of the gods, “True, Kauśika. True. Kauśika, one should rejoice in the development of this mindset by those noble sons and daughters who have not abandoned the Tathāgata, the Dharma, or the Saṅgha. Kauśika, whether on the bodhisattva path, the path of a solitary realizer, or the disciple path, any noble sons or daughters who rejoice in the development of such a mindset will quickly please the worthy, perfectly and completely awakened tathāgatas, rather than displease them.”




26.10
At this, Śakra, powerful lord of the gods, said to the Blessed One, “So they will, Blessed One. So they will. Whether on the bodhisattva path, the path of a solitary realizer, or the disciple path, any noble sons or daughters who rejoice in the development of such a mindset will quickly please the worthy, perfectly and completely awakened tathāgatas, rather than displease them. Wherever these noble sons and daughters are reborn, they will be paid tribute to, revered, respected, venerated, honored, and cared for as a result of these roots of virtue from their having developed the mindset associated with rejoicing. They will not see unpleasant sights. They will not hear unpleasant sounds. They will not smell unpleasant scents. They will not taste unpleasant flavors. They will not touch unpleasant tactile objects. They can also anticipate being born in the heaven realm rather than being reborn in the lower realms. Why is that? It is because when those noble sons or daughters first develop their aspiration and then rejoice in the developments of the proper mindset of persons on the bodhisattva path to awakening, they are rejoicing in the roots of virtue of immeasurable and innumerable sentient beings that lead all those beings to happiness. As their developments of the proper mindset grow, they will bring forth unsurpassed, perfect awakening. And after they realize unsurpassed, perfect awakening, they will help immeasurable and innumerable sentient beings to attain complete nirvāṇa.”




26.11
“True, Kauśika. True,” said the Blessed One. “It is just the way you have verbally articulated it through the miraculous power of the Tathāgata. Kauśika, when any noble son or daughter rejoices in the developments of the proper mindset by persons on the bodhisattva path, then, by doing so in this manner, he or she not only rejoices in the roots of virtue of immeasurable and innumerable sentient beings, but also plants them and accomplishes them.”1203




26.12
Subhūti asked, “But, Blessed One, how can a mindset that is like a magical illusion realize unsurpassed, perfect awakening?”




26.13
At this, the Blessed One asked, “Subhūti, what do you think? Do you identify a mindset that is like a magical illusion?”1204 

“Definitely not, Blessed One,” said Subhūti.




26.14
At this, the Blessed One asked, “Subhūti, what do you think? Do you identify a magical illusion?”




26.15
“Definitely not, Blessed One,” said Subhūti. “I do not identify a mindset that is like a magical illusion, nor do I identify a magical illusion.”




26.16
The Blessed One asked, “Subhūti, what do you think? When you do not identify an illusion-like mindset or a magical illusion, do you identify that thing that realizes unsurpassed, perfect awakening as something other than a magical illusion or other than an illusion-like mindset?”1205




26.17
“Definitely not, Blessed One,”1206 said Subhūti. “I do not identify that thing that realizes unsurpassed, perfect awakening as something other than a magical illusion or other than an illusion-like mindset. Blessed One, since I myself am not identifying that thing that realizes unsurpassed, perfect awakening as something other than a magical illusion or other than an illusion-like mindset, what thing could I point to as being ‘there’ or ‘not there’?1207 Also, it cannot be specified whether an absolutely void thing is ‘there’ or ‘not there,’ or whether an absolutely void thing realizes unsurpassed, perfect awakening. Why is that? Because, Blessed One, a thing that cannot be found to exist cannot realize unsurpassed, perfect awakening. So, Blessed One, the transcendent state of wisdom is absolutely void, and that thing that is absolutely void cannot be cultivated, nor can it either produce or accomplish anything.1208 Blessed One, how could a bodhisattva great being realize unsurpassed, perfect awakening as a result of a transcendent state of wisdom that is absolutely void? Blessed One, even unsurpassed, perfect awakening is absolutely void. And, Blessed One, if even the transcendent state of wisdom is absolutely void, and if even unsurpassed, perfect awakening is absolutely void, then, Blessed One, how could a void be realized by a void?”1209




26.18
At this, the Blessed One said to Subhūti, “Excellent, Subhūti. Excellent. You are right, Subhūti. You are right. The transcendent state of wisdom is absolutely void, and unsurpassed, perfect awakening is absolutely void. Subhūti, it is only because the transcendent state of wisdom is absolutely void that unsurpassed, perfect awakening is realized as absolutely void.1210 Subhūti, if a bodhisattva great being conceives of the notion, ‘The transcendent state of wisdom is absolutely void,’ then it would not be the transcendent state of wisdom.1211 Thus, Subhūti, it is certain both that unsurpassed, perfect awakening is realized depending upon the transcendent state of wisdom, and also, Subhūti, that unsurpassed, perfect awakening is not realized depending upon the transcendent state of wisdom.1212 Nevertheless, although voidness is not realized by voidness, a bodhisattva great being does realize unsurpassed, perfect awakening, but not without depending upon the transcendent state of wisdom.”1213




26.19
Subhūti said, “Blessed One, as I understand the point of what the Blessed One has just taught, Blessed One, a bodhisattva great being is going about life in the profound point.”1214




26.20
“Yes, Subhūti, that is true,” said the Blessed One. “A bodhisattva great being is going about life in the profound point. Subhūti, a bodhisattva great being performs difficult noble deeds, goes about life in the profound point, and does not actualize that point at the level of a disciple or a solitary realizer.”




26.21
Subhūti said, “Blessed One, as I understand the point of what the Blessed One has just said, there is no bodhisattva great being performing difficult noble deeds.1215 Why not? Because, Blessed One, one cannot mentally perceive any thing that actualizes something, any thing that is actualized by it, or any thing that serves as a means to actualize that.1216 Blessed One, when this is described, if a bodhisattva great being does not become disheartened, deflated, depressed, discouraged, frightened, terrified, or stricken with terror, then he or she goes about life in the transcendent state of wisdom.1217 If he or she does not identify the conception, ‘I am going about my life,’ then he or she is going about life in the transcendent state of wisdom. If such a bodhisattva great being does not identify the conception, ‘I am close to unsurpassed, perfect awakening,’ then in this way, too, he or she is going about life in the transcendent state of wisdom. If such a bodhisattva great being does not have the conception, ‘I am far from the level of a disciple or the level of a solitary realizer,’ then in this way, too, he or she is going about life in the transcendent state of wisdom.1218




26.22
“Blessed One, it is just, for instance, like space, which does not have the conception, ‘I am close to something’ or ‘I am far from something.’ Why not? Because, Blessed One, space is free of conceptualization. Blessed One, in this very way, that bodhisattva great being going about life in the transcendent state of wisdom does not have the conception, ‘I am close to unsurpassed, perfect awakening’ or ‘I am far from the level of a disciple or the level of a solitary realizer.’ Why not? Because, Blessed One, the transcendent state of wisdom is beyond conceptualization.1219




26.23
“Blessed One, it is just, for instance, like the fact that an illusory person does not have the conception, ‘I am close to the magical illusionist, but I am far from that crowd that has assembled.’1220 Why not? Because, Blessed One, an illusory person is free of conceptualization. Blessed One, in this very way a bodhisattva great being going about life in the transcendent state of wisdom does not think, ‘I am close to unsurpassed, perfect awakening’ or ‘I am far from the level of a disciple or the level of a solitary realizer.’ Why not? Because, Blessed One, the transcendent state of wisdom is free of conceptualization.




26.24
“Blessed One, it is just, for instance, like the fact that a reflection does not have the conception, ‘I am close to that object, because of which the reflection arises, but I am far from those who do not come close here, in the mirror or on the surface of water.’1221 Why not? Because, Blessed One, a reflection is free of being conceptualized [as such]. Blessed One, in this very way it does not occur to a bodhisattva great being going about life in the transcendent state of wisdom, ‘I am close to unsurpassed, perfect awakening’ or ‘I am far from the level of a disciple or the level of a solitary realizer.’ Why not? Because, Blessed One, the transcendent state of wisdom is free of conceptualization.




26.25
“Blessed One, it is just, for instance, like the fact that a delightful thing or an undelightful thing is not found in the Tathāgata. Why not? Because, Blessed One, the Tathāgata has exhausted all fabrications and conceptualizations. Blessed One, in this very way something delightful or not delightful is not found in the Tathāgata.1222 Why not? Because, Blessed One, the transcendent state of wisdom is free of conceptualization, since, Blessed One, the transcendent state of wisdom has exhausted all fabrications and conceptualizations exactly as the Tathāgata has exhausted all fabrications and conceptualizations.1223




26.26
“Blessed One, it is just, for instance, like the fact that a miraculous creation created by the worthy, perfectly and completely awakened Tathāgata does not have the conception, ‘I am far from the level of a disciple or the level of a solitary realizer’ or ‘I am close to unsurpassed, perfect awakening.’1224 Why not? Because, Blessed One, a miraculous creation is free of conceptualization. Blessed One, in this very way a bodhisattva great being going about life in the transcendent state of wisdom does not think, ‘I am close to unsurpassed, perfect awakening’ or ‘I am far from the level of a disciple or the level of a solitary realizer.’ Why not? Because, Blessed One, the transcendent state of wisdom is free of conceptualization.




26.27
“Blessed One, it is just, for instance, like when a tathāgata’s miraculous creation has been created to do a task and it does that task, but that miraculous creation is free of conceptualization.1225 Why? Because a miraculous creation is free of conceptualization. Blessed One, in this very way a bodhisattva great being cultivates the transcendent state of wisdom for the sake of a task and he or she does that task, but the transcendent state of wisdom is free of conceptualization. Why? Because, Blessed One, the transcendent state of wisdom is free of conceptualization.




26.28
“Blessed One, it is just, for instance, like the fact that a skilled carpenter or an apprentice carpenter might have made a wooden man or woman and connected it to strings. It might do the task for which it was made, but that slapped-together wood is free of conceptualization.1226 Why? Because slapped-together wood is free of conceptualization. Blessed One, in this very way a bodhisattva great being cultivates the transcendent state of wisdom for the sake of a task and does that task, but the transcendent state of wisdom is free of conceptualization. Why? Because, Blessed One, this transcendent state of wisdom is free of any conceptualization at all.”




26.29
This ends the chapter “The Magical Illusion,” the twenty-sixth in “The Noble Transcendent State of Wisdom in Eight Thousand Lines.”




Chapter 27: The Essence12271228


27.1
Then the venerable Śāriputra said to the venerable Subhūti, “Ah! Venerable Subhūti, any bodhisattva great being who goes about life in this transcendent state of wisdom goes about life in the essence.”1229




27.2
At this, the venerable Subhūti said to the venerable Śāriputra, “Ah! Venerable Śāriputra, any bodhisattva great being who goes about life in this transcendent state of wisdom goes about life in the essenceless.”12301231




27.3
Then many thousands of gods of the desire realm had the thought, “We should pay homage to those sentient beings who have accomplished the mindset for unsurpassed, perfect awakening.1232 Those who go about life in such a profound transcendent state of wisdom never actualize the pinnacle of reality at the level of a disciple or a solitary realizer, because they go about life that way.1233 For this very reason, one can know that these bodhisattva great beings are going about life in the true nature of things, but they do not actualize that true nature of things.”1234




27.4
Then the venerable Subhūti knew in his mind the mental ruminations of the many thousands of gods of the desire realm, and said to them, “Gods, a bodhisattva great being has no difficulty that is because of not actualizing the pinnacle of reality. Rather, the only difficulty that a bodhisattva great being has‍—which is an extreme difficulty‍—is that he or she dons the armor in order to help immeasurable, innumerable, and measureless sentient beings attain complete nirvāṇa, but he or she finds there to be absolutely no sentient beings.1235 Since he or she does not find those sentient beings thanks to their voidness, that bodhisattva great being also does not mentally perceive them. Thus, the bodhisattva great being finds absolutely no disciples to be tamed, even though he or she sets out to realize unsurpassed, perfect awakening with the conception, ‘I will tame sentient beings.’1236 Gods, one should think of those sentient beings to be tamed as being like space. Why is that? Because, gods, one should understand sentient beings to be void in the same way that space is void.1237 For this very reason, gods, when a bodhisattva great being performs such difficult noble deeds, he or she equips him- or herself with the great armor in order to benefit sentient beings, who are neither being found nor mentally perceived.1238 And, gods, anyone who considers themselves to have donned the great armor for the benefit of sentient beings should also consider thenselves to be in a struggle with space, because the armor that he or she has donned for the benefit of sentient beings is also just that.1239 It has been taught by the worthy, perfectly and completely awakened Tathāgata that a bodhisattva great being’s freedom from any mental perception of sentient beings is the absolute nature of everything. So this freedom from any mental perception should also be understood as the voidness of sentient beings. And the voidness of bodhisattvas should simply be understood as the voidness of the disciples to be tamed.1240 If a bodhisattva great being is not disheartened by what is being taught in this way, then, gods, one can know that this bodhisattva great being goes about life in the transcendent state of wisdom.1241 How so?1242 Because in this way the voidness of physical forms should be known as the voidness of sentient beings. Likewise, the voidness of feelings, conceptions, conditioning factors, and consciousness should be known as the voidness of sentient beings. In fact, everything up to the voidness of all things should be known as the voidness of sentient beings.1243 In this way, gods, a bodhisattva great being should see the voidness of all things. And thus, gods, a bodhisattva great being is not disheartened when the voidness of all things is being described.1244 Since the bodhisattva great being is not disheartened, he or she goes about life in the transcendent state of wisdom.”1245




27.5
Then the Blessed One, who was already aware of this exchange, asked the venerable Subhūti, “Subhūti, what is the reason that a bodhisattva great being is not disheartened when the voidness of all things is being taught?”




27.6
Subhūti said, “Blessed One, a bodhisattva great being is not disheartened because of voidness. For this reason, Blessed One, when the voidness of all things is being taught, he or she is not disheartened, nor is a thing disheartened.1246 Why is that? Because, Blessed One, a bodhisattva great being does not mentally perceive a thing able to be disheartened.1247 Nor, Blessed One, does he or she mentally perceive a thing by which any thing could be disheartened.”1248




27.7
“Yes, Subhūti, that is true,”1249 said the Blessed One. “Nevertheless, when this is being described, taught, explicated, or expounded in this way, if a bodhisattva great being is not disheartened, dejected, sunk in despondency, deflated, or depressed, and if his or her mental attitude does not become discouraged, shattered, frightened, terrified, or stricken with terror, then he or she goes about life in the transcendent state of wisdom.”1250




27.8
“So it is, Blessed One. So it is, Sugata,” replied Subhūti. “If a bodhisattva great being goes about life like this, he or she goes about life in the transcendent state of wisdom. All the gods‍—including Indra, Brahmā, the earth lords, and Īśāna‍—and all the sages, together with their male and female followers, will pay homage from a distance with their hands cupped in respect to any bodhisattva great being going about life in this way.”




27.9
The Blessed One said, “Subhūti, not only will all the gods‍—including Indra, Brahmā, the earth lords, and Īśāna‍—and all the sages, together with their male and female followers, pay homage from a distance with their hands cupped in respect to any bodhisattva great being going about life in this way. But also, Subhūti, the gods of the Brahmakāyika, Brahmapurohita, and Brahmapārṣadyā heavens, and the gods of the heavens of Mahābrahma, Parīttābha, Apramāṇābha, Ābhāsvara, Parīttaśubha, Apramāṇaśubha, Śubhakṛtsna, Anabhraka, Puṇyaprasava, Bṛhatphala, Asaṃjñisattva, Avṛha, Atapa, Sudṛśa, Sudarśana, and Akaniṣṭha‍, all will pay homage from a distance with their hands cupped in respect to the bodhisattva great being going about life in this way. Also, Subhūti, those worthy, perfectly and completely awakened tathāgatas who presently reside, stay, and spend time as blessed buddhas in immeasurable and innumerable world systems will look with their buddha eyes upon the bodhisattva great being going about life in this way. They will offer their support and keep in mind any bodhisattva great being going about life in this way.1251 Nonetheless, Subhūti, one should remember that when a bodhisattva great being beyond regressing from unsurpassed, perfect awakening is supported and kept in mind by the worthy, perfectly and completely awakened tathāgatas, then neither Māra nor anyone else can create obstacles for him or her. Why is that? Subhūti, suppose that all the sentient beings in a billionfold, great order world system were to become pernicious Māras. And, Subhūti, suppose also that each pernicious Māra magically created the same number of armies of Māras. Subhūti, even these pernicious Māras would not be able to create an obstacle to the unsurpassed, perfect awakening for a bodhisattva great being who goes about life in the transcendent state of wisdom, because he or she is kept in mind by these buddhas. So, Subhūti, set aside all the sentient beings in one billionfold, great order world system being pernicious Māras. Suppose that all the sentient beings in all the billionfold, great order world systems equal in number to the grains of sand in the River Ganges were to become Māras. Even this number of Māras would not be able to create any obstacle to the unsurpassed, perfect awakening of a bodhisattva great being who goes about life in the transcendent state of wisdom, because he or she is kept in mind by the buddhas.




27.10
“Subhūti, there are two qualities that make a bodhisattva great being unassailable by the pernicious Māra or his demon cohort. What are these two? To be precise, these qualities are that he or she does not abandon any sentient beings, and that he or she regards all things from the perspective of emptiness. Subhūti, any bodhisattva great being endowed with these two qualities is unassailable by the pernicious Māra or his demon cohort.




27.11
“Subhūti, there are two other qualities that make a bodhisattva great being unassailable by the pernicious Māra or his demon cohort. What are these two? To be precise, these qualities are that a bodhisattva great being does as he or she says, and that he or she is kept in mind by the blessed buddhas. Subhūti, any bodhisattva great being endowed with these two other qualities is unassailable by the pernicious Māra or his demon cohort.




27.12
“Subhūti, even the gods will think that they should get closer to a bodhisattva great being going about life in this way. When they do, they will want to ask questions, fully pursue their questions with him or her, and serve him or her. They will also encourage that bodhisattva great being, saying, ‘Noble son or daughter, you will quickly realize unsurpassed, perfect awakening. Therefore, noble son or daughter, you should abide in this very state, this transcendent state of wisdom. Why is that? Because, noble son or daughter, if you abide in this very state, you will become a protector for those sentient beings without a protector; a shelter for those without shelter; a refuge for those without a refuge; a sanctuary for those without a sanctuary; an ultimate resort for those without an ultimate resort; an island for those without an island; a light for those in darkness; a leader for those without a leader; a resting place for those without rest; and a reference point and guide along the path for those without any reference point who have lost their way.’ Saying things like this, those gods will encourage him or her. For what reason? It is because the blessed buddhas presently residing, staying, and spending time in immeasurable and innumerable world systems, surrounded by their saṅgha of monks and attended by their community of bodhisattvas, will teach the Dharma to such a bodhisattva great being abiding in this transcendent state of wisdom. They will also utter proclamations by announcing the names, familial lineages, powers, good qualities, and forms of those bodhisattva great beings who abide in the transcendent state of wisdom and go about life with these kinds of positive qualities, namely, the positive qualities of abiding in the transcendent state of wisdom.1252




27.13
“Subhūti, it is just as, for example, the way that I presently teach the Dharma and utter proclamations, announcing the names, familial lineages, powers, good qualities, and forms of the bodhisattva great being Ratnaketu, the bodhisattva great being Śikhin, and of other bodhisattva great beings who are presently going about their lives engaged in spiritual practice in the presence of the worthy, perfectly and completely awakened tathāgata Akṣobhya. Likewise, Subhūti, those blessed buddhas are also now teaching the Dharma and uttering proclamations by announcing the names, familial lineages, powers, good qualities, and forms of those bodhisattva great beings in my buddhafield who are presently going about their lives engaged in spiritual practice and abiding in this transcendent state of wisdom.”




27.14
Subhūti asked, “Blessed One, are those blessed buddhas teaching the Dharma and uttering proclamations by announcing the names, familial lineages, powers, good qualities, and forms of absolutely all bodhisattva great beings?”




27.15
The Blessed One said, “No, Subhūti, those blessed buddhas are not teaching the Dharma and uttering proclamations by announcing the names, familial lineages, powers, good qualities, and forms of all bodhisattva great beings. Rather, those blessed buddhas are teaching the Dharma and uttering proclamations by announcing the names, familial lineages, powers, good qualities, and forms of only those bodhisattva great beings beyond regressing and devoid of all attachments.”1253




27.16
Subhūti asked, “Blessed One, aside from any bodhisattva great being beyond regressing, are there any other bodhisattva great beings to whom those blessed buddhas teach the Dharma and about whom they utter proclamations by announcing their names, familial lineages, powers, good qualities, and forms?”




27.17
The Blessed One said, “Subhūti, aside from the bodhisattva great beings beyond regressing, the blessed buddhas are teaching the Dharma to those persons on the bodhisattva path with certain abilities from helpful external factors.1254 The blessed buddhas are also uttering proclamations by announcing their names, familial lineages, powers, good qualities, and forms. But, who are they? Subhūti, they are persons on the bodhisattva path presently performing the practices of a bodhisattva and abiding by training in the bodhisattva’s way of going about life in the presence of the worthy, perfectly and completely awakened tathāgata Akṣobhya. Subhūti, they are also other persons on the bodhisattva path presently performing the practices of a bodhisattva and abiding by training in the bodhisattva’s way of going about life in the presence of the bodhisattva Ratnaketu. So, aside from those bodhisattva great beings beyond regressing, the blessed buddhas are teaching them the Dharma and uttering proclamations by announcing their names, familial lineages, powers, good qualities, and forms.1255




27.18
“Also, beyond just those, Subhūti, there are bodhisattva great beings going about life in the transcendent state of wisdom who, despite not yet having reached the stage of accepting that all things are free of arising, have the firm conviction that all things are free of arising. There are also bodhisattva great beings who, despite not having advanced to the level beyond regressing where they attain mastery over everything, have firm conviction in all things subsiding.1256 Subhūti, the blessed buddhas also are uttering proclamations by announcing the names, familial lineages, powers, good qualities, and forms of those bodhisattva great beings abiding even in these states.




27.19
“However, Subhūti, those blessed buddhas are teaching the Dharma just to those who have eschewed the levels of disciples and solitary realizers in favor of only attaining the level of a buddha, so that they too will be foreordained for unsurpassed, perfect awakening. Those blessed buddhas are also uttering proclamations by announcing the names, familial lineages, powers, good qualities, and forms of those bodhisattva great beings. Why is that? Because, Subhūti, the blessed buddhas are teaching the Dharma and uttering proclamations by announcing the names, familial lineages, powers, good qualities, and forms of those bodhisattvas going about life in the transcendent state of wisdom in that way.




27.20
“Furthermore, Subhūti, once those bodhisattva great beings listen to this profound transcendent state of wisdom being taught, they will have firm conviction and not become confused, worried, or doubtful. They will listen fully with firm conviction, thinking, ‘It is exactly the way the worthy, perfectly and completely awakened Tathāgata is teaching.’ Also, they will develop the proper mindset, thinking, ‘We should listen fully to this transcendent state of wisdom in the presence of the worthy, perfectly and completely awakened tathāgata Akṣobhya.’ Then, they will listen to this profound transcendent state of wisdom while going about life engaged in spiritual practice in the buddhafield of Akṣobhya, surrounded by persons on the bodhisattva path, and they will have firm conviction in it. Because of their firm conviction in this transcendent state of wisdom, those bodhisattva great beings will also have firm conviction in the way that the Tathāgata taught it, and they will reside in the state beyond regressing. Subhūti, I am saying that even just listening to the transcendent state of wisdom is extremely helpful—how much more so is having firm conviction in it! With such firm conviction, those bodhisattva great beings will adhere to the actual nature and progress along the path toward the actual nature. After adhering to the actual nature and progressing along the path toward it, they will come to reside in that actual nature. After residing in the actual nature and the state of complete knowing, they will teach the Dharma.”




27.21
Subhūti asked, “Blessed One, if one does not mentally perceive any thing other than the actual nature, then, Blessed One, what thing will reside in the actual nature? What is it that will realize unsurpassed, perfect awakening? And what is it that will teach this Dharma?”1257




27.22
At this, the Blessed One said to the venerable Subhūti, “Subhūti, what you asked is this: ‘If one does not mentally perceive any thing other than the actual nature, then what thing will reside in the actual nature? What is it that will realize unsurpassed, perfect awakening? And what is it that will teach this Dharma?’ Subhūti, apart from the actual nature, one mentally perceives no other thing that will reside in the actual nature. First of all, Subhūti, since one does not mentally perceive the actual nature itself, how much less so someone residing in that actual nature. Next, Subhūti, the actual nature does not realize unsurpassed, perfect awakening. Subhūti, one does not even mentally perceive any thing that has realized unsurpassed, perfect awakening, is realizing it, or will realize it. Finally, Subhūti, the actual nature does not teach the Dharma. Subhūti, one does not mentally perceive even a thing that could teach it.”




27.23
Then Śakra, powerful lord of the gods, said to the Blessed One, “Blessed One, the transcendent state of wisdom is profound. Blessed One, the bodhisattva great being performs difficult noble deeds wishing for unsurpassed, perfect awakening. Why is that? Because, Blessed One, no thing, in fact, resides in the actual nature, nor does any thing realize unsurpassed, perfect awakening, nor does anyone teach the Dharma. And yet, a bodhisattva great being does not become deflated, worried, or confused about this.”




27.24
Then the venerable Subhūti said to Śakra, powerful lord of the gods, “Kauśika, what you said is that the bodhisattva great beings who perform difficult noble deeds are not worried or confused when these profound teachings are being taught. Since all things are empty, Kauśika, who is it that becomes worried or confused about them?”




27.25
Śakra said, “Anything whatsoever that the noble Subhūti explicates is about emptiness. He never gets caught up in anything.1258 It is just, as an analogy, like an arrow shot into midair; it does not get caught up in anything. In this very same way, the noble Subhūti’s explication of the Dharma does not get caught up in anything.”




27.26
1259Then Śakra, powerful lord of the gods, said to the Blessed One, “Blessed One, in light of the way the noble Subhūti is speaking and explicating, I hope that I may become someone who presents what has been taught by the Tathāgata and speaks the truth, and that I may reveal whatever is conducive to the Dharma.”1260




27.27
At this, the Blessed One said to Śakra, powerful lord of the gods, “Kauśika, what you are saying is so. It is so, Kauśika, it is so. You are presenting what has been taught by the Tathāgata and speaking the truth. You are revealing what is conducive to the Dharma. Why is that? It is because anything that the noble Subhūti illuminates, he illuminates about emptiness. Why is that? Because, Kauśika, the elder Subhūti neither sees nor identifies even so much as the transcendent state of wisdom‍—how much less so one who goes about life in the transcendent state of wisdom? He does not mentally perceive even so much as awakening‍—how much less so one who will realize awakening? He does not mentally perceive even so much as the state of complete knowing‍—how much less so one who will attain the state of complete knowing? He does not mentally perceive even so much as the actual nature‍—how much less so one who will become a tathāgata? He does not mentally perceive even so much as the freedom from arising‍—how much less so one who will actualize freedom from arising? He does not mentally perceive even so much as a bodhisattva‍—how much less so one who will realize awakening? He does not mentally perceive even so much as the powers‍—how much less so one who will become equipped with the powers? He does not mentally perceive even so much as the states of self-confidence‍—how much less so one who will become self-confident? He does not mentally perceive even so much as the Dharma‍—how much less so one who will teach the Dharma? This is because, Kauśika, the elder Subhūti is abiding in the state void of all things and free of mental conceptions about all things.1261 But, Kauśika, the elder Subhūti’s state devoid of all things and free of mental conceptions of them does not come close in worth to one hundredth, one thousandth, one hundred thousandth, one ten millionth, one billionth, one ten billionth, one trillionth, or even one ten trillionth, Kauśika, of the state of a bodhisattva great being going about life and abiding in the transcendent state of wisdom.1262 Nor would any calculation, any fraction, any quantification, any metaphor, any analogy, any equivalence, or any comparison even be adequate for comparing them. This is because, leaving aside the Tathāgata, Kauśika, the state of a bodhisattva great being going about life and abiding in the transcendent state of wisdom surpasses all other states.1263 Kauśika, this state is called the foremost, the best, the most distinguished, the most eminent, the preeminent, the most prominent, the excellent, the unexcelled, the most excellent, the unequaled, and the equal to the unequaled. This state of a bodhisattva great being going about life and abiding in the transcendent state of wisdom surpasses the states of the disciples and solitary realizers. Therefore, Kauśika, any son or daughter who wishes to reach the foremost, the best, the most distinguished, the most eminent, the preeminent, the most prominent, the excellent, the unexcelled, the most excellent, the unequaled, and the equal to the unequaled should abide in this state of the bodhisattva great being going about life and abiding in the transcendent state of wisdom.”




27.28
This ends the chapter “The Essence,” the twenty-seventh chapter in “The Noble Transcendent State of Wisdom in Eight Thousand Lines.”




Chapter 28: Avakīrṇakusuma12641265


28.1
Then, at that time, one of the gods together with the gods from the Heaven of the Thirty-Three gathered a magnificent array of heavenly māndārava flowers and then approached the Blessed One.1266 At that same time, six hundred monks had arrived at that very assembly and taken their seats. They stood up from their seats, put their upper robes over one shoulder, placed their right knees on the earth, and then prostrated to the Blessed One with their hands cupped together in reverence. Through the Buddha’s miraculous power, those monks’ hands, outstretched and cupped together in reverence, were completely filled with the magificent heavenly māndārava flower blossoms. The monks showered and scattered magnificent heavenly māndārava flower blossoms upon the worthy, perfectly and completely awakened Tathāgata and spoke these words: “Blessed One, we will go about life in the transcendent state of wisdom. Blessed One, we will abide in this supreme state, the transcendent state of wisdom.”1267




28.2
Then, at that moment, the Blessed One manifested a smile. But, as is the true nature of blessed buddhas when they manifest a smile, a multicolored variety of light rays‍—blue, yellow, red, white, bright red, clear, silver, and gold‍—emerged from the mouth of the Blessed One and radiated to infinite and limitless world systems. After having ascended as far as the Brahmā world, the light rays returned once again, circled to the right three times around the Blessed One, and then disappeared into the Blessed One’s forehead.




28.3
Then the venerable Ānanda stood up from his seat, put his upper robe over one shoulder, placed his right knee on the earth, prostrated to the Blessed One with his hands cupped together in reverence, and said, “Blessed One, given that worthy, perfectly and completely awakened tathāgatas do not manifest smiles without cause or conditions, what is the cause and what are the conditions for your manifesting this smile?”




28.4
At this, the Blessed One said to the venerable Ānanda, “Ānanda, in a future time, during the Star-Like eon, these six hundred monks will realize unsurpassed, perfect awakening, and once awakened, will teach the Dharma. And they all will have the same name, Avakīrṇakusuma.1268 As worthy, perfectly and completely awakened tathāgatas, they will be teachers in the world. Also, Ānanda, all the worthy, perfectly and completely awakened tathāgatas with the name Avakīrṇakusuma will have the same saṅgha of disciples. And all the worthy, perfectly and completely awakened tathāgatas with the name Avakīrṇakusuma will have the exact same twenty-thousand-eon lifespan, and the extensive teachings given by each and every one of them will be received far and wide among gods and humans, so that the genuine Dharma of absolutely all of them will remain for an equal time period‍—each for exactly twenty thousand eons.1269 Also, a shower of flowers with five-colored blossoms will appear in all the villages, cities, towns, communities, kingdoms, and principalities, from which they all depart for the ascetic life and then set in motion the Dharma wheel, and also in those places where they subsequently enter, abide, or depart whenever they are entering, abiding, or departing there.




28.5
“Therefore, Ānanda, those bodhisattva great beings who wish to abide in this final state should abide in the transcendent state of wisdom. That is to say, Ānanda, those who wish to abide in the state of a tathāgata should abide in the transcendent state of wisdom.1270 For, Ānanda, one can conclude that to be born here among humans, those bodhisattva great beings who will go about life in the transcendent state of wisdom will have died in their previous life either in the human realm or else in the Tuṣita heaven. Why there? Because this transcendent state of wisdom will spread widely among humans and among Tuṣita gods. Ānanda, if bodhisattva great beings go about life in the transcendent state of wisdom, take it in, keep it in mind, chant it, master it, pass it on, teach it, expound it, explain it, recite it, or even just write it out‍—and in doing so help other bodhisattva great beings see it clearly, help them take on the practice of it, help them be enthusiastic about it, and help them rejoice in it‍—then one should know that these bodhisattva great beings are watched over by the tathāgatas. Ānanda, one should know that those bodhisattva great beings have planted the roots of virtue in the presence of worthy, perfectly and completely awakened tathāgatas. That is to say, there should be no doubt that any bodhisattva great beings who train in this transcendent state of wisdom without being stricken with fear have planted the roots of virtue to train in this transcendent state of wisdom not merely in the presence of disciples and solitary realizers, but rather in the presence of worthy, perfectly and completely awakened tathāgatas. Ānanda, if those bodhisattva great beings take in this transcendent state of wisdom, keep it in mind, chant it, master it, pass it on, teach it, expound it, explain it, recite it, write it out, and follow it, based on its meaning, contents, and methods, then one can conclude that they must previously have been face to face with the worthy, perfectly and completely awakened tathāgatas. Also, if these bodhisattva great beings never criticize this transcendent state of wisdom, reject it, resent it, suppress it, repudiate it, dismiss it, or wish to obstruct it, then one should know that they must have performed some service to the former conquerors.1271




28.6
“Beyond even that, Ānanda, if bodhisattva great beings do not renounce their aspiration to attain unsurpassed, perfect awakening, then accordingly the roots of virtue that they planted in the presence of the worthy, perfectly and completely awakened tathāgatas will not ripen to bring such bodhisattva great beings to the state of a disciple or the state of a solitary realizer, but instead, for the most part, Ānanda, to their observantly going about their lives in the transcendent state of wisdom.1272




28.7
“Therefore, Ānanda, I am entrusting this transcendent state of wisdom to you, and I am transmitting it to you in the form of syllables, to ensure, to a greater degree, that it be taken in, kept in mind, chanted, mastered, and passed on so that it does not disappear for a long time.1273 Ānanda, if‍—excluding the transcendent state of wisdom‍—you were to take in all the Dharma teachings that you have personally been taught by me, and subsequently lose them, set them aside, and forget them, then the offense you would commit against me would not be so serious.1274 However, Ānanda, if you lose, set aside, or forget even a word or phrase connected with the transcendent state of wisdom, then you would be committing a serious offense against me, and it would not please my heart.1275




28.8
“Also, Ānanda, if you were to take in the transcendent state of wisdom, and subsequently lose it, set it aside, or forget it, not pay tribute to it, not revere it, not respect it, not venerate it, not honor it, and not tend to it, then you would not be paying tribute to the past, present, and future blessed buddhas, not be revering them, not be respecting them, not be venerating them, not be honoring them, and not be tending to them. And, if you were to take in the transcendent state of wisdom, and subsequently lose it, set it aside, or forget it, then you would be committing a serious offense against me, and you would bring displeasure to my heart. Why is that? Ānanda, the Tathāgata has stated, ‘The transcendent state of wisdom is the mother of the past, present, and future worthy, perfectly and completely awakened tathāgatas. She engenders them, gives them birth, and brings them forth.’1276




28.9
“Therefore, Ānanda, I am entrusting this transcendent state of wisdom to you, and transmitting it to you in the form of syllables to ensure, to a greater degree, that it does not disappear. Ānanda, this transcendent state of wisdom should be taken in. Ānanda, this transcendent state of wisdom should be kept in mind. Ānanda, this transcendent state of wisdom should be chanted. Ānanda, this transcendent state of wisdom should be mastered. Ānanda, this transcendent state of wisdom should be passed on. Ānanda, this transcendent state of wisdom should be taught. Ānanda, this transcendent state of wisdom should be expounded. Ānanda, this transcendent state of wisdom should be explained. Ānanda, this transcendent state of wisdom should be recited. Ānanda, this transcendent state of wisdom should be written out. Ānanda, this transcendent state of wisdom should be cultivated. Ānanda, you should make sure this transcendent state of wisdom is well attended to, well kept in mind, well mastered, and well passed on. It should be well pronounced and taken in with clearly enunciated vowels, consonants, and words.1277 Why is that? Because, Ānanda, conforming with the true nature of things, ‘it becomes the truth body of the past, present, and future worthy, perfectly and completely awakened tathāgatas.’1278




28.10
“Ānanda, just as you think, out of your appreciation, devotion, goodness, and your wish for my welfare, to serve me, give me offerings, and keep me in mind, since I am the Tathāgata who is residing, existing, and abiding here presently, just so, out of your appreciation, devotion, helpfulness, and contentment, you should take in this transcendent state of wisdom, keep it in mind, chant it, master it, pass it on, teach it, expound it, explain it, recite it, write it out, cultivate it, pay tribute to it, revere it, respect it, venerate it, honor it, and care for it.1279 In this way, Ānanda, you venerate me and the bodhisattva great beings, and you also engender appreciation, trust, and devotion for the past, present, and future blessed buddhas.




28.11
“Ānanda, if you feel affection for me, cherish me, and do not forsake me as the Tathāgata, then may you feel affection for this transcendent state of wisdom, cherish it, and not forsake it, so that not even one word of it is lost or disappears. I could speak highly of the entrustment of the transcendent state of wisdom for a long time‍—one eon, several eons, hundreds of eons, thousands of eons, hundreds of thousands of eons, millions of eons, billions of eons, trillions of eons, or even more than that. But, in brief, Ānanda, the transcendent state of wisdom is your teacher in the same way that I am your teacher.12801281 The transcendent state of wisdom is the teacher of the world with its gods, humans, and asuras in the same way that the blessed buddhas are teachers of the world with its gods, humans, and asuras.




28.12
“Therefore, Ānanda, as this transcendent state of wisdom is unlimited, I am entrusting and transmitting this transcendent state of wisdom to you with an unlimited assignment to bring welfare and happiness to the world with its gods, humans, and asuras. Ānanda, if anyone does not forsake the Tathāgata, does not forsake the Dharma, does not forsake the Saṅgha, and does not forsake the awakening of the past, present, and future blessed buddhas, then let him or her also not forsake the transcendent state of wisdom! This is our admonition.




28.13
“Also, Ānanda, if anyone were to take in this transcendent state of wisdom, keep it in mind, chant it, master it, pass it on, teach it, expound it, explain it, and recite it, write it out, and cultivate it, then he or she would support the awakening of the past, future, and present blessed buddhas. Ānanda, this is because anyone who supports this transcendent state of wisdom during its degeneration supports the awakening of the past, present, and future blessed buddhas. Why is that? Because, Ānanda, the awakening of the blessed buddhas is born from the transcendent state of wisdom.




28.14
“Ānanda, the unsurpassed, perfect awakening of those blessed buddhas who were the past worthy, perfectly and completely awakened tathāgatas was born from nothing but the transcendent state of wisdom.




28.15
“Ānanda, the unsurpassed, perfect awakening of those blessed buddhas who will be the future worthy, perfectly and completely awakened tathāgatas will be born from nothing but the transcendent state of wisdom.




28.16
“Ānanda, the unsurpassed, perfect awakening of those blessed buddhas who are the worthy, perfectly and completely awakened tathāgatas presently residing, existing, and abiding in immeasurable, innumerable world systems is born from nothing but the transcendent state of wisdom.




28.17
“Therefore, Ānanda, any bodhisattva great being who wishes to realize unsurpassed, perfect awakening and wishes to train in the six transcendent states should listen to this very transcendent state of wisdom, take it in, keep it in mind, chant it, master it, pass it on, teach it, expound it, explain it, recite it, and write it out. He or she should train in and engage in meditation in this very transcendent state of wisdom. Why is that? Because, Ānanda, this transcendent state of wisdom is the mother who engenders and gives birth to bodhisattva great beings.




28.18
“Furthermore, Ānanda, all those bodhisattva great beings who have gone forth, are going forth, or will go beyond cyclic existence to unsurpassed, perfect awakening train in the six transcendent states and become trained in them, Ānanda, thanks to the transcendent state of wisdom. They too are all born from the six transcendent states, Ānanda, thanks to only this transcendent state of wisdom. Why is that? Because, Ānanda, all the transcendent states born from the transcendent state of wisdom bring forth unsurpassed, perfect awakening.




28.19
“Therefore, Ānanda, I am entrusting this transcendent state of wisdom to you and transmitting it to you, to an even greater degree, a second and a third time, so that it does not disappear. Ānanda, it is because this, the transcendent state of wisdom, is the inexhaustible Dharma treasury of the worthy, perfectly and completely awakened tathāgatas. Why is that? Because, Ānanda, all the Dharma that the previous blessed buddhas taught to sentient beings stuck in beginningless and endless cyclic existence has come from this very Dharma treasury, the transcendent state of wisdom.




28.20
“Also, Ānanda, the future blessed buddhas who will realize unsurpassed, perfect awakening and then teach the Dharma to sentient beings stuck in boundless cyclic existence will arise from this very Dharma treasury, the transcendent state of wisdom.




28.21
“Also, Ānanda, the present blessed buddhas who are residing, existing, and abiding in immeasurable, innumerable world systems, while teaching the Dharma, are manifesting from this very Dharma treasury, the transcendent state of wisdom. Therefore, Ānanda, this Dharma treasury, the treasury of the transcendent state of wisdom, is inexhaustible.1282




28.22
“Suppose you were to teach the Dharma at the disciple level to persons on the disciple path. Even if, by your doing so, all the sentient beings in a billionfold, great order world system were to actualize the state of a worthy one, then, you, as a disciple of mine, still would not have accomplished the task of a disciple through teaching the Dharma by continuing to turn the Dharma wheel that I set in motion. But, Ānanda, suppose you were to teach and elucidate for a bodhisattva great being even just one word of Dharma associated with the transcendent state of wisdom. Then it would please me that you, as a disciple, were teaching the Dharma by continuing to turn the Dharma wheel that I set in motion. But that would not be the case with the former Dharma teaching that helped all those sentient beings in the billionfold, great order world system to attain the state of a worthy one. Ānanda, what do you think? Would the things that all those worthy ones are producing‍—namely, the merit associated with generosity, the merit associated with ethical discipline, and the merit associated with cultivation‍—amount to much merit?” 

“A great amount, Blessed One. A great amount, Sugata,” said Ānanda.




28.23
The Blessed One said, “Ānanda, compared to that, a person on the disciple path who teaches bodhisattva great beings the Dharma associated with the transcendent state of wisdom would earn much more merit. For this reason, Ānanda, if a bodhisattva great being were to teach another bodhisattva great being the Dharma associated with the transcendent state of wisdom even just for one day, he or she would earn much more merit. Ānanda, never mind one day, even just for one breakfast period. Ānanda, never mind one breakfast period, even just for thirty minutes to an hour. Ānanda, never mind thirty minutes to an hour, even just for one minute. Ānanda, never mind one minute, even just for one second. Ānanda, never mind one second, even just for one instant.1283 If a bodhisattva great being were to teach another bodhisattva great being a Dharma word associated with the transcendent state of wisdom‍—be it just for one minute, one second, or one instant‍—he or she would earn much more merit, because, Ānanda, this gift of the Dharma to the bodhisattva great being surpasses the roots of virtue belonging to all persons on the paths of disciples and solitary realizers. When, Ānanda, a bodhisattva great being has such a root of virtue and keeps it in mind, there is no possibility or chance that he or she would regress from unsurpassed, perfect awakening. Such a thing could never occur.”




28.24
Then, at that time, the Blessed One created a magical display such that, through the miraculous power of the Buddha, everyone there‍—including the four assemblies consisting of the monks, nuns, male lay devotees, and female lay devotees, along with the gods, nāgas, benevolent spirits, gandharvas, asuras, garuḍas, kinnaras, mahoragas, humans, and other nonhumans‍—came to see the worthy, perfectly and completely awakened tathāgata Akṣobhya teaching the Dharma surrounded by a retinue of monks, and flanked by a gathering of bodhisattvas. In his deep, ocean-like assembly, he was attended by bodhisattva great beings endowed with inconceivable positive qualities and encircled by all the worthy ones.1284 Those worthy ones had eliminated the worldly influences. They had no emotional defilements. They had become self-controlled. They had utterly liberated their mindset. They had utterly liberated their discernment. They were noble. They were exemplary. They had completed the work to be done. They had accomplished the tasks. They had laid down their burdens. They had attained the benefits for themselves. They had completely cut the ties to worldly existence. They had the mindset utterly liberated through accurate understanding. And they had succeeded in reaching the supreme perfection of mastery over all their mental faculties.




28.25
Then the Blessed One retracted the magical display he had created. After he had retracted it, the blessed, worthy, perfectly and completely awakened tathāgata Akṣobhya was no longer visible. His buddhafield, his bodhisattva great beings, and his great disciples all no longer appeared to the eyes of the four assemblies, or the gods, nāgas, benevolent spirits, gandharvas, asuras, garuḍas, kinnaras, mahoragas, humans, or other nonhumans. Why? Because the worthy, perfectly and completely awakened tathāgata had retracted his magical display, so everything ceased to appear anymore to any of their eyes.




28.26
Then the Blessed One addressed the venerable Ānanda: “Ānanda, such is the case with all things.1285 They do not appear to the eye. Things do not appear to things. No things see things. No things know things. Why is that? Because, Ānanda, nothing is a knower, a seer, or has the capacity to do anything. Why is that? Because, Ānanda, all things are actionless in the same way that space is actionless.1286 All things are inconceivable, just as an illusory person is. There is not anything that is experiencing, due to there not being an existent thing.1287 Ānanda, by going about life in this way, a bodhisattva great being goes about life in the transcendent state of wisdom. He or she does not habitually fixate on any thing. Ānanda, by training in this way, a bodhisattva great being trains in the transcendent state of wisdom. Any bodhisattva great being who wishes to obtain the great awakening, the supreme perfection of all trainings, should train in the transcendent state of wisdom. Why is that? Because, Ānanda, among all the trainings, this training is called the foremost, the best, the most distinguished, the most eminent, the preeminent, the most prominent, the excellent, the unexcelled, the most excellent, the unequaled, and the equal to the unequaled, in terms of its providing protection to those without a protector, its bringing benefit to the whole world, its bringing happiness to the whole world, its being recommended by the Buddha, and its being praised by the Buddha. Ānanda, because the worthy, perfectly and completely awakened tathāgatas have trained in this transcendent state of wisdom and have remained in this training, they could, with a single big toe, lift up this entire billionfold, great order world system and let it drop again, without them even thinking that they had ‘lifted up’ this billionfold, great order world system or ‘let it drop.’ Why is that? Because the transcendent state of wisdom is endowed with immeasurable and innumerable positive qualities. Ānanda, the blessed buddhas have trained in the training of this transcendent state of wisdom and they have attained freedom from attachment toward all things past, present, and future.1288 So, Ānanda, however many trainings there are in the past, present, and future, Ānanda, among them all, it is this very training in the transcendent state of wisdom that is called the foremost, the best, the most distinguished, the most eminent, the preeminent, the most prominent, the excellent, the unexcelled, the most excellent, the unequaled, and the equal to the unequaled. For, Ānanda, the transcendent state of wisdom is immeasureable; Ānanda, the transcendent state of wisdom is inexhaustible; and, Ānanda, the transcendent state of wisdom is limitless. Why is that? Because, Ānanda, the transcendent state of wisdom is a state free of existence.1289 It is because, Ānanda, anyone who might think he or she can grasp the measure, dissipation, or limit of the transcendent state of wisdom would be thinking he or she can grasp the measure, dissipation, or limit of space. Why is that? Because, Ānanda, the transcendent state of wisdom is immeasurable; Ānanda, the transcendent state of wisdom is inexhaustible; and, Ānanda, the transcendent state of wisdom is limitless. Never, Ānanda, have I described a measure, dissipation, or limit of the transcendent state of wisdom. But certainly, Ānanda, any grouping of names, words, or syllables is bound up with measures. And yet, Ānanda, the transcendent state of wisdom is not bound up with measures.1290 Why is that? Because, Ānanda, the grouping of names, words, and syllables here is not the transcendent state of wisdom. Ānanda, this transcendent state of wisdom is not subject to being measured. Ānanda, this transcendent state of wisdom is unlimited.”




28.27
Ānanda asked, “But, Blessed One, what is the reason that the Blessed One has not described the measure of the transcendent state of wisdom?”




28.28
The Blessed One said, “Ānanda, the Tathāgata has not explicated the measure of the transcendent state of wisdom because it is inexhaustible. Ānanda, the Tathāgata has not described the measure of the transcendent state of wisdom because of its voidness. Ānanda, one cannot mentally perceive the voidness of a void thing, so how could one possibly measure it? Ānanda, the worthy, perfectly and completely awakened tathāgatas in the past have manifested from this very transcendent state of wisdom, Ānanda, but this transcendent state of wisdom has not been depleted or completely exhausted. Also, Ānanda, the worthy, perfectly and completely awakened tathāgatas in the future will manifest from this very transcendent state of wisdom, Ānanda, but this transcendent state of wisdom will not be depleted or completely exhausted. Also, Ānanda, those worthy, perfectly and completely awakened tathāgatas who are presently residing, existing, and abiding in immeasurable, innumerable world systems are manifesting from this very transcendent state of wisdom, Ānanda, but this transcendent state of wisdom is not depleted or completely exhausted. Also, Ānanda, I am presently the worthy, perfectly and completely awakened Tathāgata. I too am a manifestation of this very transcendent state of wisdom, Ānanda, but this transcendent state of wisdom is not depleted or completely exhausted. Why is that? Because, Ānanda, anyone who thinks that the transcendent state of wisdom can be exhausted should think space can be exhausted. That, Ānanda, is why this transcendent state of wisdom is inexhaustible.”




28.29
1291Then the venerable Subhūti thought to himself, “This point that the Tathāgata is teaching is profound. I should certainly ask the Tathāgata about it.”




28.30
Then the venerable Subhūti asked the Blessed One, “Blessed One, is the transcendent state of wisdom inexhaustible?” 

The Blessed One said, “Subhūti, this transcendent state of wisdom is inexhaustible, specifically as inexhaustible as space, because it is free of the arising of all things.”1292




28.31
Subhūti asked, “Blessed One, how should one realize the transcendent state of wisdom?” 

The Blessed One said, “Subhūti, the bodhisattva great being should realize this transcendent state of wisdom through the inexhaustibility of physical forms.1293 Likewise, the bodhisattva great being should realize this transcendent state of wisdom through the inexhaustibility of feelings, conceptions, conditioning factors, and consciousness. In this way, Subhūti, the bodhisattva great being should realize this transcendent state of wisdom.




28.32
“Subhūti, the bodhisattva great being should realize this transcendent state of wisdom through the inexhaustibility of ignorance. Likewise, the bodhisattva great being should realize this transcendent state of wisdom through the inexhaustibility of karmic conditioning factors, through the inexhaustibility of consciousness, through the inexhaustibility of mentality and physical form, through the inexhaustibility of the six bases, through the inexhaustibility of contact, through the inexhaustibility of craving, through the inexhaustibility of clinging, through the inexhaustibility of becoming, through the inexhaustibility of birth, through the inexhaustibility of aging, and through the inexhaustibility of dying. The bodhisattva great being should realize this transcendent state of wisdom through the inexhaustibility of the mental disturbances of grief, lamentation, suffering, and despair.




28.33
“Subhūti, that is how a bodhisattva great being surveys dependent arising freed from the two extremes. Subhūti, by surveying it in this way, a bodhisattva great being surveys dependent arising as lacking either beginning, middle, or end. Subhūti, what a bodhisattva great being surveys while seated at the epicenter of awakening is something unique.1294 Subhūti, when a bodhisattva great being surveys dependent arising in this way, he or she attains the knowing of someone who has complete knowing. Subhūti, this is because when a bodhisattva great being goes about life and surveys dependent arising in terms of realizing the inexhaustible, he or she will come to abide not on the levels of disciples or solitary realizers, but in the state of complete knowing.




28.34
“Subhūti, there are some bodhisattva great beings who might regress from unsurpassed, perfect awakening. For instance, as a result of not depending upon the proper attentiveness and skill in means, they may not know how a bodhisattva great being should realize the transcendent state of wisdom through realizing the inexhaustible, or how a bodhisattva great being should survey dependent arising in the transcendent state of wisdom through realizing the inexhaustible. Subhūti, all those bodhisattva great beings who have previously regressed from unsurpassed, perfect awakening, are now regressing from it, or will regress from it will do so as a result of not depending upon the proper attentiveness and skill in means. Subhūti, all those bodhisattva great beings who have not regressed from unsurpassed, perfect awakening, are not regressing from it, or will not regress from it do so as a result of depending upon this transcendent state of wisdom. Thus, a bodhisattva great being going about life in the transcendent state of wisdom should realize the transcendent state of wisdom through realizing the inexhaustible, and should survey dependent arising in the transcendent state of wisdom through realizing the inexhaustible in this way.




28.35
“But that said, Subhūti, when a bodhisattva great being surveys dependent arising in this way, he or she does not identify any thing that arises without a cause. He or she also does not identify any thing that is permanent, fixed, lasting, or qualitatively unchanging. He or she also does not identify any thing that is an agent or an experiencer.1295 Subhūti, when a bodhisattva great being realizes this transcendent state of wisdom through realizing the inexhaustible, and goes about life in this transcendent state of wisdom, that is how he or she surveys dependent arising. Subhūti, at the time when a bodhisattva great being realizes this transcendent state of wisdom through realizing the inexhaustible and surveys dependent arising, Subhūti, that bodhisattva great being does not identify physical forms. He or she also does not identify feelings, conceptions, conditioning factors, or consciousness. He or she also does not identify ignorance, the karmic conditioning factors, consciousness, mentality and physical form, the six bases, contact, craving, clinging, becoming, birth, aging, or dying. He or she also does not identify the mental disturbances of grief, lamentation, suffering, or despair. He or she also does not identify this buddhafield or another buddhafield, or even a thing through which this or another buddhafield might be identified. Subhūti, this is the transcendent state of wisdom for bodhisattva great beings.




28.36
“Subhūti, when a bodhisattva great being goes about life in the transcendent state of wisdom, then the pernicious Māra is overcome with pangs of utter grief. As an analogy, it is just like a person who is overcome with pangs of utter grief when his mother and father are dying. In the very same way, Subhūti, when a bodhisattva great being goes about life in the transcendent state of wisdom, then the pernicious Māra is overcome with pangs of utter grief.”




28.37
Subhūti asked, “Blessed One, is just a single pernicious Māra overcome with pangs of utter grief? Or are many pernicious Māras overcome with pangs of utter grief? Or else, are all the pernicious Māras in the billionfold, great order world system overcome with pangs of utter grief?”




28.38
At this, the Blessed One said to Subhūti, “Subhūti, at the time when a bodhisattva great being is abiding in the transcendent state of wisdom, all the pernicious Māras in the billionfold, great order world system are overcome with pangs of utter grief and do not enjoy sitting on their own thrones. Why is that? Because, Subhūti, when a bodhisattva great being abides in the transcendent state of wisdom, no one in the world with its gods, humans, and asuras can find any vulnerability in such a bodhisattva great being, or gain any foothold to take possession of him or her, so that in doing so they can harm the bodhisattva great being and cause him or her to regress from unsurpassed, perfect awakening. Therefore, Subhūti, any bodhisattva great being who wishes to realize unsurpassed, perfect awakening should go about life in the transcendent state of wisdom. Why is that? Because, Subhūti, when a bodhisattva great being goes about life in the transcendent state of wisdom, he or she perfects the cultivation of the transcendent states of generosity, ethical discipline, tolerant acceptance, heroic perseverance, and meditation.1296




28.39
“That is to say, Subhūti, when a bodhisattva great being goes about life in the transcendent state of wisdom, he or she perfects the cultivation of all six transcendent states and perfects the cultivation of all the skills in means. When a bodhisattva great being goes about life in this transcendent state of wisdom, he or she discerns all the activities of Māra that might arise immediately as they are arising, and in so doing, dismisses them. So, Subhūti, any bodhisattva great being wishing to gain all the skills in means should go about life in the transcendent state of wisdom and should cultivate the transcendent state of wisdom.1297 Subhūti, at the time when a bodhisattva great being is going about life in the transcendent state of wisdom and realizing the transcendent state of wisdom, then at that time, Subhūti, the bodhisattva great being should keep in mind not merely those blessed buddhas presently residing, existing, and abiding in immeasurable, innumerable world systems, but also their state of complete knowing, or, more precisely, the transcendent state of wisdom, because they are born from this alone. After keeping this in mind, the bodhisattva great being should develop the proper mindset repeatedly, thinking, ‘I will attain the qualities that have been attained by the blessed buddhas.’ Subhūti, when a bodhisattva great being is going about life in the transcendent state of wisdom in this way, he or she should develop this mindset and should realize it throughout the day, even just for a mere finger snap. Even if other bodhisattva great beings who cling to mental perceptions were to give gifts for eons equal in number to the grains of sand in the River Ganges, any bodhisattva great being who realizes this transcendent state of wisdom throughout the day, even just for a mere finger snap, would earn much more merit than those other bodhisattva great beings who cling to mental perceptions. Such a bodhisattva great being will come to abide in the state beyond regressing. One should also know that such a bodhisattva great being who goes about life in this transcendent state of wisdom and develops this mindset throughout the day, even just for a mere finger snap, will be kept in mind by the tathāgatas. What more can be said about someone who functions within this mindset on a daily basis? Subhūti, when a bodhisattva great being is kept in mind by the tathāgatas, what future birth should he or she look forward to? Subhūti, a bodhisattva great being kept in mind by the tathāgatas should look forward to nowhere other than unsurpassed, perfect awakening. Yet, since it is not possible for them to be reborn in the lower realms, one would expect them to be born in a heaven realm‍—that is to say, born into buddhafields that never lack tathāgatas so that he or she will never be separate from the tathāgatas, and can also help other sentient beings ripen. Subhūti, when a bodhisattva great being goes about life in the transcendent state of wisdom, realizes the transcendent state of wisdom, and develops this mindset too throughout the day, even just for a mere finger snap, such are the qualities and advantages he or she possesses. What more can be said about someone who functions within this mindset on a daily basis? Subhūti, it is just like, for example, the bodhisattva great being called Gandhahastin who is presently going about his life engaged in spiritual practice in the presence of the worthy, perfectly and completely awakened tathāgata Akṣobhya.”




28.40
This ends the chapter “Avakīrṇakusuma,” the twenty-eighth chapter in “The Noble Transcendent State of Wisdom in Eight Thousand Lines.”




Chapter 29: The Approach12981299


29.1
“Furthermore, Subhūti, a bodhisattva great being should approach the transcendent state of wisdom in this way.1300 He or she should approach the transcendent state of wisdom through being free from attachment to all things.1301 He or she should approach the transcendent state of wisdom through not differentiating all things.1302 He or she should approach the transcendent state of wisdom through the nonoccurence of all things.1303 He or she should approach the transcendent state of wisdom comprehending that all things are equal to the unchanging.1304 He or she should approach the transcendent state of wisdom through wisely knowing the freedom from self and the freedom from representations.1305 He or she should approach the transcendent state of wisdom comprehending that all things are talked about by way of a mere name or conventional expression. But a conventional expression neither arises anywhere, nor arises from anywhere, and also the conventional expression is not a thing. He or she should approach the transcendent state of wisdom comprehending that all things are not a conventional expression or utterance, and not expressed conventionally or uttered.1306 He or she should approach the transcendent state of wisdom through the lack of any valid means of cognizing anything. He or she should approach the transcendent state of wisdom through the lack of any valid means of cognizing physical forms. Likewise, he or she should approach the transcendent state of wisdom through the lack of any valid means of cognizing feelings, conceptions, conditioning factors, or consciousness.1307 He or she should approach the transcendent state of wisdom through the freedom from signs of all things.1308 He or she should approach the transcendent state of wisdom through penetrating all things.1309 He or she should approach the transcendent state of wisdom through the natural purity of all things.1310 He or she should approach the transcendent state of wisdom through not speaking of any things.1311 He or she should approach the transcendent state of wisdom through the noncessation of all things being equal to relinquishing them.1312 He or she should approach the transcendent state of wisdom through the attainment of nirvāṇa of all things being the same in their actual nature.1313 He or she should approach the transcendent state of wisdom comprehending that all things neither come nor go, and are neither knowing nor born, because of their absolute freedom from birth.1314 He or she should approach the transcendent state of wisdom through not seeing a ‘self’ or an ‘other.’1315 He or she should approach the transcendent state of wisdom comprehending that all things are noble worthy ones insofar as they are pure by nature.1316 He or she should approach the transcendent state of wisdom comprehending that all things have laid down their burdens since they are not imposed upon by burdens.1317 He or she should approach the transcendent state of wisdom through the lack of place or location of all things. Why is that? Because, Subhūti, physical forms have no place and no location, given the inherent nature of their essential nature.1318 He or she should approach the transcendent state of wisdom through being delighted in the cessation of all things. He or she should approach the transcendent state of wisdom through neither liking nor disliking.1319 He or she should approach the transcendent state of wisdom through neither passion nor dispassion.1320 Why is that? Because, Subhūti, physical forms are neither impassioned nor unimpassioned by a nature with any reality, insofar as physical forms are pure by nature. Likewise, feelings, conceptions, conditioning factors, and consciousness are neither impassioned nor unimpassioned by a nature with any reality, insofar as they are pure by nature. He or she should approach the transcendent state of wisdom comprehending that all things are detached since they are devoid of either attachment or freedom from attachment.1321 He or she should approach the transcendent state of wisdom comprehending that all things are awakening through becoming aware of the knowing of a buddha.1322 He or she should approach the transcendent state of wisdom as all things being empty, free from signs, and free from inclinations.1323 He or she should approach the transcendent state of wisdom comprehending that all things are medicine, since they are preceded by benevolence.1324 He or she should approach the transcendent state of wisdom comprehending that all things are due to abiding in benevelonce, compassion, rejoicing, and impartiality.1325 He or she should approach the transcendent state of wisdom comprehending that all things are like Brahmā, since faults do not arise in them because of their freedom from the arising of all faults.1326 He or she should approach the transcendent state of wisdom comprehending that all things are due to the freedom from inclination and freedom from revulsion.1327




29.2
“He or she should approach the limitlessness of the transcendent state of wisdom through it being as limitless as the ocean.1328 He or she should approach the limitlessness of the transcendent state of wisdom through it being as limitless as the sky.1329 He or she should approach the multifaceted nature of the transcendent state of wisdom through its nature being as multifaceted as Mount Meru.1330 He or she should approach the limitlessness of the transcendent state of wisdom as the limitlessness of physical forms. Likewise, he or she should approach the limitlessness of the transcendent state of wisdom as the limitlessness of feelings, conceptions, conditioning factors, and consciousness.1331 He or she should approach the limitlessness of the transcendent state of wisdom as illuminating limitlessly like the sun’s halo of rays.1332 He or she should approach the limitlessness of the transcendent state of wisdom as the limitlessness of all sounds.1333 He or she should approach the limitlessness of the transcendent state of wisdom as the limitlessness of the attainment of the buddha’s qualities. He or she should approach the limitlessness of the transcendent state of wisdom as the limitlessness of the accumulation of merit and knowledge by all the masses of sentient beings. He or she should approach the limitlessness of the transcendent state of wisdom as the limitlessness of the earth element. Likewise, he or she should approach the limitlessness of the transcendent state of wisdom as the limitlessness of the water element, the fire element, the wind element, the space element, and the consciousness element.




29.3
“He or she should approach the nature beyond measure of the transcendent state of wisdom as the nature beyond measure of gathering virtuous and unvirtuous qualities. He or she should approach the nature beyond measure of the transcendent state of wisdom as the nature beyond measure of gathering all the qualities. He or she should approach the limitlessness of the transcendent state of wisdom as having attained the limitlessness of all the qualities and meditative concentrations. He or she should approach the limitlessness of the transcendent state of wisdom as the limitlessness of all the qualities of a buddha. He or she should approach the limitlessness of the transcendent state of wisdom as the limitlessness of all things.1334 He or she should approach the limitlessness of the transcendent state of wisdom as the limitlessness of emptiness. He or she should approach the limitlessness of the transcendent state of wisdom as the limitlessness of mindsets and the components of mindsets. He or she should approach the limitlessness of the transcendent state of wisdom as the limitlessness of mental wanderings. He or she should approach the transcendent state of wisdom as unlimited just as virtuous and unvirtuous qualities are unlimited. He or she should approach the roaring of the transcendent state of wisdom as the roaring of a lion’s roar.1335 He or she should approach the inviolability of the transcendent state of wisdom as the unassailability of all things.1336 Why is that?




29.4
“It is because physical forms are like the ocean. Likewise, feelings, conceptions, conditioning factors, and consciousness are like the ocean.




29.5
“Physical forms are like the sky. Likewise, feelings, conceptions, conditioning factors, and consciousness are like the sky.




29.6
“Physical forms are like the multifaceted Mount Meru. Likewise, feelings, conceptions, conditioning factors, and consciousness are like the multifaceted Mount Meru.




29.7
“Physical forms are like the limitless. Likewise, feelings, conceptions, conditioning factors, and consciousness are like the limitless.




29.8
“Physical forms are like the development of the sun’s halo of rays. Likewise, feelings, conceptions, conditioning factors, and consciousness are like the development of the sun’s halo of rays.




29.9
“Physical forms are as limitless as all sounds. Likewise, feelings, conceptions, conditioning factors, and consciousness are as limitless as all sounds.




29.10
“Physical forms are as limitless as all the masses of sentient beings. Likewise, feelings, conceptions, conditioning factors, and consciousness are as limitless as all the masses of sentient beings.1337




29.11
“Physical forms are as limitless as the attainment of all the qualities of a buddha. Likewise, feelings, conceptions, conditioning factors, and consciousness are as limitless as the attainment of all the qualities of a buddha.




29.12
“Physical forms are as limitless as the accumulation of merit and knowledge by all the masses of sentient beings. Likewise, feelings, conceptions, conditioning factors, and consciousness are as limitless as the accumulation of merit and knowledge by all the masses of sentient beings.




29.13
“Physical forms are like earth. Likewise, feelings, conceptions, conditioning factors, and consciousness are like earth.




29.14
“Physical forms are like water. Likewise, feelings, conceptions, conditioning factors, and consciousness are like water.




29.15
“Physical forms are like fire. Likewise, feelings, conceptions, conditioning factors, and consciousness are like fire.




29.16
“Physical forms are like wind. Likewise, feelings, conceptions, conditioning factors, and consciousness are like wind.




29.17
“Physical forms are like space. Likewise, feelings, conceptions, conditioning factors, and consciousness are like space.




29.18
“Physical forms are like consciousness. Likewise, feelings, conceptions, conditioning factors, and consciousness are like consciousness.




29.19
“Physical forms are devoid of gathering virtuous and unvirtuous qualities. Likewise, feelings, conceptions, conditioning factors, and consciousness are devoid of gathering virtuous and unvirtuous qualities.




29.20
“Physical forms are devoid of gathering all the qualities. Likewise, feelings, conceptions, conditioning factors, and consciousness are devoid of gathering all the qualities.




29.21
“Physical forms are as limitless as all the qualities and meditative concentrations. Likewise, feelings, conceptions, conditioning factors, and consciousness are as limitless as all the qualities and meditative concentrations.




29.22
“Physical forms are void as the inherent nature of physical forms, the actual nature of physical forms, and the qualities of a buddha. Likewise, feelings, conceptions, conditioning factors, and consciousness are void as the inherent nature of consciousness, the actual nature of consciousness, and the qualities of a buddha.




29.23
“Physical forms are the limitless true nature of all things. Likewise, feelings, conceptions, conditioning factors, and consciousness are the limitless true nature of all things.




29.24
“Physical forms are emptiness, the limitless true nature. Likewise, feelings, conceptions, conditioning factors, and consciousness are emptiness, the limitless true nature.




29.25
“Physical forms are the limitlessness of mindsets and the components of mindsets. Likewise, feelings, conceptions, conditioning factors, and consciousness are the limitlessness of mindsets and the components of mindsets.




29.26
“Physical forms are the mental wanderings. Likewise, feelings, conceptions, conditioning factors, and consciousness are the mental wanderings.




29.27
“Physical forms are the virtuous and unvirtuous, up to the freedom from mental perception. Likewise, feelings, conceptions, conditioning factors, and consciousness are the virtuous and unvirtuous, up to the freedom from mental perception.




29.28
“Physical forms are like the lion’s roar. Likewise, feelings, conceptions, conditioning factors, and consciousness are like the lion’s roar.




29.29
“Physical forms are inviolable. Likewise, feelings, conceptions, conditioning factors, and consciousness are inviolable.




29.30
“A bodhisattva great being should approach the transcendent state of wisdom in this very way.




29.31
“Subhūti, if the bodhisattva great being will approach, explore, get into, become aware of, contemplate, weigh, and investigate this transcendent state of wisdom and cultivate it with attentiveness free from all self-deception and dishonesty; with attentiveness free from all conceit; with attentiveness free from self-superiority; with attentiveness free from all laziness; with attentiveness free from disparaging others; with attentiveness free from conceptions of oneself; with attentiveness free from conceptions of sentient beings; with attentiveness free from donations, tributes, and celebrity; with attentiveness free from the five obstructions; with attentiveness free from jealousy and envy; and with attentiveness free from all wavering, then it will not be difficult for him or her to attain the complete perfection of all the qualities, the complete perfection of the buddhafield, and the unsurpassed qualities of a buddha.”




29.32
This ends the chapter “The Approach,” the twenty-ninth chapter in “The Noble Transcendent State of Wisdom in Eight Thousand Lines.”




Chapter 30: Sadāprarudita13381339


30.1
[The Blessed One continued,] “Furthermore, Subhūti, there is a bodhisattva great being, Sadāprarudita, presently going about his life engaged in spiritual practice in the presence of the worthy, perfectly and completely awakened tathāgata Bhīṣma­garjita­nirghoṣasvara.1340 A bodhisattva great being should seek the transcendent state of wisdom in the same way that Sadāprarudita sought it.”




30.2
At this, the venerable Subhūti asked the Blessed One, “Blessed One, how did the bodhisattva great being Sadāprarudita seek the transcendent state of wisdom?”




30.3
At this, the Blessed One said to the venerable Subhūti, “Subhūti, in former times, the bodhisattva great being Sadāprarudita sought the transcendent state of wisdom without concern for his physical well-being, without regard for his life, and without attachment to donations, tributes, or celebrity. While seeking the transcendent state of wisdom, he went to stay in the wilderness, and heard a voice from the sky saying, ‘Noble son, go to the east! There you will learn the transcendent state of wisdom.1341 As you go, do not pay attention to physical fatigue. Do not pay attention to whether you feel drowsy or sleepy. Do not pay attention to whether you have food or water. Do not pay attention to whether it is night or day. Do not pay attention to whether it is cold or hot.1342 Do not let your mind fixate upon anything inside or outside. Noble son, do not go looking left or right. Do not go looking either south, east, west, north, up, down, or in any direction in between. Noble son, as you go, do not proceed on the basis of a self or the transitory collection. Do not proceed on the basis of physical forms, feelings, conceptions, conditioning factors, or consciousness, since one who proceeds on such a basis moves backward.1343 From what does one move backward? One moves backward from the qualities of a buddha. Furthermore, anyone who moves backward from the qualities of a buddha goes about life in cyclic existence. Anyone who goes about life in cyclic existence does not go about life in the transcendent state of wisdom and does not reach the transcendent state of wisdom.’




30.4
“At this, the bodhisattva great being Sadāprarudita said to the voice, ‘I will do exactly as you say. Why will I do that? Because I wish to provide a light for all sentient beings and to develop the qualities of a buddha.’1344 

“At this, the voice said to the bodhisattva great being Sadāprarudita, ‘Excellent, noble son. Excellent, Sadāprarudita.’




30.5
“Then the bodhisattva great being Sadāprarudita listened for words once again and heard this: ‘Noble son, once you develop firm conviction that all things are emptiness, free from signs, and free from inclinations, you should seek the transcendent state of wisdom.1345 Also, you should give up conventional signs, give up existence, and give up the belief in a sentient being. Noble son, you should give up unvirtuous friends and instead attend to virtuous friends, be devoted to them, and serve them along with anyone teaching the Dharma that all things are empty, free from signs, free from inclinations, free from arising, free from birth, free from cessation, and free from any state of being.1346 Noble son, when you progress along the path in this way, it will not be long before you will get to learn the transcendent state of wisdom either in a book or physically with a monk teaching the Dharma. Noble son, with whomever you happen to learn the transcendent state of wisdom, you should conceive of him or her as a teacher, and with appreciation and gratitude think, “This is the virtuous friend with whom I am learning this transcendent state of wisdom.1347 By listening to this person, I will quickly reach the state beyond regressing from unsurpassed, perfect awakening, and I will be close to the worthy, perfectly and completely awakened tathāgatas. I will be reborn in a buddhafield and never be without a tathāgata. I will completely leave behind inauspicious birth and gain the good fortune of auspicious rebirth.” Noble son, by weighing such advantages, you should conceive of the monk preaching the Dharma as your teacher. In doing so, you should follow that monk preaching the Dharma not with a mindset attached to worldly enjoyments but with a mindset longing for the Dharma and devoted to it.1348 You must recognize the activities of Māra, because, noble son, the pernicious Māra himself imitates a bodhisattva great being preaching the Dharma in order to partake of visible forms, sounds, scents, flavors, and physical feelings, to enjoy them, and to be involved with them.1349 However, noble son, you should not develop a mindset of distrust toward a monk preaching the Dharma, if he or she has overcome these things, and yet, out of skill in means, partakes of them, enjoys them, and is involved with them. Instead, you should develop the proper mindset, thinking, “I do not know the skill in means that this Dharma preacher wisely understands. The Dharma preacher partakes of these things, enjoys them, and is involved with them in order to tame sentient beings and support their roots of virtue, because bodhisattva great beings do not have any attachment to anything, nor do they possess sense objects.”1350 Also, at that time, noble son, you should investigate the true nature of of things. Noble son, what is the true nature of things? It is, to be specific, that all things are free of emotional defilement and free of purification.1351 Why is that? Because all things are empty of inherent nature. All things are free of any sentient being, soul, personality, animating spirit, or person. They are like a magical illusion, a dream, an echo, or a reflection.1352 Noble son, if you investigate the true nature of all things and follow a Dharma preacher, it will not be long before you go completely beyond cyclic existence in the transcendent state of wisdom. Also, noble son, you should keep in mind another activity of Māra. That is to say, noble son, while you are seeking the transcendent state of wisdom, if the Dharma preacher rebukes you or does not keep you in mind, then, noble son, you should not talk back but rather follow that monk preaching the Dharma with nothing but reverence for the Dharma and without your mind becoming depressed.’1353




30.6
“Then the bodhisattva great being Sadāprarudita accepted this guidance from the voice and headed in the eastern direction.1354 Not long after setting forth, it occurred to him that he did not ask the voice how far he should go. Then, right there in that spot where he stood, he began crying, weeping, grieving, and lamenting, thinking, ‘Until I hear the transcendent state of wisdom, I will spend day and night‍—whether it be two, three, four, five, six, or seven days and nights‍—in this very location.1355 I will not pay attention to physical fatigue. I will not pay attention to whether I feel drowsy or sleepy. I will not pay attention to whether I have food or water. I will not pay attention to whether it is night or day. I will not pay attention to whether it is cold or hot.’ Subhūti, it was, as an analogy, just like a man filled with suffering and despair at the death of his only son. That man’s attentiveness would not be occupied with anything other than his grief for his son. Rather, he would be occupied with nothing but attentiveness to his only son. In this very same way, Subhūti, the attentiveness of the bodhisattva great being Sadāprarudita was occupied with nothing else but repeating to himself, ‘When will I ever get to learn the transcendent state of wisdom?’




30.7
“Then, Subhūti, after the bodhisattva great being Sadāprarudita had pined sadly away like that, the form of a tathāgata appear right in front of him and commended him: ‘Excellent, noble son. It is excellent that you have uttered these words. You are now seeking the transcendent state of wisdom the way that the former worthy, perfectly and completely awakened tathāgatas previously sought it, when they were going about life engaged in spiritual practice. Thus, noble son, just follow [the guidance] and go east with nothing but this heroic perseverance, this courage, this longing, and this aspiration! Noble son, in one thousand two hundred miles1356 from here, there is a city called Gandhavatī built out of the seven precious substances. The city is thirty miles long and thirty miles wide, surrounded with seven barrier walls, seven moats, and seven rows of palm trees. The city is thriving, successful, and safe. It has excellent provisions and is filled with many people and animals.1357 It has five separate one-hundred-aisle indoor bazaars, beautiful to behold like a brightly colored painting. It is well organized with a fixed order of streets for people, carriages, and vehicles, not overflowing, but harmonious for all.1358




30.8
“ ‘Surrounding the city are ramparts made of the seven precious substances. Also, those ramparts‍—made of the seven precious substances‍—have large parapets made of gold from the River Jambu that rise above them.1359 On top of all the battlements, fruit trees grow, laden with various types of marvelous fruits made of seven precious substances. A string made of seven precious substances is connected from each tree on the battlements to the other trees on the next battlement, enveloping the entire city in a net with small golden bells attached, so that a sweet, charming, and pleasant sound emerges from the small bells when gently shaken by the wind.1360 As an analogy, it is just like the sweet, charming, and pleasant sound that emerges from the five musical instruments played by skilled singers when singing together.1361 In the same way, the sweet, charming, and pleasant sound emerges from the small bells being shaken by the wind, and with that sound, the city’s inhabitants are entertained and delighted, and amuse themselves.1362




30.9
“ ‘All around the city are moats completely full of water that is not too cold or too hot, and that flows along harmoniously.1363 In that water, manifesting from the ripening of previous karmic deeds by the city’s inhabitants, there are beautiful, brightly colored boats made of the seven precious substances. The city’s inhabitants aboard them are entertained and delighted, and amuse themselves. The water itself is completely covered with blue lotuses, pink lotuses, white water lilies, white lotuses, and the most excellent fragrantly scented blossoms‍—there is no type of blossom anywhere in the billionfold, great order world system that is lacking there!1364




30.10
“ ‘Surrounding the city, there are five hundred gardens. They all are made of the seven precious substances, brightly colored and beautiful, and, in each of those gardens, there are twenty-five hundred lotus pools. The size of each of the pools is a half mile around. In all those lotus pools appear blue lotuses, pink lotuses, white water lilies, and white lotuses that cover the water. All the blue lotuses, pink lotuses, white water lilies, and white lotuses are fragrant, with a circumference the size of a cart wheel. Some are blue, blue tinted, blueish, or seemingly blue. Some are yellow, yellow tinted, yellowish, or seemingly yellow. Some are red, red tinted, reddish, or seemingly red. Some are white, white tinted, whitish, or seemingly white. All the lotus pools resonate with the calls of geese, cranes, ducks, curlews, and brahminy ducks. All the gardens are public property, not private, and are manifesting from the ripening of previous karmic deeds by the city’s inhabitants, who, for a long time, obviously have gone about life in the transcendent state of wisdom and, for a long time with the proper mindset of listening to the sugatas, have approached with respect for the guidance of the buddhas and had firm conviction in their profound Dharma teachings.1365




30.11
“ ‘At the intersection in the center of the city of Gandhavatī, noble son, lies the estate of the bodhisattva great being Dharmodgata. It is two miles in circumference, made of the seven precious substances, brightly colored, beautiful, and surrounded with seven walls and seven rows of palm trees. Within that estate, encircling the house, are four gardens for enjoyment and for leisure.1366 The gardens are called Always Delighted, Sorrowless, Sorrow Free, and Brightly Colored Blossoms. In each garden, there are eight lotus pools, namely, Good Lotus Pool, Best Lotus Pool, Joyful Lotus Pool, Most Joyful Lotus Pool, Patient Lotus Pool, Most Patient Lotus Pool, Temperate Lotus Pool, and The Never Flowing Away Lotus Pool. The first side of each lotus pool is gold, the second silver, the third beryl, and the fourth crystal. The bottom of each pool consists of quartz with golden sand spread over it. In each one of the lotus pools, there are eight staircases with each step adorned by various brightly colored precious substances. In all the spaces between the staircase steps there appears a plantain tree made of gold from the River Jambu. The water in all the lotus pools is blanketed with various blue lotuses, red lotuses, white water lilies, and pink lotuses, and resonates with the calls of geese, cranes, ducks, curlews, and brahminy ducks. All around the lotus pools there are various flowering trees. When shaken by the wind, the flowers in these flowering trees float downward into the lotus pools, so that in all the lotus pools the water has a sandalwood scent, color, taste, and feel.




30.12
“ ‘In that estate, the bodhisattva great being Dharmodgata is surrounded by a retinue with sixty-eight thousand women. Being endowed with the five types of objects of sensual desire and enjoying them, he is entertained and delighted, and amuses himself.1367 All the other people‍—both the men and women who are inhabitants in that city‍—also are endowed with the five types of objects of sensual desire and enjoy them. They are constantly joyful, entertained, and delighted, and amusing themselves in the gardens and among the lotus pools. But it is only for so long that the bodhisattva great being Dharmodgata is entertained, delighted, and amuses himself with his retinue; afterward, he teaches the transcendent state of wisdom during the three daily time periods.1368 The inhabitants of the city of Gandhavatī prepare a throne for the bodhisattva great being Dharmodgata in the city’s central square, with a base of gold, silver, beryl, and crystal.1369 It is covered with a cotton cushion, then a wool coverlet, next a cloth on top, and finally muslin fabric from Kāśi, to the height of six hundred feet.1370 High above the throne in the sky, the inhabitants together carefully hold up a cloth canopy adorned with pearls, evenly so that it is well formed. How is that possible? Because their various karmic ripenings are extremely well formed.1371




30.13
“ ‘All around the area of the throne, they strew, spread, and scatter five-colored blossoms.1372 And, out of their pure motivation and devotion to the Dharma of the bodhisattva great being Dharmodgata, they painstakingly ensure that the area is scented with various perfumes and incenses. Then, once seated on that throne, Dharmodgata teaches the transcendent state of wisdom.1373




30.14
“ ‘Noble son, those sentient beings listen to the transcendent state of wisdom in the direct presence of the bodhisattva great being Dharmodgata with devotion to the Dharma, with readiness for the qualities, with trust in the trustworthy, and giving rise to faith.1374 Among both gods and humans, many beings‍—hundreds, thousands, hundreds of thousands of living beings‍—come together there to listen to it. With the proper attentiveness, some of them explain it, some recite it, some write it out, and some follow along. But all those sentient beings have the qualities of not falling into lower births, and are beyond regressing from unsurpassed, perfect awakening. Noble son, go to the bodhisattva great being Dharmodgata! From him you will hear the transcendent state of wisdom, because for a long time, noble son, he has been your virtuous friend, helping you to see clearly, to take in the practice, to be enthusiastic, and to rejoice about unsurpassed, perfect awakening. Noble son, he also previously sought the transcendent state of wisdom just as you are seeking it now. So, noble son, go there, keeping this in mind without interruption day or night, and it will not be long before you will hear the transcendent state of wisdom!’




30.15
“Then, after hearing this, the bodhisattva great being Sadāprarudita felt pleased, cheerful, gladdened, delighted, and filled with joy and satisfaction.1375 It was just like, as an analogy, for a man pierced by an arrow with poison. Such a man would not pay attention to anything else. Instead, he would think, ‘When will I reach a doctor to extract this arrow? Who will get this arrow out of me? Who will rescue me from this pain?’ In the very same way, the bodhisattva great being Sadāprarudita did not pay attention to any other duty. Instead, he thought, ‘When will I see that noble son? Who will help me hear the transcendent state of wisdom? After hearing that Dharma, when will I give up paying attention to my mental perceptions?’




30.16
“Just then, as he stood right there in that very location, the bodhisattva great being Sadāprarudita could hear the bodhisattva great being Dharmodgata teaching the transcendent state of wisdom. While listening to him, the bodhisattva great being Sadāprarudita suddenly conceived of all things as being unfounded and found himself directly in front of the gateways to multiple meditative concentrations.1376 To be specific, he experienced the meditative concentration called focused on surveying the inherent nature of all things;1377 the meditative concentration called focused on the inherent nature of all things not being mentally perceived;1378 the meditative concentration called focused on the knowing of all things disappearing; the meditative concentration called focused on the nondifference of all things;1379 the meditative concentration called focused on seeing all things as unchanging; the meditative concentration called focused on the illuminator of all things; the meditative concentration called focused on the removal of the darkness of all things; the meditative concentration called focused on the destruction of the knowing of all things; the meditative concentration called focused on the shaking up of all things; the meditative concentration called focused on the shower of flower blossoms; the meditative concentration called focused on the bringing forth of the individuality of all things; the meditative concentration called focused on abandoning illusion; the meditative concentration called focused on producing reflections in the dimension of a mirror; the meditative concentration called focused on bringing forth the cries of all sentient beings; the meditative concentration called focused on removing dust; the meditative concentration called focused on delighting all sentient beings; the meditative concentration called focused on the approach of skill in the language of all sentient beings; the meditative concentration called focused on the production of various utterances, words, and syllables; the meditative concentration called focused on the unimpeded; the meditative concentration called focused on the natural lack of conventions; the meditative concentration called focused on the attainment of liberation free from obstructions; the meditative concentration called focused on the royal approach; the meditative concentration called focused on terms, etymologies, words, and syllables; the meditative concentration called focused on examining all things; the meditative concentration called focused on leaving behind the objective scope of all things; the meditative concentration called focused on the limit of freedom from obstructions of all things; the meditative concentration called focused on being equal to the sky; the meditative concentration called focused on the vajra-like; the meditative concentration called focused on the king of nearby forms; the meditative concentration called focused on the king free of enemies; the meditative concentration called focused on gaining victory; the meditative concentration called focused on not averting the eyes; the meditative concentration called focused on certainty about the ultimate realm of things; the meditative concentration called focused on going beyond the ultimate realm of things; the meditative concentration called focused on providing inspiration; the meditative concentration called focused on the roaring of a lion; the meditative concentration called focused on surpassing all sentient beings; the meditative concentration called focused on the absence of dust; the meditative concentration called focused on the undefiled; the meditative concentration called focused on the array of lotuses; the meditative concentration called focused on cutting off doubts; the meditative concentration called focused on pursuing the essence in everything; the meditative concentration called focused on rising above all things; the meditative concentration called focused on the attainment of extrasensory knowledge, strength, and self-confidence; the meditative concentration called focused on penetrating all things; the meditative concentration called focused on the seal of all things not existing; the meditative concentration called focused on the ocean of all things not existing; the meditative concentration called focused on seeing no distinction in all things; the meditative concentration called focused on abandoning the jungle of all made-up beliefs; the meditative concentration called focused on the removal of darkness; the meditative concentration called focused on leaving behind the conventional signs of all things; the meditative concentration called focused on liberation from all attachments; the meditative concentration called focused on leaving behind all laziness; the meditative concentration called focused on the sun of the profound Dharma; the meditative concentration called focused on equality with Mount Meru; the meditative concentration called focused on undistractability; the meditative concentration called focused on bringing destruction to Māra’s circle; the meditative concentration called focused on not habitually fixating upon anything in the three worlds; the meditative concentration called focused on emanating light rays; the meditative concentration called focused on seeing the tathāgata; and the meditative concentration called focused on seeing all the tathāgatas.




30.17
“As he dwelled in these meditative concentrations, he saw immeasurable, innumerable blessed buddhas in the world systems of the ten directions, elucidating this very transcendent state of wisdom to bodhisattva great beings.1380 Those tathāgatas commended and assured him, and said, ‘Noble son, we ourselves went about our lives in the bodhisattva’s way of going about life. We also searched all over for this very transcendent state of wisdom. While searching all over for it, we too attained these very meditative concentrations that you have just now attained. After attaining these meditative concentrations, we broke through to understanding and became established in the transcendent state of wisdom with respect to a buddha’s qualities beyond regressing. Surveying the essential nature or inherent nature of these very meditative concentrations, we do not identify a thing that goes into them or comes out of them, nor do we identify anyone going about life for the sake of awakening or anyone realizing unsurpassed, perfect awakening. Noble son, this transcendent state of wisdom is not a state of developing conceits about any thing. By remaining in such a state without developing conceits, we obtained bodies with this golden color. We also attained the thirty-two principal characteristics of a great person, the eighty subsidiary characteristics, and a halo with a six-foot radius, the inconceivable and unsurpassed knowing of a buddha, the wisdom of a buddha, the unsurpassed meditative concentration of a buddha, and the perfection of the excellent qualities of a buddha. Since the tathāgatas themselves cannot grasp the magnitude of such qualities or demonstrate the limit to the perfection of such qualities, how much less able would a disciple or solitary realizer be? Therefore, noble son, you should develop reverence for these very qualities by longing and aspiring more intensely for them. Noble son, when you are longing and aspiring, it will not be difficult to reach unsurpassed, perfect awakening. Noble son, you should develop intense devotion to virtuous friends, appreciation for them, and trust in them, because a bodhisattva great being supported by a virtuous friend quickly realizes unsurpassed, perfect awakening.’




30.18
“Then, the bodhisattva great being Sadāprarudita asked those tathāgatas, ‘Who is my virtuous friend?’ 

“They replied, ‘Noble son, for a long time the bodhisattva great being Dharmodgata has been helping you ripen toward unsurpassed, perfect awakening and supporting you. He has also been helping you obtain the training in the transcendent state of wisdom, the skill in means, and the qualities of a buddha. Noble son, he is your supporter and your virtuous friend. You should pay tribute to him with appreciation and gratitude and keep in mind what he has done for you.1381 Noble son, suppose that for one eon‍—or two, three, one hundred, or even one thousand eons‍—you were to carry around the bodhisattva great being Dharmodgata on top of your head, like a turban, so that you could provide him all sentient beings’ pleasant provisions, and offer him as many visible forms, sounds, scents, tastes, and tangibles as there are in a billionfold, great order world system.1382 Still, noble son, you would not yet have repaid what that noble son has done for you. Why is that? Because, noble son, through the miraculous power of that noble son, you have come to obtain these sorts of meditative concentrations, to hear the transcendent state of wisdom and the skill in means, and to obtain the transcendent state of wisdom.’




30.19
1383“Then, after those tathāgatas encouraged the bodhisattva great being Sadāprarudita, they disappeared and the noble son emerged from his meditative concentrations. After emerging, he thought, ‘Where did those tathāgatas come from and where did those tathāgatas go to?’ Not seeing those tathāgatas, he was overcome with sorrow and yearning.1384 He thought, ‘The noble bodhisattva great being Dharmodgata has obtained the power of memory. He has the five types of extrasensory knowledge. He has performed his service for the former conquerors. And he is the perfect support and virtuous friend to me. Over a long period of time he has brought me benefit. So, since the bodhisattva great being Dharmodgata is certain to be a benefit, I should keep going toward him, approach him, and ask him, “Where did the tathāgatas come from and where have the tathāgatas gone to?” ’




30.20
“Then the bodhisattva great being Sadāprarudita kindled appreciation for the bodhisattva great being Dharmodgata, trust in him, devotion to him, and awe toward him.1385 After kindling these, he wondered, ‘When I approach the bodhisattva great being Dharmodgata, how much tribute can I pay to him? Since I am poor, I do not have any fabric, precious material, gold, jewels, pearls, beryl, mother of pearl, coral, silver, flower blossoms, incense, perfume, wreaths, fragrant oil, aromatic powder, parasols, banners, bells, flags, or the like. How can I pay tribute and show reverence to him? It would not be proper of me if I were to approach the bodhisattva great being Dharmodgata this way, poor as I am, with nothing precious or delightful to present.’




30.21
“With these types of feelings of devoted attentiveness, the bodhisattva great being Sadāprarudita continued on his journey and gradually arrived at the next city. When he reached the central market, it occurred to him, ‘Why not sell my physical body? I could use the proceeds to pay tribute to the bodhisattva great being Dharmodgata. Certainly, throughout my long time in this unlimited cycle of existence, thousands of my bodies have been broken, destroyed, enslaved, and sold. Again and again I must have experienced unlimited sufferings in the hell realms because of lust and motivated by sense pleasures, but never has it been for the sake of paying tribute to such qualities or sentient beings.’




30.22
“So, while the bodhisattva great being Sadāprarudita was in the central market, with a raised voice he repeatedly shouted the words, ‘Who wants a man? Who wants a man? Who wants to buy a man?’




30.23
“At that moment, the pernicious Māra thought, ‘This bodhisattva great being Sadāprarudita must really want the Dharma, if he is going to sell himself to pay tribute to the bodhisattva great being Dharmodgata and request the transcendent state of wisdom and the skill in means. If he gets to ask how a bodhisattva great being goes about life in the transcendent state of wisdom to quickly actualize unsurpassed, perfect awakening, then he will become an ocean of learning. In doing so, he will become unassailable by any māra or demon cohort. Then he will reach the perfection of all the positive qualities and benefit numerous sentient beings. Finally, once he realizes unsurpassed, perfect awakening, he will help those beings and others to get beyond my reach. So I must create obstacles for him.’




30.24
“Then the pernicious Māra created a diversion so that the brahmins and householders would not hear the voice of the bodhisattva great being Sadāprarudita shouting, ‘Who wants a man? Who wants a man? Who wants to buy a man?’1386




30.25
“Then, when the bodhisattva great being Sadāprarudita did not find anyone to buy him, he went into a corner and cried. Letting the tears roll out, he lamented, ‘Woe is me! How difficult it is to get any wealth! We beings cannot even find anyone to buy our bodies! If only we could sell them and pay tribute to the bodhisattva great being Dharmodgata!’




30.26
“Then Śakra, powerful lord of the gods, had the thought, ‘Perhaps I should test the bodhisattva great being Sadāprarudita to see whether he indeed has gained the altruistic disposition to give up his body out of his wish for the Dharma.’ At that, Śakra, powerful lord of the gods, miraculously disguised himself as a young brahmin man, went over to Sadāprarudita, and asked, ‘Noble son, why are you in such a state with your mind so utterly distressed and full of sorrow, letting the tears pour out in this way?’ 

“Sadāprarudita replied, ‘Brahmin, I wish to sell myself, but I cannot find anyone to buy my body.’




30.27
“Śakra, in the form of the brahmin man, asked him, ‘Noble son, for what purpose do you wish to sell yourself?’ 

“Sadāprarudita replied, ‘Brahmin, out of my wish for the Dharma, I decided to sell myself so that I can make an offering for the teachings. I wish to pay tribute to the noble bodhisattva great being Dharmodgata. As I was not finding a buyer for my body, I thought, “Oh, I must have such little merit‍—even though I wish to make an offering for the teachings and pay tribute to the noble bodhisattva great being Dharmodgata, I cannot find anyone to buy my body!” ’




30.28
“Then the brahmin said to the bodhisattva great being Sadāprarudita, ‘Noble son, I have no need for a man. But my father must make a sacrifice. For that, a man’s heart, blood, and bone marrow is required. Can you offer me those for sale?’




30.29
“Then the bodhisattva great being Sadāprarudita thought to himself, ‘How extremely easy this would be for me to get what I need! Since I have found this brahmin to buy my heart, blood, and bone marrow, I now see how this body of mine can help perfect the transcendent state of wisdom, the skill in means, and the qualities of a buddha.’ With a joyful heart, a ready mind, and a cheerful attitude, he said to the brahmin, ‘Brahmin, I will give you absolutely whatever you want from this body.’1387




30.30
“The brahmin asked him, ‘Noble son, what should I give you in payment for it?’ 

“Sadāprarudita replied, ‘Brahmin, give me whatever you can spare.’




30.31
“With that, the bodhisattva great being Sadāprarudita grabbed a sharp knife, pierced his right arm, and let the blood spurt out. Next, he pierced his right thigh and scraped off the flesh. He then started toward the base of a wall in order to break open his bones against it.




30.32
“At the same time, a wealthy merchant’s daughter, who had gone up onto the roof of her mansion, saw the bodhisattva great being Sadāprarudita pierce his arm, let the blood spurt out, and scrape off his flesh. As he went to the base of the wall in order to break open his bones, she thought, ‘Why indeed is that noble son inflicting such torture upon his very own self? I must go to that noble son and find out.’




30.33
“So the merchant’s daughter approached the place where the bodhisattva great being was. After approaching, she said to the bodhisattva great being Sadāprarudita, ‘Noble son, why are you inflicting the kind of torture upon yourself that will kill you? What will you do with this blood? What will you do with the bone marrow?’




30.34
“Sadāprarudita replied, ‘Young lady, I will sell them to this brahmin, so that I can venerate the transcendent state of wisdom and pay tribute to the bodhisattva great being Dharmodgata.’




30.35
“Then the young lady said to the bodhisattva great being Sadāprarudita, ‘Noble son, with such a wish to sell your own heart, blood, and bone marrow, and pay tribute to that noble son, what kind or special type of positive qualities do you hope to actualize?’1388




30.36
“Sadāprarudita said to the young lady, ‘Young lady, that noble son will teach us beings the transcendent state of wisdom and the skill in means so that we can train in those. When we do, we will become a refuge to all sentient beings. After realizing unsurpassed, perfect awakening, we will obtain a golden body. We will attain the thirty-two principal characteristics of a great person, the eighty subsidiary characteristics, and a halo with a six-foot radius and infinite light rays. We will obtain great benevolence, compassion, rejoicing, and impartiality. We will obtain the four grounds for self-confidence, the four types of experiential knowledge, the eighteen distinctive qualities of a buddha, and the five types of extrasensory knowledge. We will obtain inconceivable purity in meditative concentration, inconceivable purity in wisdom, and the ten powers of a tathāgata. We will realize the unsurpassed knowing of a buddha, and once we come to possess the jewel of Dharma, we will share it with all sentient beings.’




30.37
“Then the young lady said to the bodhisattva great being Sadāprarudita, ‘Noble son, it is wonderful that you proclaim such noble and excellent qualities. Noble son, for the sake of even one quality like this, anyone would be able to give up all their bodies even for eons equal in number to the grains of sand in the River Ganges. How much more so to give up one body for the sake of so many qualities! The qualities that you have proclaimed are noble and excellent. To me, they are appealing and seem worthwhile.1389 But please do not inflict this kind of torture upon yourself! I will give you whatever you need‍—whether it be gold, jewels, pearls, silver, beryl, special coral, red sunstone, crystal, flower blossoms, incense, perfume, wreaths, fragrant oils, aromatic powders, fabrics, parasols, banners, bells, flags, or lamps‍—so that you can pay tribute to the bodhisattva great being Dharmodgata. And I will go to the bodhisattva great being Dharmodgata together with you and I too will plant the roots of virtue right along with you, specifically to obtain these kinds of qualities.’




30.38
“Then the powerful lord Śakra let his brahmin disguise fade away. Now in his own body, he stood before the bodhisattva great being Sadāprarudita and said, ‘Excellent, noble son. It is excellent that you have such firm resolve. By seeking the Dharma in this way, all the previous worthy, perfectly and completely awakened tathāgatas also realized unsurpassed, perfect awakening. They obtained the jewel of Dharma by going about their lives in the way that a bodhisattva goes about life, and by requesting the transcendent state of wisdom and the skill in means. Noble son, I have no need for your heart, blood, or bone marrow. It was only because of my wish to test you that I came here. Now, noble son, make a wish. However great your wish is, I will grant it.’ 

“Sadāprarudita said to him, ‘Śakra, please give me the unsurpassed qualities of a buddha.’




30.39
“The Lord of Gods said, ‘Noble son, I am not the sovereign in that domain.1390 It is rather the blessed buddhas who are the sovereigns in such domains. Make a different wish.’




30.40
“Sadāprarudita said, ‘O Lord of Gods, do not worry about restoring this body of mine to its proper condition.1391 Lord of Gods, I shall just perform an act of truth by myself. By the power of the truth in my stating that the worthy, perfectly and completely awakened tathāgatas have foreordained me to be beyond regressing from unsurpassed, perfect awakening‍—and as I am known by the sincerity of my altruistic disposition‍—let this body of mine now become exactly as it was before!’




30.41
“At that very moment, that very second, and that very instant, through the buddhas’ miraculous power and the bodhisattva great being Sadāprarudita’s purely altruistic disposition, the bodhisattva great being Sadāprarudita’s body came to be exactly the way it was before, in its healthy and uninjured state.1392




30.42
“At that, both the powerful lord Śakra and the pernicious Māra, with the shine of their boldness dimmed and unable to keep up with the superior shine of the bodhisattva great being Sadāprarudita’s boldness, disappeared right on the spot.1393




30.43
“Then the merchant’s daughter said to the bodhisattva great being Sadāprarudita, ‘Noble son, come, let’s go to my house. I will have my parents give you the riches with which you will venerate the transcendent state of wisdom and will pay tribute to the bodhisattva great being Dharmodgata, namely, out of your wish for the Dharma.’




30.44
“Then the bodhisattva great being Sadāprarudita went together with the merchant’s daughter to her house. When they arrived, Sadāprarudita stayed at the front door, while the merchant’s daughter went inside the house and said to her mother and father, ‘Mother and Father, please give me precious metals, gold, precious substances, jewels, fabrics, flower blossoms, incense, perfume, wreaths, fragrant oils, aromatic powders, cloth parasols, banners, bells, flags, and different kinds of heavenly musical instruments. Also, please grant me leave along with the five hundred young ladies that you gave me as my servants. Together with the bodhisattva great being Sadāprarudita, I will go to be in the presence of the bodhisattva great being Dharmodgata and venerate him. He will teach us the Dharma, and through this we will obtain the qualities of a buddha.’




30.45
“Then the young lady’s parents said to their daughter, ‘But, Daughter, who is this bodhisattva great being named Sadāprarudita? Where is he located now?’




30.46
“The young lady said, ‘The noble son is standing near the front door to this very house of ours. Because of his altruistic disposition, he has set out to realize unsurpassed, perfect awakening; specifically, he wishes to have all the awakened qualities in order to liberate all the unlimited sentient beings from suffering in cyclic existence. He had decided to sell himself, so that he could venerate the transcendent state of wisdom, and pay tribute to the noble bodhisattva great being Dharmodgata. But he could not find anyone to buy his body. Not finding a buyer, he suffered with his mind dejected and distressed. As he stood there pondering it, his tears began to roll out.




30.47
“ ‘Then Śakra, powerful lord of the gods, miraculously took on the form of a young brahmin man and asked, “Why are you standing there pondering, suffering, with your mind dejected and distressed, just letting your tears roll out?” 

“ ‘Sadāprarudita replied, “I wish to sell myself, but I cannot find a buyer.”




30.48
“ ‘In the form of the brahmin, Śakra said to him, “But, noble son, for what purpose do you wish to sell yourself?” 

“ ‘Sadāprarudita said, “I wish to venerate the transcendent state of wisdom and to pay tribute to the noble bodhisattva great being Dharmodgata. Specifically, my wish to obtain the Dharma is connected with obtaining the qualities of a buddha.”




30.49
“ ‘In the form of the brahmin, Śakra said to him, “Noble son, I have no need for your body. But my father will be making a sacrifice on my behalf. For that, a man’s heart, blood, and bone marrow are required.”




30.50
“ ‘Then the noble son’s mind ceased to be dejected, and he said, “I will give it to you.” At that, he grabbed a sharp knife, pierced his right arm, and let the blood spurt out. Then, he pierced his right thigh and scraped off the flesh. Next, he started toward the base of a wall in order to break open the bone against it. As he stood to one side to break it open, he said, “Here, I will give it to you.”




30.51
“ ‘At that time, I was on the roof of our mansion. From above, I saw the noble son’s blood gushing and I thought, “Why indeed is this man inflicting such torture upon himself?” So I went to him to find out: “Noble son, your blood is gushing. What purpose could there be for doing such harm to your body?”




30.52
“ ‘Then he replied, “Young lady, I am going to give my blood, heart, and bone marrow to this brahmin. Why is that? Because I am poor and have no other wealth.”




30.53
“ ‘I asked him, “But what are you going to do with that wealth?” 

“ ‘He replied, “Because of my wish for the Dharma, specifically I will use it to venerate the transcendent state of wisdom and pay tribute to the noble bodhisattva great being Dharmodgata.”




30.54
“ ‘I asked, “But, noble son, what sort or special type of quality will come from such an offering?” 

“ ‘Then, after he described to me the inconceivable and immeasurable qualities of a buddha and elucidated them, he said, “These are the kinds of qualities that will come from that offering.”




30.55
“ ‘Once I heard about the inconceivable qualities of a buddha, I felt great joy and delight, and thought, “It is amazing that this noble son is performing such difficult deeds. He wishes so intensely for the Dharma that he courageously bears such a painful condition of his own body. Certainly, out of his wish for Dharma, this noble son has given himself entirely over to it. With our extensive and vast wealth, why should we not venerate the Dharma and make aspirations ourselves for such conditions?”1394 So, I myself told this noble son, “Please, please do not do such deeds, as they will kill you. I will donate the very extensive wealth that you seek for paying tribute and showing reverence to the bodhisattva great being Dharmodgata. Also, I will go together with you to where the bodhisattva great being Dharmodgata is and venerate that noble son. And we will accomplish these kinds of qualities that you proclaimed, namely, the unsurpassed qualities of a buddha.” So, Mother and Father, please grant me this! Please give me an extensive amount of wealth. Together with this noble son, I will use it to go and venerate the noble bodhisattva great being Dharmodgata.’




30.56
“Then the young lady’s parents responded to their daughter, ‘Daughter, it is amazing what you are reporting about how difficult the noble son’s circumstances have been. Those qualities, for which he courageously bears such difficult circumstances, are absolutely inconceivable, the most excellent in the whole world, and certainly conducive to the happiness of all sentient beings.1395 Daughter, we will grant this to you. Make room for us too. We will join you in going to see the bodhisattva great being Dharmodgata, to pay homage to him, and to serve him.’




30.57
“Then, once the young lady was aware that her own mother and father would set out with her to venerate and pay tribute to the bodhisattva great being Dharmodgata, she said, ‘Mother and Father, let us do as you say. I will not get in the way of anyone on the side of virtue.’




30.58
“After saying this, the merchant’s daughter began setting out to venerate and pay tribute to the bodhisattva great being Dharmodgata. First, the merchant’s daughter readied five hundred carriages and got the five hundred young ladies to prepare. After they were prepared, she gathered various types of brightly colored blossoms, various colors of fabric, flowers, incenses, perfumes, wreaths, fragrant oils, aromatic powders, cloth parasols, banners, bells, flags, various brightly colored precious materials and various brightly colored flowers made of precious materials, and great quantities of dry edibles, soft foods, and tasty treats.




30.59
“Then the merchant’s daughter and the bodhisattva great being boarded a single carriage surrounded by the five hundred young ladies in their carriages. Then, placing their carriage at the forefront preceded by her parents, they traveled east with this great retinue. In due course while traveling, the bodhisattva great being Sadāprarudita saw from afar the beautiful, brightly colored city Gandhavatī. It was made of seven precious substances, surrounded by seven barrier walls, with seven ornamental arches, seven moats, and seven rows of palm trees. It was thirty miles long and thirty miles wide. The city was thriving, successful, and safe. It had excellent provisions and was filled with many people and animals. It had five separate one-hundred-aisle indoor bazaars that were beautiful to behold like a brightly colored painting. It was well organized with a fixed order of streets for people, carriages, and vehicles, not overflowing, but harmonious for all.




30.60
“At the central intersection of the city, surrounded by an assembly of many hundreds, thousands, and hundreds of thousands, Sadāprarudita saw the bodhisattva great being Dharmodgata on his Dharma throne at the front, teaching the Dharma. Just by seeing him, Sadāprarudita felt the kind of happiness that a monk feels when he has attained the first meditative attainment with one-pointed attentiveness. But immediately after seeing him, Sadāprarudita thought, ‘It is not appropriate for me to approach the bodhisattva great being Dharmodgata in a carriage. Therefore, I will get down from this carriage here.’ So, he got down from that carriage. Likewise, the merchant’s daughter and the five hundred young ladies got down from their carriages. From there, the bodhisattva great being Sadāprarudita at the front, together with the merchant’s daughter and surrounded by the five hundred young ladies, walked toward the bodhisattva great being Dharmodgata with their array of unlimited devotional offerings.




30.61
“Now, at the time, the bodhisattva great being Dharmodgata had had a peaked temple built out of the seven precious substances to house the transcendent state of wisdom scripture. The peaked temple was decorated with red sandalwood and covered over with pearls. At its four corners were placed precious jewels to function as lamps. Four incense holders made of silver hung in the four directions, where pure, black aloeswood perfumed the air specifically to venerate the transcendent state of wisdom. In the middle of the peaked temple, on an arranged throne made of the seven precious substances, inside a large chest made of four precious substances, there had been placed the scripture of the transcendent state of wisdom, written in melted beryl on golden plates. Beyond that, the peaked temple was adorned with a variety of brightly colored silk scarves hanging all around.




30.62
“As they approached, the bodhisattva great being Sadāprarudita and the merchant’s daughter, at the forefront of the five hundred young ladies, saw the peaked temple enveloped in a limitless array of devotional offerings. And as they heard the music of heavenly instruments, they also saw heavenly māndārava flowers, heavenly aromatic powders of sandalwood, heavenly gold powders, and heavenly silver powders being rained down upon the peaked temple, showered upon it, and scattered around it by many thousands of gods there, including Śakra, powerful lord of the gods.




30.63
“Upon seeing and hearing all this, the bodhisattva great being Sadāprarudita said to Śakra, powerful lord of the gods, ‘Lord of Gods, why are you raining down, showering, and scattering around upon that peaked temple heavenly māndārava flowers, heavenly aromatic powders of sandalwood, heavenly gold powders, and heavenly silver powders? And why are these heavenly musical instruments being played by the gods in the upper heavens?’




30.64
“At this, Śakra, powerful lord of the gods, said to the bodhisattva great being Sadāprarudita, ‘Noble son, do you not know? It is because this transcendent state of wisdom is the mother and the guide of bodhisattva great beings. Bodhisattva great beings who train in it quickly accomplish the approach of the perfection of all positive qualities, the qualities of a buddha, and the state of complete knowing.’




30.65
“At this, the bodhisattva great being Sadāprarudita said to Śakra, powerful lord of the gods, ‘Lord of Gods, where is this transcendent state of wisdom, the mother and the guide of bodhisattva great beings?’




30.66
“Śakra said, ‘Noble son, the bodhisattva great being Dharmodgata has placed it in the middle of this peaked temple, written with melted beryl on golden plates and sealed with seven seals. Showing it to you is not an easy thing for us to do.’




30.67
“Then the bodhisattva great being Sadāprarudita, and the merchant’s daughter leading the five hundred young ladies, as a group, venerated the transcendent state of wisdom with their gathered flower blossoms, garlands, precious fabrics, incense, perfume, wreaths, fragrant oils, aromatic powders, cloth parasols, banners, bells, flags, and flowers made of gold and silver. One after another, they set out each portion of those offerings, specifically to pay tribute to the bodhisattva great being Dharmodgata. Then, after venerating the transcendent state of wisdom with their gathered flower blossoms, garlands, precious fabrics, incense, perfume, wreaths, fragrant oils, aromatic powders, cloth parasols, banners, bells, flags, and flowers made of gold and silver, to the sound of music from the heavenly instruments, the bodhisattva great being Sadāprarudita, and the merchant’s daughter leading the five hundred young ladies, as a group, approached the bodhisattva great being Dharmodgata, purely to make an offering for the Dharma, and they sprinkled upon him, rained upon him, and scattered around him the flower blossoms, incense, perfume, wreaths, fragrant oils, aromatic powders, cloth parasols, banners, bells, flags, sandalwood powders, and flowers made of gold and silver, to the sound of music from the heavenly instruments.




30.68
“But those flower blossoms formed a peaked temple in the air above the head of the bodhisattva great being Dharmodgata, and those variously colored flowers and the flowers made of gold and silver came to rest like a celestial palace in the sky. Likewise, the cloth and precious fabrics settled in the atmosphere like a temple hall in the clouds made of precious substances. The bodhisattva great being Sadāprarudita, along with the merchant’s daughter leading the five hundred young ladies, saw the bodhisattva great being Dharmodgata’s display of miraculous magic power. Upon seeing it, they thought, ‘It is amazing. How great is the bodhisattva great being Dharmodgata’s magic power! How great is his miraculous power! How great is his powerful energy! If this noble son can perform such magical feats from just practicing the bodhisattva’s way of going about life alone, then what will happen once he has realized unsurpassed, perfect awakening?’




30.69
“Then the merchant’s daughter and the five hundred young ladies that she led, all as a group, felt longing for the bodhisattva great being Dharmodgata because of their altruistic disposition, and they developed the proper mindset for unsurpassed, perfect awakening, saying, ‘By these roots of virtue, may we become worthy, perfectly and completely awakened tathāgatas in the future! May we go about life in the bodhisattva’s way of going about life and attain these very qualities that the bodhisattva great being Dharmodgata is attaining. Likewise, may we pay tribute and show reverence to the transcendent state of wisdom in the same way that this bodhisattva great being Dharmodgata pays tribute and shows reverence to it. May we also elucidate it to the multitude of people in the same way that this bodhisattva great being Dharmodgata elucidates it. So may we become endowed with the transcendent state of wisdom and the skill in means, and accomplish them, in the same way that this bodhisattva great being Dharmodgata has become endowed with the transcendent state of wisdom and the skill in means, and accomplished them.’




30.70
“Then, after making the devotional offerings to the transcendent state of wisdom, and after paying tribute to the bodhisattva great being Dharmodgata, the bodhisattva great being Sadāprarudita, along with the merchant’s daughter leading the five hundred young ladies, made obeisance to the bodhisattva great being Dharmodgata’s feet with their heads, and devotedly and considerately cupped their hands together and stood to one side. After doing so, the bodhisattva great being Sadāprarudita said to the bodhisattva great being Dharmodgata, ‘Noble son, I am here because I went to the wilderness seeking the transcendent state of wisdom, and heard a voice that said for me to go to the east, since there I could hear the transcendent state of wisdom.




30.71
“ ‘After listening carefully to that voice, I myself set out in the eastern direction. Then it occurred to me that I had listened carefully to that voice, but failed to ask how far I should go or in whose presence I would hear or obtain the transcendent state of wisdom. I became extremely dejected about it and overcome with sorrow and yearning. I spent seven days and nights in that very location, full of sorrow. I could not eat, and paid attention only to the transcendent state of wisdom, wondering, since I did not ask the voice how far east I needed to go and how I would find the transcendent state of wisdom in order to listen to it. Then suddenly, right in front of me, the body of a tathāgata appeared and said, “Noble son, go one thousand two hundred miles due east from here where there is a city called Gandhavatī. There you will see the bodhisattva great being Dharmodgata teaching and elucidating the transcendent state of wisdom.” Then I felt great excitement, joy, and delight. And as that great excitement, joy, and delight suffused me, I did not move from that very location, but could hear you teaching the transcendent state of wisdom. As I listened, numerous gateways to meditative concentration manifested before me, and the blessed buddhas residing in the world systems of the ten directions encouraged me and commended me, saying, “Excellent, noble son. Excellent. These meditative concentrations are born from the transcendent state of wisdom. We too previously abided in these and then accomplished all the qualities of a buddha.” After helping me to see clearly, to take in the practice, to be enthusiastic, and to rejoice well and properly, then those tathāgatas disappeared.




30.72
“ ‘Once I emerged from meditative concentration, I thought, “From where indeed did those tathāgatas come? And, where do those tathāgatas go?” Then, it occurred to me, “The noble bodhisattva great being Dharmodgata has obtained the power of memory. He has the five types of extrasensory knowledge. He has devotedly served the former conquerors. He has planted the roots of virtue. And he is well trained in the transcendent state of wisdom and the skill in means. He will explain this topic to me, as it is, and tell me where the tatahāgatas have come from and where they have gone to.” After listening to the voice of that tathāgata’s body, I set out toward the east as instructed. As I was arriving, I saw from far away the Noble One teaching the Dharma. Right upon seeing you, I felt a happiness like that of a monk upon reaching the first meditative attainment with single-pointed attentiveness. So, noble son, I now am asking you: Where have the tatahāgatas come from? Where have they gone to? Noble son, please teach me the coming and going of those tathāgatas, so that we may know the coming and going of those tathāgatas, and never be separated from seeing those tathāgatas.’ ”




30.73
This ends the chapter “Sadāprarudita,” the thirtieth chapter in “The Noble Transcendent State of Wisdom in Eight Thousand Lines.”




Chapter 31: Dharmodgata13961397


31.1
“At this, the bodhisattva great being Dharmodgata said to the bodhisattva great being Sadāprarudita, ‘Noble son, the tathāgatas definitely do not come from anywhere or go to anywhere. That is because the actual nature does not move and that which is the actual nature is the Tathāgata.1398




31.2
“ ‘It is because, noble son, the freedom from arising neither comes nor goes, and that which is the freedom from arising is the Tathāgata.




31.3
“ ‘It is because, noble son, one does not accurately discern either a coming or a going of the pinnacle of reality, and that which is the pinnacle of reality is the Tathāgata.




31.4
“ ‘It is because, noble son, one does not accurately discern either a coming or a going of emptiness, and that which is emptiness is the Tathāgata.




31.5
“ ‘It is because, noble son, one does not accurately discern either a coming or a going of “something as it really is,” and that which is “something as it really is” is the Tathāgata.




31.6
“ ‘It is because, noble son, one does not accurately discern either a coming or a going of freedom from passion, and that which is freedom from passion is the Tathāgata.




31.7
“ ‘It is because, noble son, one does not accurately discern either a coming or a going of cessation, and that which is cessation is the Tathāgata.




31.8
“ ‘It is because, noble son, one does not accurately discern either a coming or a going of the space element, and that which is the space element is the Tathāgata.1399




31.9
“ ‘Noble son, the Tathāgata is not anywhere other than these things. Noble son, the actual nature of these very things, the actual nature of all things, and the actual nature of the Tathāgata are just the same single actual nature.1400 Noble son, one cannot divide that actual nature into two. And, noble son, there is only one actual nature, not two or three actual natures. Noble son, since the actual nature is not an existent thing, it eludes quantifications.1401 Noble son, as an analogy, it is just like a man distressed by the summer heat experienced in the last month of summer. At midday, he might see an undulating mirage and rush toward it, thinking, “I see water here. I see something to drink.” Noble son, what do you think? Where did that water come from? Where does that water go to? To the eastern ocean, the southern ocean, the western ocean, or the northern ocean?’




31.10
“Sadāprarudita said, ‘Noble sir, one does not observe any water in the mirage, how much less so does one accurately discern its coming or going? But, noble son, a man distressed by the summer heat, who is an immature or unwise type of person, sees the mirage and develops the conception of “water” about something that has no water. However, water, as an essence, is not found in that mirage.’




31.11
“ ‘That is correct, noble son. That is correct,’ said Dharmodgata. ‘Similarly, noble son, some people who habitually fixate upon the form or voice of the Tathāgata imagine that the Tathāgata comes and goes. All those who imagine the Tathāgata to come and go, however, are liable to being called immature and unwise types of persons, because, noble son, they are just like a man who conceives of water where there is no water. Why is it like that? It is because a tathāgata should not be seen as his body with physical form. The tathāgatas are the bodies of the truth. And, noble son, just as the true nature of things neither comes nor goes, just so, noble son, the tathāgatas neither come nor go.1402




31.12
“ ‘Noble son, as an analogy, it is just like the bodies conjured up by a magical illusionist‍—such as bodies of an elephant, a horse, a carriage, or a pedestrian‍—that neither come nor go. Just so, the tathāgatas neither come nor go.




31.13
“ ‘Noble son, it is also, as an analogy, just like a sleeping man who, in the midst of a dream, sees one tathāgata or more‍—whether it be two, three, four, five, six, seven, eight, nine, ten, twenty, thirty, forty, fifty, one hundred, or one thousand tathāgatas. But when he wakes up, he does not see even one tathāgata. Noble son, what do you think? Where did that tathāgata come from? Where has that tathāgata gone to?’




31.14
“Sadāprarudita said, ‘Noble son, he accurately discerns no actuality in his dream, since that dream is a false representation.’1403




31.15
“Dharmodgata said, ‘Noble son, the Blessed One taught that all things are like a dream. Noble son, certain people do not accurately discern all things as they are, like the dream the Tathāgata taught them to be. So they habitually fixate on a tathāgata as a body with names or a body with physical form, and hence imagine the tathāgatas to come and go. But since all who imagine the tathāgatas to come and go are not accurately discerning the true nature of things, they are immature types of ordinary people who have gone, are going, and will continue to go to the six realms of cyclic existence. They all are far from the transcendent state of wisdom. They all are far from the indications of a buddha. But definitely, noble son, those people who do accurately discern all things as they are, like the dream the Tathāgata taught them to be, do not imagine any things to come and go, or to arise and cease. Rather, they accurately discern the Tathāgata as the true nature. Also, those who accurately discern the Tathāgata as the true nature do not imagine the tathāgatas to come and go. Furthermore, when they accurately discern that true nature of the Tathāgata, they are going about life close to unsurpassed, perfect awakening‍—they are going about life in the transcendent state of wisdom. Moreover, when these disciples of the Blessed One partake of the alms of the kingdom, it is not in vain since they are worthy of being venerated by such people.




31.16
“ ‘Noble son, as an analogy, it is just like the jewels in the ocean. They do not come from any direction, not from the east, the south, the west, the north, below, or above. Instead, jewels that arise in the ocean are caused by the roots of virtue, not uncaused. They are a dependent arising that depends upon causes, conditions, and reasons. When these causes, conditions, and reasons cease, those jewels do not get transferred to any of the ten directions. In other words, when the conditions are present, the jewels appear, but when the conditions are not present, the jewels do not appear.1404 Likewise, noble son, the physical actualization of the tathāgatas does not come from anywhere in the world’s ten directions, nor does it go to anywhere in the world’s ten directions.1405 Nor do the blessed buddhas have a body that is uncaused. That body is actualized through previous deeds, dependent upon causes and conditions, arisen for a reason, and arisen from the ripening of previous karmic deeds. It does not exist anywhere in the world’s ten directions.1406 Rather, when the requisite conditions are present, the physical actualization comes to be present. But when those requisite conditions are not present, one does not accurately discern any physical actualization.




31.17
“ ‘Noble son, it is just like, as an analogy, the sound emerging from a lute, which does not come from anywhere, and also when it is ceasing does not go or get transferred to anywhere. It arises, in dependence upon the totality of causes and conditions, as something that is dependent upon causes and conditions. To explain, that sound‍—which is dependent upon causes and conditions‍—emanates from a lute in dependence upon its wooden body, in dependence upon its leather covering, in dependence upon its strings, in dependence upon its cross bar, in dependence upon its bridge, in dependence upon its bow, and in dependence upon the effort of the person generating it. But that sound does not emanate from the wooden body. It does not emanate from the leather covering. It does not emanate from the strings. It does not emanate from the bridge. It does not emanate from the bow. It does not emanate from the effort of a person generating it. Nonetheless, one accurately discerns that sound through all those conditions coming together. Similarly, when the sound is ceasing, it does not go to anywhere.




31.18
“ ‘Noble son, it is exactly the same with the physical actualization of a blessed buddha. It is dependent upon causes and conditions, and is actualized because of many roots of virtue converging. The manifestation of a buddha’s body is not due to a single cause, a single condition, or a single root of virtue. Nor is it something uncaused.1407 As it has arisen in relation to the totality of causes and conditions, it does not come from any particular place. When that totality of causes and conditions is not there, it does not go to any particular place. Noble son, it is in this way that you should regard the tathāgatas to come and go, and also approach only the true nature of all things. Noble son, if you accurately discern the tathāgatas and all things to not have arisen or ceased in this way, then you will be assured of unsurpassed, perfect awakening, and you will, for sure, go about life in the transcendent state of wisdom and in the skill in means.’




31.19
“When this explication of the tathāgatas’ not coming and not going was being explicated, the earth quaked. There were six changes and eighteen great signs as everything in the billionfold, great order world system shook, shuddered, and juddered. Then, everything rocked, reeled, and tottered. Then, everything creaked, crackled, and cracked. Then, everything rattled, clattered, and crashed. Then, everything lurched, careened, and convulsed. Finally, everything rumbled, roared, and thundered.1408 All realms superintended by Māra became agitated and obscured.1409 All the grass, the bushes, and the trees in the billionfold, great order world system bowed in the direction of the bodhisattva great being Dharmodgata. Flowers blossomed out of season. Above, in the sky, a great downpour of flower blossoms rained down everywhere. And upon the bodhisattva great being Dharmodgata, Śakra, powerful lord of the gods, and the Four Great Kings rained down, showered, and scattered around heavenly māndārava flowers, aromatic powders of sandalwood, gold powders, and silver powders. At the same time, they uttered the words, ‘Excellent, noble son. Excellent. Through your miraculous power, noble son, today we have heard you teach this discourse born from the ultimate reality that is counterintuitive to the whole conventional world. In it, there is no ground for any sentient beings dwelling on any erroneous beliefs about the transitory collection or habitually fixating upon any erroneous beliefs in the unreal.’




31.20
“Then the bodhisattva great being Sadāprarudita said to the bodhisattva great being Dharmodgata, ‘Noble son, what is the cause for this? What is the condition for the manifestation in the world of this great earthquake?’




31.21
“The bodhisattva great being Dharmodgata said, ‘Noble son, as a result of your requesting, and as a result of my giving, an explication of the tathāgatas’ not coming and not going, eight thousand beings attained the acceptance that all things are free of arising; eighty quintillion beings developed the proper mindset for unsurpassed, perfect awakening; and sixty-four thousand living beings had their Dharma eyes completely purified so that they became free of their dust and dirt.’




31.22
“The bodhisattva great being Sadāprarudita felt a supreme, expansive joy and delight, thinking, ‘The fact that my request for this transcendent state of wisdom and Dharmodgata’s explication of the tathāgatas as neither coming nor going has brought so much benefit to sentient beings is to me the supreme positive gain. May this very virtue just obtained lead us to realize unsurpassed, perfect awakening and not lead me to greater doubt regarding unsurpassed, perfect awakening, so that without any doubt I will become a worthy, perfectly awakened buddha.’




31.23
“By virtue of his feeling such pure joy and delight, Sadāprarudita began floating upward into the sky, reaching the height of seven palm trees. Once he came to a stop there at the height of seven palm trees, he thought, ‘While floating here now, how can I pay tribute to the bodhisattva great being?’




31.24
“Then Śakra, powerful lord of the gods, saw that the bodhisattva great being Sadāprarudita was floating, in his own mind knew his thoughts, and offered him heavenly māndārava flowers, saying, ‘Noble son, please pay tribute to the bodhisattva great being Dharmodgata with these heavenly flowers. Indeed, noble son, we gods should pay tribute to him for supporting you, since, noble son, it was by your grace today that many thousands of beings have been benefited. Noble son, it is difficult for such sentient beings to find someone who courageously bears the great burden for the sake of sentient beings for immeasurable and innumerable eons in the way that you are exerting yourself to do.’




31.25
“The bodhisattva great being Sadāprarudita accepted the heavenly māndārava flowers from Śakra, powerful lord of the gods. He rained them down upon, showered them down upon, and scattered them around the bodhisattva great being Dharmodgata. Next, he lay his own body prostrate before the bodhisattva great being Dharmodgata, and said, ‘Noble son, from this day forward I present myself as an offering to you so that I may attend you and physically serve you.’1410 Having offered himself, he cupped his hands together in respect, then stood before the bodhisattva great being Dharmodgata.




31.26
“Then the merchant’s daughter and the five hundred young ladies said to the bodhisattva great being Sadāprarudita, ‘Noble son, we too present the offering of ourselves to you. With this root of virtue, may we attain the very same indications of a buddha. May we also pay tribute and show reverence to the blessed buddhas and bodhisattvas again and again, right along with you. And may we remain close to you.’




31.27
“Then the bodhisattva great being Sadāprarudita said to the merchant’s daughter and the five hundred young ladies, ‘If you young ladies are following my altruistic disposition, and with that altruistic disposition presenting yourselves to me as an offering, then I accept you.’




31.28
“The merchant’s daughter said, ‘We are following your altruistic disposition, and with that disposition presenting ourselves to you as an offering. Do with us as you wish.’




31.29
“Then, with all the ornaments, the bodhisattva great being Sadāprarudita adorned the merchant’s daughter along with the five hundred young ladies, decorated the five hundred carriages, and presented them all as an offering to the bodhisattva great being Dharmodgata so that they might attend and physically serve him, saying, ‘Noble son, for your thorough enjoyment, I present these servants to you as an offering, and I present these five hundred carriages to you as an offering.’




31.30
Then Śakra, powerful lord of the gods, commended the noble son: ‘Excellent, noble son. Excellent. A bodhisattva great being should completely renounce all his belongings. With such a mindset of complete renunciation, a bodhisattva great being quickly realizes unsurpassed, perfect awakening. After venerating the Dharma teacher in this way, a bodhisattva great being becomes able to hear the transcendent state of wisdom and the skill in means. Noble son, when all the past worthy, perfectly and completely awakened tathāgatas had earlier been going about life how bodhisattvas go about life, they remained in renunciation and attained unsurpassed, perfect awakening through asking questions about the transcendent state of wisdom and the skill in means.’




31.31
“The bodhisattva great being Dharmodgata accepted the merchant’s daughter, along with the five hundred young ladies and the five hundred carriages, so that the bodhisattva great being Sadāprarudita’s virtue would be perfectly fulfilled. After accepting them, the bodhisattva great being Dharmodgata got up and entered his house as it was time for the sun to set.




31.32
“Then the bodhisattva great being Sadāprarudita thought, ‘It would not be appropriate for me, since I came with the wish for Dharma, to sit down or go to sleep. Therefore, I shall remain here and spend my time only in the two physical positions of standing and walking until the bodhisattva great being Dharmodgata emerges from his own house specifically to elucidate the Dharma.




31.33
“The bodhisattva great being Dharmodgata then immersed himself in a single state of meditative concentration that lasted seven years. He was in the state of immeasurable and innumerable thousands of meditative concentrations belonging to the bodhisattvas born from the transcendent state of wisdom and the skill in means. For seven years also, the bodhisattva great being Sadāprarudita spent his time in those same two physical positions and never became drowsy or sleepy. Also, for seven years, he never had a lustful thought, a malevolent thought, a violent thought, a yearning for food, or any mental excitement. Instead, he thought, ‘Whenever it is that the bodhisattva great being Dharmodgata comes out from this meditative concentration, we should prepare the Dharma throne so that the bodhisattva great being Dharmodgata will sit on it to teach the Dharma. In the location where the bodhisattva great being Dharmodgata will elucidate the transcendent state of wisdom and the skill in means, we should sprinkle water on it well, clean it well, and strew various flower blossoms about.’ The merchant’s daughter with the five hundred young ladies also imitated the bodhisattva great being Sadāprarudita, spending their time in those same two physical positions and following all his activities.




31.34
“Then the bodhisattva great being Sadāprarudita heard a celestial voice say, ‘Seven days from now, the bodhisattva great being Dharmodgata will come out from his meditative concentration.1411 After coming out, he will sit in the center of the city and teach the Dharma.’




31.35
“After hearing the celestial voice, the bodhisattva great being Sadāprarudita became pleased, cheerful, gladdened, delighted, and full of joy and satisfaction. Together with the merchant’s daughter leading the five hundred young ladies, they purified the teaching area and prepared a Dharma throne made of the seven precious substances. From his body, he took off his own upper robe and arranged it over the throne. Then the merchant’s daughter led the five hundred young ladies to take off their own upper robes and arrange them over the throne, thinking, ‘The bodhisattva great being Dharmodgata will sit here and teach the Dharma.’ After covering the throne in this way, all those young ladies were pleased, cheerful, gladdened, delighted, and full of joy and satisfaction.




31.36
“Then the bodhisattva great being Sadāprarudita wished to sprinkle water on the teaching area. But despite searching everywhere, he found no water that he could use to sprinkle on the dust. Indeed, the pernicious Māra had dissolved all the water, hoping that the proper mindset of the bodhisattva great being Sadāprarudita would be disturbed by not finding any water, or while feeling suffering and despair, his mind would become sidetracked. Also, as a result, his roots of virtue would disappear, or his devotional offerings would lack the requisite luster.




31.37
“But the bodhisattva great being Sadāprarudita thought to himself, ‘What if I were to pierce my own body? If so, I could sprinkle my blood on this teaching area. Why is that? The dust in this teaching area has been kicked up, but no speck of dust from the ground should be allowed to fall upon the bodhisattva great being’s body. Aside from that, what else can be done with such a body, whose nature is to inevitably break down? It would be best to let it perish through such an activity, rather than through an activity lacking such potential benefits. Moreover, thanks to lust and motivated by the sense pleasures, many thousands of my bodies have been broken down again and again from one cyclic existence to another, but never in such a situation to apprehend the genuine Dharma. So, if it is to be broken down again, let it be broken down in such conditions in line with my aspirations!’




31.38
After the bodhisattva great being Sadāprarudita carefully considered it in this way, he grabbed a sharp knife, pierced his body all over, and sprinkled his own blood over the entire teaching area.1412 The merchant’s daughter, leading the five hundred young ladies, imitated the bodhisattva great being Sadāprarudita. They all grabbed sharp knives, pierced their own bodies, and sprinkled their own blood over the entire teaching area. During this, the minds of the bodhisattva great being Sadāprarudita and the young ladies never became sidetracked at any moment, such that the pernicious Māra might find any vulnerability to create obstacles for their roots of virtue.




31.39
“Then Śakra, powerful lord of the gods, thought this: ‘It is wonderful how much this bodhisattva great being Sadāprarudita wishes for the Dharma, how firm his resolve is, how well he has donned the great armor, and how indifferent he is toward his body, life, and sense comforts. That is to say, how wonderful that he has set out to realize unsurpassed, perfect awakening with the altruistic disposition, thinking, “After I realize unsurpassed, perfect awakening, I will liberate all sentient beings from unlimited suffering in cyclic existence.” ’ Then Śakra, powerful lord of the gods, magically transformed all the blood into heavenly sandalwood-scented water so that everywhere in the whole area‍—within a two-hundred-fifty-mile radius‍—was filled with the inconceivable and supremely sublime scent of heavenly sandalwood.




31.40
“Then, Śakra, powerful lord of the gods, said to the bodhisattva great being Sadāprarudita, ‘Excellent, noble son. Excellent. Noble son, your inconceivable heroic perseverance is excellent. Your longing and striving for the Dharma is unsurpassed. And, noble son, the previous worthy, perfectly and completely awakened tathāgatas all attained unsurpassed, perfect awakening through the very same kind of altruistic disposition, heroic perseverance, and longing for the Dharma.’




31.41
“Then the bodhisattva great being Sadāprarudita thought this: ‘I have prepared the Dharma throne for the bodhisattva great being Dharmodgata, and also have sprinkled down and cleansed this teaching area. But where indeed can I find flower blossoms to spread over this area and strew them upon the bodhisattva great being Dharmodgata when he is teaching the Dharma on the Dharma throne?’




31.42
“Then Śakra, powerful lord of the gods, said to the bodhisattva great being Sadāprarudita, ‘Noble son, take these heavenly māndārava flowers. Spread them over the area and strew them upon the bodhisattva great being Dharmodgata when he is teaching the Dharma on the Dharma throne.’ Then Śakra presented him thousands of heavenly loads of heavenly māndārava flowers.




31.43
“The bodhisattva great being Sadāprarudita accepted the flowers from him in order to spread them and other flowers over the whole area and strew them upon the bodhisattva great being Dharmodgata.




31.44
“When the seven years ended, the bodhisattva great being Dharmodgata emerged from his meditative concentration, went to the Dharma throne that had been prepared, and sat down upon it. Then, in front of the assembly of many hundreds of thousands surrounding him, he taught the transcendent state of wisdom. Just by seeing the bodhisattva great being Dharmodgata once again, Sadāprarudita felt the kind of happiness that a monk feels when he has attained the first meditative attainment through one-pointed attentiveness.




31.45
“Upon that occasion, the bodhisattva great being Dharmodgata gave a teaching on the transcendent state of wisdom. Specifically, he said,1413 ‘One should know the following:1414 The transcendent state of wisdom is a sameness, just as all things are a sameness.1415 The transcendent state of wisdom is void, just as all things are void.1416 The transcendent state of wisdom is not moving, just as all things are not moving.1417 The transcendent state of wisdom is free of creating conceits, just as all things are free of creating conceits.1418 The transcendent state of wisdom is not stopped, just as all things are not stopped.1419 The transcendent state of wisdom has a single flavor, just as all things have a single flavor.1420 The transcendent state of wisdom has no limits, just as all things have no limits.1421 The transcendent state of wisdom is free of arising, just as all things are free of arising.1422 The transcendent state of wisdom is free of ceasing, just as all things are free of ceasing.1423




31.46
“ ‘The transcendent state of wisdom is limitless, just as the sky is limitless.1424 The transcendent state of wisdom is limitless, just as the ocean is limitless.1425 The transcendent state of wisdom is multifaceted, just as Mount Meru is multifaceted.1426 The transcendent state of wisdom does not fabricate, just as the sky does not fabricate.1427




31.47
“ ‘The transcendent state of wisdom is limitless, just as physical forms are limitless. Likewise, the transcendent state of wisdom is limitless, just as feelings, conceptions, conditioning factors, and consciousness are limitless.




31.48
“ ‘The transcendent state of wisdom is limitless, just as the earth element is limitless. Likewise, the transcendent state of wisdom is limitless, just as the water element, the fire element, the wind element, and the space element are limitless. The transcendent state of wisdom is limitless, just as the element of consciousness is limitless.1428




31.49
“ ‘The transcendent state of wisdom is a sameness, just as the vajra-like Dharma is a sameness.1429 The transcendent state of wisdom is free of differentiation, just as all things are free of differentiation.1430 The transcendent state of wisdom is free of mental perception, just as all things are free of mental perception.1431 The transcendent state of wisdom is the same as the freedom from clarification, just as all things are the same as the freedom from clarification.1432




31.50
“ ‘The transcendent state of wisdom has no function, just as all things have no function.1433 The transcendent state of wisdom is inconceivable, just as all things are inconceivable.’1434




31.51
“Now, at that time, while the bodhisattva great being Sadāprarudita was still sitting there, he attained the king of meditative concentrations known as focused on all things as a sameness.1435 After that, he attained the meditative concentration called focused on all things being free from conceit; the meditative concentration called focused on all things as not stopped; the meditative concentration called focused on all things as having a single flavor; the meditative concentration called focused on all things as limitless; the meditative concentration called focused on all things as free from arising; the meditative concentration called focused on all things as free from ceasing; the meditative concentration called focused on limitlessness like the sky; the meditative concentration called focused on limitlessness like the ocean; the meditative concentration called focused on the multifaceted like Meru; the meditative concentration called focused on the unfabricated like the sky; the meditative concentration called focused on limitlessness like physical forms; the meditative concentration called focused on limitlessness like feelings, conceptions, conditioning forces, and consciousness; the meditative concentration called focused on limitlessness like the earth element; the meditative concentration called focused on limitlessness like the water element, the fire element, the wind element, and the space element; the meditative concentration called focused on being like a vajra; the meditative concentration called focused on all things free of differentiation; the meditative concentration called focused on all things being free of mental perception; the meditative concentration called focused on all things as the same as freedom from clarification; and the meditative concentration called focused on all things as inconceivable. These meditative concentrations were the main ones among the six million meditative concentrations that the bodhisattva great being attained.”1436




31.52
This ends the chapter “Dharmodgata,” the thirty-first chapter in “The Noble Transcendent State of Wisdom in Eight Thousand Lines.”




Chapter 32: The Entrustment14371438


32.1
“Subhūti, at the same time that the bodhisattva great being Sadāprarudita attained those six million meditative concentrations, he saw blessed buddhas, equal in number to the grains of sand in the River Ganges, in all the ten directions‍—in the east, south, west, north, between, above, and below‍—within the billionfold, great order world systems equal in number to the grains of sand in the River Ganges. Each buddha was surrounded by his saṅgha of monks and attended by those with the positive qualities of bodhisattvas. Each was teaching this very transcendent state of wisdom with these very methods, these very words, and these very syllables.1439 Each was doing exactly what I am doing right now, surrounded by this saṅgha of monks and attended by this community of bodhisattvas, and teaching this very transcendent state of wisdom with these very methods, these very words, and these very syllables. Through seeing these, the bodhisattva great being Sadāprarudita came to possess inconceivably great learning and ocean-like knowledge. In all his births, he was never separate from the buddhas and was born only where he would be face to face with the blessed buddhas. He was never separate from the blessed buddhas, even in the midst of sleep.1440 He completely left behind inauspicious birth and gained the good fortune of auspicious births.”




32.2
Then the Blessed One said to the venerable Ānanda, “Ānanda, you should understand also through this Dharma teaching how this transcendent state of wisdom brings forth the knowing of someone who has complete knowing.1441 Therefore, Ānanda, any bodhisattva great being who wishes to obtain the knowing of someone who has complete knowing should go about life in this transcendent state of wisdom. Ānanda, this transcendent state of wisdom should be listened to, taken in, kept in mind, chanted, mastered, passed on, taught, expounded, explained, recited, and written out. Through the Tathāgata’s blessings, it should be made into a high-quality book, nicely written out with extremely clear letters. Then one should pay tribute to it‍—with flowers, incense, perfumes, wreaths, fragrant oils, aromatic powders, cloth, musical instruments, parasols, fabrics, banners, bells, flags, garlands of lights all around, and a wide variety of other devotional offerings to venerate it‍—revere it, respect it, venerate it, honor it, and care for it.1442 Ānanda, this is our admonition to you.1443 Why is that?1444 It is because one actualizes the knowing of someone who has complete knowing in this transcendent state of wisdom. Ānanda, what do you think? Is the Tathāgata your teacher?”1445 

“Blessed One, the Tathāgata is my teacher. Sugata, the Tathāgata is my teacher,” said Ānanda.




32.3
At this, the Blessed One said to the venerable Ānanda, “Ānanda, you have served me with benevolent and agreeable acts of body, acts of speech, and acts of mind. Therefore, Ānanda, just as you have acted with appreciation, trust, and devotion toward this assemblage belonging to me while it is presently residing, existing, and remaining here, exactly so, Ānanda, you should act toward this transcendent state of wisdom.1446 I am entrusting you this transcendent state of wisdom and transmitting it to you a second time, and also a third time, to ensure that it does not disappear, since no other person besides you would be able to do so.1447 As long as this transcendent state of wisdom is circulating among beings in the world, Ānanda, one should understand the Tathāgata to be remaining, one should understand the Tathāgata to be teaching the Dharma, and one should understand those sentient beings to never be separate from seeing the Buddha, from hearing the Dharma, or from being near the Saṅgha. Also, Ānanda, one should understand those sentient beings to be living in the presence of the Tathāgata whenever they listen to this transcendent state of wisdom, take it in, keep it in mind, chant it, master it, pass it on, teach it, expound it, explain it, recite it, write it out, pay tribute to it‍—with flowers, incense, perfumes, wreaths, fragrant oils, aromatic powders, cloth, parasols, banners, bells, flags, garlands of lights all around, and a wide variety of other devotional offerings to venerate it‍—revere it, respect it, venerate it, honor it, and tend to it.”




32.4
As the Blessed One taught this with delight in his heart, they all‍—the bodhisattva great beings headed by Maitreya, the venerable Subhūti, the venerable Śariputra, the venerable Ānanda, Śakra, powerful lord of the gods, and the world with its gods, humans, asuras, garuḍas, and gandharvas‍—rejoiced in what the Blessed One had taught.1448




32.5
This ends the chapter “The Entrustment,” the thirty-second chapter in “The Noble Transcendent State of Wisdom in Eight Thousand Lines.”




Colophon


Colophon from the Sanskrit


c.1
This ends The Noble Transcendent State of Wisdom in Eight Thousand Lines. She is the one who engenders all the tathāgatas; the mother of the bodhisattvas, the solitary realizers, and the disciples; the seal of the Dharma; the torch of the Dharma; the drum of the Dharma; the wreath of pearls inconceivable and amazing to behold; venerated by the world with its gods, humans, asuras, garuḍas, and gandharvas; the inexhaustible Dharma, a repository of Dharma jewels; and the cause of all happiness.




c.2
“Of those things produced by a cause, the Tathāgata has taught their cause and cessation. He who so explains is the Great Mendicant.”1449




Translators’ colophon from the Tibetan


c.3
Translated, edited, and verified by the Indian preceptors Śākyasena and Jñānasiddhi, the chief editor and translator Bandé Dharmatāśīla, and others. Subsequently, on the orders of the sublime lord ruler of Tibet, Pel Lhatsenpo Tashi Lhadetsen,1450 the Indian preceptor Subhāṣita and the translator, the monk Rinchen Zangpo, harmonized it with the commentary. Subsequently again, the Indian preceptor, the great paṇḍita Dīpaṃkaraśrījñāna, and the chief editor-translator, the monk Rinchen Zangpo, harmonized it with a commentary from Magadha, emending, editing, and establishing it. Still later, at a time when the great paṇḍita Dīpaṃkaraśrījñāna and the translator Drom Gyalwai Jungné were both expounding The Eight Thousand at Nyethang Namoché in the Lower Kyichu Valley, they verified one approximate passage.1451 Afterward, at the temple of Radreng, the translator Drom Gyalwai Jungné verified it twice by comparing it with three Indian sūtra manuscripts. Later still, the same translator expounded and verified some minor points. In a later period the great translator and Śākya bhikṣu Loden Sherab collected a number of manuscripts from Kashmir and Magadha and verified the text.




Abbreviations



AA Sanskrit text citations from Maitreya-Asaṅga’s Abhisamayālaṃkāra, otherwise referred to as Ornament





AKBh Vasubandhu’s Abhidharma­kośa­bhāṣya (Toh 4090)





Apte Apte’s Practical Sanskrit-English Dictionary (see bibliography)





Aṣṭa Aṣṭa­sāhasrikā­prajñā­pāramitā





BHSD Edgerton’s Buddhist Hybrid Sanskrit Dictionary





DOP Cone’s A Dictionary of Pāli.





Hari/Haribhadra Haribhadra, and citations from his Abhisamayālaṃkārāloka





Kāś. Kāśika’s commentary on Pāṇini’s Grammar.





MSABh Vasubandhu’s Mahā­yāna­sūtrālaṃkāra­bhāṣya (Toh 4026)





MW Monier-Williams’ A Sanskrit-English Dictionary





PTSD Rhys Davids and Stede’s The Pali Text Society’s Pali-English Dictionary





Ratnākara/RK Ratnākaraśānti, and (RK) citations from his Sāratamā





Notes

1. The exception within the six “mother” sūtras is The Verses that Summarize the Perfection of Wisdom (Prajñā­pāramitā­saṃcayagāthā, Toh 13), because it is so condensed.

2. Mapping the correspondences between the Eight Thousand and the longer sūtras is complicated by the former’s very different‍—and sometimes surprising‍—placing of chapter breaks (see Conze 1978, p.49). Nevertheless, for most of the middle of the text, obvious points of correspondence can be identified, and in this translation have been pointed out in the notes. Nevertheless, at the beginning and toward the end of the text (i.e. its coverage of the first, and of the last three, of the eight main topics of the Ornament), the way the subject matter is covered is markedly more compressed in comparison to the longer sūtras (see notes n.64, n.1296, and n.1299). While the Ornament’s topics and subtopics can still just about be discerned in these parts of Eight Thousand, especially with the help of the commentaries written partly for just that purpose, the notion that the Ornament and its analysis of topics is based rather on the longer sūtras is quite clearly substantiated.

3. This manuscript, which consists of the 15 cm wide portion of a much longer birch-bark scroll, has on its recto and verso sides portions of text that, although considerably shorter, are comparable to portions of the first and fifth chapters of the Eight Thousand. It shows evidence of having been copied from an earlier manuscript, suggesting that the text itself dates to earlier than its carbon dating, possibly as early as the first or second century ʙᴄᴇ. For more information, see Falk and Karashima 2012, p. 34. See also Zacchetti 2015, pp. 181–82.

4. Sander 2000, pp. 3–5. See also Zacchetti 2015, p. 182.

5. Wogihara and Vaidya did not edit the text themselves, as is sometimes thought; they merely reproduced Mitra’s edition without looking at the manuscripts, occasionally introducing their own typos in the process.

6. See below and Shōji 2014.

7. Karashima 2011 and 2013a.

8. Nattier 2010.

9. Karashima 2010 attributes its translation to Dharmarakṣa and dates it to 265 ᴄᴇ.

10. See Jampa Samten 1992, p. 12, where some of this information is set out in a note (in Tibetan) under text no. 10, the first of three versions of the Eight Thousand in the Phukdrak Kangyur. But for a more detailed discussion see Olkha Lelung Jedrung, Lobsang Trinlé (’ol kha / dga’ sle lung blo bzang ’phrin las, 1697–1740), Narthang dkar chag rgyas pa (the extensive Narthang Kangyur catalog), folios 84.b–85.a, or Pedurma vol. 106, pp. 228–29 (the latter being considerably easier to read).

11. See Olkha Lelung Jedrung. As an analogy, he compares the two expressions “divine flowers and divine fragrant incense” and “divine flowers and incense,” differing only in their degree of contraction.

12. Degé dkar chag, folio 118.a. However, the statement could be taken to refer only to the name and thus to follow the opinion of Rinchen Chökyong Zangpo as summarized in the preceding paragraph.

13. Jampa Samten 1992, p. 12; Torricelli and Dudka 1999; Shōji 2014.

14. LTWA manuscript 23476; see Torricelli and Dudka 1999 and Shōji 2014.

15. LTWA manuscript 14523; see Torricelli and Dudka 1999, p. 33.

16. For one indication that the commentaries consulted may have included Ratnākaraśānti’s, see n.1359.

17. These are just two of the twenty types of saṅgha mentioned by the Ornament. But this distinction will hopefully suffice for the limited scope of this introduction.

18. Atiśa’s Extensive Biography (rnam thar rgyas pa) reports that he received the three traditional streams of interpreting the Transcendent State of Wisdom scriptures‍—the explanation by Mañjuśrī, the explanation by Maitreya, and the explanation according to sūtra and tantra‍—from Ratnākaraśānti, but does not specify what they are. In explaining the Eight Thousand’s bodhicitta section, Ratnākaraśānti cites both The Teaching of Akṣayamati (Akṣayamatinirdeśa, Toh 175) and Maitreya’s Ornament, suggesting that these might have been, respectively, the first two streams. It is not clear precisely which commentaries might constitute the “explanation according to sūtra and tantra.”

19. Although this commentary is not mentioned by name in subsequent Indian sources, it may have been orally transmitted to some degree in India, and might possibly be included in the tradition later attributed to Mañjuśrī. It is the colophon of Kumārajīva’s (fifth century) Chinese translation that attributes it to Nāgārjuna. Lamotte (III, p. ix) argued against this attribution. However, without ruling out Nāgārjuna as a possible originator, Zacchetti (2021, pp. 94–97) suggests that multiple compilers probably contributed to the work we now know today. Importantly, Zacchetti’s analysis raises questions about the application of Western notions of authorship to Indian scriptural and commentarial literature, where subsequent interpolations made in the service of perceived authorial intentions are still attributed to an important founding figure.

20. The Ornament seems to have been formulated to match most closely the larger Transcendent State of Wisdom sūtras, which in Asaṅga’s time were not as clearly differentiated into recensions named by their length as they were later, but of which the Twenty-Five Thousand (Toh 9) is the representative version usually taken as the “root text” whose content the Ornament summarizes and organizes into topics. The Ornament has been studied in India and Tibet for centuries, but it was never translated into Chinese and is not known in East Asian traditions.

21. This tradition of explanation is often associated with not just one but two commentaries, both incorporating in their titles the Sanskrit term bṛhaṭṭīkā, the other (Toh 3807) being a commentary on the Hundred Thousand alone, and both using similar approaches. See The Long Explanation of the Noble Transcendent State of Wisdom in One Hundred Thousand, Twenty-Five Thousand, and Eighteen Thousand Lines (Ārya­śata­sāhasrikā­pañca­viṃśati­sāhasrikāṣṭādaśa­sāhasrikā­prajñā­pāramitā­bṛhaṭṭīkā, Toh 3808). The attribution of both texts was the subject of dispute in Tibet. Some attribute Toh 3808 to Vasubandhu, but others to Daṃṣṭrasena, who lived several centuries after Vasubandhu; Toh 3807 is more often attributed to Daṃṣṭrasena but may possibly have been composed in Tibet. For more information, see the introduction to the translation of Toh 3808. See also Sparham 2001.

22. The commentary is nevertheless said to follow more closely, rather, the longer sūtras.

23. Jaini’s (1979) edition was made from two incomplete Sanskrit palm-leaf manuscripts that had been discovered at Sakya Monastery by Rāhula Sāṅkṛtyāyana during his second journey to Tibet in 1936, and photographed by him and Gendun Chöphel during his fourth journey in 1938 (see Sāṅkṛtyāyana 1937, MS nos. 200 and 201 pp. 24–5). While large parts are intact there are numerous missing passages, and in the notes to this translation citations from passages missing in Sanskrit are given from the Tibetan instead.

24. According to the eleventh-century Indian Buddhist scholar Advayavajra, the three Buddhist philosophical schools‍—known as Sautrāntika, Yogācāra, and Madhyamaka‍—all practiced the method of the transcendent states that was introduced in this scripture. In other words, based on its views the followers of Sautrāntika were able to practice Mahāyāna.

25. The Ornament is attributed in the Indo-Tibetan tradition to Maitreya, who taught it to Asaṅga as one of the “five treatises of Maitreya” (byams chos sde lnga). According to Makransky 1998 (p. 369 n3) and Brunnhölzl 2010 (vol. 1, p. 692 n98), this attribution was first made by Haribhadra (late eighth to early ninth century). For more about the Ornament and its history (especially with regard to its final chapter on the kāyas) see the introduction to Makransky 1998.

26. Tibetans primarily study the Ornament through Haribhadra’s short Commentary (Vivṛtti, ’grel pa don gsal, Toh 3793) and virtually no one studies the actual Prajñāpāramitā scriptures.

27. At less than seven hundred words (in English), the Heart Sūtra is one of the genre’s shortest scriptures, a fact that has clearly contributed to its popularity.

28. In the strictest Tibetan monastic university curricula, the Ornament is studied daily for three to six years. This is a sign of the scripture’s continued relevance today, but is also the reason why few students outside the monastic universities have any real idea about the purpose of studying the Transcendent State of Wisdom literature so seriously.

29. The wordplay is sometimes difficult to understand, in part because the terms in question were in other early Indic natural languages (Prākrits) rather than the Sanskrit in which the text survives. Some of these are discussed in Schmithausen 1979.

30. See Ducœur 2022, particularly on Burnouf’s methodology (pp. 5–12). See also Feer 1899 for Burnouf’s manuscript translation.

31. On Edward Conze’s 1958 English version, see above and, in more detail, below. Mention should also be made here of a recent unpublished English translation of the Chinese translation of an early, abbreviated version of the scripture.

32. See Introduction, “Extant Texts, Sanskrit,” and n.5.

33. For instance, the translation of pramāṇavantī as mtho zhing tshad dang ldan pa (30.8) could only have come from Ratnākaraśānti’s gloss of that word: pramāṇavantī ti pṛthūni tuṅgāni ca. The earlier Tibetan translation of Ratnākaraśānti’s Quintessence commentary enshrines an earlier translation of this term: tshad dang ldan pa zhes bya ba ni yangs shing mtho ba’o. Since Haribhadra is silent on this term, this earlier Tibetan translation was likely based on a Tibetan translator’s own interpretation, rather than a traditional Indian source.

34. See Harrison 2006, p. 136. Although this translation agrees with Harrison’s statement here and his general approach in the Vajracchedikā Prajñāpāramitā, there are additional concerns in translating the Eight Thousand, because it must coalesce with its long commentarial tradition.

35. Conze, 1958, preface; 1975, p. xvii.

36. Conze, 1973, p. 93.

37. 1.19.

38. Quintessence (F.19.a–20.b): bcom ldan ’das zhes bya ba la sogs pa la de ltar zhes bya ba ni dmigs pa dang rnam pa ji ltar bshad pa ltar ro| |zab mo zhes bya ba ni mos par dka’ ba’o| |shes rab kyi pha rol tu phyin pa zhes bya ba ni drod ’bring dang chen po’i mtshan nyid do| |bshad pas ni tshig las so| | ston pa ni don las so| | |nye bar ston pa ni don la’o| |de yang shes pa skyes pas zhi gnas skyes par sems ma zhum zhes bya ba la sogs pas don snga ma bzhin du bshad do| |bsams pa ni lhag pa’i bsam pa’o| |des na gcig tu nges pa zhes bya ba’i don to| |mos pa ni zhi gnas dang lhag mthong gi stobs kyis nges par skyes pa’o| |ma bral bar zhes bya ba ni des gong nas gong du ’gro ba yin no.

39. See n.91.

40. In a different but comparable context involving the removal of repetitions from the Pali suttas, Lance Cousins (1997, pp. 261–62) writes, “Although there are obvious advantages to having the whole work in one volume, especially for the newcomer, the disadvantage is the systematic elimination of repetition. Many readers may see this as a gain, but it does amount to the deliberate removal of a meditative element from many suttas. In the original language, when the suttas are chanted rather than read, there is an effect upon the mind which is very much part of their traditional purpose. Moreover, the emphasis is often changed quite critically: when a phrase that is repeated in the original ten times is given only once in translation, it ceases to be a central part which is always retained in memory. The result is that what the sutta tries to stress as important becomes much less noticeable in translation.” It is beyond the scope of this introduction to address Conze’s flawed assumptions, which still influence the academic field of Buddhist studies today. For instance, although Conze mentioned the “piling up of synonyms” as aiding memorization, it is dubious whether there are, in fact, any such benefits.

41. Cherry-picking comments or passages from the commentaries, as we have done in this translation, is certainly not ideal and runs the risk of producing many misconceptions about them. For the time being, however, it must suffice, since it is certainly better than nothing, while the project of translating the commentaries and making them available in full is a daunting one that 84000 may not complete for many years. At the very least, these footnotes may increase readers’ interest in reading the full texts of the commentaries in the future.

42. Gareth Sparham’s translation of Haribhadra’s Light commentary uses Conze’s translation for the root text without quoting it in extenso, making it difficult sometimes to figure out where the relevant passages are. Since Sparham cites the page numbers from Wogihara’s edition within his translation, the page numbers from Wogihara have been provided in the notes to help English readers navigate Sparham’s translation and to help Sanskrit readers read the edition itself.

43. See n.23.

44. The disagreement grew from the fact that the term was used somewhat vaguely within the scripture itself to refer to a path, a goal, a text, and even a mother-like goddess. Hence, the clarification of the term’s meaning became a primary concern for commentators seeking to interpret the rest of its subject matter.

45. The Sanskrit text in the footnotes has been extracted from Wogihara’s edition of Haribhadra’s Āloka and from Greg Seton’s unpublished Sanskrit and Tibetan edition of Ratnākaraśānti’s Sāratamā. However, the folio numbers given for the Śāratmā citations‍—whether provided in Sanskrit or (where the Sanskrit is missing) in Tibetan‍—are those of the Tibetan translation of the Śāratmā (snying po mchog) in the Degé Tengyur (Toh 3803, volume 89).

46. The notion that all heuristic analysis (nirvacana) involves merely fanciful, folk etymology is a misconception. In fact, heuristic analysis conveys important information about usage that needs to be considered when translating certain terms, especially those whose main referents are disputed.

47. In brief, Haribhadra breaks down the grammatical etymology of pāramitā as pāram+iḥ+tā‍—i.e., the state of one who goes to or reaches the other shore‍—where he explains the compound as consisting in a secondary (kṛt) suffix -iḥ (derived from the verbal root √i) in the sense of “he goes” (eti) to “the other shore” in the accusative case, based on a known exception to the rule that normally dictates all such declined endings be removed when forming a compound. Cf. Wogihara, p. 23.

48. The idea here is that naming a seed “apple” (i.e., apple seed)‍—even though no apple is perceived in the seed‍—is a figurative usage of the word “apple” that is based on the fact that a particular seed produces the fruit of an apple.

49. It should be noted that, although Haribhadra designates a buddha’s nondual knowledge as the true body of knowing (jñānadharmakāya), this body, for him, is only nominally called an “ultimate reality” in that it perceives the ultimate reality (i.e., the svabhāvikakāya). In actuality, it still falls within “conventional reality” (samvṛtisatya), because of its connection to appearances through the enjoyment and creation bodies (i.e. saṃbhogakāya and nirmāṇakāya). Cf. Makransky 1998, pp. 235–37.

50. Like Haribhadra, Ratnākaraśānti clearly suggests that the compound term be split as the “going to + wisdom’s other shore” (prajñāpāram+itā), where the other shore itself consists in wisdom. However, since Ratnākaraśānti’s Sanskrit comments exist only in a relatively imprecise Tibetan translation, it is not entirely clear whether he means that the final itā be interpreted grammatically as (a) a form of the Sanskrit verb √i combined with the abstract suffix -tā (similar to Hari but with different effect) to mean “the state of going” or (b) a feminine form of the past participle meaning “gone” or “set out for” (itā). Either way, Ratnākaraśānti’s additional remarks show that he interprets the itā as “the state of going to” or “the state leading to”‍—i.e., the path‍—rather than “the state once one has reached” it, i.e., the goal.

51. The idea behind naming the fruit (or result) after the seed (or cause) is like saying, after eating an omelet with many ingredients, that one has had “eggs” (a cause of that omelet) for breakfast.

52. Conze’s translation “they should course in perfect wisdom” gives the opposite impression from the verb (√car + locative), as if bodhisattvas must undertake some special mystical activity called “coursing” that no ordinary being understands how to do.

53. That is not to say, of course, that the actions bodhisattvas choose to do are entirely uninfluenced by their commitment to the transcendent state of wisdom. See, for example, the comment by Ratnākaraśānti mentioned in n.1194.

54. Although Conze and others translate citta, respectively, as “thought” or as “mind,” “heart,” and so on, these terms exclude either the cognitive or affective aspect of the word, and are often forced to fit unfamiliar contexts that make no sense except in Buddhist-English jargon. For instance, can one “give rise” (utpāda; bskyed) to a mind or heart, except in some metaphorical sense? Yet a mindset, by its nature, is something that can arise, be given rise to, and be developed and expanded. One need only look at how French translates citta as esprit and German as geist to see how much less our words “mind” or “heart” are able to account for both the cognitive and affective aspects of the term.

55. The scripture also uses the term “mindset” (citta) in the positive sense as a synonym of meditative concentration (samādhi). This usage was common especially in the context of the three trainings, which in early scriptures were listed as discipline, mindset, and wisdom instead of the more usual discipline, meditative concentration, and wisdom.

56. It is worth keeping in mind that Indian scholars, such as Haribhadra, Ratnākara, Prajñākaramati, Abhayākaragupta, and others, agree about the general usages of the term “mindset of awakening” (bodhicitta). But they disagree about what each usage’s precise referent is and whether it is a type of primary consciousness or a secondary mental state. For more on these different interpretations, see, for example, Padmakara Translation Group 2007, pp. 53–55. For more about the Sanskrit term citta, cf. Skorupski 2009, p. 165, n45, n59. For a taxonomy of various usages of the term bodhicitta, see Wangchuk 2007.

57. This problem is of far less prominence in the translation of other Prajñāpāramitā scriptures. The three Sanskrit terms used in the Ornament to distinguish the three kinds of sarvajñatā outlined here are hardly found at all in the text of the Eight Thousand. “Knowing of all the aspects” (sarvākārajñatā) occurs only once apart from in the heading of the first chapter (see n.65). “Knowing of the paths” (mārgajñatā) is not found at all. By contrast, in the long Prajñāpāramitā sūtras (the Hundred Thousand, Twenty-Five Thousand, and Eighteen Thousand) the differentiation into three is made much clearer by the very frequent use of distinct terms for them in the source texts. See the introduction to The Perfection of Wisdom in Twenty-Five Thousand Lines, i.95. In the translation of that text (and of the Hundred Thousand), the term sarvajñatā (thams cad shes pa) by itself has been rendered “knowledge of all the dharmas” whenever (as is mostly the case) it denotes what is here‍—in the translation of the present text‍—termed the “complete knowing” of the Disciple Vehicle. The differentiation into three terms, in the longer sūtras, of the Eight Thousand’s single term is sometimes taken as one example of evidence for the longer sūtra’s later evolution.

58. For a discussion of some of the different Buddhist explanations of this term, see McClintock 2010.

59. Note, however, that “thing” has also been used in some passages to render the Tibetan dngos po, Sanskrit vastu. See n.391 and the end of n.472.

60. Most Tibetans followed Haribhadra, so they translated the negation here as meaning “without” or “lacking” any mindset (sems med pa/ sems ma chis pa), i.e., as a nonimplicative negation (med dgag). But some Tibetans, inspired by Ratnākara perhaps, translated it as a “nonmindset” (sems ma yin pa)‍—i.e., something that is “not” a mindset‍—suggesting an exclusion or implicative negation (ma yin dgag). For an example see F.45.a.4 in the Tibetan translation of Ārya Vimuktisena’s Vṛtti (Toh 3787), where Ngok Lotsāwa translates acittam as “not a mind” (sems ma yin pa).

61. These four bodies are based on Haribhadra’s explanation, which is more common in Tibetan lists of the seventy topics. Ratnākaraśānti divides these four topics differently, namely (1) natural body, (2) enjoyment body, (3) emanation body and (4) a buddha’s body of qualities and his activity.

62. In his dissertation, Shì Hùifēng explains the Eight Thousand to have the chiastic rhetorical structure “XY is ~Y” or “XY is not Y.” Shì’s conclusions are well considered and persuasive, but difficult to explain here and not directly relevant to summarizing the content. For ease, a simple rule of thumb for readers might be to regard the internal structure of each different chapter as involving a different rhetorical device, often with humorous undertones, such as its own setup, punchline, and so on, aimed at evoking various insight responses in the readers, rather than laughter, amusement, groans, or other responses.

63. Here and in what follows, the “Transcendent State of Wisdom” (capitalized) refers to the scripture (or scriptures), while the “transcendent state of wisdom” (lower case) refers to the practice or state.

64. This first chapter of the Eight Thousand corresponds in content to Chapters 1–13 of the Twenty-Five Thousand and Hundred Thousand, and to Chapters 1–21 of the Eighteen Thousand. Some of the points within it that correspond to where new chapters begin in the long sūtras are marked in footnotes below. However, this first chapter is one of the two sections of the Eight Thousand that, compared to the long sūtras, are the most different in length and content‍—not just because of a different level of repetitive phrasing, but also because of differences in the content and order of the discussions. The other such section is Chapter 29 and the last parts of Chapter 28 (see n.1296 and n.1299), i.e. the end of the scripture apart from the Sadāprarudita narrative and the entrusting. Put succinctly, it is at the beginning and end that the Eight Thousand and the longer sūtras differ most.

65. Despite this chapter having the term “knowing of all aspects” in its title, only the term “the state of complete knowing” (sarvajñatā) or its counterpart term “the knowing of someone who has complete knowing” (sarvajñajñāna) appear in the body of the chapter. Indeed, the title term “knowing of all aspects” is not to be found either in this chapter or in the main part of the scripture. It appears to have been borrowed from the title of the first chapter of the Ornament‍—which is used in the commentaries by Haribhadra (Hari) and Ratnākaraśānti (Ratnākara or RK) as an outline for explaining this entire scripture from the perspective of their divergent philosophical positions of, respectively, Mādhyamika and Yogācāra. See also the introduction “State of Complete Knowing” and n.112. In order to show how the Eight Thousand’s single term “state of complete knowing” (sarvajñatā) corresponds, in different parts of the scripture, to only one of the three types of complete knowing to be realized according to the Ornament‍—namely the “knowing of all aspects” (sarvākārajñatā), the “knowing of all the paths” (mārgajñatā), and the “complete knowing (i.e., of the constituents)” (sarvajñatā)‍—their comments variously associate the term “state of complete knowing” with the fruition of either a disciple, a worthy one, a solitary realizer, a bodhisattva, or a buddha, as explained in the respective schools. Among these three terms, Hari and Ratnākara agree that “the knowing of all aspects” refers exclusively to a buddha’s knowing of everything, including both the nature of things and their diverse manifestations. But they disagree about the fundamental relationship between the knowing of all aspects and the transcendent state of wisdom. For Hari, the two terms are perfect synonyms. But Hari holds that, like naming an “apple seed” after its fruit, the name “transcendent state of wisdom” can sometimes be applied, in a figurative sense, to wisdom at different stages along the five paths insofar as they are causes of the actual transcendent state of wisdom that is a buddha’s knowing. For Ratnākara, these two terms are not perfect synonyms. The “knowing of all aspects” refers exclusively to a buddha’s knowing, whereas the term “transcendent state of wisdom” refers exclusively to the wisdom of noble ones at different stages, beginning on the path of seeing (darśanamārga) and ending with the path of cultivation (bhāvanāmārga) just before the attainment of the complete awakening of a buddha. Even though Ratnākara acknowledges that the term transcendent state of wisdom can refer to buddhahood, he says that usage is figurative. Although Hari’s and Ratnākara’s diametric opposition should be kept in mind when reading certain passages and their corresponding footnotes below, the two commentators do not diverge much in their basic reading of this scripture.

66. This homage (one shared by only a handful of Kangyur texts) appears in the Tibetan, but not the Sanskrit.

67. According to Ratnākara (F.4.b–5.a), the term “blessed one” (bhagavān) can (be understood through creative etymology to) mean that he conquers the four māras (bhaṅgād; bcom pas na), or his wisdom conquers the four māras (shes rab; prajñā), or else he is the container (āśritatvād) for these blessed qualities. What are they? The Blessed One possesses (vat) the six blessed qualities, beginning with mastery (aiśvaryaḥ; dbang phyug) and so on. As (Vasubandhu’s) Vyākhyāyukti teaches, “Now, his six blessed qualities (bhaga) are (a) mastery, (b) beauty, (c) celebrity, (d) glory, (e) knowing, and (f) effort.” To explain these six “blessed qualities” (bhaga) of a Blessed One (bhagavān): (a) He has the blessed quality of self-mastery, because he is not dependent on anyone and has eliminated the obscurations together with the habitual tendencies. (b) He has the blessed quality of beauty, because his unsurpassable body is adorned with the thirty-two signs and eighty marks. (c) He has the blessed quality of celebrity, because his renown is known in all cardinal and intermediate directions. (d) He has the blessed quality of glory (śṛīḥ) upon which many blessed qualities depend, because the succession of worldly and spiritual blessed qualities depend on his blessed qualities. (e) He has the blessed quality of knowing, because he has the knowing of all aspects of everything knowable, and that knowing is pure, free of entanglement, and free of obstruction. (f) He has the blessed quality of doing heroic deeds, because he uninterruptedly does deeds for the sake of all others in every way. RK: bdud bzhi bcom pas na bcom ldan ’das sam| shes rab kyis bdud bzhi bcom pa dang ldan pas na bcom ldan ’das so| |yang na ’di dag brten pas na bcom ldan ’das te| rgyu nyid byed pa nyid du brjod par ’dod pa’i phyir ro| |de dag gang zhe na? dbang phyug la sogs pa drug ste| ji skad du rnam par bshad pa’i rigs pa las|| |dbang phyug dang ni gzugs bzang dang| |dpal dang grags dang ye shes dang| |brtson ’grus phun sum tshogs pa ste| |drug po de la ldan zhes bya|| zhes bshad pa lta bu ste| de la dbang phyug ni bcom ldan ’das te gzhan dbang ma yin pa’o| |phun sum tshogs pa ni sgrib pa bag chags dang bcas pa spangs pa’i phyir ro| |bcom ldan ’das kyi gzugs phun sum tshogs pa ste| sku bla na med pa’i mtshan dang dpe byad kyis rnam par mdzes pa’i phyir ro| |grags pa phun sum tshogs pa ni phyogs dang phyogs mtshams su sgra rnam par grags pa’i phyir ro| |phun sum tshogs pa mang po gang gis bsten pa de ni dpal te| bcom ldan ’das de’i phun sum tshogs pa dang ’jig rten dang| |’jig rten las ’das pa’i phun sum tshogs pa’i rim pas brten pa yin pa’i phyir ro| |ye shes phun sum tshogs pa ni shes bya thams cad ni rnam pa thams cad la ye shes dag pa chags pa med pa dang| thogs pa med pa’i phyir ro| |brtson ’grus phun sum tshogs pa ni gzhan gyi don rnam pa thams cad la bya ba rgyun mi ’chad par byed pa’i phyir ro. For edited Tibetan text, see Seton 2016, Aii, p. 20. Note: The above translation omits the Sanskrit grammatical comment.

68. The Sanskrit term arhat refers to someone who has realized the goal of overcoming emotional defilements through the vehicle of the disciples, and possesses the fifteen qualities that follow in the main text. This term has been translated throughout as “worthy one” or simply “worthy” (when connected with a person). According to Ratnākara (F.5.b), the four main heuristic etymologies for the term arhat are (a) “someone who has eliminated the enemies” (ari+hatavān), which are the emotional defilements (kleśa); (b) “someone who is free of arising” (arohat), i.e., lacking rebirth; (c) “someone who worships” (ārādha ?) the Tathāgata through the perfect offering of practice; and (d) “someone who is worthy,” i.e., worthy of the generosity (niṇḍārha) of others and worthy of the veneration (pūjārha) of others. RK: dgra bcom pa nyid ni nyon mongs pa’i dgra rnams bcom pa dang ldan pas na dgra bcom pa’o| |yang na mi skye zhing yang skye ba med pas na dgra bcom pa’o| |yang na de bzhin gshegs pa la sgrub pa’i mchod pa yang dag par mchod pas mchod par byed pas na dgra bcom pa’o| |yang na lha dang mi rnams kyis mchod pa dang| sbyin gnas su ’os pas na dgra bcom pa’o. Note: This fourth etymology is closer to normal Sanskrit usage of the term arhat and thus has been adopted as the general translation throughout this scripture. However, keep in mind that Tibetan dgra bcom pa is based on the first etymological meaning, i.e., “eliminator of the enemies.” For edited Tibetan text, see Seton 2016, Aii, pp. 22–23.

69. According to Ratnākara (F.5.b–6.a), because of their quality of meriting the generosity and veneration of others, they have “eliminated the worldly inﬂuences,” which entail a ﬂow away from the virtuous roots and toward cyclic birth (in the world) and emotional defilements. There are four types of worldly influences: (a) worldly inﬂuence from desire, i.e., the ﬁve sense pleasures; (b) worldly inﬂuence from existence, i.e., the three types of existences; (c) worldly inﬂuence from ignorance, i.e., imputed and coemergent ignorance; and (d) worldly inﬂuence from wrong views, i.e., the sixty-two wrong views‍—all these are “eliminated.” Corresponding to those four, when the worldly influences are eliminated, one actualizes (a) the mass of discipline and meditative concentration, (b) the mass of liberation, (c) the mass of seeing the knowing of liberation, and (d) the mass of wisdom. Furthermore, there arise (a) accurate meditative concentration, (b) knowing that what has been eliminated will not arise (again), (c) accurate liberation, and (d) accurate view. Furthermore, there arise (a) full knowing of the cause of desire, (b) full knowing of the cause of the constituents of experience, (c) full knowing of the cause of the conditioning factors, and (d) full knowing of the cause of emotional defilements. Furthermore, there arise (a) the abandonment of the truth of the source of suffering, (b) the actualization of the truth of cessation, (c) the cultivation of the truth of the path, and (d) the full knowing of the truth of suffering. RK: de bas na mchod par ’os pa dang| sbying nas su gyur pa’i yon tan gyis zag pa zad pa ces smos te| skye ba dang| nyon mongs pa’i dge ba’i rtsa ba ni zag pa ste| |de dag ni (a) ’dod pa’i zag pa dang| (b) srid pa’i zag pa dang| (c) ma rig pa’i zag pa dang| (d) lta ba’i zag pa dang| rnam pa bzhi pa’o| |de yang go rims ci lta ba bzhin du (a) ’dod pa’i lnga dang| (b) srid pa’i gsum dang| (c) ma rig pa’i kun brtags pa dang| (d) lhan cig skyes pa dang lta ba drug cu rtsa gnyis te| zag pa ’di rnams zad pa s na zag pa zad pa’o| de yang go rims bzhin du (a) tshul khrims dang| ting nge ’dzin gyi phung po gnyis dang| (b) rnam par grol ba’i phung po dang| (c) rnam par grol ba’i ye shes mthong ba’i phung po dang| (d) shes rab kyi phung po zag pa zad pa mngon sum du byed pa’o| yang (a) yang dag pa’i ting nge ’dzin dang| (b) zad la mi skye ba’i ye shes dang| (c) yang dag pa’i rnam par grol ba dang| (d) yang dag pa’i lta ba’o| yang (a) ’dod pa’i rgyu yongs su shes pa dang| (b) phung po’i rgyu yongs su shes pa dang| (c) ’du byed kyi rgyu yongs su shes pa dang| (d) nyon mongs pa’i rgyu yongs su shes pa’o| yang (a) sdug bsngal kun ’byung ba’i bden pa spang ba dang| (b) ’gog pa’i bden pa mngon sum du bya ba dang| (c) lam gyi bden pa bsgom pa dang| (d) sdug bsngal gyi bden pa yongs su shes pa’o. For edited Tibetan text, see Seton 2016, Aii, p. 23. Note: Both commentators comment on each of the next fifteen words, but Hari’s interesting comments have not been included because it would make these notes too long and an English translation of them is available in Sparham 2006, i., pp. 177–81. The translation “worldly influences” (āsrava/āśrava; zag pa) derives from the etymology of the Skt./Pali term, in which the prefix ā can be interpreted either as meaning “away” or “toward,” i.e., an “outflux” or “inflow.” Cf. BHSD and PTSD āsrava for more information about the word and the three or four kinds of worldly influence.

70. According to Ratnākara (F.6.a–b), because of their quality of eliminating worldly influences, they “had no emotional defilements,” which are of four types: (a) emotional defilement associated with karma, which is what brings about suffering through emotional defilement; (b) emotional defilement associated with maturation, which brings about emotional defilement; (c) emotional defilement associated with the emotional defilements themselves, which is what brings about emotional defilements; and (d) emotional defilement associated with birth, which is emotional defilement. In the cessation of those, there is cessation of (a) “emotional defilements associated with karma,” i.e., due to the cessation of ignorance, the karmic conditioning factors cease; (b) “emotional defilements associated with maturation,” i.e., due to the cessation of karmic conditioning factors, consciousness, name and form, the sense organs, contact, and feeling all cease; (c) “emotional defilements associated with emotional defilements,” i.e., due to the cessation of feeling, craving, grasping, and becoming all cease; and (d) “emotional defilements associated with birth,” i.e., due to the cessation of becoming, birth, aging, and death all cease. These “emotional defilements” are (different types of) suffering. RK: de bas na zag pa zad pa nyid kyis rnam par dag pa’i yon tan ni nyon mongs pa med pa zhes bya ba smos te| kun nas nyon mongs pa med pa zhes bya ba’i don to| |kun nas nyon mongs pa med pa ni bzhi ste| (a) las kyi kun nas nyon mongs pa dang| (b) rnam par smin pa’i kun nas nyon mongs pa dang| (c) nyon mongs pa’i kun nas nyon mongs pa dang| (d) skye ba’i kun nas nyon mongs pa’o| |gang gis kun nas nyon mongs shing sdug bsngal bar byed pa dang| gang kun nas nyon mongs par byed pa dang| gang gis kun nas nyon mongs par byed pa dang| gang kun nas nyon mongs pa’o| |de la (a) ma rig pa ’gags pas ’du byed ’gag pa ni las kyi kun nas nyon mongs pa med ces bsam pa’o| (b) |’du byed ’gags pas rnam par shes pa dang| ming dang gzugs dang| skye mched drug dang| reg pa dang| (c) tshor ba ’gag pa ni rnam par smin pa’i kun nas nyon mongs pa med pa zhes bsam pa’o| | tshor ba ’gags pas sred pa dang| len pa dang| sred pa ’gags pa ni nyon mongs pa’i kun nas nyon mongs pa med ces bsam pa’o| (d) |srid pa ’gags pas skye ba dang| rga ba dang| ’chi ba ’gag pa ni skye ba’i kun nas nyon mongs pa med ces bsam pa’o| |kun nas nyon mongs pa ni sdug bsngal te. For edited Tibetan text, see Seton 2016, Aii, pp. 23–24.

71. According to Ratnākara (F.6.b), because of their quality of becoming free from suffering due to emotional defilement, these worthy ones “had become self-controlled,” meaning (a) in control over the magical powers, (b) in control over the faculties (dbang po), (c) in control over samādhi, and (d) in control over wisdom (prajñā). In what way are they in control? (a) They have a special control over the world of beings and their environment. (b) Insofar as they are dear to the world, they have control over those beings through achieving control (dbang) of their conduct. (c) They have control over their minds. And (d) they have achieved control over themselves (rang la dbang) in the manner (bzhin du; tathā) of liberation from bondage through eliminating all karma and maturations. RK: de bas na nyon mongs pa med pas sdug bsngal med pa’i yon tan ni dbang du gyur pa zhes smos so |(a) |rdzu ’phrul la dbang ba dang| (b) dbang po la dbang ba dang|(c) ting nge ’dzin la dbang ba dang|(d) shes rab la dbang ba’o| |ji ltar de dag la dbang ba yin zhe na? go rims ji lta ba bzhin du (a) sems can dang snod kyi ’jig rten dag la khyad par du dbang du gyur pa dang|(b) spyod pa la dbang thob pas ’jig rten dga’ ba nyid kyis de dag dbang du ’gyur ba dang| (c) de dag gi sems dbang du gyur pa nyid dang| (d nyon mongs pa dang| las dang rnam par smin pa thams cad bcad pas ’ching ba las grol ba bzhin du rang la dbang thob pa nyid do. For edited Tibetan text, see Seton 2016, Aii, p. 24.

72. According to Ratnākara (F.6.b), the “liberated mindset” results from having abandoned all emotional defilements (kleśa) connected with the different aspects of craving. And “their discernment is liberated” because they have abandoned all primary and secondary emotional defilements (kleśa) connected with ignorance that hinders it. RK: |sems shin tu rnam par grol ba zhes bya ba ni sems rnam par grol ba’o| |shes rab shin tu rnam par grol ba zhes bya ba ni shes rab rnam par grol ba’o| de la srid pa’i phyogs kyi nyon mongs pa spangs pas ting nge ’dzin dang snyoms par ’jug pa thob pa ni sems rnam par grol ba’o| |ma rig pa’i phyogs kyi nyon mongs pa dang| nye ba’i nyon mongs pa spangs pas thob pa dgra bcom pa thob pa’i lam gyi ye shes ni shes rab rnam par grol ba’ o. For edited Tibetan text, see Seton 2016, Aii, p. 24. According to Hari (9), generally the liberation of a mindset refers to the attainments of meditative concentration due to the relinquishing of all primary and secondary emotional defilements related to craving and ignorance, whereas the liberation of discernment refers to the knowing of someone on the noble path. Hence, by lacking the aspects of craving and ignorance, the pairing of liberation of mindset and discerment means, respectively, that one lacks attachment and one lacks ignorance. For this reason, after one attains that state, one can say both parts together‍—namely, they had “utterly liberated their mindset” and “utterly liberated their discernment”‍—by liberating the emotional obscurations through meditative attainments. Hari: tṛṣṇāvidyā­pakṣa­sarva­kleṣopakleśa­prahāṇāt samādhisamāpattayaś cetovimuktir, arhanmārgajñānaṃ prajñāvimuktir iti kṛtvā tṛṣṇāvidyāpakṣāṇāṃ abhāvena yathākramaṃ rāgavirāgād avidyāvirāgāc cetaḥprajñā­vimuktiḥ. atas tallābhāt samāpatti­kleśāvaraṇa­vimuktyā sarvathobhaya­bhāga­vimuktāḥ suvimuktacittāḥ suvimuktaprajñāḥ. Note: In early Buddhist literature, the word “mindset” (citta) was sometimes used as a synonym of meditative concentration (samādhi), in the sense of a mind being set upon an object‍—especially in the context of the three trainings of the path, namely, ethical conduct (śīla), meditative concentration/mindset (samādhi=citta), and wisdom (prajñā). So one can understand here that when the mind is perfectly set, i.e., settled, it is liberated from craving. Note that here the English translation “discernment” for prajñā is used in place of the rendering “wisdom” that we have (somewhat reluctantly) used elsewhere throughout this translation, and will be used subsequently only when the term refers to the mental faculty that can be afflicted by ignorance.

73. The Sanskrit term ājāneya (cang shes pa) has been translated as “noble” but can also mean a “good breed” of person or animal. According to Ratnākara (F.6.b–7.a), the term “noble” (ājāneya; cang shes pa) refers to fearlessness (in the face of challenges). There are five types: (a) noble like a bull unafraid of lightning and so on; (b-c) noble like a horse or elephant unafraid in battle; (d) noble like a lion unafraid when attacked by another; and (e) noble like a worthy one (arhat) unafraid of death. In correspondence with these, they possess the four benefits of freedom from fear of anxiety: (a) they gain the ease that is free of the fear of suffering, because they have no misery, complaint, suffering, or distress; (b) they gain freedom from terror, because, without fear of anxiety, they do not fear being disgraced by themselves, others, misfortune, lacking livelihood, loss, misery, or death; (c) they gain freedom from fear itself, because, without anxiety about the eight worldly concerns, they cannot be sullied by seeking or avoiding gain or loss, fame or infamy, praise or blame, or happiness or suffering; and (d) they gain the comfort of freedom from the fear of unknowing, because their knowing is never lacking, uncertain, or mistaken. RK: |cang shes pa zhes bya ba ni ’jigs pa med pa ste| cang shes pa rnam pa lnga’o| |’di ltar (a) thog ’bab pa la sogs pa’i gnod pa’i dogs pa med pas khyu mchog cang shes pa’o| (b-c) |’thab mo’i ’jigs pa med pas rta cang shes dang| glang po cang shes pa’o| (d) |pha rol gyi gnod pa’i ’jigs pa med pas seng ge cang shes so| (e) |’chi ba’i ’jigs pa med pas dgra bcom pa cang shes so| |de bzhin du ’dir yang ’jigs pa’i bag tsha ba bzhi ste| (a) sdug bsngal gyis bag tsha ba dang| (b) ’jigs pas bag tsha ba dang| (c) ’jigs rten gyi chos kyis bag tsha ba dang| (d) mi shes pas bag tsha ba’o| |de dag med pas go rims bzhin du bde ba thob pa dang| mi skrag pa thob pa dang| mi ’jigs pa thob dang| dbugs dbyung ba thob pa zhes brjod do| |de la (a) mya ngan dang| smras sngags ’don pa dang| sdug bsngal ba| dang| yid mi bde ba med pas sdug bsngal gyis bag tsha ba med do| (b) |bdag gis smad pa dang| gzhan gyis smad pa dang| ngan song dang| ’tsho ba med pa dang| chad pa dang| mya ngan dang| ’chi ba’i ’jigs pa med pas ’jigs pa’i bag tsha ba med do| (c) |rnyed pa dang| ma rnyed pa dang| grags pa dang| ma grags pa dang| bstod pa dang| smad pa dang| bde ba dang| sdug bsngal dag gis ma gos pas ’jig rten gyi chos kyis bag tsha ba med do| (a) |mi shes pa dang| the tshom gyi shes pa dang| log pa’i shes pa rnam pa med pas mi shes pa’i bag tsha ba med do| |de bas na bag tsha ba med pa dang bral ba’i phyir cang shes pa’o. For edited Tibetan text, Seton 2016, Aii, pp. 24–25. Note: The translation of RK’s commentary combines each statement and reason into a single sentence for ease, even though these were explained by RK in two blocks.

74. The Sanskrit term mahānāga (glang po chen) has been translated as “exemplary” based on the commentary, but literally means “elephants.” According to Ratnākara (F.7.a), “elephant” is a figurative expression for the greatest of leaders (gtso bo chen po). Among their great accomplishments, some of these worthy ones possess the threefold knowledge. Others have attained experiential knowledge (pratisaṃvid). Others have realized the six extraordinary knowledges (abhijñā). Others have completely understood how to unpack and explain things. Others have attained independence. At the final point, worthy ones are exemplary because they have accomplished the Sage’s Dharma. RK: glang po chen po zhes bya ba ni gtso bo chen po ste| kha cig ni gsum rig pa dang| kha cig ni so so yang dag par rig pa thob pa| kha cig ni mngon par shes pa drug pa thob pa| kha cig ni kun shes pa brda sprod pa| kha cig ni gcig pur gnas pa thob pa ste| mthar thug pa thub pa’i chos rnyed pa’i phyir glang po chen po’o. For edited Tibetan text, see Seton 2016, Aii, p. 25.

75. According to Ratnākara (F.7.a), these two phrases mean that the worthy ones have perfected the practice in every regard. “The task” is the liberation from all suffering through perfecting ethical discipline, concentration, and wisdom, because this must be ascertained. “The work” is the way of living life‍—with few desires, with contentment, with ascetic qualities, and amid the causes of joy and so on‍—because of living life according to one’s deepest wish. RK: bya ba byas pa| byed pa byas pa zhes bya ba ni rnam pa thams cad kyi sgrub pa yongs su rdzogs pa’o| |de’i phyir tshul khrims ting nge ’dzin dang| shes rab yongs su rdzogs pas sdug bsngal thams cad las rnam par thar ba ni bya ba ste nges par bya ba yin pa’i phyir ro| |’dod pa chung bas ’tsho ba dang| chog shes pas ’tsho ba dang| sbyangs pa’i yon tan gyi mig gis ’tsho ba dang| yang dag par mgu bar byed pas ’tsho ba la sogs pa ni byed pa ste| rang dgar spyod pa yin pa’i phyir ro| |de gnyi ga yongs su rdzogs pa ni bya ba byas pa dang byed pa byas pa’ o. For edited Tibetan text, see Seton 2016, Aii, p. 25.

76. According to Ratnākara (F.7.a–b), the four types of burdens being laid down by worthy ones indicate the different types of happiness that they enjoy, namely, (a) the burden of the constituents of experience (skandha) that is renounced because they have renunciation through their complete knowing of suffering, and hence they enjoy the happiness of being free of the constituents of experience; (b) the burden of the emotional defilements that is given up because they have given up by eliminating the cause, and hence they enjoy the happiness of liberation; (c) the burden of promises that has been brought to completion because they themselves have been brought to completion through cultivating the path, and hence they enjoy the happiness of full awakening; and (d) the burden of heroic deeds that has been perfected, because they have become perfected through actualizing the cessation, and hence they enjoy the happiness of tranquility. RK: |khur bor ba zhes bya ba la khur ni bzhi ste| (a) phung po’i khur dang| (b) nyon mongs pa’i khur dang| (c) dam bca’ ba’i khur dang| (d) brtson pa’i khur ro| (a) |yongs su dor ba’i phyir dang| (b) rab tu spang ba’i phyir dang| (c) mthar phyin dang| (d) yongs su rdzogs par bya ba’i phyir| de dag go rims bzhin du (a) bor ba ste| yongs su dor ba dang| spangs pa dang| mthar phyin pa dang| yongs su rdzogs pa’o| (b) |de yang sdug bsngal yongs su shes pa dang| kun ’byung pa spangs pa dang| lam bsgoms pa dang| ’gog pa mngon sum du byas pas so| (c) |de bor bas phung po med pa’i bde ba dang| rnam par grol ba’i bde ba dang| rdzogs pa’i byang chub kyi bde ba dang| nye bar zhi ba’i bde ba thob pa’o| (d) |de bas na khur bor ba nyid kyis khur por ba’i bde ba thob pa’i yon tan bstan to. For edited Tibetan text, see Seton 2016, Aii, p. 26. Note: The translation of RK’s commentary combines the statements, reasons, and benefits into four sentences, even though the Tibetan has RK’s explanation in three separate blocks.

77. According to Ratnākara (F.7.b), the attainment of one’s own beneﬁt has two aspects, namely, getting rid of what is harmful and attaining the beneﬁt. Among these, the ﬁrst is when, because of getting rid of ignorance, one gets rid of all the obscurations of emotional defilements. The second is when, because of giving rise to knowledge (rig pa), one achieves nirvāna. RK: |bdag gi don rjes su thob pa zhes bya ba ni rang gi don thob pa la rnam pa gnyis te| gnod pa spangs pa dang| don thob pa’o| |de la dang po ni ma rig pa spangs pas nyon mongs pa’i sgrib pa thams cad spangs pa’o| |gang yang rig pa bskyod pas mya ngan las ’das pa thob pa ste| de ni gnyis pa’o.

78. According to Ratnākara (F.7.b), these are the causes for persons to have nine types of “worldly ties”: because of their connection with worldly existence, there is (a) wrong view, (b) clinging, (c) doubt, (d) jealousy, (e) miserliness, (f) aversion, (g) pride, (h) ignorance, and (i) desire for the world. “Exhausted” means destroyed. Out of those, the ﬁrst three (a−c) are “exhausted” (zad pa) by the accurate view without worldly inﬂuence (anāsravaḥ). The middle three, (d−f)‍—and part of the ninth, (i), which concerns the desire realm‍—are exhausted by concentrating in the samādhi without worldly inﬂuence. The remainder, (g−i), are exhausted through knowing on the path of worthy ones. RK: srid par kun tu sbyor ba yongs su zad pa zhes bya ba ni srid par kun tu sbyor ba ni dgu ste| skyes bu srid par sbyor bar byed pa dang| srid par ’ching bar byed pa’i phyir (a) lta ba dang| (b) mchog tu ’dzin pa dang| (c) the tshom dang (d) phrag dog dang|(e) ser sna dang| (f) khong khro dang|(g) nga rgyal dang|(h) ma rig pa dang|(i) srid pa’i ’dod chags so| |lta ba la sogs pa yang yin kun tu sbyor ba yang yin pas lta ba la sogs pa kun tu sbyor ro| |’di dag yongs su zad pa gang yin pa de ni de skad du brjod do| |yongs su zad pa ni rab tu nyams pa’o| (a−c) |de las dang po gsum ni zag pa med pa’i yang dag par lta bas zad pa’o| (d−f) |bar ma gsum dang dgu pa’i phyogs gcig ’dod pa’i khams kyi phyogs ni zag pa med pa’i ting nge ’dzin la snyoms par ’jug pas zad pa’o| (g−i) |lhag ma gsum ni dgra bcom pa’i lam gyi ye shes kyis zad pa’o. For edited Tibetan text, see Seton 2016, Aii, pp. 26–27.

79. According to Ratnākara (F.7.b–8.a), the term “accurate understanding” here indicates their firm belief in the qualities of the Three Jewels, in the teachings of the three vehicles, in the four truths, and in the thirty-seven factors in awakening. For edited Tibetan text, see Seton 2016, Aii, p. 27.

80. According to Ratnākara (F.8.a), they were able to concentrate themselves in the nine concentrations (samādhi), to remain in them, to get up from them, and to stop them as they wished, whenever they wished, and to whatever extent they wished, in the order of ascending, descending, and so on. RK: yang dag pa’i shes pas sems shin tu rnam par grol ba zhes bya ba la yang dag pa’i shes pa ni yang dag pa’i rtog pa des sems shin tu rnam par grol ba’o| |yang dag par mos pa ste gang du mos she na dkon mchog gsum gyi yon tan dang| theg pa gsum dang ldan | |pa ston pa dag dang| bden pa bzhi dang| byang chub kyi phyogs kyi chos rnams la’o. For edited Tibetan text, see Seton 2016, Aii, p. 27.

81. The translation “venerable” is based on the Pali āyasmant because it has become somewhat of a standard English term. That said, according to Ratnākara (F.8.a), the Sanskrit term āyuṣmant literally means “full of life” and should be understood as follows: “Life” (āyus), the first part of the Sanskrit compound word, refers to something people want because it brings joy. When someone is “full of” (-mant) that, he or she is cheerful. RK: tshe dang ldan pa zhes bya ba’i khyad par ni dga’ bar bya ba’i phyir te| ’jig rten na tshe ’di ’dod pa yin no| |de bas de dang ldan pa ni dga’ ba yin no. For edited Tibetan text, see Seton 2016, Aii, p. 27. According to Hari (11), since it refers to someone whose life is desired, the term venerable is an expression venerating the welfare and happiness (of being a monk). Hari: ākāṃkṣitāyur bhavato ity āyuṣmān hita­sukha­pūjāvācakaḥ. For information on the slightly different understanding of the epithet in Paḷi sources, see, e.g., PTSD āyusmant (“feeling vitality”) with PTSD āyasmant (“old, venerable”).

82. This point corresponds to the beginning of Chapter 3 in the Twenty-Five Thousand, Hundred Thousand, and of Chapter 6 in the Eighteen Thousand. It comes so early in this chapter because the three long sūtras contain a long and detailed scene-setting introduction (nidāna) (here in the Eight Thousand represented only by the opening “Thus did I hear…” statement and a brief description of the qualities of the disciple attendants), followed by the Buddha’s dialogue with Śāriputra and other disciples covered in Chapter 2 in the Twenty-Five Thousand and Hundred Thousand, and in Chapters 2–6 in the Eighteen Thousand.

83. According to Ratnākara (F.8.b–9.a), the word “venerable” is as explained previously. An “elder” is worthy of offerings or veneration, because he or she is a leader (in the community). As a worthy one, Subhūti is foremost among those who abide without conﬂict. The Blessed One “addressed” him for a purpose. “What is that?” He says, “Please illuminate” and so on. In this sentence, the word “Subhūti” is in the vocative to request something of him alone. “Please illuminate” means make yourself have the presence of mind to explain. Although a request (for teaching) should be made to a guru and not to a disciple, this request is made just to ensure that the disciples respect the Dharma, since it will be explained later that the elder Subhūti stands on the ground of having accomplished the task of the transcendent state of wisdom. Starting with what topic? The Blessed One says “starting with the transcendent state of wisdom.” Here, the transcendent state of wisdom refers to the dharmakāya and its activity (i.e., the final of the Ornament’s eight realizations), because (Subhūti is to start with) the fruit of the transcendent state of wisdom. He should explain “starting with” that fruit‍—i.e., about it‍—because it is the supreme goal of persons. One might wonder for whose sake he should “illuminate” this. So the Blessed One says “for the bodhisattva great beings,” meaning for their sake. Then, one might wonder about the nature of what is to be illuminated. So he says “the way that” and so on. “The way that” means the manner in which, i.e., through hearing, contemplating, and cultivating. “In the transcendent state of wisdom” means in the three kinds of complete knowing (i.e., the first three of the Ornament’s eight realizations). It says “in” it because the transcendent state of wisdom is the path and the path is the basis for going. In it, one should “go beyond,” i.e., go completely beyond. One might ask, “Where is one to go?” First, the practice, then the culminating practice, then the successive practice, and the final (instantaneous) practice (i.e., the fourth through seventh of the Ornament’s eight realizations). One should go completely (through those). Thus, the eight realizations are all explained through this pair of terms (i.e., the terms “transcendent state of wisdom” and “going beyond”). “Who should go beyond?” He says the bodhisattva great beings‍—meaning those who have developed the mindset of awakening… With the Blessed One’s two terms, namely “bodhisattva” and “great being,” he teaches the development of the mindset of awakening (the first subtopic). In the first term, “bodhisattva,” sattva means the person who has the intention, wish, and desire for the highest bodhi, i.e., perfect, complete awakening. In the second term, “great being,” the word “great” refers to any desire to achieve the most supreme awakening on behalf of sentient beings. So “great being” refers to a being of great courage. RK: |tshe dang ldan pa ces bya ba ni snga ma bzhin no| |gnas brtan zhes smos pa ni mchod pa’i don te glang po chen po yin pa’i phyir ro| |de yang dgra bcom pa nyid yod na nyon mongs pa med pa la gnas pa’i mchog yin pa’i phyir ro| |bka’ stsal te zhes bya ba ni rab tu sbyar ba’i phyir ro| |ji ltar zhe na? spobs par gyis shig |ces bya ba la sogs pa gsungs te| rab ’byor zhes bya ba ni bod pa’i tshig go| |de nyid la gsol ba gdab pa’i phyir| spobs par gyis shig ces bya ba ni khyed kyi blo mngon du phyogs par gyis shig pa yin no| |gal te yang bla ma la gsol ba gdab cing slob ma la ma yin pa de lta mod kyis| gsol ba gdab pa de ni chos la gus pa bya ba nyid de| de ltar yang gnas brtan rab ’byor ni shes rab kyi pha rol tu phyin pa la bya ba byas par gnas pa yin no| |zhes ’chad par ’gyur bas so| |gang gis dbang du byas she na| gsungs pa shes rab kyi pha ral tu phyin pa las brtsams te | zhes gsungs te| shes rab kyi pha rol tu phyin pa’i ’bras bu yin pa’i phyir shes rab kyi pha rol tu phyin pa ste| chos kyi sku | |mdzad pa dang bcas pa’o| |de las btsams pa ni skyes bu dam pa’i don gyi phyir te| thabs las byung ba nyid yin pas de bstan zhes bya ba’i don to| |gang gi phyir spobs par byed ce na| byang chub sems dpa’ sems dpa’ chen po rnams zhes gsungs te| de rnams kyi don zhes bya ba’i don te| |gang gi phyir de’i don gyi phyir rgyu mtshan dang| rgyu mtshan can gyi ’brel ba ste| de bas ’brel ba tsam smra bar ’dod pa’i drug po khyad par brjod par ’dod pa ni bzhi bar ’gyur ro| |de nas gang gi bdag nyid du spobs par bya zhe na? gsungs pa| ci nas zhes bya ba la sogs pa ste| ci nas zhes bya ba ni bar du’o| |thob pa dang bsam pa dang bsgom pa’i rang bzhin gyi shes rab kyi pha rol phyin pa thams cad mkhyen pa nyid rnam pa gsum yin te| gang gi phyir de ni lam yin te| lam yang ’gro ba’i gzhi ste| nges par ’byung ba dang ba dang ma lus pa ’gro bar gyis shig pa’o| |’gro ba des cir ’gyur zhe na? sbyor ba dang| sbyor ba’i rab dang| sbyor ba’i go rims dang| sbyor ba’i mtha’o| |de dag lus pa med par gyis shig pa’o| |de ltar tshig gnyis pi de ni mngon par rtogs pa brgyad rab tu ston cig pa’i| |gang nges par ’byung bar ’gyur zhe na? byang chub sems dpa’ sems dpa’ chen po zhes gsungs so| |byang chub tu sems bskyed pa nyid ces bya ba’i don to|… |de bas na bcom ldan ’das kyis dang po’i tshig gnyis po ’dis sems bskyed pa gsungs so| | byang chub ni yang dag par rdzogs pa’i byang chub| khyad par du gyur pa de la ’dis sems pa dang| bsam pa dang ’dod pa ni sems dpa’ o| |sems can thams cad kyi mchog tu byed par ’dod pa gang yin pa de ni chen po ste| sems can chen po ni ’dir sems dpa’ chen pa’o. For edited Tibetan text, see Seton 2016, Aii, pp. 28–29. According to Hari, since Subhūti is there, the Blessed One, under the auspices of a Dharma teaching, says to Subhūti “illuminate” and so on. This means come face to face (with the transcendent state of wisdom, so that you can be courageously eloquent about it), in all respects, with the special knowledges of things, meanings, expressions, and illumination. Hari: pratibhātv ityādi. dharma­deśanādhikārād vidyamānatve ’pi he subhūte viśiṣṭa­dharmārtha­nirukti­pratibhāna­pratisaṃvit sarvathā te tavābhimukhībhavatu. Note: RK is explaining how this single sentence by the Blessed One is suggesting he explain all eight of the Ornament’s eight realizations. RK’s comments also include a justification of some grammar that has not been translated here. Hari gives an extensive commentary on the entire sentence that is very much worth reading but is too long and complex to include here. The particular manner in which Subhūti will “illuminate” the transcendent state of wisdom provides the crucial context for understanding the first chapter, and arguably the whole scripture. For a brief overview of Ratnākara’s and Hari’s divergent explanations of the scripture’s topic as implied by this opening sentence, see Seton 2016, pp. 235–70. Note: Ratnākara is suggesting that the first sentence introduces the Ornament’s first subtopic, “developing the mindset of awakening,” which he explains in terms of twenty-two similes that can be subdivided into eighty dispositions.

84. According to Hari (28), illumination (pratibhāna) is coherent, fluid expression. Hari: pratibhānaṃ yuktamuktābhidhānaṃ. Cf. Kośabhāṣya (Pradhan 418, pp. 17–18): “The special knowledge of illumination (pratibhāna) is beyond regressing, intuitive knowing at play in coherent, fluid expressions, and clarifications arising from the mastery of meditative concentration.” (Note that the translation “wisdom (prajñā) and illumination”‍—rather than the Tibetan interpretation “illumination of wisdom”‍—is based on Ratnākara’s (D11.b) gloss of the Sanskrit compound term prajñāpratibhāna. For edited Tibetan text, see Seton 2016, Aii, p. 35.) Yuktamukta (Tib. rigs pa dang grol ba) as a quality of pratibhāna is mentioned in a wide variety of canonical texts, including the Vinayavibaṅgha (Toh 3) and Vinayottaragrantha (Toh 7a) and many of the Vinaya commentaries in the Tengyur. See also Upholding the Roots of Virtue (Toh 101), n.73.

85. The terms “person’s doing” and “natural outcome” are technical terms for two among the five classifications of results, namely, (1) the result of ripening (vipākaphala), (2) the result that is the natural outcome (niṣyandaphalā), (3) the result that is predominant (adhipatiphala), (4) the result of a person’s doing (puruṣakaraphala), and (5) the result of divestment (visaṃyogaphala). For more on these, see, for instance, the Abhidharma­samuccayabhāṣya (Tatia 1976, p. 110). For edited Tibetan text of Ratnākara’s comments on this section, see Seton 2016, Aii, p. 37.

86. According to Ratnākara (F.11.b–12.a), here, among the six verbs beginning with “say” and so on, the first three are talking about just the words of the scripture. “Say” means talk about the scripture and so on to the Blessed One’s assembly; “teach” means talk about this existence and so on to them; “expound” means talking about it to anyone to be tamed after going (to other assemblies) in the different directions; “express” means teach the Blessed One’s assembly whatever the scripture’s topics are; “clarify” means teach precisely that to others; and “elucidate” means explain it by oneself after going (to other assemblies). RK: |smra ba zhes bya ba la sogs pa’i tshig drug ste| |de la dang po’i gsum gyis ni mdo la sogs pa’i tshig brjod do| |smra ba ni bcom ldan ’das kyi ’khor rnams la mdo la sogs pa smra ba’o| |ston pa ni de nyid du srid pa la sogs pa smra ba’o| |lung ’bogs pa ni phyogs dag tu nye bar song nas gdul bya de dag la smra ba’o| |de ltar gang dang gang nyid kyi dngos po bcom ldan ’das kyi ’khor la brjod pa ni bcom ldan ’das kyi ’khor la bstan pa’o| |’chad pa ni de nyid du gzhan dag la bstan pa’o| |yang dag par rab tu ston pa ni kun tu song nas rang nyid ’chad pa’o| |smra ba la sogs pa de dag thams cad ni de bzhin gshegs pa’i skyes bu byed pa des byin gyis brlabs pa ’am mthu yin pa’i phyir nyan thos kyis ni ma yin te| rang dbang med pas so. Note: This is a well-known early Buddhist principle. For instance, according to the Mahāvibhāṣāśāstra, the Blessed One is said to have specifically allowed abhidharma specialists to teach anything that does not contradict the nature of the truth (dharmatā) and so on. For more on this principle, see Dhammajoti 2015, p. 2.

87. See preceding note.

88. According to Ratnākara (F.12.b), the different means of valid cognition (pramāṇa; tshad ma) are connected with three verbs used here: The phrase “do not find” means not to detect any real thing, based on the meaning of the word. The meaning is that a so-called bodhisattva is not perceived because, just like a hare’s horns, it is negated by reliable evidence. The phrase “do not mentally perceive” means through direct perception. Here, based on what is born from authoritative testimony, there is nonperception and negation. The phrase “do not identify” means through inference. Undeceived, knowledgeable ordinary and noble persons negate a so-called bodhisattva by correct inference regarding the logical consequences of such a view. RK: ma ’tshal zhes bya ba ni ma dmigs pa’o| |tshad mas gnod pa yin pa’i phyir ri bong gi rva bzhin no zhes bsams so| |de nyid la gnas pa bstan pa ni mi dmigs pa yang dag par rjes su ma mthong zhes bya ba la| mi dmigs zhes bya ba ni yid ches pa’i lung las skyes pa des mi dmigs shing gnod pa yin no| | yang dag par rjes su ma mthong zhes bya ba ni mi slu ba dang mkhas pa’i skye bo dang thun mong yin pa’i phyir dang| lta ba’i rjes su ’gro ba’i rjes su dpag pa’i gnod pas yang dag par rjes su ma mthong ngo. For edited Tibetan text of Ratnākara’s comments on this section, see Seton 2016, Aii, pp. 38–39, 56.

89. According to Ratnākara (F.13.a), he says “nor…transcendent state of wisdom.” This means the grasper ceases and is not there, because what is (supposedly) grasped by it is not there. But the transcendent state of wisdom itself does not cease, because the denial here is of what is not appearing (i.e., grasper and grasped) in pure self-illumination (i.e., the transcendent state of wisdom itself). RK: shes rab kyi pha rol tu phyin pa yang zhes bya ba ni ’dzin pa bkag cing med de de’i gzung ba med pa’i phyir ro| |de nyid dgag pa med de gsal ba yang dag par de nyid la gsal ba med pa’i gnod pas so. For edited Tibetan text of Ratnākara’s comments, see Seton 2016, Aii, p. 39. Note: This explanation is from the perspective of RK’s Yogācāra position, which takes the transcendent state of wisdom to be ultimately real, pure self-illumination. Hari takes the transcendent state of wisdom to be a relatively real perceiver of ultimate reality.

90. According to Ratnākara (F.12.a–b), the repeated word “bodhisattva” in this sentence marks the transition to the subtopic “practical instructions” (the second subtopic of the first main topic in the Ornament, see introduction, “Synopsis of the Text According to the Ornament”). RK: de nas gdams ngag gi skabs la babs nas| gnas brtan rab ’byor gyis ji skad bshad pa bzhin sdud pa pos| de nas sangs rgyas zhes bya ba la sogs pa smras so| |byang chub sems dpa’ sems dpa’ zhes bya ba’i tshig gnyis ni de dang de yin zhes rtogs par byed pa.

91. According to Ratnākara (F.14.a–b), (a) in the phrase “the mindset does not become deflated,” the “mindset”‍—in thinking about the meaning as it has just been described‍—is “not deflated,” i.e., not especially despondent, because he or she is reflecting upon that meaning (i.e., emptiness) alone; (b) “not depressed” means while subsequently applying him- or herself continuously (to that meaning), even then he or she is not deflated; (c) “not dejected” means when he or she recollects (the meaning) after recognizing that the mind has wandered elsewhere because it was naturally distracted, he or she is not upset; (d) “not sunk in despondency” means as his or her mindset has become very stable, when it gets increasingly subtle because of not proliferating into other coarse understandings, then he or she is not upset; (e) “his or her”‍—i.e., the bodhisattva’s‍—“mental attitude does not become discouraged” means with respect to that very state, he or she still pacifies the mind in order to remain neutral even while remaining in meditative concentration, because he or she sees the qualities of meditativate concentration; (f) “not shattered” means he or she does not get distracted by the lack of joy or inclination in the light of the (meaning), because of seeing the faults of distraction; (g) “not frightened” means even when covetousness or dissatisfaction arise, he or she does not get afraid and also overcomes that which arises, because he or she sees the faults of distraction. (h) “not terrified” means he or she is not frightened about the formation of any mental object that occurs of its own accord automatically in his or her mind that is free of faults, and hence he or she does that (i.e., declines to get involved in them); and (i) “not stricken with terror” means his or her mindset becomes perfectly (settled), and without any effort he or she is neither terrified nor totally frightened by any occurrence in the mind, because he or she perceives the occurrences in a natural and spontaneous way. This is the meaning. RK: (a) sems mi zhum pa zhes bya ba ni ji ltar thob pa de nyid la don la sems pa la sems khyad du mi gsod mi zhum ste| de nyid du nges par brtag pa’i phyir ro|| (b) kun tu zhum par mi bgyid ces bya ba ni sems kyi rgyun du ’jug pa la yang rjes su mi ’brang zhing zhum par mi bgyid do| (c) |mi ’gong zhes bya ba ni sems rang bzhin gyis g.yo ba’i phyir| gzhan du song ba la yang kun nas shes par byas nas sdud pa na skyo ba med pa yin no| (d) |mi gsod [F.14v] par mi ’gyur zhes bya ba ni sems shin tu brtan par gyur na yang rang bzhin gyis rtogs pa rags pa gzhan du mi ’phro ba’i phyir gong nas gong du phra mor byed pa na skyo ba med pa yin no| (e) |de’i zhes bya ba ni byang chub sems dpa’o| |yid phyir phyogs par mi bgyid ces bya ba ni ting nge ’dzin la gnas par byas pa yin yang bar mar gnas pa’i phyir te| de lta mod kyi de nyid du sems ’dul bar byed de| ting nge ’dzin gyi yon tan rnams mthong bas so| (f) |bcom zhing phyir phyogs par mi ’gyur zhes bya ba ni de la dga’ ba med pa dang| mos pa med pas rnam par g.yeng ba byed pa med par ’gyur te| rnam par g.yeng ba’i skyon rnams mthong ba’i phyir ro| (g) |mi skrag ces bya ba ni brnab sems dang| yid mi bde ba la sogs pa skyes pa na yang mi skrag pa yin te| ’on kyang de nyid ’joms pa ni yin te| g.yeng ba’i skyon mthong ba’i phyir ro| (h) |mi dngang zhes bya ba ni sems skyon med pa rang gis ngang gis ’byung ba nyid kyi don gang yin pa’i ’du byed de la mi dngang zhing de byed pa zhes bya ba’i don to| (i) |dngang bar mi ’gyur zhes bya ba ni sems yang dag par ’gyur te| ’bad pa med par rang gi ’byung bas dngang ba dang| yang dag par dngang ba de med pa yin te| lhun gyis grub pa nyid ngang gis ’byung ba ’dzin zhes bya ba’i don to. For edited Tibetan text of them, see Seton 2016, Aii, pp. 42–43. Note: Ratnākara is suggesting here that these nine mental states correspond to the nine stages of resting the mind in meditative concentration, which results in tranquility (śamatha). Below, he says that the last four of these nine stages are combined with the four stages of seeing clearly (vipaśyanā).

92. According to Ratnākara (F.14.b), he says this sentence in order to teach the ultimate bodhisattva and so on. “Precisely this state” refers to meditative concentration, which the bodhisattva has, because it is a particular type of mindset. “Precisely this state” refers to the transcendent state of wisdom that he or she alone is endowed with and “the instruction.” When someone with those two is “abiding in such a mindset”‍—i.e., when he or she is abiding in meditative concentration‍—then the “instruction” is not to abandon it and the “guidance” is connected to that. RK: don dam pa nyid kyi byang chub sems dpa’ la sogs pa bstan par bya ba’i phyir ’di nyid ces bya ba la sogs pa gsungs so| |ting nge ’dzin ’di nyid byang chub sems dpa’ yin te| sems kyi khyad par yin pa’i phyir ro| |’di nyid ces bya ba ni de dang ldan pa nyid shes rab kyi pha rol tu phyin pa dang gdams pa yin no| |gang de gnyis dang yang dag par ldan pa ni de ltar gnas na zhes bya ba la ting nge ’dzin ’di nyid la gnas na ’di mi gtong ba yin te| de nyid gdams pa dang rjes su ’brel ba’i rjes su bstan pa’o. For edited Tibetan text, see Seton 2016, Aii, p. 43. Note: Schmithausen (1977, pp. 46–47) postulates that these pronouns have problematic antecedents and were later additions to an earlier scripture. But RK treats them as pointing directly to something in a bodhisattva’s immediate experience.

93. According to Haribhadra (37), he or she is “going about life” with unconcentrated knowing (jñāna), and “cultivating” (bhāvanā; sgom) with concentrated knowing (jñāna). Hari: caratety asamāhitena jñānena. bhāvayateti samāhitena.

94. According to Ratnākara (F.17.b–18.a), “furthermore” means that this paragraph relies (ltos pa) upon the practice instructions (explained in RK’s commentary on the Ornament). When “going about life in the transcendent state of wisdom,” the meditative reference point is the impermanence of the three noble truths and so on. His or her meditative perspective is nonattachment (anabhiniveśa; mngon par zhen pa med pa) and so on. So he or she is “going about life” in the freedom from reference points. When “cultivating” the transcendent state of wisdom‍—i.e., gradually cultivating it‍—his or her meditative reference point is the noble truth of the path included within the three former truths, which is the freedom from any reference point. Hence, the meditative perspective is the freedom from “conceit” that is to be known through cultivating that. He or she should “train in such a way that” means he or she should train without conceit and without being enmeshed. In the phrase “even that mindset of awakening,” that “mindset”‍—which is unequaled, because the disciples and solitary realizers do not share it‍—is a vast mindset because it is the source of benefiting sentient beings uninterruptedly. The term “mindset of awakening” (bodhicitta) should be understood here as the “mindset” whose nature consists in “awakening” (*bodhyātmakacittam). The word “even” is for emphasis. Therefore, the mindset of bodhisattvas is asserted to possess particular nobility compared to the mindset of all sentient beings. So if a bodhisattva’s mindset “would not develop conceits even about that,” then what need is there to speak of an ordinary mindset. RK: gzhan yang zhes smos pas ni gdams ngag la ltos pa’o| |shes rab kyi pha rol tu phyin pa la spyod ces bya ba ni bden pa gsum dang ’brel ba’i mi rtag pa nyid la sogs pa ni dmigs pa’o| |mngon par zhen pa med pa la sogs pa ni rnam pa ste| mi dmigs par spyod pa’o| | shes rab kyi pha rol tu phyin pa bsgom pas zhes bya ba smos pa ni rim gyis bsgom pa zhes bya ba’i don to| |bden pa gsum gyi ’og tu lam gyi bden pa’i dmigs pa ni dmigs pa med pa’o| |des rlom sems med pa ni rnam pa bsgoms pas shes par bya ba yin no| |de ltar bslab par bgyi’o zhes bya ba ni mngon par zhen pa med cing rlom sems med pa de ltar bslab par bya’o| |des kyang zhes bya bas ni gang de’i sems mnyam pa med pa yin te| nyan thos dang| rang sangs rgyas la sogs pa dang thun mong ma yin pa’i phyir ro| |sems rgya chen po rnam pa thams cad du dus chad pa med par sems can gyi don gyi bya ba rnams kyi ’byung gnas su gyur pa’i phyir ro| |byang chub sems zhes bya ba ni byang chub kyi bdag nyid kyi sems so| |kyang gi sgra ni lhag pa’i don to| |de’i phyir byang chub sems dpa’ rnams kyi sems ni sems can thams cad las khyad par du ’phags pa yod par ’dod de| des kyang rlom sems su mi byed na tha mal pa’i sems kyis lta smos kyang ci dgos zhes bya ba’i don to. For edited Tibetan text, see Seton 2016, Aii, p. 52. Note: See the introduction to this translation for more on the term “mindset of awakening” (bodhicitta), its translation, and its interpretation in India (see introduction, “Mindset of Awakening”).

95. According to Ratnākara (F.18.a), “why is that?” asks the question what is the meditative perspective due to which he or she does not develop conceits about that. “It is because” and so on expresses the answer. He says, “That mindset is free of a mindset” because it (de) does not appear as either (gnyis la) the grasped or the grasper. But one might think that the mindset does not exist, so he also states that it is “the luminously clear essential nature of a mindset.” One might ask, “How is that mind luminously clear?” The mind is primordially free of attachment and so on, because those are adventitious by nature. For precisely that reason, the subsequent (phyis) freedom from those (i.e., attachment and so on) does not exist. RK: |de ci’i slad du zhe na? zhes bya ba ni rnam pa gang gis de la rlom sems med pa yin zhe na? ’di ltar zhes bya ba la sogs pas lan smras so| |sems de ni sems ma mchis pa zhes bya ba ni gzung ba dang ’dzin pa gnyis la de mi snang ba’i phyir ro| |gal te sems med na ’on kyang de sems kyi rang bzhin ni ’od gsal ba zhes smos so| |ji ltar ’od gsal ba yin zhe na? gang gi phyir sems ni ’dod chags la sogs pa dang dang po nas mi ldan pa yin te| de dag ni rang bzhin gyis glo bur ba yin pa’i phyir ro| |de nyid kyi phyir phyis kyang bral ba med do. For edited Tibetan text of his broader comments, see Seton 2016, Aii, p. 52. According to Hari (38–39), it is a nonimplicative negation. Hence, that (relative) “mindset” of awakening, which is not distinct from the perspective of the freedom from habitual fixation and so on, is ultimately “free of a mindset” since the luminously clear essential nature of a mindset is free of identity that is simple (i.e., partless) or complex (i.e., has parts). Note: In accordance with their respective philosophical positions of Yogācāra and Madhyamaka, Ratnākara and Hari disagree about whether the negation here is an exclusion/implicative negation (paryudāsa; ma yin dgag) or an absolute, nonimplicative negation (prasajyapratiṣedha; med dgag). In his Instructions on the Transcendent State of Wisdom, Ratnākara explains that the negation in this sentence is an exclusion (paryudāsa). Hence, that “mindset” of awakening is, on the one hand, “free of a mindset” insofar as there is no subject grasping or object grasped; on the other hand, it is “a mindset,” insofar as it consists in nothing but reflexively aware illumination.

96. According to Ratnākara (F.18.a), “Then the venerable Śāriputra said …” thus, he knew, but asked the question to cause Subhūti to explain it. The next sentence is Subhūti’s reply to his question, in which he explains it. RK: |shA ri’i bus ’di skad ces smras so zhes bya ba ni de ltar shes kyang rab ’byor gyis ston par bya pa’i phyir dris so| |de skad ces smras pa zhes bya ba la sogs pas ni rab ’byor gyis dris pa’i lan ston to. For edited Tibetan text, see Seton 2016, Aii, p. 52.

97. According to Ratnākara (F.18.a), “definitely not” means (an existence or nonexistence) is “not mentally perceived” because there is no proof of them, and also “not found” because there is disproof of them. Their negation perfectly transcends both existence (bhāva; dngos po) and nonexistence. “Does that mindset exist?” asks the question “does that nonexistence (nāstitā; med pa nyid) exist?” RK: |de ni med do zhes bya ba de ni mi dmigs pa ste| sgrub par byed pa med pa’i phyir ro| |de nyid pa yang ma yin te| gnod par byed pa yod pa’i phyir ro| |dngos po dang| dngos po med pa las yang dag par ’das pa ni gnod par byed pa yin no| |yod dam zhes bya ba ni ci de med pa nyid ces bya ba’i don to. For edited Tibetan text, see Seton 2016, Aii, p. 52.

98. According to Ratnākara (F.18.a–b), even just based on Śāriputra’s question, Subhūti thought that Śāriputra was not clear, so to clarify, Śāriputra asks, “What is the state free of a mindset?” RK: de tsam gyis kyang rab ’byor gyis bsams pas gsal por ma gyur nas| gsal bar bya ba’i phyir dris pa ni de gang yin zhes bya’o. For edited Tibetan text, see Seton 2016, Aii, p. 52.

99. According to Ratnākara, Subhūti replies “the state free of a mindset is free of changing” because it is luminously clear by nature and untainted by changes. It is also “free of conceptualization” because all conceptual proliferations have subsided in it and it is not the content of any representational forms (ākāra; rnam pa). Hence, he or she “does not create conceits even about such a mindset” because, in that state, the mindset is simply nonexistent (sems med pa)‍—in other words, because that mindset is simply the emptiness of a mindset (sems stong pa nyid tsam las). Thus, the meditative reference point is “that mindset is free of a mindset (sems med pa), because it is naturally luminously clear.” The meditative perspective is the freedom from conceits. One should also understand here implicitly that just as the mindset is free of a mindset, so too physical form and so on are free of physical form and so on. RK: |rab ’byor gyi lan ni sems med pa de ni ’gyur ba med pa rnam par rtog pa med pa zhes smos te| sems rang bzhin gyis ’od gsal ba dang| ’gyur ba ma gos pa’i phyir ’gyur ba med pa’o | |spros pa thams cad nye bar zhi ba dang| rnam pa thams cad kyi spyod yul ma yin pa’i phyir rnam par rtog pa med pa’o | |de lta bas na de lta bu’i sems kyis kyang rlom sems su mi bya ste| de la yang sems med pa tsam gyi phyir te| sems stong pa nyid tsam las zhes bya ba’i don to| |de ltar na sems de yang sems med pa yin te rang bzhin gyis ’od gsal ba ni dmigs pa’o| |de la yang rlom sems med pa ni rnam pa’o| |ji ltar sems la sems med pa ste nye bar gzugs la sogs pa la yang gzugs la sogs pa med pa nyid du don gyis shes pa yin no. For edited Tibetan text, see Seton 2016, Aii, pp. 52–53. According to Hari (40), it is “free of changing” because the freedom from a mindset mentioned here (at the yogi’s conventional level) is a cause, step by step, for the actualization of freedom from change at the level of a buddha. It is “free of conceptualization” because it is a cause of a buddha’s actualization of freedom from error (at that level too).

100. Śāriputra’s comment may include a broad notion of “conflict” (raṇa), i.e., Subhūti does not get caught in contradictions due to the debate challenges by Śāriputra, the wisest and most intelligent of the Buddha’s disciples. But the Tibetan translation interprets this conflict as “emotional defilement” (nyon mongs). For more on the designation of Subhūti as foremost among those free of conflict, see the Araṇavibhaṅgasutta in Majjhima Nikāya 3:231–237. See also AKBh 417 and MSABh 20–21.44.1 to 20–21.45.1, where freedom from conflict (araṇa) is explicitly associated with a lack of emotional defilements. Further details of Subhūti’s other designations as “foremost among…” can be found in the Introduction to The Perfection of Wisdom in Twenty-Five Thousand Lines (Toh 9), i.78–90.

101. According to Ratnākara, “never to be lacking” the transcendent state of wisdom means increasing it even more and more. This statement corresponds to the particular meditative reference point and meditative perspective at the stage of initial warmth (in the four stages of insight on the path of preliminary practice). RK: shes rab kyi pha rol tu phyin pa dang ma bral zhes bya ba des de’i gong nas gong du yang ’phel ba yin te| de ni dro ba chung ngu’i dmigs pa dang rnam pa’i khyad par dag go. For edited Tibetan text, see Seton 2016, Aii, p. 53.

102. According to Ratnākara (F.18.b–19.a), in this statement the phrase “wishes to train” means wishes to accomplish, and the word “for” indicates the factor motivating that training (nimitta); the phrase “listen to” means listen to texts; the phrase “take it in” means repeat it; the phrase “keep it in mind” means mentally retain it; the phrase “chant it” means say it aloud so that one does not forget it; the phrase “master it” means make oneself know everything together with the meaning; and the phrase “pass it on” means teach the words and the meaning to others so that by virtue of one’s own merit they may enter the path and come to be completely awakened. RK: |sa la zhes bya ba ni rgyu mtshan gyi don to| |slob par ’dod pas zhes bya ba ni sgrub par ’dod pas so| |mnyen par bya ba ni gzhung nyan pa’o| |gzung bar bya zhes bya ba ni bzlas par bya ba’o| |bcang bar bya zhes bya ba ni sems la gzhag par bya ba’o| |bklag par bya zhes bya ba ni mi brjed pa’i don du rjod par byed pa’o| |kun chub par bya’o zhes bya ba ni don dang ldan pas thams cad shes pa nyid du bya ba’o| |rab tu ston par bya pa’o | |zhes bya ba ni gzhan dag la don dang gzhung gi don dag| | bstan pas bdag nyid kyi bsod nams kyi stobs kyi gzhan dag rjes su gzung ba ni byang chub pa’i don du gnas pa yin no. For edited Tibetan text, see Seton 2016, Aii, p. 55. According to Hari (42), the phrase “wishes to train” means wishes to do the practice; the phrase “listen to” means determining the words and meaning through both hearing consciousness and mental consciousness being drawn toward it; the phrase “take it in” means paying attention with a consciousness that is contemplating it; the phrase “keep it in mind” means perfecting it through practice with a consciousness that is cultivating it; the phrase “chant it” means vocalizing the text as a daily undertaking; the phrase “master it” means scripture and realization; and the phrase “pass it on” means elucidating it for others by explaining it and so on. Note: a “level” (bhūmi) refers here to the stable condition of a practitioner’s knowing achieved at a particular stage of the path, e.g., the ten bodhisattva levels leading to buddhahood. Also, instead of “keep it in mind” (dhārayitavyā), Schopen’s review of Edward Conze’s translation (p. 142) suggests the verb to mean he or she “carries around” (dhārayiṣyati) the scripture. But the commentators say something different here.

103. According to Ratnākara (F.19.a), the phrase “engage in meditation” (yogam āpattavyam; rnal ’byor du bya) means attain tranquility (śamatha) and extraordinary insight (vipaśyanā; lhag mthong). RK: |bslab par bya’o zhes bya ba ni sems dpas so| |rnal ’byor du bya’o zhes bya ba la rnal ’byor ni zhi gnas dang lhag mthong ngo| |de bya’o zhes bya ba ni thob par bya ba’o. For edited Tibetan text, see Seton 2016, Aii, p. 55. According to Hari (42), one should “engage in meditation” because of one’s fundamental mindset bringing about a state of concentration (samādhi). Note: the same Sanskrit phrase yogam āpattavyam is translated by Conze (86) as “exert himself.”

104. According to Ratnākara (F.19.a), “for the level of a bodhisattva” means the ten levels from the first called “Delighted” up through the last called “Clouds of Dharma.” There are ten types of “skill in means” explained below in Chapter 20, at the end of section on realization of all aspects (the fourth main topic in the Ornament). “Endowed with” means possessing that. “To achieve” means to perfect. These are the distinctions of the causes alone. RK: |byang chub sems dpa’i sa la zhes bya ba ni rab tu dga’ ba nas chos kyi sprin gyi bar rnam pa bcu’o| |thabs mkhas pa ni ’og nas bshad pa’i rnam pa kun mngon par rdzogs par rtogs pa’i mjug nas ’byung ba’i rnam pa bcu’o| |de dang ldan pa ni yod pa’o| |yongs su bsgrubs pa ni kun nas mthar phyin pa’o| |de dag ni rgyu nyid kyi khyad par ro.

105. This point in the chapter corresponds to the beginning of Chapter 5 of the Twenty-Five Thousand and Hundred Thousand, and of Chapter 8 of the Eighteen Thousand.

106. According to Ratnākara (F.19.a–b), the word “unconscionable” here means that making something appear or disappear would only do something that does not fit the occasion. Here, to “appear” means to understand it through words, whereas to “disappear” means to cause the ascertainment of something else through words. The phrase “by means of the mere designation” means by words empty of any meaning. Here, the designation “bodhisattva” is either being put forth as an example of an empty word, or‍—in the case that something that appears or disappears is held, respectively, to be affirmed or denied by that word‍—it is not a so-called bodhisattva. RK: glo ba la gcags pa’i dngos po nyid ni yid la gcags pa ste| rigs pa ma yin pas byas pa nyid kyis so| |’du ba dang ’jig pa zhes bya ba la sgra las rtogs pa ni ’du ba’o| |sgra las gzhan gyi nges pa skyed pa ni ’jig pa’o| |ming tsam gyis zhes bya ba ni don gyis stong pa’i ming ste| ’di lta ste byang chub sems dpa’ zhes bya ba lta bu’o| gang dag ’du ba dang ’jig pa gal te bya ba dang| dgag pa yin par ’dod par gyur pa de’i tshe ni ’di lta ste |byang chub sems dpa’ byang chub sems dpa’ ma yin zhes bya bar gsungs bar ’gyur ro. For edited Tibetan text, see Seton 2016, Aii, p. 56. According to Hari (44), he says it would be “unconscionable”‍—i.e., a regrettable thing‍—because he has a feeling connected with the fact that he does not perceive any existent referent of the term. This feeling is expressed by speaking of making one “appear,” i.e., affirming one, or “disappear,” i.e., denying one, in accord with what Dharmakīrti says (Pramāṇavarttika, IV.225), “A conventional designation (vyavahara) is just a sound, nothing else, except for its activity to affirm or deny …”. Since these two words‍—“appear” and “disappear”‍—include all its functions, a designation is taught here to be nothing more than this, i.e., sound. Hari: kaukṛtyam iti saṃvedananiṣṭhatvād viṣayasthiter anupalambhād etat kaukṛtyaṃ cetaso vipratisāritā. tad evāha yo ’ham ityādinā. āyavyayam iti vidhir āyaḥ. vyayo niṣedhaḥ. vidhānaṃ pratiṣedhaṃ ca muktvā śābdo ’sti nāparo vyavahāra iti kṛtvā padadvayenaiva sarvasaṃgrahād iha tāvanmātrakam uktaṃ.

107. This tetralemma about “dwelling” (sthita)‍—which effectively involves single, double, and triple negatives‍—sets up a play on the phrase “free of dwelling” (asthāna; mi gnas pa) below. According to (F.19.b), the designation “not dwelling” refers to it not having permanence, i.e., becoming a real particular or remaining in any condition. The words “nor not dwelling” mean it is not a dwelling in change or a dwelling in a permanent continuity. Since the basic idea is that nothing could appear or disappear, the last two phrases, “something free of dwelling” and “not something not free of dwelling,” have similar meanings. For edited Tibetan text, see Seton 2016, Aii, p. 57. RK: (a) |mi gnas zhes bya ba ni khyad par du ’gro ba ste| ther zug tu gnas pas rtag pa med pa zhes pa’i don to| (b) |mi gnas pa la yang ma lags zhes bya ba ni ’gyur ba’i gnas pa dang| rgyun gyis rtag pas gnas pa ma yin zhes bya ba’i don to| | rigs pa ’dis ’du ba dang ’jig pa yod pa ma yin no zhes bya bar bsams so| |de bzhin du (c) gnas pa med pa dang| (d) gnas pa med pa ma yin pa’o. According to Hari (45), the designation is something “not dwelling” as an object, because it has the nature of a continuous series. Nor is the designation “not dwelling.” This accords with the following logical principle (in Jñānagarbha’s Distinguishing the Two Truths): “At the ultimate level, there clearly can be no negation because it has nothing to be negated, and the application of a negation would not be proper without a particular scope. Also, if a conceptualization were taken as the basis for negation, then that conceptualization is something relative, not at the ultimate level.” The designation is “something free of dwelling” because of being unlike a continuous series. And it is “not something not free of dwelling” because it is not something that exists. Hari: tad api nāmadheyam ālambanaṃ na sthitaṃ prabandharūpeṇa. niṣedhyābhāvataḥ spaṣṭaṃ na niṣedho ’sti tattvataḥ na ca nirviṣayaḥ sādhuḥ prayogo vidyate nañaḥ || vikalpāpāśrayatve vā sāṃvṛtaḥ syān na tāttvika iti nyāyān nāsthitaṃ. na viṣṭhitaṃ prabandhavisadṛśatvena. tathaiva nāviṣṭhitaṃ tat kasya hetoḥ ||avidyamānatvena tasya nāmadheyasya.

108. According to Ratnākara (F.19.b), this repeat of the above four possibilities can be understood slightly differently. In that sentence, the word “thus” means “given that words and their meaning are not two things.” Next, (a) the words “not dwelling” mean it is not something that remains in the actual nature. (b) The words “nor not dwelling” mean it is not just a state of nondwelling‍—here the idea is that insofar as it is an ascertainment of conventional daily dealings, it is not merely an imputation. (c) The words “nor something free of dwelling” means that the mere imputation is not something dwelling in physical form or any other manner of constituents of experience or elements‍—hence, the idea here is that it is not something inexpressible. (d) The words “nor something not free of dwelling” means it is not something absolutely free of dwelling insofar as it actually is something that can express conventional daily dealings. RK: de ltar zhes bya ba ni don dang ming gnyis med pas so| (a) |mi gnas shing zhes bya ba ni de kho na nyid la rnam par gnas pa ma yin pa’o| (b) |mi gnas pa yang ma lags | zhes bya ba ni gnas pa yang ma yin pa nyid tha snyad nges pa yin pa’i phyir de ni btags pa tsam ma yin| zhes bsam pa yin no| (c) |rnam par gnas pa yang ma lags | zhes bya ba la brags pa tsam de yang gzugs la rnam par gnas pa ma yin| phung po dang| khams la sogs pa’i ngo bo rnam pa sna tshogs su gnas pa ma yin no| |gang gi phyir des na brjod par bya ba ma yin no zhes bya bar bsams so| (d) |rnam par mi gnas pa yang ma yin te | zhes bya ba ni gtan du rnam par mi gnas pa ma yin te| gang zhig gis tha snyad tsam du brjod par nus pa’i phyir ro. For edited Tibetan text, see Seton 2016, Aii, p. 57.

109. According to Ratnākara (F.20.a), the term “beyond regressing” indicates that the continuing progress of these bodhisattvas toward perfect, complete awakening has become absolutely certain. Having succeeded in this very state of not regressing, they become those with the necessary conditions for success. The term “level of a bodhisattva” refers to an interval of time, called a “level,” during which a bodhisattva possesses a certain set of qualities. The phrase “dwelling with ease,” etc. here means dwelling perfectly, and the phrase “by means of nondwelling” refers to acting without mentally perceiving the three (i.e., agent, action, and recipient). RK: phyir mi ldog pa zhes bya ba la sogs pa smos pa la phyir mi ldog ces bya ba’i phyir mi ldog pa ni yang dag par rdzogs pa’i byang chub las ldog pa med par nges pa’o| |de nyid la phan pas na phan pa’i rkyen can no| |byang chub sems dpa’i sa ni go skabs te ’di la yon tan gyi tshogs yod pas na sa ste| de la gnas pa’i legs pa zhes bya ba ni de nyid la yang dag par gnas pa’o| |ji ltar zhe na| gnas pa’i tshul gyis te| gsum mi dmigs pa’i sbyor bas so. For edited Tibetan text, see Seton 2016, Aii, p. 58. According to Hari (46), he or she is “dwelling on” means he or she has attained and not abandoned “the level of a bodhisattva beyond regressing,” i.e., the eighth level, due to attaining the resultant state beyond regressing. We should recognize him or her “to dwell with ease” because, without attaining or abandoning anything, he or she gains the increasingly more subtle realizations to be developed in that state. And both of these ways of dwelling involve “dwelling by means of freedom from dwelling,” i.e., dwelling by means of freedom from habitual fixation (anabhiniveśa). Hari: sthitaḥ prāptāparihāṇyā avinivartanīyāyām aṣṭamyāṃ bodhisattvabhūmau tatkāryāvaivartika­tvalābhāt. susthitas tadutpādana­yogyatvenottarottara­viśeṣādhi­gamalābhād aprāptāparihāṇyā. etac ca dvayam anabhiniveśayogenety āha: asthānayogene ti.

110. According to Ratnākara (F.20.b), “in the transcendent state of wisdom” means at the initial stage of peak (on the stages of insight on path of preliminary practice). The phrase “goes about life” means by studying and contemplating. The word “cultivates” means by meditative tranquility and extraordinary insight. This refers to his or her not dwelling on physical form and so on as described. RK: |shes rab kyi pha rol tu phyin pa la zhes bya ba ni rtse mo chung ngu’i mtshan nyid la’o| |spyod cing zhes bya ba ni thos pa dang bsams pa dag gis so| |de la bsgoms pas zhes bya ba ni zhi gnas dang lhag mthong dag gis so| |gzugs la sogs pa la gnas par mi bgyi’o. For edited Tibetan text, see Seton 2016, Aii: 60.

111. According to Ratnākara (F.20.b), the term “cumulative construction” (abhisaṃskāra) refers to “conceptualization” (vikalpa). So, he or she “would not go about life in the transcendent state of wisdom” because he or she would be going about in nothing but a conceptualization. RK: gzugs mngon par ’du byed pa zhes bya ba ni gzugs la rnam par rtog pa’o| |’di la spyod pa ma lags so zhes bya ba ni ’di la rnam par rtog pa nyid kyi phyir ro. For edited Tibetan text, see Seton 2016, Aii: 60. According to Hari (48), a meditative perspective (ākāra) is just the mode of perceiving a meditative reference point (ālambanam). A meditative reference point to be perceived (grāhya) is just shaped by that meditative perspective, since the state of knowing is dwelling in that scope. Hence, if a bodhisattva dwells on physical form from a meditative perspective of impermanence and so on, then he or she goes about life in a “cumulative construction” of physical forms, i.e., in the “conceptualization” that applies to physical forms. Thus, the bodhisattva here would not be going about life in the transcendent state of wisdom, but, chiefly, in the initial part of the peak stage (of the path of preliminary practice). Hari: ālambana­grahaṇaprakāra evākāraḥ. saṃvinniṣṭhā ca viṣayasthitir ity ākārānurūpam evālambanaṃ grāhyaṃ. ato yadi rūpe ’nityādibhir ākārais tiṣṭhati tadā rūpābhisaṃskāre rūpābhogavikalpe carati. evaṃ ca na carati prajñāpāramitāyāṃ mukhyato mṛdu mūrdhasvabhāvāyām. Note: the Sanskrit word abhisaṃskāra used here‍—which can mean “cumulative construction” or “accumulation”‍—is central to the wordplay in the eighteenth chapter that makes reference to this very passage: “Blessed One, the Blessed One previously taught that a cumulative construction (abhisaṃskāra) is a conceptualization (vikalpa). So why is the Blessed One now saying that a bodhisattva great being would ‘earn more merit’?” (see 18.18 and n.951).

112. According to Ratnākara (F.20.b), the state of complete knowing here is referring to the knowing of all things (vastu; dngos po). RK: thams cad mkhyen pa nyid la zhes bya ba ni dngos po thams cad mkhyen pa’o. For edited Tibetan text, see Seton 2016, Aii, p. 60. Note: The term “state of complete knowing” (sarvajñatā; thams cad mkhyen pa ) in this scripture is interpreted differently in different contexts by commentators as referring to the fruitional state of the transcendent state of wisdom at the level of either a disciple (who knows all things), a bodhisattva (who knows all paths), or a buddha (who knows all aspects of everything). The above comment means that this “state of complete knowing” is referring to a “state of complete knowing” in which a disciple and solitary realizer go beyond cyclic existence.

113. According to Ratnākara (F.21.a), the word “nonapprehending” refers to a subject not mentally perceiving and the word “not apprehended” refers to an object not being mentally perceived. RK: | yongs su mi gzung ba zhes bya ba ni gzung bar bya ba ma yin pa’o. For edited Tibetan text, see Seton 2016, Aii, p. 61. According to Hari (50), in this sentence the idea is that what is affirmed and denied belong to different (i.e., relative and absolute) dimensions of perception. Hari: yaś ca rūpasyāparigraho na tad rūpam ityādi. vidhipratiṣedhayor bhinnaviṣayatvād iti bhāvaḥ. Note: The English translation here follows Ratnākara and Hari’s glosses of the Sanskrit “nonapprehending of form” (rupasyāparigraha), which diverges slightly from the Tibetan “unapprehended form” (gzugs yongs su ma gzung ba).

114. According to Ratnākara (F.21.a), the meditative concentration is “vast” in terms of its vast scope; “highly esteemed” by all buddhas who praised it; and “focused on what is beyond measure” indicates its certainty with respect to buddhahood. RK: |dmigs pa yangs pas na yangs pa’o| |sangs rgyas thams cad kyis bsngags pas mdun* du bgyis pa’o| |tshad med pa ni sangs rgyas nyid do| |de la nges pa ni tshad med par nges pa’o. For edited Tibetan text, see Seton 2016, Aii, p. 61. According to Hari (49), it is described as being “focused on what is beyond measure” because it is devoted to (viz. focused on) the complete knowing of everything or because it is determined to benefit (viz. focused on benefiting) infinite beings through vast compassion and wisdom. Hari: sarvākārajñatāpratiniyamāt urukaruṇāprajñāyogena vāpramāṇa sattvārthakaraṇe niyatatvād apramāṇaniyataḥ. Note: The Sanskrit word samādhi is often defined as the state of single-pointed focus on an object, but refers to something different in the cognitive and meditative contexts. In the cognitive context (of the Abhidharma discourse on mind), samādhi refers to “concentration” or “mental focus,” which is a mental factor (caitta; sems ’byung) conjoined with every momentary consciousness of an object. In the meditative context, the term implies a state of single-pointedness with any number of meditative objects. That is to say, although a meditator might have deliberately entered this state of concentration, the concentration‍—once it reaches the point of mental tranquility (śamatha)‍—effortlessly sustains itself for a certain duration of time, during which one becomes so mentally immersed or absorbed in the object of concentration that one may not even be aware that one is concentrating upon an object. With an eye toward the resultant experience, some translate samādhi as “absorption.” Perhaps originally to distinguish these two different usages, Tibetan developed two different translations of the single Sanskrit term, namely the heuristic translation “stable immersion” or “absorption” (ting nge ’dzin)‍—in the sense of being mentally absorbed in the experience of a particular object‍—and the semi-etymological translation “the mind being set in equipoise” (mnyam par ’jog pa). But interestingly, of these two Tibetan terms, the latter seems to be used exclusively in the meditative context where one deliberately concentrates upon an object, while the former is used both in cognitive and meditative contexts where one may be unaware of concentrating.

115. This alludes to the anecdote of a mendicant named Śreṇika Vatsagotra (Pali: Vacchagotta), not initially a follower of the Buddha, who despite his narrow and limited scope acquired faith in the Buddha. The anecdote is mentioned as significant not only in this text but in all the long Prajñāpāramitā sūtras in equivalent passages, i.e., in chapter 11 of the Ten Thousand (Toh 11, 11.31–11.33); chapter 8 of the Eighteen Thousand (Toh 10, 8.35–8.38); chapter 5 of the Twenty-Five Thousand (Toh 9, 5.52–5.54); and chapter 5 of the Hundred Thousand (Toh 8, 5.423–5.441). None of the Prajñāpāramitā sūtras themselves give further detail, and Śreṇika Vatsagotra’s questioning of the Buddha does not seem to appear in full in any canonical text in Tibetan translation. It is, however, related in a number of Pali texts and Chinese āgamas; see particularly Majjhimanikāya, 71–73, and Saṃyuktāgama, SA 962–964 and SA2 196–198. Nāgārjuna’s Mahā­prajñā­pāramitā­śāstra gives further details; see Lamotte 2010 vol. 1, p. 58 n119. A useful summary is set out in Conze’s introduction to the long sūtra; see Conze 1975, pp. 12–13.

116. According to Hari (50), the basic problem with grasping at signs is expressed in this sentence. That is to say, the wandering ascetic Śreṇika developed revulsion toward his own tradition because he did not foresee any liberation, even after a long period of practice, coming through a practice involved in grasping at conventional signs. So if there were something in the Buddhist teachings on the knowing of someone who has complete knowing that was to be grasped as a conventional sign, then Śreṇika would never have developed faith or trust in this teaching of the Buddha, because it would just have seemed equal to the teachings in his own tradition. Hari: yadi nimittato grahītavyā bhavet tadā svaśāsaṇe nimittagrahena dīrghakālaṃ muktim apaśyan nirviṇṇaḥ san naiv eha śāsane śreṇikasaṃjñakaḥ parivrājakas tapasvī animittayogena śraddhām abhisampratyayaṃ pratilabheta. nimittagrahasya tulyatvād iti bhāvaḥ. Note: Ratnākara explains (F.22.a) the locative pronoun “in this” to refer to the words “teaching of the Buddha.” These have been added to the main text to clarify. RK: ’di la zhes bya ba ni sangs rgyas kyi bstan pa’o). For edited Tibetan text, see Seton 2016, Aii, p. 61.

117. According to Ratnākara (F.22.a), into what was Śreṇika able to enter? Into the knowing of someone who has complete knowing at the intermediate stage of the peak (on the path of preliminary practice). He entered into that as someone who proceeded based on faith and trust. How did he enter? Since he entered through “a knowing limited in scope” based on a universal (i.e., of the actual nature), the knowing limited in scope means (he entered) at the intermediate stage of the peak. RK: |kun tu rgyu sde can ji lta bu la zhugs she na| de yang thams cad mkhyen pa’i ye shes la ste| rtse mo’i ’bring la’o| |de ltar mos par byas nas de la yang dad pas rjes su ’brang ba yin no| |gang gis zhugs pa yin zhe na? spyi las phyogs gcig gis ’byung ba yin pas | phyogs gcig gis ye shes te rtse mo ’bring la’o. For edited Tibetan text, see Seton 2016, Aii, p. 63. According to Hari (50–51), Śreṇika “had firm conviction”‍—which he maintained mentally‍—in this signless “knowing of someone who has complete knowing” as something that would lead to buddhahood. He is called “someone who proceeded based on faith” (śraddhānusārī) because, even though his capacity for learning the teachings intellectually was relatively weak, he was able to follow the path because of his faith. He “entered” into the path where he did “through a knowing limited in scope,” which is to say, his knowing was connected only with the lack of personal identity (i.e., not with the lack of identity of all things). Hari: atrānimitte tathāgata­tvāvāhakatvena sarvajñajñāne ’tannimittam adhimucyādhimokṣa­manaskāraṃ kṛtvā mṛdvindriyatvena śraddhayā mārgānusaraṇāc chraddhānusārī pradeśikena pudgala­nairātmya­jñānenāvatīrṇaḥ. Note: Ratnākara appears to disagree with Hari, saying that Śreṇika saw the actual nature, not just a person’s lack of identity. Also, the phrase “knowing limited in scope” (prādeśika) would be translated, based on the Tibetan rendering, as “knowing a single aspect of the whole” (phyogs gcig pa’i ye shes, *ekadeśajñāna).

118. According to Ratnākara (F.22.a), after entering the path because he had done what he was taught, the reason why he personally did not grasp physical form and so on was because he did not pay attention to any conventional signs. RK: |de zhugs nas gang byas pa de bstan pa’i phyir gzugs la sogs pa yongs su mi ’dzin zhes gsungs te| de’i mtshan ma yid la mi byed pa’i phyir ro. For edited Tibetan text, see Seton 2016, Aii, p. 63. RK: de zhugs nas gang byas pa de bstan pa’i phyir gzugs la sogs pa yongs su mi ’dzin zhes gsungs te| de’i mtshan ma yid la mi byed pa’i phyir ro. According to Hari (51), the phrase “after entering it” indicates that it was some time later that he eventually became able not to pay attention to any conventional signs.

119. According to Ratnākara (F.22.a), the phrase “delight or ease” here refers to that which is said to be born from meditative concentration (samādhi). Also, the phrase “he did not even identify” and so on refers to his not paying attention to any conventional signs (i.e., belonging to the constituents, such as physical form and so on). When the scripture says that his knowing was neither something “outside physical form” nor “outside consciousness,” it is because, even though he was not paying attention to the conventional signs of physical form and so on, they continue to appear (at least, at this level of practice). For edited Tibetan text, see Seton 2016, Aii, p. 63. RK:  |ting nge ’dzin las skyes pa’i dga’ ba dang bde ba dang ldan pa shes pa de yang dag par rjes su mi mthong ngo| |shes pa de gzugs kyi nang na yang dag par rjes su mi mthong zhes bya ba la sogs pas kyang de’i mtshan ma yid la mi byed pa de nyid du bstan to| |gzugs las gzhan du yang ma yin| rnam par shes pa las gzhan du yang ma yin| de’i mtshan ma yid la mi byed kyang de dag snang ba’i phyir ro. According to Hari (51), Bhadanta Vimuktisena explains that, when cultivating that meditative state, he does not identify that knowing‍—which is cultivating the freedom from signs‍—through any conventional signs connected with the “delight or ease” that has arisen from it. Here, the word “delight” refers to the mental factor of mental well-being, whereas the word “ease” refers to the physical sense of relaxed flexibility. Both of these arise because, as someone free of worldly desire, he has entered the path based on either the first or second of the form meditations (where “delight or ease” are said to automatically occur). Hari: nāpi tatrānimittabhāvanāyām utpannena prītisukhena tad bhāvakaṃ jñānaṃ nimittataḥ samanupaśyati. tatra prītiḥ saumanasyaṃ caitasikaṃ. sukhaṃ prasrabdhiḥ kāyikī. sa hi laukikavītarāgaḥ prathama­dvitīya­dhyānānyatara­saṃniśrayeṇāvatīrṇa iti bhadantavimuktisenaḥ.

120. According to Hari (51–52), this section basically shows that Śreṇika was not someone who proceeds based on the truth (dharma) by understanding reality through his sharp intellect, but rather was someone who proceeds based on faith with firm conviction in this “way of proceeding,” i.e., at the particular stage of practice corresponding to the level of proceeding with firm conviction. Hari: atretyādi. atrāsmin padaparyāye yogasthānaviśeṣe ’dhimukti­caryābhūmau sthitaḥ śreṇiko ’dhimukta iti veditavyo nādhigata iti. yataḥ śreṇiko ’tra sarvatrānimitte sarvajñajñāne tattvānadhigamena śraddhānusārīty ucyate. tīkṣṇendriyatvena tattvādhigame tu dharmānusārī bhavatīty abhiprāyaḥ. According to Ratnākara (F.21.b–22.a), the “way” (paryāya<rab tu dbye ba; prakāra) of “proceeding” (pada) here belongs to the peak, or, to be precise, the intermediate phase of the peak of the path of preliminary practice. RK: |tshig gi rnam grangs ’di la zhes bya ba la tshig ni rtse mo’i’o| |de’i rnam grangs ni rab tu dbye ba ste| rtse mo ’bring gi zhes bya ba’i tha tshig go. For edited Tibetan text, see Seton 2016, Aii, p. 63. Note: The translation “way of proceeding” interprets Ratnākara’s gloss of pada to mean a “step” or “place” rather than “words” or “text” (tshig) as the Tibetan translator translated it. Cf. MW pada, “step”; PTSD pada, “place, path.” Conze translates this same Sanskrit compound as a “scripture passage.”

121. The scripture here seems to be playing on the Sanskrit word dharma. Ratnākara and Hari disagree on whether to interpret the word dharma to mean “things” (dharma) or “teachings” (dharma). The translation “true nature of Dharma” (dharmatā; chos nyid) is a compromise that aims to allow for both interpretations. According to Ratnākara (F.22.a), the sentence basically means that Śreṇika took “the essence of the Buddha’s teachings” (dharmatā) to be authoritative. RK: chos nyid ces bya ba la sogs pa gsungs te| ston pa’i bstan pa tshad mar byas nas de ltar mos pa zhes bya’o. For edited Tibetan text, see Seton 2016, Aii, p. 63. According to Hari (52), it was by force of Śreṇika’s former penetration of the truth that he took the “true nature of things” (dharmatā; chos nyid) and the transcendent state of wisdom as authoritative (pramānīkṛtya), i.e., as noncontradictory. For this reason, when he “had firm conviction,” it was free from conventional signs. Hari: dharmatām ity ādi. pūrvāvedhabalāt prajñā­pāramitādharmatām avisaṃvādena pramāṇīkṛtyaivam animitta­tvenādhimukte.

122. According to Hari (52), the meaning here is that, because of the foregoing, he neither “apprehended”‍—i.e., falsely supposed‍—nor “mentally perceived” anything as existing. Hari: tasmāt tena na kaścid dharmo ’dhyāropataḥ parigṛhītaḥ nāpi vidyamāna­tvenopalabdhaḥ. Cf. Sparham 2006, p. 238.

123. According to Hari (52), it is said that, as a doorway to the true nature of things, the meditative perspective does not create a (new) identity through negating inherent nature. In this regard, the story of Śreṇika is aimed at making known the way that someone who had emerged from a tīrthika (i.e., not Buddhist) concentrative state was able‍—only by force of his firm conviction‍—to directly witness the meaning of this teaching. Hari: etad uktaṃ: svabhāva­pratiṣedhenāsvīkāro rūpādīnāṃ dharmatāmukhenākāra iti. tatra śreṇikodāharaṇaṃ tasya tīrthika­sambandhena samādher vyutthita­syādhimokṣa­balenaiva tadartha­pratyakṣasākṣitva­jñāpanārthaṃ.

124. The Dharmasaṃgraha (76) lists the ten powers as follows: (1) the power of knowing what occurs and what cannot occur; (2) the power of knowing the maturation of actions; (3) the power of knowing the various elements; (4) the power of knowing the various inclinations; (5) the power of knowing the superior and inferior capacities of beings; (6) the power of knowing the path to anywhere; (7) the power of knowing the reflections, liberations, meditative concentrations, meditative states, defilements, purifications, and arisings; (8) knowing the memories of former states of existence; (9) knowing death and rebirth; and (10) knowing the extinction of worldly influences. See also The Perfection of Wisdom in Twenty-Five Thousand Lines (Toh 9), 9.37; and Distinctly Ascertaining the Meanings (Toh 317), 1.84–90. There are slight variations among lists.

125. The Dharmasaṃgraha (77) lists the four grounds for self-confidence as follows: (1) the self-confidence of being perfectly awake with respect to all things, (2) the self-confidence that all worldly influences have been permanently destroyed, (3) the self-confidence of having accurately ascertained and explained those factors that impede awakening, and (4) the self-confidence concerning the way that the path leads beyond cyclic existence to all the accomplishments. See also The Perfection of Wisdom in Twenty-Five Thousand Lines (Toh 9), 9.38–41; and Distinctly Ascertaining the Meanings (Toh 317), 1.91–94.

126. The Dharmasaṃgraha (76) lists the eighteen distinctive qualities as follows: (1) never any shakiness in understanding, (2) no useless speech, (3) never robbed of memory, (4) never an unfocused mindset, (5) never conceiving of differences (among beings), (6) never an unconsidered indifference, (7) never losing interest in anyone or anything, (8) never giving up on heroic deeds, (9) never abandoning mindfulness, (10) never lacking in concentration, (11) never lacking in wisdom, (12) never lacking in liberation, (13–15) all his physical, verbal, or mental activities are accompanied and preceded by awareness, and (16–18) his seeing and being aware of the past, present, and future is unattached and unhindered. See also The Perfection of Wisdom in Twenty-Five Thousand Lines (Toh 9), 62.74; and Distinctly Ascertaining the Meanings (Toh 317), 1.96. There are slight variations among lists.

127. According to Hari (56), the overall idea here is that, as a rule, a bodhisattva approaches each particular realization one by one through increasingly subtle, particular meditative reference points and so on. In the sentence, the Sanskrit word hi has a restrictive sense, meaning things are “never even” born. Furthermore, since all things are in constant momentary flux (i.e., arising and ceasing are simultaneous), they cannot be “gone beyond” in the manner of a born thing ceasing‍—in other words, nothing (i.e., no one) reaches nirvāṇa. The precise meaning at this stage of practice is this: the meditative reference point, i.e., the physical form and so on, is distinguished as nonarising and nonceasing because it lacks any substantive inherent nature. Cf. Sparham 2006, p. 238. Hari: ajātā hītyādi. uttarottarālambana­viśeṣādibhir adhigamaviśeṣe niyamena yāsyatīti bhāvaḥ. ādyo hiśabdo ’vadhāraṇe. ajātā evety arthaḥ. kutaḥ. yasmāt kṣaṇikānityatayā jātidharmanirodhenāniryātā na nirvāṇaṃ gatāḥ sarvadharmā iti. prakṛtya­svabhāva­tvenānutpādānirodha­viśiṣṭaṃ rūpādy ālambanam iti yāvat. Note: Ratnākara does not comment on this particular sentence. The translation “not gone beyond” (aniryātā) follows Degé (nges par ’byung ba), Bendall Add 866, and Ratnākara’s and Hari’s lemmas, rather than Mitra’s Sanskrit edition, which has “not born after” (anirjātā) for “not gone beyond” (aniryātā). The scribal confusion of these two terms is rather common, because they look similar in many Sanskrit scripts.

128. According to Hari (56), given the Sanskrit principle that all verbs of motion have the meaning of understanding, the phrase “going about life in such a manner” means cultivating as described before, and the word “approaches” means he or she is on the verge of attaining realization shortly thereafter. Hari: evam anantaroktanyāyena carato bhāvayataḥ, sarve gatyarthā bodhārthā iti kṛtvā, āsannībhavati śīghrādhigamaprāpter nikaṭavartinī syāt.

129. According to Hari (56–57), the phrase “for the sake of causing beings to mature” relies on the fact that the maturation of beings comes from one’s having directed positive qualities toward those beings. As for the other parts of this sentence, first, he or she “refines his or her body” and so on refers to the refinement of all aspects of the body and so on by virtue of understanding the inherent nature of everything. Hence, the body comes to be refined by way of the cause‍—i.e., repeatedly practicing with the meditative perspective of refining it by causal means. In the bodily refinement, the three types of physical actions are completely refined. In the mental refinement, the three types of mental actions are completely refined. Next, the complete refinement that manifests in the thirty-two principal characteristics of a great person (mahā­puruṣa­lakṣaṇāni) arises from accomplishing the qualities of being immoveable, well trained, and fulfilled. Finally, the refinement of the buddhafield refers to the world and its beings being refined. Hari: sattvaparipācanāyeti kuśala­dharmaniyojanāt sattvaparipākāya. kāyetyādi sarva­dharma­svarūpāvabodhena kāyādīnāṃ sarvākāraviśuddhir iti viśuddhihetutvād viśuddhyākāreṇa hetu­mukhenābhyasanāt kāyapariśuddhir bhavati. pariśuddhaṃ trividhaṃ kāya karma. cittapariśuddhiḥ pariśuddhaṃ trividhaṃ manaskarma. sthānasthottapta­pūrṇatvena niṣpatter dvātriṃśanmahā­puruṣa­lakṣaṇa­pariśuddhiḥ. sattva bhājanayoḥ pariśuddhatā buddha­kṣetra­pariśuddhiḥ.

130. This point in the chapter corresponds to the beginning of Chapter 6 of the Twenty-Five Thousand and Hundred Thousand, and of Chapter 9 of the Eighteen Thousand.

131. The use of the word “arising” (utpāda) in this scripture stems from a realist description of the world as ultimately consisting of irreducible atoms and irreducible moments of consciousness. In this realist description, a thing that is real first arises, i.e., comes into existence; then dwells, i.e., continues to exist; and finally ceases, i.e., goes out of existence. Mahāyāna Buddhists generally argue that this notion of arising, dwelling, and ceasing is arrived at through conceptualization, and does not describe the ultimate reality. Hence, to “go about life in the arising” means, in essence, to go about life in a conceptualization, not reality.

132. In Ratnākara’s comments (F.24.b), he glosses “mental perception” as a fanciful knowing (mithyājñāna). RK: dmigs pa zhes bya ba ni log pa’i shes pa’o. For edited Tibetan text, see Seton 2016, Aii, p.75. According to Hari (58), it is said that as long as the bodhisattva goes about life based on grasping conventional signs through habitual fixation, he or she is afflicted by signs, and hence falls into the affliction of cyclic existence based on his or her own mental perception of things. Hari: evaṃ manyate: yāvad abhiniveśayogena nimittagrahāc carati tāvan nimittakleśā bodhisattvā iti vacanād upalambhamūle saṃsārakleśe patatīti.

133. According to Hari (58), what “not skilled in means” refers to here should be recognized from the introduction of its opposite (i.e., what “skilled in means” refers to). Hari: anupāyakuśalo viparyāsapravṛttatvād veditavyaḥ. The Dharmasaṃgraha (111) mentions three types of “means” (upāya) in which a bodhisattva is skilled: (1) helping all beings understand, (2) doing beneficial things for all beings, and (3) awakening happiness with ease. Dharmasaṃgraha: upāyas trividhaḥ, tadyathā – sarva­sattvāvabodhakaḥ, sattvārthābhāvakaḥ, kṣiprasukhābhisaṃbodhiś ceti. The Bodhisattvabhūmi (264.7–9) lists six “means” of benefiting beings, through (1) going along with (positive deeds), (2) standing as a hindrance (to negative deeds), (3) disposing oneself differently, (4) creating support, (5) counteracting what is done, and (6) being pure. Bodhisattvabhūmi: ānulomikaḥ, vibandhasthāyī, visabhāgāśayaḥ, avaṣṭambhajaḥ, kṛtaprakṛtikaḥ, viśuddhaś ca ṣaṣṭha upāyaḥ. For a translation of the section, see Engle 2016, pp. 439–47.

134. There is a play on the words “not skilled in means” (anupāyakuśala) and the words “goes close to” (nopaiti), both of which are forms of Sanskrit verb upa+√ī. Etymologically speaking, the word “means” (in the phrase “not skilled in means”) refers to something that enables one to “go close” to the goal. So, just above, when he spoke about a bodhisattva “not being skilled in means” (anupāya), it meant someone without the skill to “go close to” (upāya) the goal. But here he speaks about a bodhisattva who is skilled in means, saying, effectively, that the bodhisattva does “not go close to” the thoughts, etc., that will be described. In essence, the wordplay is differentiating skill in means as “going close to” the right thing from the lack of skill in means, which is “going close to” the wrong things.

135. According to Hari (61), it is in the true nature of things that the previous buddhas formally “foreordain” a practitioner (by announcing his or her future awakening) when he or she has perfected meditative concentration. Hari: vyākṛto ’yam iti dharmataiṣā samyak­prati­panna­samādher yogino buddhair vyākaraṇaṃ kriyata. Note: This foreordaining by the buddhas occurs while the bodhisattva is still on the path but is certain to reach the goal. It often includes their saying when, where, and with what name that particular bodhisattva will attain buddhahood.

136. The English translation “[not] experienced” (na saṃvidyate; ma mchis) is based on context and Sanskrit etymology‍—rather than on the Tibetan “do not exist”‍—because the text is speaking explicitly about meditative concentration, and only implicitly disproving existence in a philosophical sense.

137. The translation here follows the extant Sanskrit, rather than the Tibetan, which repeats this final sentence.

138. According to Hari (64), the idea behind this restatement is to ask, “What?” Hari: kim iti bhāvaḥ. According to Ratnākara (F.24.a), this statement is expressed for Śāriputra to ask about the topic, in order to instigate the Blessed One to teach based on that very assertion he is asserting. RK: |de skad ces bka’ stsal pa dang zhes bya ba ni| gang bcom ldan ’das kyis bka’ stsal pa de nyid bcom ldan ’das kyi bka’ yin pas bstan par bya ba’i phyir skabs kyi shA ri’i bus gsol bar bya ba’i don du smras so. For edited Tibetan text, see Seton 2016, Aii, p. 74.

139. According to Ratnākara (F.24.a), the basic question here is this: What “thing” (dharma)‍—which can refer either to a generic term, a quality, a chief principle, a being, or the constituents of experience, and so on‍—should a bodhisattva mentally perceive and train in? The Blessed One responds that they should train in no thing because they should train in all things simply lacking identity. RK: chos gang la slob pa lags zhes bya ba la| spyi sgra dang| yon tan dang| gtso bo dang| skyes bu la sogs pa la zhes bya ba’am| ’on te phung po dang khams dang| skye mched la sogs pa’i chos la dmigs nas bslab par bya| zhes dgongs so| bcom ldan ’das kyis gang la yang mi slob bo zhes bka’ stsal te| chos thams cad bdag med pa nyid la slob pa’i phyir| zhes dgongs so. For edited Tibetan text, see Seton 2016, Aii, p. 74. According to Hari (64–65), the bodhisattva “does not train in any thing” ultimately, because it would be a conceptualization founded upon a generic thing (vastumātra) and hence would be tied to erroneous understanding. Hari: evaṃśikṣamāṇaḥ śāriputra bodhisattvo mahāsattvo na kasmiṃścid dharme śikṣate| tatra vastumātrādhiṣṭhāna­vikalpena viparyāsānuṣaṅgāt paramārthato na kvacid ity āha bhagavān: na kasminścid dharme śikṣata iti.

140. This passage involves a play on words stemming from different meanings of the Sanskrit root verb √vid (i.e., to find, to encounter, to experience, to know, to be aware, to exist, etc.) and sam√vid (to know, to recognize, to exist, etc.). A few added words aim to allow the spirit and meaning to come through. But it should also be kept in mind that the translation “not experienced” (saṃvidyante) can be taken as a synonym of “do not exist.” According to Ratnākara (F.24.a), the question “why” asks how can he or she train but not in any things. In the answer that follows, the word “things” refers to substances, qualities, and functions. The correlative phrase “those things are not experienced” refers to the essence of things. In the relative phrase “in the same manner that they are fixated upon,” the words “in the same manner that” mean with whatever nature they are “fixated upon” as truly possessing. The term “ordinary persons” refers to the fact that they are not noble persons, which is also why they are called “immature.” Their lack of significant learning is why they are called “uninformed.” RK: |bcom ldan ’das kyis gang la yang mi slob bo zhes bka’ stsal te| chos thams cad bdag med pa nyid la slob pa’i phyir| zhes dgongs so| |de ci’i phyir zhe na | zhes bya ba ni de chos thams cad la mi slob pa ga las she na| lan ni shA ri’i bu zhes bya ba la sogs pa gsungs so| |chos de ni zhes bya ba ni rdzas dang| yon tan dang las la sogs pa’o| |de bzhin du zhes bya ba ni de’i ngo bo’o| ji ltar zhes bya ba ni ji lta bu’i ngo bos mngon par chags shing bden pa nyid du’o| |so so’i skye bo ni ’phags pa ma yin pa ste de yang byis pa’o| |gang gi phyir thos pa dang mi ldan pa ni thos pa mang po med pa’o. For edited Tibetan text, see Seton 2016, Aii, p. 74. According to Hari (65), after this first statement comes the answer to the question “why,” i.e., how could he or she be training without training in any thing? In the answer, the word “immature” indicates their association with the things related to emotional defilement. The term “ordinary persons” refers to their nonassociation with things related to the purification of defilement. The word “uninformed” means that they have no great learning or firm conviction in the different types of teachings. Here is the thinking: things are not experienced/do not exist “in the same manner that they are fixated upon” by those persons on account of their ignorance and conceptualization, which fancifully mentally perceives (nonexistent) things as existent. Hence, those who are training in something relative are not training in reality. Hari: tat kasya hetoḥ | na hi te śāriputra dharmās tathā saṃvidyante yathā bālapṛthagjanā aśrutavanto ’bhiniviṣṭāḥ || śikṣamāṇo ’pi kathaṃ na śikṣata iti tat kasya hetor ity āsaṅkyāha : na hītyādi. sāṃkleśikadharmayogād bālāḥ. vaiyavadānika­dharma­virahāt pṛthagjanāḥ. ta eva caivaṃvidha­dharmādhimukti­bāhu­śrutyavigamād aśrutavantaḥ. evaṃ manyate : yathāvidyāvikalpabalād vidya­mānatvenopalambhād abhiniviṣṭāḥ tathā na saṃvidyante. ataḥ saṃvṛtyā śikṣamāṇās tattvato na śikṣanta iti.

141. According to Hari (65), this question is asked because “are not experienced/do not exist” in that manner might imply that they are experienced/exist in another manner, and hence, a fault might arise from grasping another existent thing. Hari: yadi tathā na saṃvidyante ’rthāt tarhy anyathā vidyante. tathā ca bhāvagrahād doṣa ity abhiprāyeṇāha: kathaṃ tarhītyādi.

142. There is a play here on the Sanskrit word avidyā (ma rig pa), which, in order to capture the implications, might be translated as “ignorance,” “not knowing,” “something not to be known,” “something not to be found,” or “something nonexistent.” The basic idea is that “things” exist only in the minds of ignorant beings. It should be kept in mind that the same clause connective phrase “insofar as” (yathā; ci ltar)‍—which appeared in previous sentences in a slightly different sense‍—is understood here by Ratnākara and Hari, because of their philosophical differences, as having different meanings. According to Hari (65–66), after refuting the possible misunderstanding introduced in the previous sentence, the next sentence explains that even though things are described here as being nonexistent, they do not truly “exist” in that manner (i.e., as something truly “nonexistent”) either. So he says “insofar as” (yāthā)‍—here meaning “as a rule”‍—things are not experienced/do not exist, so they are experienced/do exist relatively, because they are only acceptable as such when unexamined. To make it clear: the fact that they are being experienced/existing is nothing but the fact that they are not being experienced/not existing. The overall meaning of the sentence is this: Things that are “not known as such” are called “ignorance”‍—i.e., not knowing or knowing incorrectly at the conventional level‍—based on a creative heuristic etymology, because those things “not known as such” arise because of it (i.e., ignorance). Hence, these words express the process of conceptualization based on ignorance. Hari: pravṛttaviparyāsanirākaraṇād yathā bhiniviṣṭāḥ tathā na saṃvidyanta iti yadi nāmaivam uktaṃ tathāpi tattvato na santīty āha: yathe ty ādi. yathā nyāyato na saṃvidyante tathā vicāraikaramya­tvena saṃvṛtyā vidyante. avidyamānataiva vidyamānateti yāvat. evam avidyamānās tenocyante avidye ti. evam ityādy upasaṃhāraḥ. evam avidyamānā yataḥ tena kāraṇena nairuktavidhānāt saṃvṛtyā viparītajñānam ajñānam avidyety ucyate. ity anenāvidyāvikalpo ’bhihitaḥ. According to Ratnākara (F.24.a–b), “they are not experienced” refers to something existent, because there is contrary evidence that refutes the existence of things. “They are experienced/do not exist” refers to appearances, because they are nonexistent and false by nature. The phrase “insofar as” (yāthā), in this case, has the force of a reason. And the phrase “not being known (as such)” refers to something that is deceptive. The word “ignorance” (viz. “not knowing”) refers to a particular type of ignorance. RK: |ji ltar med pa zhes bya ba ni yod pa yin te| gnod par byed pa yod pa’i phyir ro| |de bzhin du yang dag par yod de zhes bya ba ni med pa’i phyir dang| brdzun pa’i ngo bos snang ba zhes bya ba’i don to| |de ltar zhes bya ba ni bshad pa’i rigs pas so| |med pa zhes bya ba ni brdzun pa’o| |ma rig pa zhes bya ba ni ma rig pa’i khyad par yin pa’i phyir ma rig pa zhes bya ba’i don to. For edited Tibetan text, see Seton 2016, Aii, p. 74.

143. Ratnākara and Hari interpret these sentences as concerning the eighteen ways that the five constituents of experience are conceptualized to exist as either designated (prajñapti; btags) or substantive (vastu; rdzas) “things” that are either apprehending or to be apprehended. These are to be abandoned on the path of preliminary practice. Both commentators agree that these “things” do not actually exist as such. However, the commentators‍—who reconcile the Yogācāra and Madhyamaka systems differently‍—naturally differ on the ontological upshot of saying that things do not exist. In chapter 26, the related explanation begins of the thirty-six conceptualizations. Those are to be eliminated on the path of cultivation.

144. According to Hari (65), because they are “habitually fixated on the two extremes,” i.e., eternalistic or nihilistic notions, they do not “perceive” (jānanti) with the worldy knowing through hearing and so on that things, such as names and physical forms, are impermanent, at the relative level, because their conceptualization and habitual fixation on them lacks the causal efficacy of a permanent thing. Hari: śāśvatocchedayor antayor abhiniviṣṭās tān nāmarūpādīn dharmāṃs tadabhiniveśavikalpān nitya­syārtha­kriyāvirahāt saṃvṛtyānityā eveti laukikena śrutādimayena jñānena na jānanti.

145. As mentioned previously, a “mental perception” (upalambha; dmigs pa) refers to a fanciful perception. RK: dmigs pa zhes bya ba ni log pa’i shes pa’o. Note: The same applies to this term throughout the scripture, not just here.

146. According to Ratnākara (F.24.b), “names and physical forms” refers to the constituents (skandha): “names” refers to the four nonphysical constituents and “physical forms” refers to the physical constituent. RK: ming dang gzugs la mngon par zhen pas zhes bya ba ni ming ni gzugs can ma yin pa’i phung po, gzugs ni gzugs kyi phung po yin te| de gnyis ka ni ming dang gzugs so. For edited Tibetan text, see Seton 2016, Aii, p. 75.

147. According to Ratnākara (F.25.b), the term “reality” (bhūta) here refers to the true nature (tattva) and the word “pinnacle” here refers to the supreme or highest point. So, in other words, this term is referring to emptiness. RK: |yang dag pa ni de kho na nyid do| |mtha’ ni mchog dang rtse mo ste| |yang dag pa’i mtha’ stong pa nyid ces bya ba’i don to. For edited Tibetan text, see Seton 2016, Aii, p. 77.

148. According to Hari (68), the word “true” here is meant in terms of the unerroneous meaning and “Dharma” here has the characteristic of an antidote. Hari: aviparītārthena satyaṃ. dharmaṃ prati­pakṣalakṣaṇaṃ.

149. According to Hari (68), we should mentally supply a few words to understand the sentence as follows: a bodhisattva does not fixate on any thing as the Dharma that purifies by means of conceptualizing something to be grasped. Hari: kaṃcid dharmaṃ vaiyavadānikaṃ, grāhyavikalpeneti śeṣaḥ. Note: The translation “anything at all as the Dharma” is attempting to capture a slight play on words here.

150. This point in the chapter corresponds to the beginning of Chapter 7 of the Twenty-Five Thousand and Hundred Thousand, and of Chapter 10 of the Eighteen Thousand.

151. According to Ratnākara (F.28.a), here not being in the hands of an unvirtuous friend‍—i.e., one who is ignoble, unlearned, and unskillful‍—is an implicit teaching, namely rejecting the unlearned and abandoning the unvirtuous friends as two things that do not support the path. RK: ji lta bu’i lag tu song na zhes na| sems dpa’ chen po sdig pa’i grogs po’i lag tu song na’o| |’dir ’am zhes bya ba’i sgra rtogs par bya ste| sdig pa’i grogs po’i lag tu song bar gyur pa’am zhes bya’o| |des pa ma yin pa dang| mi mkhas pa dang| thabs mkhas pa ma yin te| sems dpa’ chen po gang dag sems dpa’ chen po’i lag tu ma yin pa de la de skad ces bya ste don gyis de ltar bstan pa yin no| |thabs mi mkhas pa yongs su gtong ba dang| sdig pa’i grogs po yongs su spong ba rnams mi yongs su ’dzin pa rnam pa gnyis po dag go. For edited Tibetan text, see Seton 2016, Aii, p. 84.

152. According to Ratnākara (F.28.a–b), this sentence is describing a being who has wisdom and skillfulness‍—i.e., one who teaches this way, is learned, and is virtuous friend‍—as the two things that support the path. A skillful friend is certain about and teaches all things to be essenceless, practices virtuous deeds with the knowing of someone who has complete knowing free of reference points, and dedicates these deeds to complete, perfect awakening. An unskillful friend is the opposite. For edited Tibetan text, see Seton 2016, Aii, p. 84. RK: de bas na rab ’byor gal te zhes bya ba la sogs pa gsungs te| sems dpa’ mdzangs pa thabs mkhas pa yin te| de gang dag la chen po yod pa de dag la de skad ces bya ste| dge ba’i bshes gnyen gyi lag tu song ba’o| |’ dir yang ’am zhes bya ba ni sgra rtogs par ’gyur ro| |’di skad ston pa yin te| thabs mkhas pa dang| dge ba’i bshes gnyen ni yongs su ’dzin pa gzhan gnyis yin no| |de la gang chos thams cad ngo bo nyid med par nges shing bstan pa dang| rnam pa thams cad mkhyen pa nyid dang ldan pa’i mi dmigs pa’i yi shes kyis dge ba’i chos rnams spyod cing de dag yang dag par rdzogs pa’i byang chub tu yang dag par yongs su bsngo ba de ni thabs mkhas pa’o| |de la bzlog pa ni thabs la mi mkhas pa’o.

153. The proper name Māra means “death.” A māra is a maker of different types of obstacles for Buddhist practitioners on the path. In this scripture, Māra is personified as a single, king-like obstacle maker who commands hordes of obstacle makers trying to prevent spiritual progress or lead practitioners astray. According to Ratnākara (F.28.b), the instruction here is divided into Māra’s corruptions and his activities. The corruptions of Māra (out of which action arises) refer to his exertion of magical influence over a bodhisattva’s sense of what needs to be done physically and so on. In this way, he should be known as causing obstacles for a bodhisattva going about his or her life. The activities of Māra refers to Māra himself appearing in the guise of a buddha or another spiritual person, and leading a practitioner onto the wrong path. RK: lan ni dang de la zhes bya ba la sogs pa gsungs te| bdud kyi las nye bar ston pa ni ’dir bdud kyi nyes pa yang bdud kyi las yin te| bdud kyi bya ba las byung ba’i phyir dang las yin pa’i phyir ro| |ji ltar ston pa yin zhe na| ’di lta bur zhes bya ba la sogs pa gsungs so| |byang chub sems dpa’ rnams la bdud kyis byin gyis brlabs nas byung ba’i lus la sogs pa’i bya ba ni bdud kyi nyes pa’o| |de ltar de dag ni byang chub sems dpa’i spyod pa la bar chad byed pa nyid du rig par bya’o| |bdud kyi nyes pa ’di dag ces bya ba ni gang ngas khyod la bshad pa’o| |bdud kyi las shes bya ba ni bdud rang nyid sangs rgyas la sogs pa’i cha byad du byas nas lam log par ston par byed pa’o| |de bzhin du ston pa zhes bya ba de dag gis byang chub sems dpa’i spyod pa las dben pa nyid du rig par bya’o. For edited Tibetan text, see Seton 2016, Aii, p. 85.

154. According to Hari (74–75), the phrase “donned the great armor” means he or she is outfitted with the armor-like practice that will be explained (as taking a vow and practicing the six transcendent states before realizing the path of seeing). The phrase “set out on the great journey” means he or she is endowed with the practice moving forward in the very same way. The phrase “ascended in the great vehicle” means that by that very same means, he or she has driven the great vehicle up and away. To explain: it is held that he or she first sets out and later ascends in the Mahāyāna. Hari: mahāsaṃnāhasaṃnaddhasye ti saṃnāhapratipattyā vakṣyamāṇayā yuktasya. mahāyānasaṃprasthitasye ti prasthānapratipattyā tathaivānvitasya. mahā­yāna­samārūḍhasye ti tayaiva mahāyānam utkalitasya. tathā hy ādau tayā saṃprasthitaḥ paścād ārūḍha iṣyate.

155. This point in the chapter corresponds to the beginning of Chapter 8 in the Twenty-Five Thousand and Hundred Thousand, and of Chapter 11 in the Eighteen Thousand.

156. There is a play here on the word bodhisattva that cannot be represented in English. Generally, the word sattva/satva (within bodhisattva) can be interpreted to mean either a “being” or a “courageous one” (as the Tibetan translation sems dpa’ suggests), or even “spirit,” “mind,” “or consciousness.” If we artificially combine these different meanings into one, the word bodhisattva might give an overall sense of “a courageous being with a mindset aimed toward awakening.” In any event, the passage revolves around a Middle Indic play on words that depends on (a) the fact that the Middle Indic word satta could mean either “a courageous one” (sattva) or “an entanglement” (sakta) or other meanings (not applied in this particular pun), and (b) the application of Middle Indic spelling rules for internal coalescent links (sandhi) between the words “free of entanglement” (asatta) and “a courageous one” (satta), which produces an ambiguous result when compounded with the preceding word “awakening” (bodhi). The history of the terms played upon are discussed by different scholars. See, for instance, Orsborn 2012, pp. 158–68. Cf. Schmithausen 1977.

157. According to Hari (78), the freedom from entanglement with the “objective of comprehending all things”‍—which serve as meditational objects‍—means being free from entanglement with (even) an accurate meditational object that does not go against the two truths. Because of that, when that freedom from entanglement is present, the bodhisattva (i.e., a being with the objective of awakening) “realizes unsurpassable, perfect awakening” by achieving the complete refinement of the meditative focus‍—and not by any other means. Hari: yasmāt sarvadharmāṇām evālambana­sthānīyānām anubodhanārthena samyagubhaya­satyānati­kramālambanena yāsaktatā tasyāṃ satyām ālambana­viśuddhi­gamanenānuttarāṃ samyaksambodhim abhisambudhyate nānyathā. Note: RK (F.29.b) explains that Subhūti’s question and the Blessed One’s answer mark the shift to the Ornament’s fourth subtopic, “the basis for practice.”

158. There is play here on the Sanskrit word mahāsattva, translated here as “great being.” The basic idea is that “great being” means he or she has the “great,” i.e., the greatest goal or highest point (agratā), as his or her “intention.” Another way to characterize the pun in English would be to say “great being” (mahāsattva) here means “being high-minded.”

159. This point in the chapter corresponds to points within Chapter 8 of the Twenty-Five Thousand (8.59) and Hundred Thousand (8.111), and to the beginning of Chapter 12 in the Eighteen Thousand.

160. There is another play here on Sanskrit word mahāsattva, translated here as “great” (mahā) + “being” (sattva). The play on the word is that it can also be interpreted as “great” (mahā) + “nonexistence” (asattva), i.e., the great eliminator of wrong views about the existence of things that do not exist, such as self, soul, being, etc. According to Ratnākara (F.31.a), the view of a self and so on have the same meaning, namely, all these views are fixated upon some real thing according to their particular tenet system. Among the erroneous beliefs, the word “existence” (in this passage above) refers to cyclic existence, and the word “dissolution” refers to nirvāṇa. These two are determined to be the main ones. The “erroneous beliefs in nihilism” refers to a nihilistic cutting off as attaining nirvāṇa. The “erroneous beliefs in eternalism” refers to the idea that a self remains forever. The “erroneous beliefs in individuality” refers to a habitual fixation on the categories that lack inherent nature‍—i.e., the constituents of experience, elements, gateways, and so on‍—as having an inherent nature. The additional unmentioned erroneous beliefs signified by the phrase “and so on” should be understood as the list of erroneous beliefs such as clinging to the supremacy of ethical discipline and vows, and so on (found in abhidharmic sources). RK: de nas bcom ldan ’das zhes bya ba la sogs pa la dus la zhes bya ba ni skabs so| |bdag tu lta ba la sogs pa la don gcig go| |de dag gi lta ba ni grub pa’i mtha’i bye brag gis de’i dngos por mngon par zhen pa’o| |’byung ba ni ’khor ba’o| |’jig pa ni mya ngan las ’das pa’o| |de gnyis kyi lta ba ni gtso bo nyid du nges pa’o| |mya ngan las ’das pa thob pa ni chad pa yin no zhes bya ba ni chad par lta ba’o| |bdag ni rtag par gnas pa yin no zhes bya ba ni rtag par lta ba’o |lus ni phung po dang| khams dang| skye mched la sogs pa’o| |de dag gi ngo bo nyid med pa la ngo bo nyid du mngon par zhen pa ni rang gi lus la lta ba’o | | ’di lta bu zhes bya ba ni ji skad du bstan pa’o| |sogs pa zhes bya ba ni tshul khrims dang brtul zhugs mchog tu ’dzin pa la sogs pa log pa’i lta ba rnams kyang rtogs par bya ba yin no. For edited Tibetan text, see Seton 2016, Aii, p. 92. For this list of erroneous beliefs, see Pradhan’s AKBh (58).

161. There is another play here on Sanskrit word mahāsattva, translated here as “great being” but which can also be translated as “great courageous one.” This passage is explaining the bodhisattva’s greatness by emphasizing the different ways that he or she is “great” (mahā-). This passage also (a) revolves around a play on the Middle Indic word satta, which in Sanskrit could mean either “a courageous one” (sattva), “an entanglement” (sakta), a living being (sattva), “existence” (sattva), “spirit,” “mindset,” or “consciousness” (sattva), and so on, and (b) the application of Middle Indic spelling rules for internal links (sandhi) between the words “free of entanglement” or “free of existence” (asatta) and “courageous one” (satta) and so on, which produces an ambiguous result when connected to the word “great” (mahā). See, for instance, Orsborn 2012, pp. 158–68. Cf. Schmithausen 1977.

162. This point in the chapter corresponds to points within Chapter 8 of the Twenty-Five Thousand (8.76) and Hundred Thousand (8.165), and to the beginning of Chapter 13 in the Eighteen Thousand.

163. According to Ratnākara (F.33.a), this interjection “indeed” arises from his being worthy of hearing the ultimate truth. RK: kye ma zhes bya ba’i sgra ni don dam pa mnyan pa’i ’os su ’gyur pa’i phyir ro. For edited Tibetan text, see Seton 2016, Aii, p. 100.

164. There is a play on the word “unfettered” here. The Sanskrit term translated above as “donned” (saṃnaddha) literally means that a bodhisattva great being has “tied” or “fastened” (viz. bound or fettered) the armor onto him- or herself. But since he or she is not actually attached to or entangled with awakening (or anything else), he or she is neither bound nor fettered by this armor, and hence not liberated from (putting it on) either. This is the basic idea of the pun.

165. According to Hari (618), in his explanation the master Vasubandhu says that the Sanskrit word tathatā (i.e., “actual nature”) derives from the Sanskrit suffix tā (which in this case) means the “nature” (bhāva) of being “as it is” (tathā, i.e., the way things actually are). The Sanskrit word tathatā has a shortened vowel ending (making it tatha + tā instead of tathā + tā‍—probably as an early adjectival form of the adverbial tathā). Hari: tathābhāvas tathate ty ata eva nirdeśād asya hrasvatvam ity ācāryavasubandhuḥ. Note: it is not clear in which explanation Vasubandhu says this, perhaps in his lost Paddhati? Hari makes this comment in chapter 16, not here.

166. In a realist view, something that does not arise (anutpanna) because of causes and conditions is said to be either permanently existent or permanently nonexistent. However, here, the fact that the actual nature “has not arisen” implies that it is something immediate but beyond existing or not existing.

167. This section involves a play on the Sanskrit word yāna, occurring in the terms mahāyāna or niryāna derived from the verbal root √yā. The yāna in both terms can refer either to “a means of going” or to “the action of going.” If we consider them in connection with a courageous hero (i.e., a bodhisattva great being), they also can have the sense of marching forth (like on a military conquest). Finally, the prefix nir- (in niryāna), which is translated as “beyond,” here can also mean “free of,” and hence an additional pun (on top of others) is that the great going is free of going anywhere, i.e., going nowhere or disappearing. The passage also plays on the terms “setting out” (saṃprasthāna) and “stopping” (sthāna), both derived from the verbal root √sthā. In any event, when the word māhāyāna refers to a “means,” it is translated here, according to context, as either a “great vehicle” or a “great path.” But when it refers more to the “action” of going, it is translated as “great journey.” Furthermore, since the literature of the transcendent state of wisdom sometimes employs the metaphor of a military campaign to accumulate the bounty of merit and wisdom, these words can be fruitfully imagined as, respectively, “a great chariot,” “a great highway,” or “a procession” of all beings toward awakening.

168. This point in the chapter corresponds to points within Chapter 8 of the Twenty-Five Thousand (8.215) and Hundred Thousand (8.377), and to the beginning of Chapter 15 in the Eighteen Thousand.

169. According to Ratnākara’s explanation (F.34.a), we might understand the different meanings of “going” (yāna) in the six questions as follows: (a) Since going (yāna) is by means of it, it is a “vehicle” (yāna), and hence he asks the first question “What is the great vehicle?” (b) In the phrase “how someone has set out on it,” the Sanskrit term literally means “stand forth,” which has the meaning of begun to go (yāna) toward whatever there is. Going by some means involves a vehicle (yāna; theg pa), but the action of going is what is to be done (viz. “journey”). Hence, this question suggests that by whatever means it is to be done, by that means he or she will be going. (c) Insofar as “going” (yāna) implies “going beyond cyclic existence,” he asks the question “From where does he or she go beyond?” (d) Since that “going” implies the defining characteristic of someone, he asks the question “Who has set out?” (e) Since, after going and having arrived, he or she comes to be somewhere, he asks the question “Where does he or she come to dwell?” (f) Since those with weak disposition do not go beyond cyclic existence, he asks the question “Who will go beyond by means of this?” RK (with the variant Tibetan lemmas also marked in bold): ’di dag gi dri ba drug go| (a) |’dis ’gro bas na theg pa’o| |theg pa chen po de dag gang lags zhes bya ba ni dri ba dang po’i don to| (b) |de gang ltar yang dag par ’jug pa zhes bya ba ni rab tu gnas pa ste rab kyi sgra gang na yod na ’gro ba la ’jug pa yin no| |gang gis ’gro ba de ni theg pa ste| ’gro ba ni bya ba’o| |des na gang gis bya ba des ’gro bar ’gyur ro zhes bya ba’i don to | (c) |’gro ba ni nges par ’byung ba’i don to| |des na gang nas nges par ’byung bar ’gyur zhes bya bar dri ba yin no| (d) |’gro ba ni gang zhig gi mtshan nyid yin pas des na de gang gis ’jug par ’gyur zhes dris pa yin no| (e) |’gro zhing song nas la lar gnas pa’i don yin pas des na gang du gnas par ’gyur ba zhes dris pa yin no| (f) |’dis dman pa’i rigs nges par ’byung ba ma yin te| des na des gang zhig nges par ’byung bar ’gyur zhes dris pa yin no. For edited Tibetan text, see Seton 2016, Aii, pp. 101–2. According to Hari, the Mahāyāna is not perceived. Vimuktisena explains these six questions through six interrogatives, namely “what, how, from where, by whom, in what location, and who will go beyond cyclic existence.” In other words, (a) what the practice of wisdom and compassion is, (b) how to overcome counterproductive forces, (c) from where the antidote is transcended, (d) by whom one’s level is ascertained, (e) in what location the application of antidotes relaxes (praśrabdhi), and (f) who ultimately realizes this. Hari: tatra mahāyānaṃ na jñāyata iti (a) prajñākaruṇāprayogaṃ (b) tayor anyatarāvyatirekaṃ (c) vipakṣātikramam (d) avasthānaniścayaṃ (e) prati­pakṣa­prayoga­praśrabdhim (f) adhigantāraṃ cādhikṛtya yad yathā yato yena yatra yo niryāsyatīti katamad ityādikāpadeśena ṣaṭ praśnā ity āryavimuktisenaḥ.

170. According to Ratnākara (F.34.b), these six answers explain the six aspects of the Mahāyāna, namely (a) the greatness of the immeasurable, (b) the greatness of going forth, (c) the greatness of going beyond cyclic existence, (d) greatness as defining characteristic, (e) the greatness of attainment, and (f) the greatness of resting place. The first of these can also be split into two‍—namely “immeasurable” and “beyond measure”‍—thereby making a total of seven aspects. For edited Tibetan text, see Seton 2016, Aii, p. 104. RK: lan drug po ’di dag gis theg pa chen po rnam pa drug tu smras so| (a) |dpag tu med pa’i chen po nyid dang| (b) yang dag par ’jug pa’i chen po nyid dang| (c) nges par ’byung ba’i chen po nyid dang| (d) mtshan nyid chen po nyid dang| (e) thob pa’i chen po nyid dang| (f) gnas kyi chen po nyid do| (g) |yang na rnam pa bdun te gzhal du med pa dang| dpag tu med pa’i dbye bas so. Note: Words have been added to the translation of the six statements to make more obvious how they address the corresponding questions above. For instance, the impersonal Sanskrit phrasing “by whom has the great journey been set out upon?” (kena vā tan mahāyānaṃ saṃprasthitam) has been made active in both question and answer. Cf. MW prasthitam + instrumental.

171. In the extant Sanskrit versions, there are concluding sentences here that are lacking in all Tibetan sources. In Cambridge’s MS Bendall Add 866, it goes on to say, “It is in this very way that a bodhisattva great being will go beyond cyclic existence in the transcendent state of wisdom.” In Mitra’s edition, it goes on even further to say, “It is in this way that the bodhisattva great being, who has donned the great armor in this way, has set out on the great journey, and ascended in the great vehicle.”

172. According to Ratnākara’s comments (F.44.b), this sentence provides the reason for why it is called a great vehicle. Also, it should be understood here that his or her surpassing of the world is simultaneous with going beyond cycle existence, like closing one’s eyes while laughing. The reason why he or she surpasses the world is that they attain the greatness that the world has not attained, and furthermore, that attainment is the highest among the multitude of beings. In other words, the vehicle is called “great” because it is great in relation to all beings, in terms of its renunciation, and in terms of its realization. In this way, the sentence gives a basic overview of the way that the great vehicle goes beyond cyclic existence. What follows in the rest of this chapter explains different aspects of that process of going beyond cyclic existence. RK: mahāyānam ityādi| yasmād anena sadevamānuṣāsuraṃ lokam abhibhūya bodhisattvo niryāsyati tasmād idaṃ yānaṃ mahāyānam ity ucyate| abhibhūya niryāsyat īti samānakāle ktvāpratyayaḥ| saṃmīlya hasatītyādivat| kasmād asau sarvalokam abhibhavati ? tadalabhyasya | māhātmyasya lābhāt| kiṃ punas tat sattvarāśer agratāsaṃpādanam| sattvarāśimahattayā prahāṇamahattayā adhigamamahattayā ca mahat| itīdam uddeśaniryāṇam. For edited Sanskrit and Tibetan text, see Seton 2016, Ai, p. 142 and Aii, p. 104.

173. There is a play on the word “space” (akāśa) formed from the Sanskrit verbal root √kāś. The wordplay about the vehicle being space means, essentially, that since there is nothing but space (viz. it is spacious), there is room for all beings in the vehicle.

174. This point in the chapter corresponds to the beginning of Chapter 12 of the Twenty-Five Thousand and Hundred Thousand, and to the beginning of Chapter 20 of the Eighteen Thousand.

175. According to Ratnākara (F.45.b), Pūrṇa’s question here aims to remove others’ possible objection that talking here about the Mahāyāna is not relevant to the topic of the transcendent state of wisdom. RK: atha khalv ityādinā pūrṇasya praśnaḥ prajñāpāramitādhikāre mahāyānasya pareṣām aprastutatvāśaṅkānivṛttyarthaḥ. For edited Sanskrit and Tibetan text, see Seton 2016, Ai, p. 145.

176. According to Ratnākara (F.45.b), the idea here is that Subhūti is expounding the great path in conformity with the transcendent state of wisdom, because he teaches that all things on the great path lack inherent nature and because knowing that all things lack inherent nature is nothing but the transcendent state of wisdom. RK: anulomaṃ nirdiśasī ti tvaṃ hi sarvadharmān mahāyāne niḥsvabhāvān nirdiśasi| niḥsvabhāvatājñānaṃ ca teṣāṃ prajñāpāramitaiva| tasmād anulomaṃ nirdiśasīti bhāvaḥ. For edited Sanskrit and Tibetan text, see Seton 2016, Ai, p. 145.

177. Hari and Ratnākara naturally interpret the following paragraph from the perspective of their respective philosophical positions. According to Hari (109–11), it should generally be understood in terms of his perspective on the relative and absolute truths. According to Ratnākara (F.45.b–49.a), there are twelve statements that parallel a more expanded section in the Twenty-Five Thousand (12.9 et seq.) to communicate his interpretation of the three natures (trisvabhāva), i.e., (1–6) imagined nature, (7–8) dependent nature, and (9–12) actual nature. For edited Sanskrit and Tibetan text, see Seton 2016, Ai, pp. 145–55 and Aii, pp. 137–50.

178. According to Ratnākara (F.46.a), physical forms and so on are, like space, limitless, on account of their emptiness. RK: rūpādaya ākāśasamāḥ rūpādiśūnyatām upādāya. For edited Sanskrit and Tibetan text, see Seton 2016, Ai, p. 146 and Aii, p. 140.

179. According to Ratnākara (F.46.a–b), a “thing designated to be a ‘bodhisattva’ ” refers here to the physical and mental constituents of experience called a bodhisattva. RK: bodhisattvadharmam iti bodhisattvākhyarūpādi. For edited Sanskrit and Tibetan text, see Seton 2016, Ai, p. 147 and Aii, p. 140.

180. According to Ratnākara (F.46.b–47.a), “a mere designation” means a name devoid of referent (artha). To explain: The name is not the nature (svabhāva) of a referent, because one sees the mere referent before the linguistic convention (saṅketaḥ). And, also, the referent is not the nature of the name, because one can ascertain (pratītiḥ) just a mere name whose referent is not found. And, since words are used even when there is no referent, a name has no referent. For this very reason, this designation has “not truly come into being” (anabhinirvṛttam), i.e., it is not established (siddham) as a designation (of a thing). RK: nāmadheyamātram iti arthaśūnyaṃ nāma| tathāhi nārthasya svabhāvo nāma, prāk saṅketād arthamātradarśanāt| nāpi nāmnaḥ svabhāvo ’rthaḥ, aviditārthasya nāmnaḥ kevalasyaiva pratīteḥ, asaty api cārthe śabdaprayogāt| nirarthakaṃ nāma| ata eva tac ca nāmadheyam anabhinirvṛttaṃ, nāmadheyatvenāsiddham. For edited Sanskrit and Tibetan text, see Seton 2016, Ai, p. 147 and Aii, p. 140.

181. According to Ratnākara (F.47.a), “not truly coming into being” means not really existing, because that thing does not exist the way it appears. RK: anabhinirvṛtta ity asadbhūtaḥ| yathālakṣaṇam asattvāt. For edited Sanskrit and Tibetan text, see Seton 2016, Ai, p. 148 and Aii, p. 142.

182. This seventh statement‍—“all things have the inherent nature of lacking any state of being”‍—follows the Sanskrit suggested by Ratnākara, who explains, philologically, why some Sanskrit manuscripts‍—including those used by the Tibetan translation and by Mitra’s Sanskrit edition‍—have a different phrase due to a scribal error and an incorrect editorial correction. Without directly commenting on this seventh statement, Hari reads it as a relative clause that must be connected to the eighth statement: “Since all things lack inherent nature…” For edited Sanskrit and Tibetan text, see Seton 2016, Ai, pp. 148–52 and Aii, pp. 142–46. Cf. brgyad stong pa (F.15.a): de ltar chos thams cad ngo bo nyid ma mchis pa la.

183. According to Ratnākara (F.48.a), something “not truly coming into being” means it is nothing but emptiness. RK: tat kim iti tadā katham anabhinirvṛttim iti śūnyatāmātraṃ bodhisattvam anabhinirvṛttyām iti śūnyatāmātre prajñāpāramitāyām avavadiṣyāmi. For edited Sanskrit and Tibetan text, see Seton 2016, Ai, p. 153 and Aii, p. 152.

184. According to Ratnākara (F.49.a), Subhūti says the first two phrases‍—i.e., “neither goes close to” and “nor arrives at”‍—to negate the conceptualization of an object’s and subject’s inherent nature. That is to say, a bodhisattva does not “go close to”‍—i.e., does not mentally perceive‍—these imagined things (from physical form to consciousness, and so on, up to the qualities of a buddha), because these things do not appear to him or her. He or she does not “arrive at” them‍—i.e., does not conceptualize them‍—because the transcendent state of wisdom is beyond conceptualization. Then, Subhūti says the next two phrases‍—i.e., “nor identifies their arising, nor their cessation”‍—to refute the conceptualization of their (the subject’s and object’s) two particular characteristics. That is to say, he or she does not identify any things as arising or having ceased, because he or she does not see any things‍—such as physical forms and so on‍—as having previously arisen and as now having ceased to exist. Indeed, since imagined things do not exist in the manner of their (imagined) characteristics, there is no (such thing as their) arising or ceasing to exist, and hence, a bodhisattva does not see either of these (i.e., the particular characteristics of arising or ceasing). For edited Sanskrit and Tibetan text, see Seton 2016, Ai, pp. 155–56 and Aii, pp. 150–51. RK: rūpaṃ kalpitaṃ yāvad vijñānaṃ yāvad buddhadharmān nopaitī ti nopalabhate, tadapratibhāsāt. nopagacchati na vikalpayati nirvikalpatvāt prajñāpāramitāyāḥ. iti svabhāvavikalpau pratiṣiddhau. viśeṣavikalpau pratiṣeddhum āha‍— na rūpā der utpādanirodh au| pūrvam utpanno rūpā dir idānīṃ niruddha iti na paśyati| kalpitasya hi yathālakṣaṇam asattvād utpādanirodhau na staḥ| tasmād ubhau na paśyati. According to Hari (113), these sentences explain how a bodhisattva could possibly investigate the transcendent state of wisdom through a perception of physical forms and so on. To explain: Just when he or she is investigating things, namely physical forms and so on, and their causes in the transcendent state of wisdom from the perspective of their not having an inherent nature, just then he or she does not “encounter”‍—i.e., mentally perceive‍—those things and does not “arrive at” ‍—i.e., assume‍—those things, because he or she does not identify an arising or ceasing. The basic reasoning here aims to negate the existence of any other (real) thing as being free of arising or ceasing. Hari: nanu rupādyupalambhena kathaṃ prajñāpāramitām upaparīkṣata iti tat kasya hetor ity āśankyāha: yasmim hī tyādi. yasmād yasmin kāle rūpādīn imān dharmān prajñāpāramitāyāṃ tannimittaṃ vyupaparīkṣate naiḥsvābhāvyākāreṇa. tasmāt tasmin kāle na rūpan upaiti na pratipadyate. ato nopagacchati na svīkaroti yato notpādanaṃ nirodhaṃ samanupaśyati. utpāda­vyaya­nirmuktasyānyasyāsattvād iti bhāvaḥ. Note: In his Instructions, Ratnākara explains that the actual nature of all things can be considered the single, universal characteristic that belongs to all things. However, conceiving of it as a characteristic to be mentally grasped prevents it being actualized directly in experience. So, this section is presenting a refutation of the way that realists might mistakenly conceptualize the actual nature of things to be examined on the path in terms of particular characteristics, such as arising, dwelling, and ceasing. Although the actual nature of things may be described in terms of what it is not‍—i.e., not arising, not ceasing, and so on‍—these particular characteristics are not to be considered as inhering in the actual nature.

185. Based on Ratnākara’s suggestion (see previous note) that “not arising” is to be understood here as the particular characteristic (viśeṣa) of physical forms and so on, the relative-correlative construction (yad-tad; gang lags pa de) has been translated freely as “the characteristic of not arising…”‍—rather than (more literally) as “that which is the not arising”‍—throughout the passage. RK: viśeṣavikalpau pratiṣeddhum āha.

186. In order to clarify the meaning of nonduality, the former two sentences refute sameness or oneness. The following two sentences refute difference or duality. See subsequent notes for more information.

187. According to Ratnākara (F.49), the question “why” indicates an objection (to the two previous sentences) that any physical forms‍—which do not exist in the same moment‍—cannot logically be established (side by side) as two different things. Response to this objection: The terms physical forms and so on here do not refer to their dependent nature. Rather, “something free of duality” refers to the actual nature (pariniṣpanna) because only that nature neither arises or ceases. Since the actual nature of things is characterized as the nonexistence of the imagined nature, its characteristics of not arising or ceasing can also be characterized as nonexistence. Hence, the idea that these three‍—physical forms, not arising, and not ceasing‍—are not different is due to their having the same single flavor. RK: nanu tadānīṃ rūpāder abhāvād advayībhāvo na yukta ity ata āha| yat punar ityādi| nātra paratantraṃ rūpādi gṛhyate| kiṃ tarhi yad advayam utpādavyayavirahāt pariniṣpannam ity arthaḥ| pariniṣpanno hi svabhāvo dharmāṇāṃ kalpitābhāva­lakṣaṇaḥ| anutpādāvyayāv api dharmāṇām abhāvalakṣaṇau| tata ekarasatvād eṣāṃ trayāṇām advayībhāva iti bhāvaḥ. For edited Sanskrit and Tibetan text, see Seton 2016, Ai, p. 158 and Aii, p. 152. According to Hari (114), the previous sentences could leave open the possible objection that the perception of physical forms just refers to the perception of their arising and ceasing, and hence the question means, “How could he or she not encounter physical forms?” In anticipation of this objection, Subhūti asks the rhetorical question “Why is that?” To this, he responds with the following statement. That which “neither arises nor ceases is not the same as the physical forms” since physical forms only appear at the conventional level, and hence things that remain only momentarily there in existence are actually ceasing, i.e., dissolving (also at the conventional level). Due to negating that (dissolution also), the text says next “not ceasing.” Hari: nanv aikātmye ’nutpādānirodhopalambha eva rūpopalambhaḥ. ataḥ kathaṃ na rūpam upaitīti tat kasya hetor ity āśaṅkyāha : tathā hītyādi. yasmād yāv anutpādāvyayau na tau rūpaṃ saṃvṛtyā rūpasyaiva pratibhāsanāt. tatra bhāva eva kṣaṇasthitidharmā. nāśo vyayaḥ. tatpratiṣedhād avyayaḥ. Note: The Yogācāra and Mādhyamika systems interpret nonduality differently and this affects Ratnākara’s and Hari’s interpretations of this passage. In brief, nonduality for Ratnākara means the direct knowing of sheer luminosity without any cognitive distinction between a grasping subject and an object grasped. For Hari, it means the absence of any conceptual distinction, including between ultimate emptiness and relative appearance. From these divergent perspectives, they make many comments throughout this section, most of which cannot be noted here.

188. According to Ratnākara (F.49.b), these first two sentences here refute the “nondifference” of things and their nature, whereas the next two sentences refute their “difference.” RK: evam abhedaṃ pratiṣidhya bhedapratiṣedhāyāha| ity anutpādāvyayau ca rūpādiś cādvayam etad advaidhīkāram iti. For edited Sanskrit and Tibetan text, see Seton 2016, Ai, p. 157, and Aii, pp. 151–52. Later in his comments on chapter 8, Ratnākara explains that these things are “something free of duality” due to their being the same, and “free from creating duality” due to their inseparability. Ratnākara glosses: advayaṃ tādātmyāt|advaidhīkāram avyabhicārāt. According to Hari (114), since diversity arises only at the conventional level, a particular physical phenomenon and its not arising or ceasing‍—the latter of which persists at the ultimate level‍—are “something free of duality.” “Here” (etad) refers to their single nature of not arising or ceasing, since it is “free from creating duality,” i.e., a valid cognition free from creating the two types of negated existence (existence and nonexistence). Hari: yataḥ saṃvṛtyā nānātvam iti tasmād anutpādāvyayau rūpaṃ ca paramārthato ’nutpādāvyayasyaiva sthiter advayam anutpādādyekarūpam etat. yato ’dvaidhīkāram apagatadvidhā bhāvakāraka pramāṇaṃ. Note: Yogācāra and Madhyamaka scholars interpret “nonduality” differently.

189. According to Hari (114), the expression “physical forms” is to quantify‍—i.e., designate‍—something free of duality as having the characteristic of not arising and so on, based on logic. Hari: advayasya nyāyenānutpādādirūpasyaiṣā rūpam ity udbhāvanāsaṃvṛtyā gaṇanā saṃjñā kṛtā saṃketitā. According to Ratnākara (F.50.a), in the phrase “is to quantify something free of duality,” that which is free of duality is a reference to the source of things (dharmadhātu). For that reason the statement “even a bodhisattva has not arisen” means that he or she is (not separate from) the source of things, on account of being free of arising. However, what is quantified (gaṇyate) here is not the nature that is dependent (i.e., consciousness of something else), since that dependent nature (of consciousness) is not the ultimate (reality, i.e., the unchanging and undeluded nature of sheer reflexive awareness), and since the ultimate is the topic being discussed (adhikāra) in this section. RK: tena hī ti yen ādvayasyaiṣā gaṇanā kṛtā| advayaś ca dharmadhātuḥ| tena kāraṇena bodhisattvo’ py anutpādaḥ| utpādavirahād dharmadhātur ity arthaḥ| paratantras tu svabhāvo neha gaṇyate| tasyāparamārthatvāt paramārthasya cehādhikārāt. For edited Sanskrit and Tibetan text, see Seton 2016, Ai, p. 160 and Aii, p. 155.

190. According to Ratnākara (F.50.a), the “sufferings” here refer to giving their hands, feet, heads, and bodies for the sake of sentient beings. RK: yāni duḥkhāni karacaraṇa­śiraḥśarīradānāni sattvānāṃ kṛtaśaḥ sattvānām arthāya tāni vā pratyanubhavituṃ kasmād utsahate. For edited Sanskrit and Tibetan text, see Seton 2016, Ai, p. 160 and Aii, p. 155.

191. From this point until the end of the chapter, the repartee reads like an extended tongue twister that playfully challenges the reader not to get lost. The Sanskrit text conspicuously even leaves off the names of the speakers, i.e., Subhūti and Śāriputra, seemingly in order to make it difficult to keep track of who is saying which line when. In accordance with the Tibetan, however, the translation here has included the names of each speaker to avoid increasing the confusion.

192. This passage plays on the ambiguity of the multivalent Sanskrit word dharma and the elusive Sanskrit words anutpāda (“free of arising,” “not arising,” “nonarising quality,” “a thing that does not arise”) and anutpanna (“free of having arisen,” “not arisen,” “unarisen quality,” “a thing that has not arisen”). To get the gist of the play on words in this section, it helps to understand three intentional ambiguities in the passage. First, the passage plays on the word dharma, which can refer either to the real thing, the characteristics, or the qualities that collectively constitute something, such as a bodhisattva (in compounds like bodhisattvadharma). So, keep this in mind when the translation reads either “qualities” or “thing.” Second, in a realist framework, if a thing or quality is said not to arise (i.e., not to come into existence), then it must be either (a) an imaginary thing that is not observably real and never will be (e.g., the horns of a rabbit) or (b) a real thing that is permanent and unconditioned (e.g., space). But, in Ratnākara’s (F.51.a–b) extensive comments on this section (which will not be translated here), he suggests that when Subhūti says “free of arising” (anutpāda), he is referring to the actual nature (dharmatā) and source of things (dharmadhātu), which we might call a space of illumination in which and out of which all things‍—from an ordinary person’s physical form and its qualities up through a buddha’s state of complete knowing and its qualities‍—appear. In other words, Subhūti is implying something that does not fit within the above dichotomy of the realist framework. On the one hand, Subhūti uses “free of arising” to mean that all so-called things (conceived as real by ordinary beings) are actually imaginary. On the other hand, “free of arising” refers to their ultimate reality as the so-called nature or source of all things. Meanwhile, Śāriputra starts from the realist perspective and only step by step comes to understand the sense in which Subhūti uses the term “free of arising.” So, there is some humor intended because Śāriputra seems to be asking which of the two realist meanings Subhūti intends, but actually Subhūti’s answers are spoken from the perspective of what we might call a third meaning beyond the realist dichotomy. Third, since a realist might understand a bodhisattva and so on as not being ultimately real‍—even while they still consider the irreducible parts of the bodhisattva to be real things (dharma)‍—the distinction between the nonarising of a bodhisattva, and so on, and the nonarising of the qualities serves as a further point of misunderstanding in their dialogue, which the commentators Ratnākara and Hari must sort out blow by blow from the perspectives of their own philosophical schools.

193. Here, the implication of Śāriptutra’s question is that if the transcendent state of wisdom entails seeing both ordinary beings and buddhas as “free of arising” equally, then there would be no difference between ordinary beings and buddhas, and the logical consequence would be that budding bodhisattvas (who are ordinary persons) would already be buddhas.

194. According to Hari (122), Śāriptutra’s question intends to object as follows: Is your (i.e., Subhūti’s) cross-examination (of me, Śāriputra) about the different stages of something not arising based on the relative or absolute truth? Hari: nanu saṃvṛti­paramārtha­satyā­śrayeṇotpādānutpāda­vyavasthāyāṃ tavāpy eṣa paryanuyoga ity abhiprāyeṇāha : utpāda eva dharmo ’nutpāda utāḥo ’nutpādo dharma utpāda iti. According to Ratnākara (F.52.a), the two alternatives problematize the moment where the dependent nature of mind is transformed into the actual nature (pariniṣpanna) of mind, i.e., the complete knowing of everything. The first alternative asks, “Is that ‘thing that arises’ (utpāda)‍—referring here to the dependent nature of mind‍—subsequently ‘free of arising’ insofar as its not arising is because of the nonexistence of a cause (i.e., ignorance)?” The second alternative (pakṣa) asks, “Or, is a ‘thing that does not arise’‍—namely the state of complete knowing‍—‘something that arises’ right afterward?” As for the first alternative, how could there be an attainment of the state of knowing of all aspects that has not arisen? As for the second alternative, the cause of the state of complete knowing of all aspects would require further explanation, and the imagination of the unreal (viz. the dependent nature) would be permanent (śāśvata), since it would not be destroyed (in the awakening process)‍—this is the idea here. RK: āhe ti śāriputra āha| kiṃ punar ityādi| utpadyata ity utpādaḥ paratantraḥ svabhāvaḥ| kiṃ punaḥ sa paścād anutpādaḥ? kāraṇābhāvād anutpatter ity ekaḥ pakṣaḥ| utāho ’ nutpādaḥ sarvākārajñatākhyo dharmaḥ pūrvam anutpannatvād sa paścād utpadyata iti dvitīyapakṣaḥ| tatrādye pakṣe ’nutpannāyāḥ sarvākārajñatāyāḥ kutaḥ prāptiḥ? dvitīyapakṣe sarvākārajñatāyāḥ kāraṇaṃ vaktavyam| abhūtaparikalpaś ca śāśvato bhavet kṣayābhāvād iti bhāvaḥ. For edited Sanskrit and Tibetan text, see Seton 2016, Ai, p. 166 and Aii, p. 162. Note: The translation of the final phrase “something that arises” here follows the Skt manuscripts and commentaries by Hari and Ratnākara, rather than the negation “something that does not arise” (mi skye ba) found in the Tibetan versions.

195. According to Ratnākara (F.52.b), Subhūti is expressing an objection. Speaking of a distinction between the state of complete knowing as a thing arising and the imagination of the unreal as a thing free of arising is “not” being illuminating (pratibhāti), i.e., does not shed light (rocate). The state of complete knowing is nothing but the cessation of all errors in the stream of consciousness, when it has as its focus the emptiness of all things. Thus, the idea is that one does not need to specify the cause of that [state of knowing all aspects] nor is it the case that the imagination of the unreal would be permanent. For edited Sanskrit and Tibetan text, see Seton 2016, Ai, p. 166 and Aii, p. 162.

196. These five sentences involve a subtle play on words. According to Ratnākara (F.52.b), in the first sentence, “an utterance” refers to words conceived in the mind. In the second, the thing expressed by this utterance is “clear.” In the third, “illumination” refers to an understanding along with its utterances. The idea is that these three are “simply not arising” in the state of complete knowing, because all things appear in it in the form of the true nature itself. The last sentence summarizes this with the words “absolutely illuminating.” RK: jalpa iti mānasaḥ śabdaḥ| pratibhātī ti jalpābhidheyaṃ vastu| pratibhānam iti sajalpā buddhiḥ| trayam etad anutpāda eva sarvākārajñatāyāṃ dharmatāśarīreṇaiva sarvadharmāṇāṃ tasyāṃ pratibhāsād iti bhāvaḥ| evam evātyantaṃ pratibhātī ty upasaṃhāra. For edited Sanskrit and Tibetan text, see Seton 2016, Ai, p. 166 and Aii, p. 162.

197. According to Ratnākara (F.53.a), the phrase “common to all vehicles” (Skt. sārvayānikī) means common to the three vehicles. RK: sārvayānikī ti yānatrayasādhāraṇī. For edited Sanskrit and Tibetan text, see Seton 2016, Ai, p. 168. According to Hari (124), the phrase “common to all vehicles” means that the transcendent state of wisdom is included in the three vehicles as the perfection of all the levels. Hari: yānatrayasaṃgṛhītā sārvayānikī sarvabhūmipāramitā. Note: The Tibetan version suggests the transcendent state of wisdom is “all vehicles” (theg pa thams cad) instead of being common to them all. This translation follows the commentators.

198. According to Ratnākara (F.53.a), from Śāriputra’s question‍—namely “O Venerable Subhūti, how could a bodhisattva…”‍—to the end of this paragraph is an objection to what he perceives Subhūti as asserting. It arises from Śāriputra considering “attentiveness” to be a conceptualization.

199. According to Ratnākara (F.53.b), “sentient being” here refers to a self (ātman)‍—an example to illustrate the topic. “Attentiveness” here refers to a conceptualization‍—the topic that the example is illustrating here. RK: sattvam ātmā | sa iha dṛṣṭāntaḥ| manasikāro vikalpaḥ| sa dārṣṭāntikaḥ. For edited Sanskrit and Tibetan text, see Seton 2016, Ai, p. 169.

200. According to Ratnākara (F.53.b), “not an object of accurate understanding” means not the scope of perfect knowing. The “accurate understanding that an object is not in accordance with reality” (ayathābhūtārtha) is a phrase that refers to someone (i.e., a bodhisattva) who has perfect knowing of what is not in accordance with reality, i.e., that it is a false thing. RK: anabhisaṃbodhanatā samyagjñānāviṣayatā| ayathābhūtārtha tvena mithyāvastutvenābhisaṃbodhanaṃ saṃyagjñānam asye ti ayathābhutārthābhi­saṃbodhanatā. For edited Sanskrit and Tibetan text, see Seton 2016, Ai, p. 169. According to Hari (127), in the first sentence, “a sentient being is not an object of understanding” refers to the nonperception of a sentient being. In the next sentence, “a sentient being has the accurate understanding that an object is not in accordance with reality” means “accurate understanding” that a sentient being is “not in accord with reality” (i.e., it is false) Hari: sattvasyā pratipattir anabhisambodhanatā sattvānabhisambodhanatā. sattvo ’yathābhūtārtho ’līka ity abhisambodhanatā sattvā­yathābhūtārthābhi­sambodhanatā. Note: the translation of these two sentences follow the Sanskrit, Ratnākara, and Hari, which differ from the Tibetan’s opaque formulation: “Venerable Śāriputra, since a sentient being is not perfectly and completely awakened, attentiveness is not perfectly and completely awakened…” Tib: tshe dang ldan pa shA ri’i bu sems can mngon par rdzogs par byang ma chub pas na yid la byed pa mngon par rdzogs par byang ma chub par rig par bya’o…

201. Hari (126–27) and Ratnākara (F.53.b) give different, somewhat complicated commentaries about the logic of the back and forth between Śāriputra and Subhūti in these last three paragraphs about attentiveness. Their interesting explanations cannot be entirely conveyed here. But, in essence, they both seem to be suggesting that Śāriputra objects to Subhūti’s assertions about attentiveness, because he does not recognize that Subhūti is using the phrase “this attentiveness” to refer to a specific type of attentiveness, which differs from the usage of the term by common people and by schools connected with the Disciple Vehicle. In the back and forth of this passage, Śāriputra first assumes that attentiveness literally refers to being focused on a real thing separate from the mind and involves conceptualizing what to be attentive about. Then, based on Śāriputra’s narrow understanding of the term “attentiveness,” he asks a question designed to show that a bodhisattva’s transcendent state of wisdom‍—which was just described as not dependent on any things‍—cannot be described either as “never lacking attentiveness” (i.e., to real, conceptualized things), because these two descriptions are mutually exclusive. In response, Subhūti congratulates him for seeing that the transcendent state of wisdom and attentiveness (as Śāriputra construes the term) would indeed be mutually exclusive. However, Subhūti reproaches Śāriputra, essentially, for misunderstanding what Subhūti intended with the term “attentiveness” in this context. In brief, the particular kind of attentiveness, which Subhūti is asserting, is constantly attentive to the unreality of all things. Thus, in the common usage the word “attentiveness” assumed by Śāriputra, one would have to say that the bodhisattva is never attentive to things that are simply conceptualized (viz. imagined) to be real. But in Subhūti’s usage of the term “attentiveness” (i.e., attentive to things’ unreality), a bodhisattva in the transcendent state of wisdom is “never lacking attentiveness,” because the transcendent state of wisdom involves always seeing things as empty without being distracted from their unreality. So, Śāriptura’s objection is correct only insofar as common usage is concerned, but not with respect to the intended meaning of Subhūti’s words above. Interestingly, elsewhere, practicing this kind of “attentiveness” (manasikāra, i.e., to unreality) is also referred to as practicing “nonattentiveness” (amanaskāra or amanasikāra), in which one ceases to attend to whatever arises in a purely conceptual mindset. Cf. Hari (127) kathaṃ punar amanaskāra eva manaskāro na tu yathāruta….

202. According to Ratnākara (F.53.b), “this kind of attentiveness” refers to the type that investigates what really exists as explained above. The word “state” (vihāra) here indicates that it is a form of tranquility meditation (śamatha). RK: anene ti yathoktena| evaṃrūpeṇe ti bhūtārthapratyavekṣakeṇa| vihāreṇe ti śamatharūpeṇa. For edited Sanskrit and Tibetan text, see Seton 2016, Ai, p. 169.

203. The beginning of this chapter corresponds to the beginning of Chapter 14 in the Twenty-Five Thousand and Hundred Thousand, and of Chapter 22 in the Eighteen Thousand.

204. Śakra (lit. “mighty”) is another title for Indra (lit. “powerful”), and the Buddha and others when directly addressing him use his personal name Kauśika. The Heaven of Thirty-Three is part of the desire realm. In this paragraph, the epithets have not been capitalized, and have been translated freely.

205. Ratnākara (F.54, Jaini 21) and Hari (129, Sparham II–III, p. 71) add the names of the “Four Guardians of the World,” who are the same as the Four Great Kings and, as the lowest category of gods in the desire realm, are each associated with one of the four directions: Vaiśravaṇa (also called Kubera), Dhṛtarāṣṭra, Virūḍhaka, and Virūpākṣa. Note: Here, the number “forty thousand” (bzhi khri) is based on Tibetan, rather than on the Sanskrit “four hundred thousand” (catvāriṃśatā). RK: catvāro mahārājā vaiśravaṇadhṛtarāṣṭravirūḍhakavirūpākṣā caturādiṣu dikṣu| teṣāṃ kāyaḥ| tasmin bhavāḥ. Hari: kuveradhṛtarāṣṭravirūpākṣavirūḍhakāś catvāro lokapālāḥ.

206. According to Ratnākara (F.54), Brahmā is the lord (pati) over the billionfold world system (sahā) and the Śuddhāvāsa heavens (“Pure Abodes”) in the form realm have as foundation the fourth meditation (dhyāna). They are called “Pure Abodes” because only noble ones are born in their five heavens, which (in ascending order) are called Avṛha, Atapa, Sudṛśa, Sudarśana, and Akaniṣṭha. The “five thousand” gods in the form realm, which belong to five retinues in these heavens, are attracted by pervasiveness of light and so on. According to Hari (129, Sparham II–III, pp. 71–72), some say Brahmā pervades the fourth meditation, but others say he pervades only the third level of the first meditation. See Sparham II–III, 71–72, for the two different stories about how Brahmā conceitedly (and mistakenly) believes that he is the Creator God (īśvara) of those who are actually born in that realm as a result of their merit. RK: eṣa eva trisāhasro lokadhātuḥ sahā| tasyāḥ patiḥ| brahma ṇaḥ kāy as tasmin bhavāḥ| iha tūttarapadavṛddhiḥ| caturthasya dhyānasyāśrayaṃ ca śuddhāvāsāḥ| avṛhā atapāḥ sudṛśāḥ sudarśanā akaniṣṭhāś ceti| kutaḥ śuddhāvāsāḥ ? āryāṇām eva teṣūtpādāt| teṣāṃ pañcānāṃ nikāyānāṃ pañca iva sahastrāṇi (sic) | etāvanta eta rūpiṇo devanikāyā yathodhvam (sic) utkṛṣṭāḥ prabhāprabhāvādibhiḥ| Hari: sahe lokadhātāv ā samantāt patiḥ sahāpatir nāyako devaputraḥ brahmā pi caturthadhyāna­prabhavaḥ. saṃvartanyaḥ punas tisro bhavanty agnyambuvāyubhir | iti nyāyād yathākramaṃ prathamādi­dhyānatrayasya vināśenatasyaiva cirasthāyitayā patitvābhimānād ity eke. apare tv anyathānyatara­sattva­syābhāsvara­devanikāyāc cyutvaikākinaḥ śūnye brāhme vimāne saṃutpannasya aho vatānye ’pi sattvā ihopapadyerann iti praṇi­dhānānantaraṃ puṇyādikṣayād apareṣāṃ kākatālīyanyāyena tatra samutpāde ’ham eṣām īśvara ityādy abhimānāt pratha­madhyānatṛtīya­bhūmiko brahmā sahāpatir iti varṇayanti.

207. According to Ratnākara (F.54, Jaini 21), the word “outshined” (abhibhūta) means that their light was “turned dark” (dhyāmikṛta). This happens at precisely the same time (as implied by the Sanskrit words in the sentence), since his manifestation of the proper mindset is capable of making those worldly benefits seem dark by comparison. The Blessed One is known by the epithet Outshiner of All, because of his manifestation of love in that mindset. The word “splendor” (avabhāsaḥ)‍—which refers to the halo born from the maturation of their own former actions‍—is something innate, not something they magically emanate (abhisaṃskārika). According to Hari (130, Sparham II–III, p. 72), “the maturation of their own former actions” means what emerges from the imprints of their own positive actions. The “splendor” is a light with beams. These gods are outshone “by his blessings” (adhiṣṭhāna), i.e., by the Buddha’s presence, and “by the Buddha’s majesty” (tejas), i.e., by means of the Blessed Buddha’s natural halo. Even though they themselves have great miraculous power, the idea is that all powers are bedazzled “by the Buddha’s miraculous power” (anubhāva). RK: yo ’pi teṣāṃ avabhāsaḥ so ’py abhibhūto dhyāmīkṛto ’bhūt| samakālam eveti yo ’pi so ’pi śabdārthaḥ| yogyatā hi cittotpādas tadarthadhyāmīkaraṇam| sarvābhibhūr bhagavān iti viditvā tadbhāve spṛhotpādanāt| avabhāsaḥ prabhā| svakarmaṇo vipaktir vipākaḥ| tasmāj jātaḥ sahajo nābhisaṃskārika ity arthaḥ| kena kāraṇenābhibhūtaḥ ? buddhādhiṣṭhānena buddhasannidhānena| kena kartrā? buddhatejasā buddhasya bhagavataḥ prakṛtiprabhayā| nanu te ’pi mahānubhāvāḥ kasmān na praticakrur ity ata āha buddhānubhāvene ti| buddhānubhāvena sarvānubhāvaḥ pratihanyataḥ iti bhāvaḥ. Hari: svakarmavipākajaḥ svaśubhakarmavāsananiryāto ’vabhāso raśmyālokaḥ.

208. According to Ratnākara (F.55.a, Jaini 21–22), the phrase “bodhisattva great beings’ transcendent state of wisdom” indicates the beginning of his explanation of the transcendent state of wisdom as the so-called “knowing of the paths” (mārgajñatā; lam mkhyen pa). The phrase “instruction in it” means the explanation of how to realize its goal, and the phrase “guidance in it” means the accompanying teaching on how to pursue that. RK: atha khalv ityādi| antikād iti sakāśāt| prajñāpāramitām iti bodhisatvānāṃ mahāsatvānām ity anena sambandhaḥ| mārgajñatām ity arthaḥ| upadiśyata iti upadeśaḥ| tasyā evārthasyāvagamāya vādo ’vavādaḥ tadanubandhāya śāsanī tatsahitā seti samāsaḥ.

209. According to Ratnākara (F.55.a, Jaini 22), a bodhisattva great being should “dwell in” it through the wisdom of having learned it, “train in it” through the wisdom of reflecting upon it, and “engage in meditation in it” through the wisdom of cultivating it. RK: sthātavyaṃ śrutamayyā prajñayā| śikṣitavyaṃ cintāmayyā| yogam āpattavyaṃ bhāvanāmayyā.

210. Subhūti’s remarks here apply, specifically, to the gods from the realms of the Pure Abode, who were born there because they had reached the stage of a non-returner in their last lifetime. That is to say, in the Disciple Vehicle, when a practitioner reaches any of the four irreversible stages that culminate in the complete cessation of rebirth, they are called having “entered an irreversible state of perfection” (samyaktvaniyāma) in the sense that they (now) have a fixed number of rebirths left before attaining the “irreversible state of perfection,” i.e., the nirvāṇa reached through the disciple path. In sequential order from lowest to highest, the four stages of disciple liberation: (1) a “stream enterer”‍—someone who is transformed beyond regressing from the liberation from cyclic existence‍—will be reborn in cyclic existence only seven more times (at most) before reaching nirvāṇa; (2) a “once-returner” will be reborn in cyclic existence one more time before reaching nirvāṇa; (3) a non-returner will never again be reborn in cyclic existence but will be born in one of the five heavenly Śuddhāvāsa form realms from where they will directly reach nirvāṇa; and (4) an arhat (“worthy one”)‍—etymologized in Sanskrit and Tibetan as someone who has completely conquered his enemy, i.e., overcome his defilements‍—will never be reborn anywhere and attains liberation instantly after death. So, Subhūti’s remark is addressing those among the gods who do not appear to qualify for Mahāyāna practice. Cf. Ratnākara (F.55.a, Jaini 22): yetv ityādi| hīnamārgalabhyaṃ nirvāṇaṃ samyaktvam tasmin niyamaḥ samyaktvaniyāmaḥ| taṃ avakrāntāḥ prāptāḥ.

211. According to Ratnākara (F.55.a–b, Jaini 22), those who “have closed themselves off” are bound by certain limitations (on the disciples’ path). For instance, they might be either a so-called stream enterer destined for arhathood in seven lifetimes or just go from birth to birth for a few more lifetimes. Either way, they are unable to develop the proper mindset because that mindset of awakening requires one to remain in cyclic existence to do the practices that cause one to reach supreme, perfect awakening. This paragraph explains the limitations of the scope of what is possible, because disciples on the so-called narrow path to peace never even wish for ultimate awakening, and hence are closed off from it. RK: baddhasīmāno baddhasetavaḥ| tadyathā śrotaāpanna­saptakṛdbhava­paramaḥ| dvitrijanmā kulaṃkulaḥ| anuttara­samyak­saṃbodhi­nimittaṃ yat punaḥ punaḥ saṃsaraṇaṃ tasmai cittam utpādāyitum abhavyāḥ| iti śamaikayānaiḥ śrāvakair uttamabodheḥ kadācid apy akāmanād yogyatāyā viṣayapratiniyamaḥ.

212. Both Ratnākara and Hari interpret the “the most distinguished qualities” to refer to the bodhisattva’s qualities of the mindset of awakening (bodhicitta) and so on. But Ratnākara, who holds the so-called “three-vehicle” (triyāna) theory, and Hari, who holds the so-called “single-vehicle” (ekayāna) theory, diverge in how they explain why Subhūti might seem to contradict himself about whether disciples, who are destined for complete cessation, can develop this mindset of awakening. For his part, Ratnākara’s “three-vehicle” theory generally follows the early Yogācāra position that the three distinct vehicles‍—i.e., the Disciple, Solitary Realizer, and Bodhisattva Vehicles‍—can only function to lead disciples to mutually exclusive terminal destinations. In this theory, Buddhist disciples are said to possess one of four types of dispositions or lineages (gotra; rigs), namely being either (a) fixed upon the state of a disciple, (b) fixed upon the state of a solitary realizer, (c) fixed upon buddhahood, or (d) not fixed in any one of the three types of awakening. Thus, Ratnākara (F.55.b) simply interprets this sentence, “But, if even they….I would not discount…,” as applying to the fourth type here, i.e., those disciples who are generally inclined toward awakening, but whose disposition is open to developing the proper mindset for supreme awakening through the bodhisattva path. RK: api tv ityādi utpādayerann ityetadantena vyāptiḥ| śrāvakair api bodhipariṇatikaiḥ samyaksambodhau cittasyotpādanāt| te hi svāṃ bodhim adhigamyāpi buddha­bodhi­sattvānāṃ lokottarāṃ vibhūtiṃ dṛṣṭvā vañcitam ivātmānaṃ manyamānās tathāgatair adhiṣṭhitās tad bodhau cittam utpādyācalyabhūmika­bodhi­sattvavan nirmitābhir upapattibhir bodhicaryāṃ caritvā parāṃ bodhim adhigacchantīti vyāptiḥ. For his part, Hari (132–35, Sparham II–III, pp. 73–78) interprets this passage as affirming his school’s “single-vehicle” (ekayāna) theory, i.e., that the Buddha taught three distinct vehicles as a provisional measure to attract disciples with different propensities, but in actuality he knew that they would all eventually end up entering the single definitive vehicle of the Mahāyāna. In his lengthy discourse here, Hari cites as support for his view other Mahāyāna scriptures, such as The White Lotus of the Good Dharma (Saddharmapuṇḍarīka, Toh 113), The Ten Bhūmis (Daśabhūmika, Toh 44-31), and The Sūtra on the Descent into Laṅka (Laṅkāvatāra, Toh 107). Hari: api tv ityādi… ity alaṃ prasaṅgena. Note: The translation “able to acquire” (adhyālambitavyāḥ) follows Ratnākara’s gloss (prāptavyaḥ), instead of the Tibetan, which suggests more “able to apprehend” (lhag par dmigs par bya).

213. Ratnākara (F.56.a) explains that the “pure” (brahma) refers here to nirvāṇa, so it basically means going about living life as a bodhisattva for the sake of awakening. RK: brahma nirvāṇaṃ tasmai caraṇaṃ brahmacaryam| taccaraṇaṃ bodhāye ti bodhaye| bodhicaryāṃ caratīti yāvat| yair iti vibhakti­pratirūpako nipāto yathārthaḥ. According to Hari (135), “engaged in pure spiritual practice “ means desisting from unchaste behavior. It means “having virtuous moral conduct, studying (the teachings), contemplating them, and (through meditation and other means) applying oneself toward cultivating them.” With these words, he is speaking about practicing the five lay precepts and so on as much as possible. Hari: brahmacaryam abrahmacaryād viratiḥ. vṛttasthaḥ śrutacintāvān bhāvanāyāṃ prayujyate | ity anena yathāsambhavaṃ pañca­śikṣāpadādikatvaṃ kathayati.

214. According to Hari (135), “for our sake” means done deliberately for us. The idea here is that it was based on the turning of the Dharma wheel that preceded the Disciple Vehicle. Hari: asmadarthe ’smākaṃ prayojanena kṛtenety arthaḥ. śrāvakayānapuraḥsarasya dharmacakrasya pravartanād iti matiḥ.

215. According to Ratnākara (F.56.a), to “dwell in the transcendent state of wisdom” means to be aware in the state of knowing it as the path. RK: prajñāpāramitāyāṃ sthātavyam iti mārgajñatāyāṃ veditavyam.

216. In the following, Subhūti demonstrates the way that “dwelling in the transcendent state of wisdom” effectively means “not dwelling” on any “thing.” Subhūti’s negation of each “thing” one by one (here and elsewhere) can be understood as performatively describing a certain kind of meditation on emptiness.

217. Here, “contact” refers to the mental process whereby the mental faculty, object, and consciousness meet, as described in the Abhidharma.

218. The four “applications of mindfulness” refer to the means of attending to mindfulness of four meditative objects, namely body, feelings, mind, and phenomena. According to the Madhyāntavibhāgabhāṣya (50), cultivating these four objects causes one to penetrate the four noble truths, i.e., mindfulness of body reveals the truth of suffering, mindfulness of feelings reveals the truth of the cause of suffering, mindfulness of mind reveals the truth of the cessation, and mindfulness of phenomena reveals the truth of the path. Here, the translation “applications” (upasthāna) has been adopted because it is so widespread, but the Sanskrit term upasthāna (literally meaning “standing near”) can be interpreted as either (a) a means of “standing near” or “attendance” of mindfulness (e.g., explained by Yaśomitra’s AKBh-Vyākhyā (53): vigrahas tv evaṃ kartavyaḥ. upatiṣṭhate ’nenety upasthānaṃ. smṛter upasthānaṃ smṛtypasthānam iti), i.e., close application of mindfulness or (b) “the thing that is stood near” or “the thing attended to” (e.g., explained by Ratnākara), i.e., the nearby abode of mindfulness. According to Ratnākara (F.37.b), “the term smṛtyupasthāna refers to that which, because it is considered, brings about the standing near of mindfulness. There are ‘four’ based on the different kinds of meditative objects.” RK: gang gi rjes su lta bas dran pa nye bar gnas pa de ni dran pa nye bar gzhag pa’o| |dmigs pa’i bye brag gis ni bzhi ste. Note: In this latter sense, one might translate them as the “four immediate dimensions of mindfulness” because body, feelings, mind, and phenomena are all objects immediately available that one can stand near or tune into with mindfulness.

219. This paragraph is referring to sublists within the thirty-seven factors in awakening (bodhipakṣyadharma) that encapsulate the path from first beginning to accumulate (saṃbhāra) merit and wisdom up until the point of buddhahood where training comes to an end (aśaikṣa). In those thirty-seven factors (4+4+4+5+5+7+8= 37), the four applications of mindfulness are as mentioned in the previous note; the four correct exertions are avoiding nonvirtue that has not yet arisen, abandoning nonvirtue that has arisen, adopting virtue that has not yet arisen, and maintaining virtue that has arisen; the four supernormal supports are devoted interest, diligence, attention, and discernment; the five faculties are faith, diligence, mindfulness, concentration, and wisdom; the five strengths are also faith, diligence, mindfulness, concentration, and wisdom, but at a different level; the seven aspects of awakening are mindfulness, wisdom, diligence, joy, relaxation, concentration, and equanimity; and the eight aspects of the path are accurate view, intention, speech, conduct, livelihood, effort, mindfulness, and concentration.

220. These are the four technical terms that refer to the four stages beyond regressing that culminate in complete liberation according to the Disciple Vehicle.

221. These fruitions arise from the three vehicles for going beyond cyclic existence, namely, (1) the Disciple Vehicle, which leads to the state of a worthy one; (2) the Solitary Realizer Vehicle, which leads to the state of a solitary realizer; and (3) the Bodhisattva Vehicle, which leads to buddhahood.

222. The three sentences in this paragraph reprise the three different ways of categorizing all the same observable things, namely, according to the constituents (skandha), elements (dhātu), or bases (āyatana).

223. In this paragraph, Subhūti uses the word “notion” to express the Buddhist idea of a path, as represented by the thirty-seven factors mentioned above.

224. In the following, Subhūti uses the word “notion” to express the central Buddhist doctrinal ideas, known as either the three or the four marks (lakṣaṇa), on which one should not dwell.

225. In the Sanskrit phrase rūpaṃ śūnyam upalabhyate veti na sthātavyam, the placement of “or” (vā) is unusual and requires interpretation. The Tibetan has made a double emendation as if reading the Sanskrit rūpaṃ śūnyam iti upalabhyate iti na sthātavyam. In this translation, we have merely eliminated the vā and interpreted it rūpaṃ śūnyam upalabhyate iti na sthātavyam. This translation basically agrees with Tibetan.

226. The phrase “made prominent by the unconditioned” aims to capture the Sanskrit double meaning (hinted at in Hari’s comments below), namely (a) that the fruition is not a conditioned result, but noticeably comes to the fore when the conditioned obscurations cease, and (b) that this fruition, whose nature is not conditioned, is to be respected above all others. According to Ratnākara (F.58.a), the fruition is “made prominent by the unconditioned” because the dissipation of ignorance and defilements is something unconditioned. RK: asaṃskṛtaprabhāvitaṃ kleśāvidyākṣayasyāsaṃskṛtatvāt. According to Hari (143, Sparham II–III, p. 79), the idea behind being “made prominent by the unconditioned” is that, since its inherent nature has, ultimately, not come into existence, the path’s effect is a fruition born from the unconditioned. Subhūti teaches not dwelling on the various fruitions (being made prominent by the unconditioned) in order to counteract habitual fixation on the fruition in general, but the next sentence addresses one particular aspect of it. Hari: asaṃskṛtaprabhāvitam iti tattvato ’nutpāda­svabhāvatvān mārga­syāsaṃskṛtanirjātaṃ phalaṃ kāryam.

227. The last sentence of this paragraph appears in both the Tibetan and the Sanskrit (cf., e.g., the Cambridge MS Add.866, F.14.a.3). But it is incorrectly omitted in the modern Sanskrit editions and printings (Mitra, Wogihara, and Vaidya).

228. According to Hari (143, Sparham II–III, p. 79), in order to counter any habitual fixation on fruition in a particular context, Subhūti speaks of not dwelling on these beings as “worthy of offerings,” primarily because they are considered worthy of offerings insofar as they are distinguished fields of merit. Hari: viśiṣṭapuṇyakṣetratvena mukhyato dakṣaṇārhatvād (sic -dakṣiṇa Tucci p. 228:5) dakṣiṇīyaḥ.

229. The nirvāṇa dimension is an unconditioned space (beyond the three conditioned realms of existence) in which worthy ones (arhat) are said to abide. The technical terms “with some constituents remaining” (sopadhiśeṣa) and “without any constituents remaining” (anupadhiśeṣa) refer to the two types of arhats, who are distinguished on the basis of whether or not any of the constituents of their experience (upadhi, i.e. skandha) still remain (śeṣa) after they attain nirvāṇa. Cf. Ratnākara (F.58.a): anupadhiśeṣa iti upadhayaḥ skandhāḥ, ta eva śeṣāḥ, sopadhiṣeśe tadviparyayād anupadhiśeṣaḥ. Note: Most early Buddhists suggest that this state “without any constituents remaining” is equivalent to a worthy one’s final liberation at death, but some do seem to suggest that it can refer to the state of freedom from craving in worthy ones who are technically still alive. Cf. BHSD parinirvāṇa, PTSD parinibbana.

230. According to Ratnākara (F.58.a), the “complete nirvāṇa of a buddha” is one which is fixed neither in cyclic existence nor in nirvāṇa, because, respectively, all his defiled qualities are completely destroyed and endless qualities free of worldly influences continue for the sake of beings infinitely. RK: buddha­parinirvāṇe ti| saṃsāranirvāṇayor apratiṣṭhite na| yathākramaṃ sarva­ṣāṃkleśika­dharma­parikṣayāt, anāśravāṇāṃ ca dharmāṇām anantānāṃ jagadarthāya yāvad ākāśam avasthānāt.

231. The translation “never fixed in any dwelling” (apratiṣṭhita) attempts to capture the slight play on the etymologically connected word “dwelling” (sthita). According to Hari (152, Sparham II–III, p. 100), after he realizes complete awakening, “his mind is never fixed in any dwelling”‍—given that, in absolute reality, things do not appear‍—and thus he does not dwell on anything by means of a mental perception (upalambha). Hari: apratiṣṭhitamānasa ityādi. yasmād bodhim abhisambudhya tattvato dharmāṇām anidarśanād apratiṣṭhitaṃ mana eva mānasam asyety apratiṣṭhita­mānasas tathāgataḥ. tasmān na kvacid upalambhayogena sthita iti pūrveṇa sambandhaḥ. Cf. Apte pratiṣṭhita, set up, fixed, placed, installed.

232. According to Hari (151 ff.), “conditioned” here refers to the realm of desire and so on, whereas “unconditioned” refers to the actual nature (tathatā) and so on. Hari: sa naive tyādi. saṃskṛta iti kāmādike. asaṃskṛta iti tathatādike. According to Ratnākara (F.58.a), “nor is he somewhere removed from these” means that he has not abandoned the attainment (which was just described as being like space). RK: na ca tato vyutthita iti prāptāparihāṇitaḥ.

233. According to Ratnākara (F.58.a), that the Tathāgata is neither (a) “someone dwelling” nor (b) “someone not dwelling” means that he is not fixed in any dwelling (apratiṣṭhita) because of either not existing (permanently) or not being removed (permanently from cyclic existence). Just as was explained before (when the same phrases appeared in the preceding chapter), the second pair of negations‍—i.e., that he is also neither (c) “someone free of dwelling” nor (d) “not free from dwelling”‍—are refuting the idea that the Tathāgata is somehow in a continuous flow-pattern. Cf. RK: na sthito nāsthita ity apratiṣṭhitamān asattvād avyutthānāc ca| na viṣṭhito naviṣṭhita iti pravāhayogena pūrvavat.

234. According to Hari (153), the meaning of the sentence is as follows: After realizing his awakening, a tathāgata does not perceive any things as ultimately real. and hence these things appear to have the nature of mere magical illusions. Hence, in order to realize the most sublime point of the Dharma‍—by cultivating the freedom from mental perception causally conducive to that authoritative person’s (i.e., the tathāgata’s) nonperception of things‍—one must not “abide” there out of being yoked to habitual fixation. That is to say, one must cultivate it like this extensively on the ten levels, such as being on the level of the path or fruit of a stream enterer and so on. Hari: tad ayaṃ vākyārthaḥ: yasmāt tathāgatena bodhim abhisambudhya tattvato na kecid dharmāḥ samupalabdhāḥ. tasmān māyāsvabhāvā evāmī bhāvāḥ pratibhāntīti pramāṇa­puruṣādarśana­kāraṇopapannānupalambha­bhāvanayāgra­dharmādhigamārthaṃ, vistareṇa srotāapatti­phala­prati­pannakatvādi­daśa­bhūmi­ṣvabhiniveśa­yogān na sthātavyam ity evaṃ bhāvanīyam iti. See also Sparham (II–III, p. 101) who offers an alternative interpretation of Hari’s comments.

235. This passage exploits Sanskrit ambiguity for the sake of humor and has been translated to preserve the two divergent ways to read the Sanskrit: (a) Subhūti is saying “…nothing (na kiṃcid) about it is pointed out…” because nothing about it can be pointed out insofar as it is beyond words, or (b) “a little (kiṃcid) something is (still) not (na) pointed out about it (by me)…” The gods misunderstand his meaning here to be the second, so they get excited that he is about to make some subtle point more clear.

236. According to Ratnākara, it is called the “loftiest point” because it is beyond the scope of anyone who is not a noble one, the “most subtle point” because it is beyond conceptual proliferations, and the “most profound point” because it is beyond measure. Compared to the disciple path, this knowing is more lofty, subtle, and profound. Cf. RK: anāryāṇām agocaratvena dūrāt | niṣprapañca­tvena sūkṣmāt | duravagāhatvena gambhīrāc chrāvakamārgād dūrataraṃ sūkṣmataraṃ gambhīrataraṃ jñānam| praviśati cetasā| deśayati granthataḥ| bhāṣate arthataḥ.

237. According to Ratnākara (F.59.a), a “magical illusion” is a false person that appears by the force of mantras and so on, while a “magical emanation” is manifested through (a meditator’s) supernatural power (ṛddhi). RK: mantrādibalena pratibhāsamāno mithyāpuruṣo māyā| ṛddhisandarśito nirmitaḥ| tābhyāṃ sadṛśāḥ.

238. According to Ratnākara (F.59.a), the gods think that being a magical illusion is just being false. But Subhūti thinks that an illusion and a dream are particular types of falsity, which share only falsity in common. Therefore, both a sentient being and a magical illusion are free of duality, because they are indistinguishable insofar as they are both false. For that reason, the unreality of a person’s substance is said to be like an illusory person. RK: māyopamās te sattvā na māye ti| mithyātvam eva māyātvaṃ manyante| subhūtis tu manyate mithyāviśeṣo māyā ca svapnaṃ ca tābhyāṃ sādṛśyaṃ mithyātvam eva| tasmān māyā ca sattvāś cety advayaṃ mithyātvena nirviśeṣatvād iti| tad evaṃ māyāpuruṣavat puruṣadravyāṇām asattvam uktam.

239. According to Ratnākara (F.59.a), “all things” ‍—i.e., all people and things‍—are like illusions, since, insofar as the substance of a person is not real, the things constituting persons are also not real. RK: sarvadharmā apī ti| puruṣadharmā api sarve māyopamāḥ| asati puruṣadravye taddharmāṇām apy abhāvāt.

240. According to Ratnākara (F.60.a), since there is nothing to be grasped, trees and so on do not exist. Likewise, since the mind is not grasping them, it too does not exist, and hence the flowers are unproduced even by that mind. RK: anirjātānī ti| yathā hi grāhyatvād vṛkṣādayo na santīti na tebhyo nirjātāni tāni| tathā manopi nāsti grāhakatvād iti tato py anirjātāni.

241. According to Hari (166), he “is explicating” the designation of things‍—i.e., the designation of the constituents (skandha) such as consciousness and so on‍—on account of explaining the meaning of his previous words, as an aid to wisdom through hearing. By not denying the acceptance of conventional reality, he is “not denying” the true nature. He is “dissecting it” on account of making his explanation more firm through logical reasoning, as an aid to wisdom through contemplation. He is “expounding it” precisely, on account of expounding the implicit stages of meditative concentration, as an aid to wisdom through cultivation. Hari: nāmapadaprajñaptiṃ vijñānādi­skandha­prajñaptiṃ. śrutamayajñānārthaṃ granthārthakathanān nirdiśati. samvṛtyābhyupagama­syāvirodhād dharmatayā na virodhayati. cintāmayajñānārthaṃ yuktyā sthirīkaraṇād uttānīkaroti. bhāvanā­maya­jñānārthaṃ dhyānakramopadeśād upadiśati. According to Ratnākara (F.60.b), here he is explaining designation with words, as a mere manner of speech. He expounds the fact that physical form, which is a mere designation, is nothing but the true nature, which is itself a mere designation. This section corresponds to the stage of warmth for a bodhisattva on the path of preliminary practice. RK: nāmapada iḥ prajñaptiḥ vyavahāraḥ| tān nirdiśati| na ca virodhayati tāṃ cottānīkaroti| tām eva copadiśati| tathā hi prajñaptimātraṃ rūpaṃ prajñaptimātram eva dharmatety upadiśati ity ūṣmā. The Sanskrit compound noun nāmapadaprajñaptiṃ is interpreted in slightly different ways by Ratnākara, Hari, and the Tibetan ming dang tshig tu btags pa, and has been translated to allow all three interpretations here.

242. According to Hari (172), in some scriptural passages, based on the Tathāgata’s miraculous power or authority alone, someone other than the Tathāgata will speak to articulate a consequence of the discussion through examining it and so on. But in the expounding of the transcendent state of wisdom, the Blessed One has empowered, in particular, only Subhūti. So this motivates the question and response about Subhūti’s speaking about this topic. Hari: kuto gaveṣitavye ti kasya nirdeśāt pratipattavyā bhāvayitavyety arthaḥ. śāriputra āha | prajñāpāramitā kauśika bodhisattvena mahāsattvenāyuṣmataḥ subhūteḥ parivartād gaveṣitāvyā || prasaṅgāgata­vacanārthaṃ nirūpaṇādidvāreṇa tathāgatānubhāvād evānyaḥ kaścit kvacin nirdiśati. mukhyataḥ punar bhagavatā prajñā­pāramitopadeśe subhūtir evādhiṣṭhita ity abhiprāyavān āha: prajñāpāramitā kauśiketyā di. parivartād iti nirdeśāt.

243. Neither Ratnākara nor Hari comment here on the Sanskrit expression yad uta (’di lta ste) that is used repeatedly throughout this passage. But Ratnākara (F.226.a) does explain later in the commentary that the expression highlights the particular quality of something that has been pointed out only generally. So, although the expression is represented merely as the comma following “great transcendent state,” “transcendent state beyond measure,” and so on, we can understand “this transcendent state of wisdom” to indicate its distinctiveness from all other transcendent states in terms of its various particular qualities mentioned one by one below. RK: yaduta śabdaḥ sāmānyenoddiṣṭasya viśeṣaṃ dyotayati.

244. Ratnākara’s comments on the response to this question (in the next few notes) should all be understood in the light of what he explained in chapter 1 with regard to designations being devoid of referents (F.46.b–47.a, repeated here from n.180): “A name is not the nature (svabhāva) of a referent, because one sees the mere referent before the linguistic convention (saṅketaḥ). Also, the referent is not the nature of the name, because one can ascertain (pratītiḥ) just a mere name whose referent is not found. And, since words are used even when there is no referent, a name has no referent. For this very reason, this designation has not come into being (anabhinirvṛttam), i.e., it is not established (siddham) as a designation (of a thing).” For edited Sanskrit and Tibetan text, see Seton 2016, Ai, p. 147 and Aii, p. 140. RK: nāmadheyamātram iti arthaśūnyaṃ nāma| tathāhi nārthasya svabhāvo nāma, prāk saṅketād arthamātradarśanāt| nāpi nāmnaḥ svabhāvo ’rthaḥ, aviditārthasya nāmnaḥ kevalasyaiva pratīteḥ, asaty api cārthe śabdaprayogāt| nirarthakaṃ nāma| ata eva tac ca nāmadheyam anabhinirvṛttaṃ, nāmadheyatvenāsiddham.

245. According to Ratnākara (F.62.a), the “thing” means the substance with the self (of a sentient being). That substance does not possess that “name” because such a thing (as a sentient being) does not exist. A nonthing (i.e., something lacking substance) does not possess a name, because (a name) expresses its own referent as a thing (that is heard). RK: na dharmādhivacanam iti dharma ātmadravyaṃ, na tasyādhivacanaṃ tasyābhāvāt| dharmatvena svārthābhidhānāt nādharmādhivacanam. Note: The Sanskrit word svārtha (translated as “its own referent”) in Ratnākara’s comment above is a multivalent part of the definition of a name. In essence, Ratnākara is suggesting here that the name “sentient being” cannot refer to a “nonthing” because the word “sentient being” communicates something that is neither a thing nor a nonthing.

246. According to Ratnākara (F.62.a), “bandied about” means employed in the scriptures. RK: prakṣiptam iti sūtraiḥ prayuktam.

247. According to Ratnākara (F.62.a–b), it is “adventitious” because, when examined, it goes away. It “has no substance” because there is no substance belonging to the self (ātma). RK: | kutaḥ ? yata āgantukaṃ sati vicāre calatvāt| yato ’vastukaṃ ātmadravyābhāvāt.

248. In the Sanskrit word anātmīya (translated here as “not characterized by a self”), the prefix an- clearly means “not” and the word ātmā clearly means “self,” but Ratnākara (F.62.b) suggests that the secondary nominal suffix -īya here can and should be interpreted in three different ways, making the term anātmīya mean (a) “not connected with a self” (b) “not possessed by a self” and (c) “not characterized by a self.” According to Ratnākara (F.62.b), each meaning can be understood in line with its own logic, namely, (a) “this name is not connected with a self,” because something (a sentient being) is called “a self” even based on an implied connection with a “self”‍—but since a “self” does not exist in absolutely any case, such a name (“sentient being”) would also not exist; (b) “this name is not something possessed by a self,” because the referent of the verbal expression “self” ‍—i.e., the constituents (skandhas) and so on‍—is what is possessed by a self, but that (referent of the name “sentient being”) is also absent; and (c) “this name is not characterized by a self” because‍—insofar as a name is an identification and what is characterized by a “self” is what is identified‍—that (which is characterized by the word “sentient being”) is absent. RK: ātmasambandhād apy ātmeti kiñcid ucyate| tad api nāsty ātmano ’tyantam asattvād ity anātmīyam| athavā ātma­prajñaptiviṣayaḥ skandhādir ātmīyas tasyāpy abhāvād anātmīyam| athavā nāma saṃjñā tasyātmīyaḥ saṃjñī| tadabhāvād anātmīyam.

249. According to Ratnākara (F.62.b), “sense object” (anārambaṇam) means perceived object (viṣaya). Since a perceived object is absent, it is “lacking any sense object.” RK: ārambaṇaṃ viṣayas tadabhāvāt ānārambaṇam.

250. According to Ratnākara (F.62.a), he asks this in reference to the Buddha’s teaching so that he can then prove the absence of identity based also on the words of an authority. RK: atre ti śāstṛśāsane| etac cāptavacanād api nairātmyasiddhiṃ darśayitum āha.

251. According to Ratnākara (F.62.a), in this sentence, the “infinitude” is because they are beyond quantification. But “no sentient beings” are made to appear, because, when the lack of identity is proved through inference, self is also disproven based on these words of an authoritative person. To show this, he next says “suppose…” RK: kā satvānantate ti| gaṇanāti­krāntatvena na kācit, pramāṇasiddhe ’pi nairātmye āptavacanād api nātmasiddhir iti darśayitum āha| sacet yādi.

252. According to Ratnākara (F.62.b), “primordially pure” means nonexistent from the very beginning; “primordially absolutely pure” means nonexistent in every case. RK: ādiśuddhatvam ādita evāsattvam, pariśuddhatvaṃ sarvatrāsattvam.

253. According to Ratnākara (F.62.b), “by way of the infinitude of sentient beings” means because sentient beings lack the extremes of arising and ceasing. The infinitude is “for this very reason,” meaning it is not because sentient beings are beyond counting (as seemed to be suggested in the statements and questions above). RK: evaṃ sattvānantaye ti| satvānām utpāda­nirodhānta­virahāt sattvānantataye ti| evaṃ ce ty evam eva| na gaṇānati­krāntatveneti.

254. According to Ratnākara (F.63.a), in these three short exclamations, the word dharma has different meanings. The first dharma refers to the Dharma that is taught (by the Buddha). The second dharma refers to what is illuminated (by that teaching), i.e., the path of seeing (reality as it is). The third dharma refers to that very path of seeing, and the true nature (dharmatā), i.e., the original nature, of that path of insight, which is what gives rise to a tathāgata. RK: aho ityāścarye| dharma iti deśanādharmaḥ| punaḥ dharma iti dharmaprakāśito darśanamārgaḥ| tasyaiva dharmasya dharmatā prakṛtis tathāgatotpādanam.

255. Ratnakāra here (F.63.a) includes an interesting gloss on the term tathāgata‍—usually said to be one who has realized (āgata or gata) the actual nature (tathā)‍—saying that one becomes a tathāgata because of clarifying the actual way things are. Here, the syllable ta (in gata) is based on creative etymology from the verb √gad (to “articulate” or “enumerate”) as in verbs such as √pac. RK (F.63.a): yathā dharmās tathaiva gadanāt tathāgataḥ| gadeḥ pacādyac| nairuktas takāraḥ.

256. Here, Ratnākara (F.64.a) clarifies that “complete knowing” refers to the “complete knowing of all things.” RK: … sarvajñatāyāḥ sarvākārajñatāyā ity arthaḥ.

257. The title term guṇa (Tib. yon tan) often refers, in general Sanskrit, to personal “positive qualities” or a thing’s “virtues” or even “merits,” but, in Buddhist Sanskrit, it also means “benefits” or “advantages.” Since the term guṇa is translated either as “positive qualities” or “benefits” according to context, it may be helpful to keep this double meaning in mind while reading this chapter and the next one, because neither the text itself nor the two commentators ever see any need to explain how the various qualities, benefits, and degrees of merit that result from paying tribute and so on‍—which are described at length in this chapter and the next‍—are implicitly linked to each other and this chapter title. For instance, Ratnākara (F.64.b) simply states at the start of this chapter that it correlates to verse 2.13c in the Ornament: “benevolence and so on”‍—i.e., the four immeasurable states, namely benevolence, compassion, rejoicing, and equanimity. RK: ’maitryādi’ iti śāstram| maitrī­karuṇāmuditopekṣāś catvāryapramāṇāni maitryādi. Also, as will be clear in notes below, Hari (188) also connects the “immeasurable (aprameya) benefits” (which come from lacking faults) directly with “the four immeasurable states” (apramāṇa).

258. The beginning of this chapter corresponds to the beginning of Chapter 17 in the Twenty-Five Thousand and Hundred Thousand, and of Chapter 26 in the Eighteen Thousand. As the chapter continues, it also includes content corresponding to Chapters 18–21 of the Twenty-Five Thousand and Hundred Thousand, and of Chapters 27–30 in the Eighteen Thousand, starting respectively at the points below marked by the annotations n.269, n.302, n.309, and n.316.

259. Ratnākara and Hari contextualize this passage in the eighth of the sixteen moments of the path of insight (darśanamārga). According to Hari (187), to demonstrate the appearance of the fourth moment of (insight into) the origin (i.e., the fourth of the second set of four moments when realizing the second noble truth) as something experienced personally, the Blessed One made some of the gods of the desire realm and so on bear witness and addressed some others. Hari: samudaye caturthakṣaṇākāraṃ pratipādayituṃ pratyātmavedyatvena kāṃścit kāmāvacārādīn devaputrān sākṣiṇaḥ kṛtvā kāṃścid āmantritavān. According to Ratnākara (F.64.b), this very moment that is making them experience personally is aimed at causing the gods greater devotion as an antidote to their potentially falling into the disciples’ path (perspectives) in the eighth moment (of insight). Ratnākara (F.64.b): sākṣīkaraṇam aṣṭame kṣaṇe hīna­yāna­patana­prati­pakṣa­gauravātiśayotpādanāya tam eva kṣaṇam.

260. According to Ratnākara (F.64.b), the transcendent state of wisdom here refers to the moment of seeing due to the Blessed One’s introduction. This moment is called “transcendent state of wisdom” in the sense that it has arrived at the “other shore” (pāraṃitā<pāraṃgatā) that is the wisdom (prājñā) itself, i.e., the perfection is wisdom. What is it the other shore of? The ground from which there is (still the possibility of) falling into the disciples’ path. What is that wisdom? It is that seeing which consists in the four immeasurables. To explain, once bodhisattvas have attained that seeing, they see all beings as equal to themselves. Having benefited those lacking refuge, they must avoid falling at this point into the disciples’ path in which the benefit is only for one’s own self. Thus, the “transcendent state of wisdom” refers here to the insight whose nature is loving kindness, and so on. And, it is precisely the eighth moment. A bodhisattva “takes it in” through “mastering it” because of directly witnessing that transcendent state of wisdom. A bodhisattva “passes it on” because of it being illuminated to others who take it in themselves. RK: yo hīt yādinā prajñāpāramitām iti prakaraṇād darśanakṣaṇaḥ| prajñā saiva pāraṃgate ti pāramitā | kasya pāram ? hīnayāna­patanabhūmeḥ| kā cāsau ? yā catur(rṇāṃ) apramāṇātmakaṃ darśanam| tathāhi tatprāpto bodhisattvaḥ sarvasattveṣv ātmasamatādarśī tān aśaraṇān hitvā nātmanaḥ kevalasya hitam īha te yena hīnayāne nipatet| tasmān maitryādirūpaṃ darśanam atra prajñāpāramitā | saiva cāṣṭamaḥ kṣaṇaḥ| tāṃ yaḥ kaścid grahīṣyati yāvat paryavāpsyati sākṣātkaraṇāt| pravartayiṣyatī ti parebhyaḥ prakāśitāyās tasyās tair udgrahaṇāt.

261. According to Hari (188), “Māra” here refers to the god Māra who (among the four types of Māras) is a god of desire. “His demon cohort” are the gods who are part of his faction. They “prey on weakness” because they see what weaknesses arise, and they “seek ways to attack” because they always look for future opportunities to attack. The word avatāra‍—which is translated differently each of the three times it occurs in this sentence‍—means “faults,” or, more precisely, “weaknesses” or “vulnerable points” (that can be attacked). Hari: tatra māro devaputramāraḥ kāmadevaḥ. tatpākṣikā devaputrā mārakāyikā devatāḥ. samutpannāva­tāra­darśanād avatāraprekṣiṇyaḥ. anāgatāvatāra­paryeṣaṇād avatāragaveṣiṇyaḥ. avatāro doṣaś chidram iti yāvat.

262. According to Hari (188), the phrase “die on account of failing to avoid some cause of an untimely death” means to die, somehow, due to the coming together of circumstances, even though one’s natural lifespan (āyus) has not run out. The idea behind all these cases is that they never occur because his or her mindstream is utterly suffused with (the presence of the four immeasurables, namely) loving kindness, and so on. Hari: vidyamāne ’py āyuṣi kathaṃcit pratyayasāṃnidhyān maraṇaṃ viṣaṃāparihāreṇa kālakriyā. sarvaṃ caitan na bhavati. maitryādibhiḥ suparibhāvita­citta­saṃtatitvād iti matiḥ. For a gloss of this phrase, see Ratnākara (F.72.a); RK: viṣamo mṛtyuhetuḥ| tasyāparihāro viṣamāparihāraḥ.

263. Ratnākara explains two possible interpretations of the Sanskrit compound of three words that describe what the Great Kings promise to provide. Since the Tibetan also follows the second interpretation, the translation here does likewise. According to Ratnākara (F.65.a), in the first interpretation, they will “provide the protection” associated with “safeguarding” and “defending.” Among those, “safeguarding” means with weapons (such as swords, amulets) and so on, “defending” means by making efforts to guard him or her, and “protection” arises from their supernatural control over that person when someone spontaneously attacks. In the second interpretation, they will “safeguard” by providing all sorts of physical well-being, “defend” by warding off external attacks, and “protect” by preventing internal diseases and so on. RK: rakṣāvaraṇa sahitā guptiḥ| tatra śastrādinā rakṣā| rakṣaniyogād āvaraṇam| svayam upasaṁkramya tasyādhiṣṭhānāt guptiḥ| athavā śarīrasya sarvasukhopasaṃharaṇaṁ rakṣā| bāhyopakramanivāraṇam āvaraṇam| ādhyātmikarogādinivāraṇaṁ guptiḥ. Cf. MW rakṣā, “amulet.” For yet another way of understanding the three words in the compound, see also DOP p. 57, gutti, which cites rakkhāvaraṇaguttin ti rakkhāsaṃkhata c’eva āvaraṇasaṃkhata ca guttim. Also, for saṃvidhā, see PTSD saṅvidahati.

264. According to Ratnākara (F.65.b), the word “attack” means by chastising, “deny” means by quarreling, and “dispute” means with mutual hatred. RK: vigrahītavyaṃ tāḍanena| vivaditavyaṃ kalahena| virodhayitavyaṃ parasparadveṣeṇa| te ’bhiprāyā iti vigrahādyabhiprāyāḥ. The Tibetan translation rtsod par ’dod pa dang rgol bar ’dod pa dang ’gal bar has a slightly different flavor, but Ratnākara’s commentary was followed here.

265. Ratnākara: balādhānene ti tadyogena sāmarthyādhānāt.

266. The words “desire and so on” (rāgādi) refer to the Abhidharma list of so-called root afflictions (rtsa nyon drug), namely, attachment, anger, pride, ignorance, wrong views, and doubt.

267. According to Ratnākara (F.66.a), “to speak” means to instruct others in the transcendent state of wisdom and so on, and “agreeably” means in a way that is acceptable (to listeners) because one has been in their place oneself too. The word “gently” means kindly, because one speaks politely to them and out of generosity and so on. To speak “fittingly” is by saying what will only be of benefit. To speak “coherently” is by not speaking with a mixture of unbeneficial things in addition to beneficial ones. RK: prajñāpāramitādīnāṁ parebhya upadeśo vacanam| ādeyaṁ grāhyam| tadasya, svayam api teṣu sthitatvād ity ādeyavacanaḥ| mṛdu priyaṁ vacanam asyeti mṛduvacanaḥ| dānādīnāṃ teṣu ca sthitānāṃ varṇabhāṣaṇāt| mitavacano hitasyaiva vacanāt| aprakīrṇavacano hitasyāpy ahitamiśrasyāvacanāt.

268. According to Ratnākara (F.66.a), it “tames” by neutralizing anger. It “transforms” by destroying the egoic mind characterized by arrogance. RK: paridamayati krodhāsaṃśamanāt| pariṇāmayati unnatilakṣaṇasya mānasya kṣayanayanāt. Note: There is a slight play on the Sanskrit word pariṇāmayati, which is used here to mean “transforms” but will be later used in this passage to mean “dedicates.”

269. This point in the chapter corresponds to the beginning of Chapter 18 in the Twenty-Five Thousand and Hundred Thousand, and of Chapter 27 in the Eighteen Thousand.

270. The verb “mounted” (samārūḍhaḥ) could mean on a horse or a chariot‍—it seems to have been elided in the Tibetan translation.

271. Here begins a play on the word vidyā, which means both “knowledge” and “magical incantation” (vidyā; rig sngags), i.e., a particular type of knowledge. According to Ratnākara (F.67.a), the transcendent state of wisdom as a vidyā is “great” because its power is unobstructed in all times, in all places, and against all counterproductive forces, respectively. Cf. RK: tatkasya hetor iti tad apatanaṃ kutaḥ ? uttaraṃ mahāvidye tyādinā| sarvakālaṃ sarvatra deśe sarvavipakṣeṣu vāpratihataprabhāvatvād yathākramaṃ mahatī.

272. According to Ratnākara (F.67.a), he or she “gazes at” the mindsets of sentient beings in order to tame them and so on. RK: vyavalokayiṣyatī ti vinayanādyartham.

273. According to Ratnākara (F.67.a), “why is that” means why is that a knowing of someone who has complete knowing? RK: tatkasya hetor iti tat sarvajñajñānaṃ kutaḥ?

274. The phrase “this knowledge as a magical incantation” translates the single word vidyā in order to capture the meaningful word play in which the word vidyā can be understood as referring to both its more general and limited meanings. According to Ratnākara (F.67.b), the logic of the three descriptions in this sentence is this: All the qualities of a buddha are to be attained, and these must be known reflexively (pratyātmavedya). For that reason, if a bodhisattva were not to attain those, then he or she would not become knower of everything. So it says “nothing that a bodhisattva will not come to attain.” And for that reason, a knower of everything knows everything to be attained and anything else. So there would also be nothing that he or she does not “come to know.” Since this includes here the most excellent actualized knowing, he also says there is nothing that a bodhisattva does not “come to actualize.” Thus, the word “or” here has the sense of interrelated options (that express three different aspects of the attainment of complete knowing). RK: na tat kiñcid asti yan na prāptam iti| sarve hi buddhadharmāḥ prāptavyāḥ| te ca pratyātmavedyāḥ| tato yady anena prāptā na syur nāyaṃ sarvavid bhavet| tasmān na tat kiñcid asti yad asya na prāptaṃ syāt| tataḥ prāpyam itarac ca sarvaṃ jānātīti na tat kiñcid asti yad asya na jñātaṃ syāt| prakarṣagataṃ ca sākṣātkārijñānam iha gṛhyate| tata āha| na kiñcid asti yad asākṣātkṛtaṃ syāt ? iti vā śabdāḥ parasparāpekṣayā vikalpārthāḥ.

275. The term non-human (amanuṣya) means not human, and includes here demons, ghosts, gods, benevolent spirits, and malevolent spirits.

276. According to Ratnākara (F.68.a), “freedom from anxiety, hatred, and fear” refers to a single immeasurable quality possessed by those who have great loving kindness. That the buddhas “nurture” them means they produce them. They “manifest” them because Māra and his army approach as obstacles. RK: abhayam avairam anuttrāsaṃ mahāmaitrīnām ekam apramāṇam| prabhāvayantī ti niṣpādayanti prakāśayantī ti sasainyasya mārasya vighnato pi kramaṇāt.

277. According to Ratnākara (F.68.a), “in effect” means that it is similar to a stūpa, which “should be tended to” because it is worthy of (being venerated with activities such as) the removal of left-over devotional offerings (nirmālya) and so on. RK: tadbhūtas tattādṛśaḥ| nirmālyāder akarṣārhatvāt| apacāyanīyaḥ.

278. According to Ratnākara (F.69.a), “write down” is done by himself and “make into a book” is done by someone else. The word “heavenly” means superior, because it excludes (inferior) rapidly deteriorating flowers and so on. “Flowers” means those with open blossoms; “wreaths” here are garlands of flowers; “perfumes” means scented woods; “fragrant oils” means made from the tamāla tree (whose fruit is used for marking the forehead). The “aromatic powders” are agarwood, sandalwood, and so on; “fabrics” means cloth; “devotional offerings” means food and so on; and a “wide variety” means from the different types of food, drinks, and so on. One should connect the verb “pay tribute” with the “flowers” and so on‍—it means one should make devotional offerings to venerate it. “Revere” means with devotion; “respect” means with affection; “venerate” means with hands reverently folded in añjalī, verses of praise, and so on; “honor” means circling it clockwise; and “tend to” means removing leftover devotional offerings. RK: likhitve ti svayam| pustakagatāṃ vā kṛtve ti pareṇa| divyābhir iti viśiṣṭābhiḥ| javā[bhisa]ktapuṣpādi­varjanāt| puṣpā ṇi muktakusumāni| mālyā ni srajaḥ| gandhā gandha dārūṇi| vilepanā ni sa (ta)māla bhavāni| cūrṇā agarucandanādīnām| cīvarā ṇi vastrāṇi| pūjā bhir iti nivedyādibhiḥ| bahuvidhā bhir iti bhakṣyalehyādibhedāt| puṣpādibhiḥ satkuryād iti sambandhaḥ, pūjayed ity arthaḥ| gurukuryād iti gauraveṇa| mānayed iti premnā(mṇā)| pūjayed iti praṇāmāñjali­stutyādibhiḥ| arcayed iti dakṣiṇāvartaiḥ| apacāyed iti nirmālyādyapanayanaiḥ.

279. This section of the chapter involves a play on the multivalent Sanskrit word śarīra (translated here as “body” or “physical relic”) and its synonym ātmabhāva (translated here as “physical body” or adjectivally “own unique physical”). According to Hari (209), here “the physical body of the state of complete knowing manifested” means the produced bodily nature that is appropriate for the realization of the state of complete knowing. Hari: sarva­jñatātmabhāvo ’bhinirvartāta iti sarva­jñajñānādhigama­yogyaśarīra­svabhāvo niṣpāditaḥ. According to Ratnākara (F.69.a), that “physical body” that is “manifested” is nothing but “the state of complete knowing.” Cf. RK: yo ’yaṃ sarvajñatātmabhāva iti sarvajñata ivātmabhāvaḥ, sa nirvartitaḥ.

280. Hari and Ratnākara explain the following passages differently, because of their disagreement about the fundamental relationship between the transcendent state of wisdom, the state of complete knowing, and a buddha who has complete knowing, as mentioned previously in the notes to chapter 1.

281. According to Ratnākara, the term “own unique physical body” (ātmabhāva) is used because it is designated as self, and as a “body” refers to his body with physical form (rūpakāya). Cf. RK: ātmabhāvaś cāsau ātmaprajñapteḥ śarīraṃ ca rūpakāyas.

282. According to Hari (211), “this” refers to “the obtaining of his own physical body.” The word “revealed” means explained (by the Buddha). Here, “buddha” refers to that whose nature is the body with physical form (rūpakāya) and so on. Hari: enam ity ātma­bhāva­śarīra­pratilambham. prabhāvane ti prakāśanā. buddho rūpakāyādisvabhāvaḥ. According to Ratnākara (F.69.b), the four being “revealed” means they are ascertained in the world. RK: loke pratītiḥ prabhāvanā.

283. According to Ratnākara (F.69.b), in this context the first set of activities from “write” it to “master” it are for one’s own benefit. The activities that follow are for the benefit of others. Among those benefiting others, “pass it on” is the overview. The next three verbs flush out the overview: “teach” according to its meaning; “expound it,” which means give detailed instructions; “explain” based on the text; and “recite,” which means the repeated practice of reciting. RK: likhiṣyanti yāvat paryavāpsyantī ti svārthaḥ| tata ūrdhva parārthaḥ| tatra pravartayiṣyantī ty uddeśaḥ| tribhir nirdeśaḥ| deśayiṣyantī ty arthataḥ| upadekṣyantī tity avadiṣyanti| uddekṣyantī ti granthataḥ| svādhyāsyantī ti svādhyāyam ity abhyāsaḥ.

284. According to Ratnākara (F.69.b), “not be aware” means they do not hear of it through words; “not know” means they do not come across a book; and “not be made to know” means they do not make themselves aware of the meaning. The words “or if” indicate a different angle on his question. RK: na jñāsyantīti na śroṣyanti śabdataḥ| na vetsyantī ti pustakaṃ na lapsyante| na vedayiṣyantī ti vedanaṃ vedaḥ arthajñānam| tat karotīti ṇic| arthaṃ na jñāsyantīty arthaḥ| ute ti prakārāntaram. Note: This reading follows the Skt. and Ratnākara’s comments, not the Tibetan, in which the differences between the parts of the question are not brought out.

285. According to Ratnākara (F.69.b), the phrase “knowledge-based” here means based on having understood the four noble truths by means of their spiritual knowing. The words “clear trust” refer to the mental factor due to which the mind is made absolutely free of dirt, like water made free of dirt by a jewel that clarifies (prasāda) the water. RK: avetye ti lokottareṇa jñānena satyān jñātvā| prasādaḥ cittagato dharmaḥ| yena cittam atyantam akaluṣīkriyate| udakam iva dakaprasādena maṇinā. Cf DOP p. 259, avetyaprasādena, “trust founded on knowledge,” “intelligent trust”‍—citing almost verbatim this quote from Pali sources. Cf. PTSD avecca, “certainly”; -pasādo, “perfect faith.” Saṃyuttanikāya 229 (yo ariyasaccāni avecca passati).

286. According to Ratnākara (F.70.a), these are the four fruits (of the Disciple Vehicle): the first fruit is being the “stream enterer” is itself; the second and third fruit is being a “once-returner” and a “non-returner.” The fourth fruit is the state of a worthy one (arhat). RK: śrotasa āpattiḥ saiva phalam| sakṛdāgāmino ’nāgāminaś ca phalam| arhato bhāvo ’rhatvaṃ caturthaphalam.

287. According to Ratnākara (F.70.a), “heroic perseverance” means enthusiastic effort in virtuous deeds. RK: vīryaṃ kuśale karmaṇy utsāhaḥ.

288. According to Ratnākara (F.70.a), “weak-willed” means unsteady; “weak mindsets” means poor concentration; “faulty conceptions” means faulty mindfulness; “insufficient conviction” means little faith; and “inferior wisdom” means little investigation of reality. The feebleness of their (five) powers, such as faith and so on, is expressed by these words about their lackluster perseverance and so on. Among those, (a) “slothful, lackluster perseverance” pertains to their power of perseverance; (b) “weak mindsets” pertains to their the power of concentration; (c) “faulty conceptions” pertains to their power of mindfulness; (d) “insufficient conviction” pertains to their power of faith; and (e) “inferior wisdom” (hīnaprajñā) pertains to their power of wisdom. RK: sattvaṃ dhairyaḥ| cittaṃ samādhiḥ| saṃjñā smṛtiḥ| adhimuktiḥ śraddhā| tattvapravicayaḥ prajñā| śraddhādindriyāṇāṃ daurbalyaṃ hīnavīryādipadair ucyate| tatra hīnavīryaiḥ kusīdair iti viryendriyasya hīnasattvaiḥ| hīnacittair iti samādhīndriyasya| hīnasaṃjñair iti smṛtīndriyasya| hīnādhimuktikair iti śraddhendriyasya| hīnaprajñair iti prajñendriyasya.

289. According to Ratnākara (F.69.b), he or she “constantly” listens and so on, and fully pursues questions in order to cut through doubts. RK: abhīkṣṇaṃ śravaṇādi paripraśnaś ca saṃśayacchedārthaḥ.

290. According to Ratnākara (F.69.b), the “seven precious substances” are gold, silver, beryl (vaiḍūrya), coral, emerald, red pearl, and white pearl. RK: saptaratnāni tadyathā suvarṇa rūpyaṃ vaiḍūrya musāragalvaṃ aśmagarbhaḥ lohitikā muktā karketanaṃ ca.

291. The description that follows in the Sanskrit and Tibetan texts is all included in one extremely long sentence that carries on for over one full folio. It has been broken into several sentences here for the sake of readability. A few transition words have been added to help get the sense across.

292. According to Ratnākara (F.76.a–b), one should “listen to it” based on the text and the meaning; “take it in” means repeat it; “keep it in mind” means make it stay in one’s heart; “chant” means read aloud; and “master” means completely understand. Up to here is taught for one’s own benefit. The words “pass it on” mean transmit it to others‍—this is the overview. The next three verbs are the detailed explanation of this: One should “teach” based on speaking about the text; “expound” based on the meaning; and “explain” means instruct. Up to here is taught for the benefit of others. Finally, “recite it” means repeat it more and more because it brings benefit to oneself again and again. RK: tena śṛṇuyād granthato ’rthataś ca| udgṛhṇīyād āvartayet| dhārayed iti hṛdaye sthāpayet| vācayet pāṭhayet| paryavāpnuyād iti sarvathā avagaccheta| iyatā svārtho uktaḥ| pravartayed iti pareṣu sañcārayet| ayam uddeśaḥ| paro nirdeśaḥ| deśayed granthato bhāṣaṇāt| upadiśed arthataḥ| uddiśed ity avavadet| iyato parārthaḥ| svādhyāyed iti sutarām abhyaset| punaḥ punaḥ svārthakaraṇāt. Ratnākara’s comments made later in the text, from the beginning of chapter 5 where these exact same terms are repeated (see 5.1; and notes n.360–n.363), have been copied here (into this note and the three that follow) in order to give readers some context for understanding the terminology here, since neither Hari nor Ratnākara comment on them specifically in this first occurrence of the passage.

293. According to Ratnākara’s creative etymologies annotated to the later parallel passage in chapter 5 (F.76.b, see 5.1; and n.361), “elucidate” (samprakāśayed) means consistently (sam-/santata) make clear (-prakāśayed) the transcendent state of wisdom based on the words in the text. The phrase “in detail” means doing so from multiple angles. The word “unpack” means expanding upon those words. The phrase “mentally investigate it” means one should learn it by heart, connect with it, and observe it, because these steps produce tranquility (śamatha). Next, one should “fully examine it,” because thinking analytically about it produces insight (vipāśyanā). Up to here, he explains what should be done. But if that is not possible, he explains another possibility, with the words “or…at the very least,” and so on. RK: parebhyaś ca samprakāśayed iti san tataṃ prakāśayed granthataḥ| vistareṇe ti bahubhyaḥ prakāśanāt| vivṛṇuyād iti vi stareṇeti vartate| manasā ’nvavekṣete ti cittenānubudhya saṃyojya paśyet| sa(śa)mathotpādanāt| parimīmāṃsām iti vicārāṇāṃ vipaśyanotpādanāt| iyatā caryoktā| asyā abhāve pakṣāntaram āha| pustake ty ādinā| ata eva antaśaḥ śabdaḥ.

294. According to Ratnākara (F.76.b, see n.362), one should “maintain” precisely this “book,” meaning that one should keep it from perishing (which in India would have been done with string and two slabs of wood to protect it). One should “preserve” this in one’s home and so on. RK: pustakagatām iti| mam eva dhārayed iti| avinaśvarī kuryāt| sthāpayed iti svagṛhādau.

295. According to Hari (218), the “guidance” refers to this very scripture that is the Mother Transcendent State of Wisdom and is the guidance of the buddhas. Since we cannot read, study, and so on without a book of the Transcendent State of Wisdom, he says may it “not be cut off.” Hari: mā buddhanetrī tyādi. buddhā nāṃ netrī nāyikā mātā prajñāpāramitaiva. asyāḥ pustakavaikalyena pāṭhasvādhyāyā dyasambhavāt samucchedo mā bhūt. According to Ratnākara (F.76.b–77.a, see n.363), the “buddhas” are the gurus of the world; we should show gratitude toward them. Their “guidance” is the wisdom that brings one to awakening. After wandering for three countless kalpas, they first developed it and then established it perfectly within their own tradition for the benefit of future beings. Since it has now reached us, we should not let “the buddhas’ guidance here be cut off”‍—meaning we should make sure it remains. To “provide assistance (anugrahopasaṃhāraḥ kṛta; phan gdags pa) to bodhisattva great beings” refers to what should be accomplished. And, it will be accomplished by “this guidance’s continued existence,” i.e., by its remaining in the world. RK: buddhāś ca lokaguravas teṣāṃ ca kṛtajñair asmābhir bhavitavyam| teṣām iyaṃ netrī bodheḥ prāpikā prajñā| tais trikalpāsaṃkhyeyā pariśrameṇotpādya samyag anāgatajanatārthāya svavaṃśe ’vasthāpitā| yāvad asmān upagatā| tato mā buddhanetrī samucchedo bhūd ity apīmāṃ sthāpayet|… bodhisattvānāṃ cānugrahopasaṃhāraḥ karaṇīyaḥ| sa ca kṛto bhaviṣyati| anayā sthāyitayā netryavaikalyena. Note: The Sanskrit word netrī means “guide rope” and can be translated more abstractly as “way” or even “guideline,” but it refers here more to the material teachings that help guide beings to awakening. Cf. DOP, Part II, pp. 639–640 s.v. netti.

296. According to Hari (218), “a clear mindset that trusts” is a mindset that is well disposed because one sees the goodness (in the transcendent state of wisdom). That he or she would “develop the mindset of awakening” means that they would produce the particular mindset based on the bodhisattva’s vow that causes complete, perfect awakening. Hari: prasannacitta iti bhadratādarśanād abhimukhacittaḥ. bodhāya cittam utpādye ty anuttara­samyak­sambodhi­nimittaṃ bodhi­sattva­saṃvaragrahaṇād viśiṣṭaṃ cittaṃ kṛtvā.

297. The Buddha’s comparison (between the benefits of venerating stūpas and the benefits of venerating the transcendent state of wisdom) repeats a number of times below with only slight variation before moving to a different topic. Although Conze paraphrases this passage and eliminates all repetitions, this repetition seems to be an integral part of the scripture and likely serves several purpose here, one of which seems aimed at helping readers exhaust their conceptual limits performatively.

298. This paragraph follows the Sanskrit and Tibetan description of the offerings, which differs slightly from the above, even though neither commentator mentions it. The Sanskrit edition is lacking this final sentence, which appears in the Tibetan and has been included here, since it matches previous passages above.

299. Neither Hari nor Ratnākara explains this particular sentence. But since they make comments in other contexts about the relationship between the transcendent state of wisdom and the knowing of someone who has complete knowing (as mentioned in n.112), we might refer to those here. According to Ratnākara’s general viewpoint, the transcendent state of wisdom and the knowing of someone who has complete knowing are not mainly synonyms but are related as a cause and effect. So, for Ratnākara, this passage would suggest, more straightforwardly, that one should venerate the cause (the transcendent state of wisdom) of the state of complete knowing (which as a tathāgata is already appreciated), more than its results (the physical relics left by the tathāgata). According to Hari’s comments on another passage (2011–12), Dignāga’s Pīṇḍārtha 1.1 says, “The transcendent state of wisdom is the Tathāgata, the nondual knowing.” According to this principle, the transcendent state of wisdom is mainly just the Tathāgata, the body of truth (dharmakāya). For this reason, the text says “more merit would be earned” because one would be venerating the body of truth (dharmakāya), which is the knowing of someone who has complete knowing, through venerating her (figurative quality) as the mother (of the buddhas), which sheds light on that (body of truth itself). But, in regard to venerating the Tathāgata through his reflection‍—i.e., his body with physical form (rūpakāya)‍—the text suggests that there is not much merit because of not grasping the body of truth as superior. Hari: prajñāpāramitā jñānam advayaṃ sā tathāgata ity nyāyān mukhyato dharmakāyas tathāgata eva prajñāpāramitā. atas tad dyotikāyā mātuḥ pūjayā sarvajñajñānasya dharmakāyasya pūjanād bahutaraṃ puṇyaṃ prasavati. rūpa­kāya­prati­bimba­tathāgatapūjāyāṃ tu prati­viśiṣṭa­dharma­kāyāsaṃgrahān nādhikaṃ puṇyam iti.

300. This passage was translated following Ratnākara’s multiple word glosses (F71.a–b) such as tulanāya na kṣamate. Cf. BHSD kṣamati.

301. According to Ratnākara, “ ‘Lord’ (marṣa) is a form of address whose meaning is ‘noble one.’ ” RK: mārṣe ti āmantraṇam| āry etyarthaḥ.

302. This point in the chapter corresponds (more or less) to the beginning of Chapter 19 in the Twenty-Five Thousand and Hundred Thousand, and of Chapter 28 in the Eighteen Thousand.

303. In contrast to the Sanskrit text as translated here, following Vaidya’s edition and some others, the Tibetan has negatives (byang chub kyi yan lag dang mi ldan pa’i, “not conducive to awakening” or “not governed by the factors of awakening”) for this and the sets of factors that follow, and conforms to the Sanskrit of Mitra’s and Wogihara’s root texts which read bodhyaṅga-viprayuktāni here in place of bodhyaṅga-samprayuktāni as in the preceding passage (n.302).

304. The interpretation of this analogy (also to be found in the long sūtras, e.g. the Twenty-Five Thousand at 19.14) is somewhat difficult. Hari suggests that oṣadhītārāḥ can be understood as a dvandvā (like the Tibetan sman dang skar ma) or a karmadhāraya compound. We have followed the Tibetan but it is worth noting that Hari (75) takes oṣadhi to refer to annual plants (not necessarily medicinal) and tārā to refer to the two auspicious planets (not necessarily stars). Hari: oṣadhītārā iti oṣadhyaś ca vrīhyādayaḥ, tārāś ca śukrabṛhaspatiprabhṛtaya iti tathoktāḥ. osadhya eva vā kāścin niśi tārā ivāvabhāsamānās tathocyante. tāsāṃ candraraśmibhir āpyāyanāt kāyaparipuṣṭiḥ prabhāvātiśayaś cotpadyata iti yathākramam āha : yathābalaṃ yathāsthāmam iti. akārānto ’pi auṇādikaḥ sthāmaśabdo grāhyaḥ. avabhāsayantīti svabhāvaṃ daṛśayanti. nakṣatrāṇi ceti puṣyādayaḥ. See MW oṣadhī; PTSD osadhi, osadhitārakā. BHSD oṣadhi. Wogihara’s root text reads oṣadhītārā, whereas Vaidya reads oṣadhīḥ tārā. According to Bill Mak (email communication June 9, 2020), ancient Indians saw the brilliance of the sun and the moon as literally taking away the brilliance of the stars and lunar mansions. Also, in popular Indian literature, medicinal plants are said to be nourished by the light of the moon (a.k.a. oṣadhipati), which they absorb. These plants are then thought to shimmer in a star-like way that can be seen only when the moon disappears.

305. According to Ratnākara (F.72.a), the (genuine) Dharma here means nirvāṇa, since it is the most sublime Dharma. That very Dharma is impartiality because the three vehicles maintain it. That very Dharma is peace because it pacifies the emotional defilements. The “ways of life” are aimed at each of those qualities. “Virtuous ways of life” means behaving in wholesome ways. RK: dharmo nirvāṇaṃ sarva­dharmotkṛṣṭatvāt| sa eva samaḥ yānatrayasya dhāraṇatvāt| sa eva sa (śa)maḥ kleśaduḥkhopasa(śa)matvāt| tasmai caryā| kuśalaṃ sucaritaṃ tasya caryā.

306. According to Ratnākara (F.72.a), “punishment” includes penitent fasting and so on. RK: daṇḍa upavāsanādiḥ.

307. The Sanskrit term parigṛhīta has been translated consistently as “supported by” so that readers will be able to track the same term as it used in slightly different ways throughout the scripture. One should understand “supported by” here to imply that a bodhisattva is “shielded” from harm by the transcendent state of wisdom.

308. According to Ratnākara (F.72.a), its quality of supporting “attends” to those beings, because being that way is its inherent nature. RK: parigṛhītatvaṃ pratyupasthite ti| tatsvabhāvena tathābhāvāt. According to Hari (239), the term “transcendent state of wisdom” refers here to a bodhisattva cultivating it, because the context here is an explanation of the benefits that belong only to bodhisattvas. The word “benevolence” means something to be shown by a friend. “Offering” that means exhibiting that. Since that offering would be illusory and so on, he says “in the form of a benevolent mindset,” which basically means in the form of a mindset aimed at benefiting them. The “compassion” toward someone merely deserving to be shown compassion is based on a figurative usage of that term. “Offering” it means being moved in that direction. Since that also could involve a different motive, he says “in the form of a compassionate mindset” means in the form of a mindset aimed at removing suffering.

309. This point in the chapter corresponds to the beginning of Chapter 20 in the Twenty-Five Thousand and Hundred Thousand, and of Chapter 29 in the Eighteen Thousand.

310. Ratnākara (F.72.a) specifies that (as usual in sūtra narrative) their military arrays had four divisions: elephant corps, cavalry, infantry, and chariot corps. RK: balakāyo balasamūhaḥ| tasya catvāry aṅgāni gajavājipattirathāḥ.

311. These names reference four kingdoms during the time of the Buddha. As Ratnākara (F.72.a) states, Bimbisāra was ruler of Magadha. Prasenajit was sovereign of Śrāvastī. “Śākyas” refers to the ruling warriors born from the Śākya clan (into which Siddhārtha Gautama was born). The Licchavis governed Vaiśālī. RK: bimbisāro magadhādhipaḥ| prasenajit srāvastīpatiḥ| śākyāḥ śākyakulajāḥ kṣatriyāḥ| licchavayo vaiśālakāḥ.

312. The māndārava flower (which can also be spelled other ways, e.g. mandārava, etc.) is a type of heavenly flower rained down on the Buddha as tribute.

313. There may be a slight play here on the Sanskrit word tathatvam, a synonym of tathatā. In Sanskrit, the syntax can be taken to mean either that they train and so on “to be in accord with” the transcendent state of wisdom, or that they train and so on “to attain the actual nature” (tathatvāya; de bzhin nyid du), i.e., the true nature (tathatā) (of things). According to Ratnākara (F.72.b), the “actual nature” is the nature of the way that the transcendent state of wisdom is. RK: yathā prajñāpāramitā tathābhāvaṃ tathātvam. Note: tathatvam and tathātvam are variant spellings in Buddhist Sanskrit.

314. According Hari (245), “closely attended” means by donating to the tathāgatas’ retinues, by listening to what they taught, and through offerings to venerate them. (Hari also comments on why the Sanskrit compound word should be understood the way it is translated above). Hari: tathāgataparyupāsitā iti tāthāgatāḥ parivārapradānena taduktaśravaṇena ca pūjādibhiś ca paryupāsitā yais te tathoktāḥ. niṣṭhāntaṃ pūrvaṃ nipatatīti vyabhicāralakṣaṇatvāt paryupāsita śabdasya na pūrva nipātaḥ.

315. According to Ratnākara (F.72.b), in this analogy here the transcendent state of wisdom itself is the “ocean.” RK: prajñāpāramita iva mahāsamudraḥ.

316. This point in the chapter corresponds to the beginning of Chapter 21 in the Twenty-Five Thousand and Hundred Thousand, and of Chapter 30 in the Eighteen Thousand.

317. According to Ratnākara (F.72), one can understand the Sanskrit here to mean he speaks its “praises” or speaks of its “positive qualities.” RK: varṇaḥ stotraṃ guṇā vā.

318. According to Hari (247), the Blessed One praises “the positive qualities of the transcendent state of wisdom and mentions its name,” because it “takes the fore over the other transcendent states” such as generosity, insofar as the dedication of these five transcendent states to the state of complete knowing happens at the beginning (of practicing these five) through the purity of the three applications (i.e., through the transcendent state of wisdom seeing the emptiness of any giver, gift, or recipient, etc.). Hari: prajñāpāramitā hī tyādi. yasmāt trimaṇḍala­viśuddhyā dānādīnāṃ sarvajñatāyāṃ pariṇāmenādau pravṛttatvāt pūrvaṃgamā tasmāt tadvarṇaṃ bhāṣe nāmadheyaṃ ca parikīrtayāmī ti pūrveṇa sambandhaḥ.

319. According to Hari (247), to the phrase “if generosity were not dedicated to the state of complete knowing” one should add the phrase “by the transcendent state of wisdom” and understand it to mean “if generosity were not given, in a manner free of mental perception (of giver, gift or recipient), for the purpose of buddhahood for the sake of all sentient beings.” Hari: apariṇāmitaṃ dānaṃ sarvajñatāyām iti anupalambhayogena sarvasattvārthaṃ buddhatvāyāniryātitaṃ, prajñāpāramitayeti śeṣaḥ.

320. According to Ratnākara (F.72.b), the transcendent state of wisdom is a perfection because it alone is transcendently perfect. The others are transcendent states because they are dedicated by that very wisdom to the state of complete knowing. RK: prajñāpāramitā hi svayem eva paramatvāt pāramitā, itarās tayaiva sarvajñatāyāṃ pariṇāmitatvena.

321. According to Hari (249), “leader” here is due to leading generosity and so on to buddhahood, and “guide” because it drives away all sudden attacks or occurrences. Hari: dānādīnāṃ buddhatve nayanān nāyikā. sarvopadravanirākaraṇāt pariṇāyikā. According to Ratnākara (F.72.b), a “leader” here is someone who draws others in his or her direction; a “guide” is someone who fosters growth in others (like a mother). RK: nāyike ti saṃgrāhikā| pariṇāyike ti saṃvardhikā.

322. We have followed the Tibetan, which has taken some license to add reasons to the Sanskrit here, but shifted them slightly to capture the analogy and the Sanskrit. wording. The Sanskrit (Vaidya 40–41) reads tadyathāpi nāma ānanda mahāpṛthivyāṃ bījāni prakīrṇāni sāmagrīṃ labhamānāni virohanti| mahāpṛthivī ca teṣāṃ bījānāṃ pratiṣṭhā| mahāpṛthivī­pratiṣṭhitāni ca tāni bījāni virohantihere. The Tibetan reads kun dga’ bo ’di lta ste dper na sa chen po la sa bon btab pa tshogs pa dang phrad na skye bar ’gyur te | sa chen po ni sa bon de dag gi gzhi yin pas sa chen po la brten nas sa bon de dag skye bar ’gyur ro.

323. Here, we should understand the analogy as follows: (1) The five seeds are dāna, etc.; (2) the transcendent state of wisdom governs those seeds being able to grow, i.e., governs their being transcendent states. (3) The six transcendent states, even when full-grown, are founded upon the earth. (4) The transcendent state of wisdom is the name of all conditions being fulfilled.

324. According to Hari (250), the idea here is that these are not all the qualities of the whole mother transcendent state of wisdom, because of the absolute abundance of qualities that she possesses. RK: na tāvad ime bhagavann ity ādi. prajñāpāramitāyāḥ sarve guṇā iti samastāyā mātur amī sarve guṇā na bhavanti tasyā guṇātyantaprācuryād iti matiḥ.

325. According to Hari (250), he explains here what other qualities the transcendent state of wisdom has. The “limited amount” of her that has been “taken in” by me here directly from the Blessed One has already been “passed on” to those non-Buddhist wandering ascetics who were caused by it to turn back just a moment ago‍—meaning that she has these qualities (in addition to those already mentioned by the Blessed One). Hari: kasyās tarhy amī guṇā ity āha: atha hi maye tyādi. bhagavato ’ntikād asyā yaḥ pradeśo mayodgṛhītaḥ sa cānantaram evānyatīrthyādi­nirākṛtau pravartitas, tasyā amī guṇā ity arthaḥ.

326. Accoding to Hari (252), “to arouse bold illumination” means to cause free and coherent expression. Hari: pratibhānam upasaṃhartavyam iti yukta­muktābhidhānam utpādayitavyaṃ. chanda iti vaktukāmatā. See also n.84.

327. The italicized comment “repeat the above refrain for this and the following” (peyālam) is a translation of what appears in the Sanskrit and Tibetan texts themselves. According to BHSD peyāla, the scribes used this abbreviation to avoid rewriting the refrain, but this comment often implies that the full text is to be recited.

328. According to the Hari (260), “that location” refers to the house, monastic residence, or palace (mentioned just above). Hari: tatra gṛhādāv.

329. According to the Hari (260), “smells an otherworldly scent” means he senses through his nasal consciousness a particular scent, which surpasses any in the human world. Hari: amānuṣaṃ gandhaṃ ghrāsyatī ti manuṣyalokāti­krāntaṃ viśiṣṭaṃ gandhaṃ ghrāṇa­vijñānenānu­bhaviṣyati.

330. According to Hari (260), “pure” in terms of internal purity due to not doing anything evil; “clean” in terms of external purity due to wearing clean clothes and so on. Hari: sarva­pāpākaraṇād adhyātmaśuddhyā caukṣasamudācāraḥ. vivikta­vastrādyupabhogena bāhyapariśuddhyā śucisamudācāra ḥ. According to Ratnākara (F.72.a), here “pure” is due to lacking impurity; “clean” is due to its association with flower offerings and so on. RK: aśucyabhāvāt caukṣaḥ| puṣpādiyogāt śuciḥ.

331. According to Hari (261), “increasingly trusting” means increasingly faithful due to seeing it with complete deep belief. Hari: prasādabahula ity abhisam­pratyaya­darśanād abhivardhamāna­śraddhaḥ.

332. Here, the phrase “this Dharma guide” refers to the transcendent state of wisdom in written form, which has been passed on to beings so that they can be brought to the state of complete knowing. Since neither Hari nor Ratnākara comments on the second clause of this sentence, the English translation has followed the Tibetan interpretation of the ambiguous Sanskrit compound gurugauravatāparipūri. But it may be worth pointing out that this phrase could also be translated “because of being filled with respect for its importance” or perhaps, in a different context, “out of fulfilling one’s devotion to it as the guru.”

333. According to Hari (262), no “physical exhaustion” means no fatigue due to travel and so on; no “mental exhaustion” means no fatigue due to a lack of alms-offerings and so on. Hari: kāyaklamatha iti deśāntaragamanādinā na kāyakhedaḥ. na cittaklamatha iti piṇḍapātādivaikalyān na cittakhedaḥ. According to Ratnākara (F.72.a), “exhaustion” here means affliction. RK: klamathaḥ pīḍā.

334. The Tibetan has not been precisely followed here, since it seems slightly corrupt and does not record the Sanskrit’s second ca. Tib. lus kyi nang du mdangs rab tu bcug zas shin tu bde ba myong bar ’gyur. Cf. MW prakṣepa, “adding to,” “increasing”; laghu, “in good health.” Conze’s interpretation of ojaḥprakṣiptaṃ ca kayaṃ sukham ca pratisaṃvedayati, laghu laghu ca pratisaṃvedayati is “when food is thrown into it, the body will still feel at ease and exceedingly light.” According to Schopen 1977 on Conze (pp. 149–50), there is a note on ojas (p. 29, n.2) in Jean Filliozat, Etude de démonologie indienne. Le Kumâratantra de Râvana et les textes parallèles indiens, tibétains, chinois, cambodgiens et arabes. Paris: Cahiers de la Société Asiatique IV, 1937.

335. According to Ratnākara (F.72.a), “thinking of food” means bringing it to mind. RK: saṃjñā smṛti.

336. Schopen, in his article on Conze (Schopen 1977, pp. 148–49), argues, in essence, that upasaṃhartavyaṃ is a corruption of an idea from the earlier tradition, in which the job of nonhumans (amanuṣyāḥ) is to “steal energy” from people, as opposed to devas, whose job it is to give it back to them. For that reason, Schopen suggests that we should read here apahartavyam instead of upasaṃhartavyaṃ. Given the elliptical nature of his comments, though, it is not clear whether Schopen would also insert a negation, i.e., no energy would be stolen by them, and hence a bodhisattva would still have more energy. In any event, Schopen’s point here does not seem to have bothered either Indian commentator, perhaps because Hari and Ratnākara had a more flexible understanding of nonhumans, i.e., gods.

337. As mentioned in the note to the title of chapter 3 (n.257), the multivalent term guṇa can be translated either as “positive qualities” or “benefits” depending on context. Although the previous chapter title was more about the “benefits,” this chapter emphasizes a bit more the “positive qualities” that lead to those benefits. Hence, even though there is some blurring of the lines between these two meanings, it is helpful, once again, to keep in mind that these different translations derive from the same word in Sanskrit.

338. The content of this chapter corresponds to the content of Chapter 22 in the Twenty-Five Thousand and Hundred Thousand, and of Chapter 31 in the Eighteen Thousand.

339. In the following famous and important quote, there is a play on the multivalent words dharma (“teachings,” “truth,” “qualities”) and kāya (“body,” “collection,” “embodiment”) that cannot be translated into English in a way that captures the meaning, nor can the complex interpretive issues surrounding this passage be explained in these notes. Nonetheless, the English translation of dharmakāya in this case as the “body of truth” aims to approximate a parallel pun in English by playing on similar ambiguities that, in their own right, could be interpreted to fit the various doctrinal and interpretive differences by Hari and Ratnākara. For a historical and philological discussion of the complex Sanskrit linguistic, grammatical, and terminological issues at play in this and other similar passages, see Harrison 1992.

340. Ratnākara makes no direct comment on this sentence, but Hari explains it‍—in a passage too long and complicated to summarize here‍—as the thesis statement of a logical syllogism that proves his explanation of the transcendent state of wisdom as a synonym for a buddha’s knowing. Thus, according to Hari (268), the first statement of the quote here should be understood, according to what the Buddha taught elsewhere, as suggesting that the blessed buddhas have the nature of the transcendent state of wisdom, which is to say, have the inherent nature of illusion-like nondual knowing. Hari: yasmād uktaṃ pradeśāntare bhagavatā: dharmakāyā māyopamādvaya­jñāna­svabhāvāḥ prajñāpāramitātmakā buddhā bhagavanta iti.

341. Sanskrit: mā khalu punarimaṃ bhikṣavaḥ satkāyaṃ kāyaṃ manyadhvam; Tibetan: dge long dag ’di la ni sku dam par ma ’dzin par. According to Ratnākara (F.73.b), satkāya refers here to the Buddha’s body with physical form (rūpakāya). RK: sīdatīti sat| anityaḥ| sac cāsau kāyaś ceti satkāyo rūpakāyaḥ. Indeed, taking our cue from the Tibetan rendering sku dam pa, we have translated satkāya here as “this real body” and not as “the transitory collection,” which elsewhere translates satkāya in the most common context of its being the focus of erroneous views, the meaning rendered as ’jig tshogs in Tibetan,. While for the context of the present passage BHSD suggests that sad comes from √ās in the sense of a “real” physical body, see n.1343 for Ratnākara’s comments using another etymology for the “transitory collection” sense, i.e. when not referring to the Buddha’s body. According to Hari (269), this sentence expresses the quality to be logically proven about the “satkāya”‍—referring here to the bright (body of the Buddha) shining forth with the major and minor marks‍—namely that monks should consider it to have the nature of a conglomeration of atoms. Hari: mā khalu punar imaṃ lakṣaṇa­vyañjanojjvalaṃ śobhanaṃ satkāyaṃ he bhikṣavaḥ para­māṇusaṃcaya­svabhāvaṃ manyadhvam iti sādhyadharmaḥ kathitaḥ. Note that in similar passages from Pali the term “putrid body” or “corrupt body” (pūtikāya) is used in place of satkāya, e.g. Saṃyuttanikāya iii, 120.

342. Here, the words “body of truth” refer to the “collective representation of the teachings” on the transcendent state of wisdom or “essence of the teachings,” i.e., the actual transcendent state of wisdom that sees the truth. Based on this punchline, a reader is intended to re-evaluate that former understanding of “body of truth” (above in the first sentence). It can now be reinterpreted to mean that the Buddha’s true body is the teachings (or the qualities they point to), which must be actualized. Although Ratnākara and Hari disagree about how to understand this quote in relation to the transcendent state of wisdom (mentioned in the next sentence), they generally agree that the dharmakāya must be understood as eternal and can only be “seen” through realizing it oneself, not through considering the truth to be represented by the “real” or existent body that constitutes the buddha’s body with physical form (rūpakāya). According to Ratnākara (F.73.b), in the phrase “through actualizing the body of truth,” the word “truth” (dharma) refers to the noble path. That preeminent path‍—which is nothing but the transcendent state of wisdom‍—is not impermanent, because it is a constant stream. RK: dharma­kāya­pariniṣpattita iti| atrāryamārgo dharmaḥ| sa ca prakarṣagataḥ prajñāpāramitaiva| nānityaḥ pravāhanityatvāt. According to Hari (269), the phrase “through actualizing the body of truth” expresses the cause, suggesting that the monks should see him as the (fruit) actualized through actualizing‍—i.e., directly witnessing‍—the illusion-like nondual knowing. Hari: dharma­kāya­pariniṣpattito māyopamādvaya­jñāna­sākṣātkriyāniṣpattyā niṣpannaṃ māṃ drakṣyathe ty anena hetur uktaḥ.

343. According to Ratnākara (F.73.b–74.a), the word “pinnacle” refers to the highpoint of “reality”‍—i.e., of those real things‍—because there is no reality beyond that, and because what is “revealed” (prabhāvita<vyāhṛta) at that very highpoint is identical to it (i.e., subject and object are not separate at the level of nondual reality). Śakra next explains the word “body” (as intended in the last line of the above quote) with the following phrase‍—“that is to say, the transcendent state of wisdom”‍—referring to the ultimate truth as nothing but the actual nature. The basic point here is that “the transcendent state of wisdom” that sees that truth is not separate from it. RK: bhūtakoṭiprabhāvita iti| bhūtā ni tattvāni teṣāṃ koṭir agram| tato ’dhikasya tattvasyābhāvāt| tasyām eva prabhāvito vyāhṛtas tādātmyāt. katamaḥ kāya ity āha| yadute tyādi| tathatāmātra­paramārthaṃ, taddarśanī prajñāpāramitā na tato bhidyata iti bhāvaḥ. According to Hari (269), in the phrase “what is revealed at the pinnacle of reality,” the word “reality” means the real body, i.e., the Tathāgata’s body. This is “revealed,” i.e., accomplished, “through actualizing the body of truth.” The following phrase‍—“that is to say, the transcendent state of wisdom”‍—means the Tathāgata’s body has the transcendent state of wisdom as its nature. Hari: eṣa can tathāgatakāyo bhūta kāyo bhūta­koṭiprabhāvito dharma­kāya­pariniṣpattyā niṣpanno, yad uta prajñāpāramitā tatsvabhāva iti.

344. According to Ratnākara (F.74.a), the assembly hall Sudharma is located in the southwestern section of the heavenly city of Sudarśana. RK: ata eva sā sudharme tyucyate| asya ca sudarśanasya devanagarasya dakṣiṇapaścimadigbhāga iti.

345. According to Ratnākara (F.74.a), “lord” here means a great person. The word ākhyā should be understood here in the sense of “appearance” or “splendor” (pratibhāsa, i.e., ruci). He has “exaltedness” means he has the mind of a great one‍—in this case, the perfect Buddha whose nature is knowing. The phrase “in effect, the cause and condition” of that means that it has the nature of a cause and the nature of a condition. RK: īśo mahāpuruṣaḥ| tasyākhyā pratibhāso rūciḥ| mahatīśākhā (em. mahatīśākhyā?) asyeti maheśākhyaḥ| mahānmanā ity arthaḥ| sa ceha jñānātmā samyaksaṃbuddhaḥ| tasya hetupratyayabhūto hetusvabhāvo pratyayasvabhāvo ca.

346. According to Ratnākara (F.74.a), in the analogy of his own person that Śakra uses, Śakra himself corresponds to “the knowing of someone who has complete knowing,” while Śakra’s seat (venerated by those gods) corresponds to the “tathāgatas’ physical relics” that are “not the causes or conditions” for that knowing. Previously, Śakra had explained what is, in effect, a repository for the body as correlating merely to the body with physical form (rūpakāya). But notice here that the seat is standing in for the splendor of the great lord, i.e., the body of knowing. RK: tathāgatasye tyādi| tatra sarvajñajñānaṃ śakravat| tathāgata­dhātavo nāsya hetupratyayabhūtāḥ śakrasya tadāsanavat| pūrvatra kāyasyādhārabhūto rūpakāya evoktaḥ| iha tu maheśākhyasya jñāna­kāya­syāsanasthānīyaḥ. Note: The phrase “the transcendent state of wisdom should be venerated” was implied in the Sanskrit but has been added to the main text, following the recommendation of Hari (272): sarvajñajñānahetuke ti tathāyata­jñānahetukā, prajñāpāramitā pūjyeti śeṣaḥ. The Tibetan phrasing differs here, but can be understood as roughly equivalent: “What is venerated (pūjaṃ) in the physical relics of the tathāgatas is born from the knowing of someone who has complete knowing (sarvajñajñāna).” Tib. (F.54.a) bcom ldan ’das de ltar de bzhin gshegs pa’i sku la mchod pa ni thams cad mkhyen pa’i ye shes kyi rgyu las byung ba lags so.

347. Both Hari and Ratnākara explain this phrase only when it is repeated, with slight variation, after the example below. See the next note. Note: Schopen (p. 150; C.249.6 & C.250.14) suggests the Sanskrit word “pervaded” (paribhāvita; yongs su bsgos pa) may be a scribal error or corruption of “caused to thrive” (prabhāvita; yongs su sgrub pa). In producing this translation we considered the question Schopen raised about whether it should somehow be emended to prabhāvita, but we have not done so because both Ratnākara and Hari use the term paribhāvita and explain that. But it should still be noted that the Tib. reads yongs su bsgos pa (suggesting paribhāvita or *parivāsita) throughout, but refers back to this section with rab tu phye ba (*prabhāvita), suggesting that possible corruption. Incidentally, we have also not followed Schopen’s suggestion that the double negatives be rendered as an emphatic affirmative here. Although Schopen’s suggestion would, of course, be normal in Sanskrit usage, the second half of the sentence is emphatic already and it might seem more awkward and repetitive to have two strong affirmations.

348. According to Ratnākara (F.74.b), the Tathāgata is extremely worthy of veneration because he physically manifests in all the worlds, but he is the most worthy of veneration because he possesses the knowing of someone who has complete knowing. Thus, the physical relics are worthy of veneration because they are a repository for that knowing. But if that is so, then for the very same reason the transcendent state of wisdom, which is the cause of that knowing, should be the most worthy of veneration among all the physical relics. RK: tathāgato hi sarva­lokābhyudgatatvāt pūjyataraḥ, pūjyatamaḥ sa ca sarvajñajñānam| tato yadi dhātavas tadādhāratvāt pūjyās tadā tajjananī tato pi pūjyatamā kā kathā dhātūnām iti. According to Hari (274), take the phrase “specifically because they are pervaded” to imply that a fruit is only absolutely pure if it has arisen from an absolutely pure cause. Insofar as the tathāgatas are “pervaded” by the arising of the great power of the transcendent state of wisdom, they are made to dwell everywhere. Hence, they “receive veneration” by virtue of their arising from that. Hari: yad uta prajñā­pāramitāparibhāvitatvād iti. suviśuddhāt kāraṇāt samutpannaṃ phalaṃ suviśuddham evopajāyata iti kṛtvā yasmāt prajñāpāramitāyā mahānu­bhāvatvotpādanena paribhāvitās tathāgatāḥ sarvathā vāsitās tasmāt tadutpattyā pūjāṃ labhanta.

349. The phrase “due to its being pervaded” has been added for clarity based on Hari (277) suggesting that it was left out or implied. Hari: tair maṇiratnaguṇair iti atra paribhāvitatvād iti śeṣaḥ.

350. Here, the term “body of truth” (dharmakāya) seems to refer, for Hari, to the actual transcendent state of wisdom, but for Ratnākara only to the transcendent state of wisdom in a figurative sense. Either way, the word dharma means both the truth and the teachings. According to Ratnākara (F.74.b–75.a), here the king’s attendant should be venerated without hesitation everywhere. Likewise, the physical relics should be venerated because they are born from the transcendent state of wisdom and due to its authority. RK: rājapuruṣaś ca rājānubhāvād akutobhayaḥ sarvatra pūjyaḥ| evaṃ prajñā­pāramitānirjātatvāt tadanubhāvāc ca dhātavaḥ pūjyā.

351. This translation “pervaded by” (paribhāvita) follows the Sanskrit edition and manuscripts (e.g. the Cambridge Add.866 MS) and the commentators (Ratnākara and Hari), rather than Tibetan “revealed” (rab tu phye ba; *prabhāvita).

352. According to Ratnākara (F.75.a), the idea here is that the “true nature of things” is the body of truth, and that is just the transcendent state of wisdom (figuratively speaking). RK: dharmatā dharmakāyaḥ sa ca prajñā­pāramitaiveti bhāvaḥ. According to Ratnākara (F.128.a) in a later section, “reside” means be there; “stay” means remain there; and “live their lives” means remain as long as they live. RK: tiṣṭhantī ti santi| dhriyanta iti avatiṣṭhante| yāpayantī ti yāvadāyur avatiṣṭhante.

353. According to Ratnākara (F.75.a), up to this point the transcendent state of wisdom is described as causing perfect awakening, not as the body of truth (i.e., its result). To hint at that, Śakra speaks the next line. RK: iyatāpi bhagavatyāḥ samyak­saṃbodhi­kāraṇatvam uktaṃ na tu dharmakāyatvam| tadupasūcanāya punaḥ śakra āha| mahāpāramite tyādi.

354. According to Ratnākara (F.75.a), “wisely discerns” means he knows these with nonconceptual knowing; “beholds” means he sees these in all aspects. RK: samyakprajānātī ti niṣprapañcena jñānena vettīty arthaḥ| saṃpaśyatī ti sarvākāraṃ paśyatīty arthaḥ.

355. According to Ratnākara (F.75.b), the entire Mahāyāna is condensed within the six transcendent states. The transcendent state of wisdom is chief among them, due to taking the fore and due to condensing all the others. RK: sarvamahāyānaṃ pāramitābhiḥ saṃgṛhītam| tāsu bhagavatī pradhānaṃ pūrvaṅgamatvāt saṃgrāhakatvāc ca.

356. According to Ratnākara (F.75.b), the first phrase, “supported by skill in means,” expresses the overview, whereas “dedicated by the transcendent state of wisdom and dedicated to the state of complete knowing” express the explanation of that. RK: upāyakauśaly ena parigṛhītānām ity uddeśaḥ| prajñāpāramitayā sarvākārajñatāyāṃ pariṇāmitānām iti nirdeśaḥ.

357. According to Ratnākara (F.75.b), the “trees” with various flowers and so on is an analogy for the six transcendent states that are of (different) natures. The homogenous “shadows” are an analogy for these six being “supported by skill in means.” RK: upāyakauśaly ena parigṛhītānām ity uddeśaḥ| prajñāpāramitayā sarvākārajñatāyāṃ pariṇāmitānām iti nirdeśaḥ| tatra prakṛti­pāramitānāṃ dṛṣṭāntā nānāpuṣpādikā vṛkṣāḥ| ekarasā tu chāyā teṣām upāya­kauśalya­parigṛhītānāṃ dṛṣṭāntaḥ.

358. According to Ratnākara (F.84.b), it is the chapter shedding light on the different kinds of merit. RK: puṇya sya paryāyā bhedās taddyotakaḥ parivartas tatparivartaḥ.

359. The beginning of this chapter corresponds (more or less) to the beginning of Chapter 23 in the Twenty-Five Thousand and Hundred Thousand, and of Chapter 32 in the Eighteen Thousand, and its content mostly matches those chapters in the longer sūtras.

360. The following comments by Ratnākara have already been included in an earlier note (n.292) when these terms first occurred, but they are repeated here because Ratnākara actually made those comments on this specific passage. According to Ratnākara (F.76.a–b), one should “listen to it” based on the text and the meaning; “take it in” means repeat it; “keep it in mind” means make it stay in one’s heart; “chant” means read aloud; and “master” means completely understand. Up to here is taught for one’s own benefit. The words “pass it on” mean transmit it to others‍—this is the overview. The next three verbs are the detailed explanation of this: One should “teach it” based on speaking about the text, and “expound it” based on the meaning, and one should “explain it,” i.e., instruct others in it. Up to here is taught for the benefit of others. Finally, “recite it” means repeat it over and over because it brings benefit to oneself again and again. RK: tena śṛṇuyād granthato ’rthataś ca| udgṛṇhīyād āvartayet| dhārayed iti hṛdaye sthāpayet| vācayet pāṭhayet| paryavāpnuyād iti sarvathā avagaccheta| iyatā svārtho uktaḥ| pravartayed iti pareṣu sañcārayet| ayam uddeśaḥ| paro nirdeśaḥ| deśayed granthato bhāṣaṇāt| upadiśed arthataḥ| uddiśed ity avavadet| iyato parārthaḥ| svādhyāyed iti sutarām abhyaset| punaḥ punaḥ svārthakaraṇāt.

361. According to Ratnākara’s creative etymologies here (F.76.b, already included earlier in n.293), “elucidate” (samprakāśayed) means consistently (sam-/santata) make clear (-prakāśayed ) the transcendent state of wisdom based on the words in the text. The phrase “in detail” means doing so from multiple angles. The word “unpack” means expanding upon those words. The phrase “mentally investigate it” means one should learn it by heart, connect with it, and observe it, because these steps produce tranquility (śamatha). Next, one should “fully examine it,” because thinking analytically about it produces insight (vipāśyanā). Up to here, he explains what should be done. But if that is not possible, he explains another possibility, with the words “or…at the very least,” and so on. RK: parebhyaś ca samprakāśayed iti san tataṃ prakāśayed granthataḥ| vistareṇe ti bahubhyaḥ prakāśanāt| vivṛṇuyād iti vi stareṇeti vartate| manasā ’nvavekṣete ti cittenānubudhya saṃyojya paśyet| sa(śa)mathotpādanāt| parimīmāṃsām iti vicārāṇāṃ vipaśyanotpādanāt| iyatā caryoktā| asyā abhāve pakṣāntaram āha| pustake ty ādinā| ata eva antaśaḥ śabdaḥ.

362. The following comments by Ratnākara were included in an earlier note (note 291) when these terms first occurred, but they are repeated here because Ratnākara actually made those comments on the present passage. According to Ratnākara (F.76.b), one should “maintain” precisely this “book,” meaning that one should keep it from perishing (which in India would have been done with string and two slabs of wood to protect it). One should “preserve” this in one’s home and so on. RK: pustakagatām iti| imām eva dhārayed iti| avinaśvarī kuryāt| sthāpayed iti svagṛhādau.

363. The following comments by Ratnākara were included in an earlier note (note 292) when these terms first occurred, but they are repeated here because Ratnākara actually made those comments on the present passage. According to Ratnākara (F.76.b–77.a), the “buddhas” are the gurus of the world; we should show gratitude toward them. This “guidance” of theirs is the wisdom that brings one to awakening. After wandering for three countless kalpas, they first developed it and then established it perfectly within their own tradition for the benefit of future beings. Since it has now reached us, we should not let “the buddhas’ guidance here be cut off”‍—meaning we should make sure it remains. To “provide assistance (anugrahopasaṃhāraḥ kṛta; phan gdags pa) to bodhisattva great beings” refers to what should be accomplished. And, it will be accomplished by “this guidance’s continued existence,” i.e., by its remaining in the world. RK: buddhāś ca lokaguravas teṣāṃ ca kṛtajñair asmābhir bhavitavyam| teṣām iyaṃ netrī bodheḥ prāpikā prajñā| tais trikalpāsaṃkhyeyā pariśrameṇotpādya samyag anāgatajanatārthāya svavaṃśe ’vasthāpitā| yāvad asmān upagatā| tato mā buddhanetrī samucchedo bhūd ity apīmāṃ sthāpayet|… bodhisattvānāṃ cānugrahopasaṃhāraḥ karaṇīyaḥ| sa ca kṛto bhaviṣyati| anayā sthāyitayā netryavaikalyena. Note: The Sanskrit word netrī means “guide rope” and can be translated more abstractly as “way” or even “guideline,” but it refers here more to the material teachings that help guide beings to awakening. Cf. DOP, Part II, pp. 639–640 s.v. netti.

364. According to Ratnākara (F.77.a), “the explication” refers to the instructions to be presented to him or her. RK: imaṃ nirdeśam iti kartavyopadeśam.

365. According to Ratnākara (F.77.a), “extremely effective” in the sense that the effects of the transcendent state of wisdom are great. This first adjective is the overview; the next three adjectives are the explication of this. “Extremely beneficial” refers to the previously mentioned benefits. “Extremely fruitful” is in the sense of the fruit of stream enterer, once-returner, non-returner, worthy one, solitary realizer, and buddha. “Extremely rewarding” is in the sense of all the blessings pervading activities. Up to here, he has just explained its qualities. RK: evaṃ mahārthike tyādi| mahān artha kāryam asyā iti mahārthikā| ayam uddeśaḥ| paro nirdeśaḥ| mahānuśaṃsā yathoktānuśaṃsaḥ| mahāphalā srotaāpannatvena, sakṛdāgāmitvena, anāgāmitvena, arhattvena, pratyekabodhyā, samyaksambodhyā ca| mahāvipākā sarvābhiś caryāvibhūtibhiḥ| bahu­mahā­guṇa­samanvāgate ty upasaṃhāraḥ| iyatā bhagavatīguṇa uktaḥ.

366. The word translated as “revere” (gurukuryād) idiosyncratically appears third in this list of activities, instead of last where it has been left for consistency with other lists.

367. According to Ratnākara (F.77.b), since the word artha here essentially means “wanting”‍—in the sense of wishing to venerate‍—we should understand them to be “seeking it” in connection with that wish; “longing” due to wishing intensely; and “praying” to the transcendent state of wisdom (herself) in order to venerate it. Here, “give it” means grant (access) to it; “present it” means help them approach it; “offer it” means let them have it; and “let go of it” due to lacking any regret. “At the very least” means even so much as. Here, “after a book being made” means either by oneself writing it down, the other person writing it down, oneself sponsoring it to be written down, or the other person sponsoring it to be written down. RK: arthanam arthaḥ | pūjāyām icchā tadyogād arthikāya| atiśayena tadyogāc chandikāya| yācamānāye ti pūjayituṃ bhaga­vatī­prārthamānāya| dadyād ity abhyupagacchet| upanāmayet sannipātayet| niryātayet grāhayet| parityajed avipratisārāt| antaśaḥ iti yāvād ity arthaḥ| pustakagatāṃ api kṛtve iti svayaṃ likhitvā tena vā likhitvā tanmūlyena vā svamūlyena vā lekhayitvā. According to Hari (286), “give” is due to presenting entirely the nature of the text and its meaning together with its fruit. Then, in order to demonstrate precisely this (giving), Śakra next says “present it,” “offer it,” and “let it go,” respectively, in accord with the divisions into the preliminary, main, and subsequent practices (of giving). These three phrases are taught based on a bodhisattva’s nonperception of any gift, giver, or recipient. Hari: dadyād iti granthārtha­svabhāvāyāḥ phalena saha sarvasvadānāt. etad eva prayogamaulapṛṣṭhāvasthābhedena yathākramaṃ darśayann āha: upanāmayen niryātayet parityajed iti. deyadāyaka­prati­grāhakānupalabdhibhedād vā padatrayam uktaṃ.

368. According to Ratnākara (F.77.b), his or her “mental attitude” aims at “giving away,” i.e., generosity. RK: parityāgo dānaṃ tasmai buddhir icchā asyeti tadbuddhiḥ.

369. According to Ratnākara (F.77.b), “disclose” in an assemblage and in its own inherent form. Here, he would “give” for the sake of veneration, and “share” their vibrations or anything secondary. “Widely” means extensively. “Widespread” means that one goes about life with them. RK: saṃprakāśayed iti gaṇataḥ svarūpataś ca| dadyāt pūjanāya| saṃvibhajed iti spharatām adhikānāṃ vā dānāt| vistāro vaipulyam| tena caratīti vaistārikī.

370. According to Hari (289), he or she would “inspire” through making efforts for them to grasp this teaching and “establish” them in it based on causing those who have grasped it to remain firm. Hari: grahaṇāya yatnakaraṇāt samādāpayet. gṛhītānāṃ sthirīkaraṇāt pratiṣṭhāpayet. According to Ratnākara (F.77.b), “inspire” means make them accurately grasp; “establish” means through their not lapsing. RK: samādāpayed iti samyak grāhayet| pratiṣṭhāyet anatikramāt.

371. The words and structure of the above three sentences have been significantly rearranged for the sake of clarity. The English translation also interprets awkward Sanskrit phrasing in the light of its Tibetan interpretation.

372. According to Hari (289), “succeed” due to performing the practice themselves. “Well versed” in it due to having made efforts. The “bodhisattvas” refers to those who have developed the mindset of awakening. As a brief overview, it says “help them grasp the transcendent state of wisdom” due to training in the words and meaning. Then, he says (more specifically) he or she “would help them see it clearly” (saṃdarśayet) because he or she would accurately explain the meaning to those who are confused due to ignorance, doubt, and mistaken understandings; “take on the practice of it” because he or she would promote a virtuous objective to those who are careless due to idleness associated with addiction or a lack of desire; “be enthusiastic about it” because he or she would explain the advantage of superior heroic perseverance to those depressed through association with weak conviction, the idea that they are incapable, regrets, or cowardice; and “rejoice in it” because of delighting in the truly positive quality of having proceeded on the path correctly through being connected with unmistaken meditative concentration and insatiable heroic perseverance. Hari: svayaṃ pratipattyanuṣṭhānāt sampādayet. kṛtotsāhatvād udyuktaḥ. amum ity utpāditabodhicittaṃ. samāsato granthārthaśikṣaṇād grāhayed imāṃ prajñāpāramitām iti pūrveṇa sambandhaḥ. ajñāna­saṃśaya­mithyājñāna yogān mūḍhaṃ pratibsamyagartha­kathanāt saṃdarśayet. kausīdyācchandikatā vyāsaṅgayogāt pramattaṃ kuśalārthaṃ pravartanāt samādāpayet. hīnādhimuktyaśakyātma­sambhāvanākaukṛtya­bahu­kṛtyabhīrutāyogāt saṃlīnaṃ viśiṣṭavīryānu­śaṃsakathanāt samuttejayet. aviparīta­samādhya­saṃtuṣṭivīrya­prati­pattiyogāt samyak­prati­panna­bhūta­guṇābhinandanāt sampraharṣayet. According to Ratnākara (F.78.a), “succeed” in it refers to the deeds described. Being “well versed” in it, he or she would help the bodhisattvas grasp the transcendent state of wisdom. “With words” he or she would bring them along the path to accomplish awakening, and “see it clearly” (saṃdarśayet) exactly as it is through logical reasonings. Based on that, he or she would “take on the practice of it” through engaging in reciting it and honoring it and so on. Whatever is engaged in, he or she would be “enthusiastic about it,” i.e., be encouraged, based on the explanation of the positive quality of heroic perseverance and the fault of idleness. “Rejoice in it” means through praises of those who have striven to persevere. RK: tayā sampādayed yathoktaṃ kāryam| udyukto ’ bhiyuktaḥ sann amuṃ bodhisattvaṃ bhagavatīṃ grāhayet| bodhisādhanatvena pratipādayed vācā| tathaiva sandarśayed yuktibhiḥ| tataḥ samādāpayed vācanārcanā diṣu pravṛtteḥ| pravṛttaṃ samuttejayed utsāhayet| vīryakausīdyayor guṇadoṣākhyānāt| ārabdhavīrya­stutibhiḥ saṃpraharṣayet. Note: The English translation cleaves here to Sanskrit etymologies rather than the Tibetan terms that approximate them.

373. According to Ratnākara (F.78.a), there are three types of people: the faithful, the averse, and the indifferent. Among these, he or she would “guide” the faithful with words alone, because the faithful progress by means of mere words about what is suitable; “educate” the averse with words alone, because wrong views are refuted through the logical reasonings; and “mentor” the indifferent, i.e., make them inspired by the transcendent state of wisdom, based on communicating its positive qualities. RK: vāce tyādi| trividho lokaḥ śrāddho vimukha udāsīnaś ca. tatra śrāddhaṃ vācaiva neṣyati, sa hi saṃbhāvitasya vācaiva gacchat. vimukhaṃ vineśyati, kudṛṣṭīnāṃ yuktibhir bādhanāt. udāsīnam anuneṣyaty anurañjayiṣyati bhagavatyā, tadguṇākhyānāt. According to Hari (289), here “words” means instructions, due to their stemming from what needs to be done. “Guide” means help them accomplish the transcendent state of wisdom. He or she would “educate” in accord with accurate observation with clear comprehension, and “mentor” through eliminating the faults of torpor or agitation. Hari: vidheyatāpādanād evaṃ vācā nuśāsanyā neṣyati prajñāpāramitāṃ prāpūrayiṣyati. tatra ca samprajanyena samyagupalakṣaṇatayā layauddhatyadoṣāpanayanād yathākramaṃ vineṣyaty anuneṣyati.

374. According to Hari (289), he or she would “purify their mindsets” due to eliminating their ignorance and mistaken understandings, and “make them free of doubt” due to removing their doubts. Hari: ajñānamithyājñānavigamāc cittaṃ viśodhayiṣyati. saṃśayajñānanirākaraṇān nirvicikitsaṃ kariṣyati.

375. According to Hari (289), “this very path of the bodhisattvas” means the transcendent state of wisdom. The three verbs “training,” “going about your lives,” and “exerting” are based, respectively, on the three different phases (of practice), namely, armor-like preliminary practice, not retreating, and heroically persevering. The “constituents underlying the clinging to existence dissolve” (upadhisaṃkṣaya) means the impure constituents are absent, i.e., in the body of truth (dharmakāya). Hari: bodhisattvamārga iti prajñāpāramitāyām. saṃnāhaprayogāni­vartanavīryabhedād yathākramaṃ śikṣamāṇaś caran vyāyacchamāna iti padatrayam uktaṃ. upadhisaṃkṣaya iti samalaskandhābhāve dharmakāya ity arthaḥ. According to Ratnākara (F.78.a–b), “training” means through contemplation; “going about” means with tranquility (śamatha), and “exerting” means by way of clearly seeing (vipaśyamāna). The word “supreme” derives from it being at the absolute level. The “constituents underlying the clinging to existence” are either with worldly influences (sāsravāḥ) or with both worldly influences and no worldly influences (sāsravānāsravāḥ). The “dissolution” of them means their complete destruction. With that destruction as a precondition, he or she will “teach” the “masses of beings” (sattvadhātuḥ sattvarāśiḥ) based on the destruction of all obstructions. The “state revealing the pinnacle of reality” is the remaining state that is merely what it is (after that destruction of all obstructions). RK: śikṣamāṇaḥ cintayā| carana śamathena| vyāyacchamāno vipaśyamānayā| sattvadhātuḥ sattvarāśiḥ| ātyantikatvād anuttare| upadhayaḥ skandhāḥ sāsravāḥ sāsravānāsravā vā| teṣāṃ saṃkṣayaḥ samastakṣayaḥ| tannimittam| abhivineśyasi sarvāvaraṇakṣayāt| bhūtakoṭiprabhāvanatā tanmātraśeṣatā. Note: The single Sanskrit word upadhi is interpreted by Ratnākara as plural and is translated here as the phrase “the constituents underlying the clinging to existence.”

376. According to Ratnākara (F.78.b), it is referring here to the mental attitude of letting go in every way. RK: parityāgabuddhye ti sarvākārayā tyāgabuddhayā.

377. According to Ratnākara (F.79.a–b), regarding the four meditative states, here the sūtra (Twenty-Five Thousand, 8.37, and the Ten Bhūmis, 1.249–252), explains: “(1) Devoid of desires and devoid of nonvirtuous qualities (related to mental or verbal objects of desire) and harmful deeds (caused by desire and affliction), one abides well, after accomplishing the first meditative state, which involves thinking and analysis, as well as joy and happiness born from voidness. (2) Due to thinking and analysis subsiding and due to the mindset becoming one-pointed with internally clear serenity, one abides well, after accomplishing the second meditative state, which involves no thinking and no analysis, and yet has joy and happiness born from concentration. (3) Since a yogi abides well with (greater) equanimity due to disinterest in joy, he or she has mindfulness, clear comprehension, and experiences physical pleasure. The yogi abides well, after accomplishing the third meditative state free of joy, since the yogi has (greater) equanimity, mindfulness, and abides in the (physical) pleasure to which a noble one bears witness. (4) Due to relinquishing pleasure, due to relinquishing pain previously already (in the first meditative state), due to the end of mental dis-ease and ease (in the second and third meditative states respectively), the yogi abides well, after accomplishing the fourth meditative state, which is the utter purity of mindfulness and equanimity free of pleasure or pain.” RK: caturṣu dhyāneṣv iti| atra sūtram– viviktaṃ kāmair viviktaṃ pāpakarair akuśalair dharmaiḥ savitarkaṃ savicāraṃ vivekajaṃ prītisukhaṃ prathamaṃ dhyānam upasampadya viharati| sa vitarkavicāraṇāṃ vyupaśamād adhyātmaṃ saṃprasādāc cetasa ekotībhāvād avitarkam avicāraṃ samādhijaṃ prītisukhaṃ dvitīyaṃ dhyānam upasampadya viharati| sa prīter virāgād upekṣako viharati smṛtimān saṃprajānan sukhaṃ ca kāyena pratisaṃvedayate| yat tad āryā ācakṣate upekṣakaḥ smṛtimān sukhavihārīti niṣprītikaṃ tṛtīyaṃ dhyānam upasampadya viharati| sa sukhasya ca prahāṇāt duḥkhasya ca pūrvam eva prahāṇāt saumanasyadaurmanasyayor astaṅgamād aduḥkhāsukham upekṣāsmṛtipariśuddhaṃ caturthaṃ dhyānam upasampadya viharati” iti. Aside from these comments, Ratnākara lists and explains the different aspects of each state, and makes other comments, the gist of which are inserted in some of the parentheses above, even though they cannot be fully included here.

378. Both the Sanskrit and Tibetan, from this point onward, abbreviate the above refrain by leaving off the concluding sentence, namely, “Kauśika, compared to (sakāśād) any noble son or daughter just mentioned (paurvakāt), this noble son or daughter‍—due to his or her mental attitude of letting go‍—would earn an even greater amount of merit (puṇyam).”

379. According to Ratnākara (F.80.a), the “four sublime states,” namely benevolence and so on‍—belong to the desire realm and have sentient beings as their meditative object. Since those meditative objects‍—sentient beings‍—are beyond measure, the states are (also called) the four immeasurable states, namely benevolence, compassion, sympathetic joy, and equanimity. These four states correspond to the wish that sentient beings meet with happiness, that they are separated from suffering, that they not be separated from happiness, and that they be free from emotional defilements, in the following prayer: “Alas, may all sentient beings be met with happiness, may they be separated from suffering, may they never be separated from happiness, and may they be freed from the emotional defilements.” For someone on the level (of the path of preliminary practice) involving practice based on firm conviction, the meditative object of all four is sentient beings. For someone on the (first seven bodhisattva) levels of joy and so on, the meditative object is “the actual nature (tathatā).” For someone on the (eighth through tenth bodhisattva) levels of unmoving and so on, the practice is free of any meditative object. RK: maitryādayaḥ kāmāvacarāḥ sattvālambanāś catvāro brahmavihārāḥ| apramāṇasattvālambanāś catvāryapramāṇāni| maitrī karūṇā muditā upekṣā ca| aho vata sarvasattvāḥ sukhena yujyeran duḥkhena viyujyeran sukhena mā viyujyeran saṃkleśān muñcerann ity ebhir ākāraiḥ sukhasaṃyogāśayo duḥkhaviyogāśayaḥ sukhāviyogāśayo ’saṃkleśāśayaś ca| adhimukti­caryābhūmau catasropi sattvālambanāḥ| pramuditādisu saptasu tathatālambanāḥ| acalādiṣv anālambanāḥ.

380. The instruction text actually says the “four sublime states” (brahmavihārāḥ), but for ease of understanding we have used the synonym “immeasurable states” (see preceding note) here, as in the preceding paragraph.

381. According to Ratnākara (F.81.a), the “four formless attainments” are the four formless realms. Regarding these, the sūtra (Twenty-Five Thousand, 8.37 and The Ten Bhūmis, 1.253) says, “(1) Due to having surpassed the conception of physical form, having ended the conception of resistance, having paid no attention to conceptions of various other things, a yogi abides at ease, after accomplishing the sense field of the infinity of space, with the conception of infinite space everywhere. (2) Due to having surpassed the sense field of the infinity of space, the yogi abides well after accomplishing the sense field of the infinity of consciousness, with the conception of infinite consciousness everywhere. (3) Due to having surpassed the sense field of the infinity of consciousness, the yogi abides well after accomplishing sense field of nothing, with the conception of there being nothing anywhere. (4) Due to having surpassed the sense field of no conception, the yogi abides well after accomplishing sense field of there being neither conception nor nonconception anywhere. RK: ārūpyasamāpattayaś catvāra ārūpyāḥ| teṣu sūtram [F.81r] “sarvaśo rūpasaṃjñānāṃ samatikramāt prati­ghasaṃjñānām astaṅgamāt nānātvasaṃjñānām amanasikārāt anantam ākāśam iti ākāśānantyāyatanaṃ upasampadya viharati| sa sarvaśa ākāśānantyāyatana­saṃjñāsamati­kramād anantaṃ vijñānam iti vijñānānantyāyatanam upasaṃpadya viharati| sa sarvaśa vijñānānantyāyatana­saṃjñā­samtikramāt nāsti kiñcid ity ākiñcanyāyatanam upasaṃpadya viharati| sa sarvaśa ākiñcanyāyatana­saṃjñāsamati­kramāt naiva­saṃjñānā­saṃjñāyatanam upasampadya viharati” iti. As well as these comments, Ratnākara makes others that cannot be included here.

382. According to Ratnākara (F.81.b), the “five types of extrasensory knowledge” refers to (1) the knowledge of various types of magical powers, meaning that one enjoys many types of magical powers, such as magically causing the earth to shake magically causing one to become many and vice versa, magically causing oneself to appear or disappear, magically passing through walls, fences, and mountains without getting stuck, moving through the air, submerging oneself in the earth or water and emerging again, magically creating smoke or fire, and so on; (2) the divine ear faculty, meaning that one hears sounds‍—whether human or divine‍—with a divine ear faculty that transcends any human capability; (3) the knowledge of others’ mindsets, meaning that one psychically discerns, just as they are, the mindsets of other persons or beings, i.e., one discerns just as they are how their mindsets are attached or unattached, hateful or not hateful, confused or unconfused, up to the point of discerning the unsurpassed mindset; (4) the knowledge that remembers the occurrences in previous lives, i.e., one remembers anywhere from one former life up to one billion lives, and one remembers anywhere from one day up to one billion eons, for which one can explain the month of occurrence, name, birth, livelihood, period of remaining, and longevity, And one remembers the occurrences in previous lives‍—including the different types of aspects, areas, circumstances‍—saying, “I died in that place due to such and such, and was reborn in that other place” from one lifetime to another all the way up to the present lifetime; and (5) the divine eye faculty, meaning that one sees beings with the purified divine eye faculty that transcends human capability. Also, one discerns the karmic situation in which beings will find themselves when they are dying or being reborn, whether they have positive or negative qualities, are inferior or superior, or are born in a positive or negative state of existence. One discerns that those beings who are associated with physically, verbally, and mentally positive deeds have at that time the accurate views not criticized by the noble ones. As a result of their physically, verbally, and mentally positive deeds, they are reborn after their physical demise in positive states of existence in a heavenly world. One also discerns that those beings who are associated with physically, verbally, and mentally negative deeds will exist again with false views criticized by the noble ones. As a result of performing actions based on their false views, they will be reborn after their physical demise and death and will fall into negative states of existence in a hell realm. Thus, with the divine eye that transcends any human capability, one discerns, precisely as it is, the death and rebirth of transmigrating (saṃgatika) sentient beings throughout all world systems in the ten directions in the most distant phenomenal dimension and to the farthest reaches of space. RK: pañcābhijñāḥ| ṛddhividhijñānam| divyaśrotram| paracittajñānam| pūrvenivāsānu­smṛtijñānam| divyacakṣuś ceti| atra sūtram– “so ’nekavidham ṛddhi vidhaṃ pratyanubhavati| pṛthivīm api kampayati| eko bhūtvā bahudhā bhavati| bahudhāpi bhūtvā eko bhavati| āvirbhā[v]aṃ tirobhāvam api pratyanubhavati| tiraḥ kuḍyaṃ tiraḥ prākāraṃ tiraḥparvatam apy asakto gacchati| ākāśam api krāmati| pṛthivyām api unmajjananimajjanaṃ karoti| udakepi pṛthivyām iva gacchati| dhūmāyaty api prajvalaty api” iti vistāraḥ|| “sa divyena śrotra dhātunā atikrāntamānuṣyakena śabdān śṛṇoti divyān mānuṣakāṃś ca| sa para sattvānām api parapudgalānāṃ cetasaiva cittaṃ yathābhūtaṃ prajānāti| evaṃ [sarāgaṃ] vigatarāgaṃ sadoṣaṃ vītadoṣaṃ samohaṃ vītamohaṃ cittam iti yathābhūtaṃ prajānāti yāvad anuttaraṃ cittam iti yathābhūtaṃ prajānāti| sa ekāṃ jātim anusmarati| dve tiśro (sro) yāvajjātikoṭīniyuta­śata­sahasrāṇy apy anusmarati| ekaṃ divasaṃ dve trīṇi yāvat kalpakoṭīniyutaśatasahasrāṇy apy anusmarati| amutrāha māsam evaṃ nāmā evaṃ gotra evaṃ jātir evam āhāra evaṃ cirasthitika evam āyuṣyaparyantaḥ| so ’haṃ tataś cyutaḥ [F.82r]sann amutropapanno yāvat tataś cyuta ihopapanna iti yāvat sākāraṃ soddeśaṃ sanimittam anekavidhaṃ pūrvenivāsam anusmarati|| sa divyena cakṣuṣā viśuddhenāti­krāntamānuṣyakena sattvān paśyati| cyavamānānupapannān api suvarṇān durvarṇān hīnān praṇītān sugatau durgatau yathākarmopagān sattvān prajānāti| amī bhavantaḥ sattvāḥ kāyasucaritena vāksucaritena manaḥsucaritena samanvāgatā āryāṇām anapavādakāḥ samyagdṛṣṭayaḥ| tena kāyavāṅmanaḥsu­carita­hetunā kāyasya bhedāt sugatau svargaloke deveṣūpapadyante| ime punarbhavantaḥ sattvāḥ kāyaduścaritena vāgduścaritena manoduścaritena samanvāgatā āryāṇām apavādakā mithyādṛṣṭayaś ca mithyādṛṣṭi­karma­samādānahetoḥ kāyasya bhedāt paraṃmaraṇād apāya­durgati­vinipātaṃ narakeṣūpapadyante| iti hi divyena cakṣuṣā atikrāntamānuṣyakena daśadiśi loke sarvalokadhātuṣu dharmadhātuparame ākāśadhātuparyavasāne ṣaṅgatikānāṃ satvānāṃ cyutopapādaṃ yathābhūtaṃ prajānāti” iti.

383. These bracketed instructions to repeat the recitation (peyālam) are in both the Sanskrit and Tibetan texts, and hence have been translated and left in the main text above.

384. According to Ratnākara (F.82.b), the basic idea of this question (which is implied through tone or indicated physically) is that there is nothing to be taught, because the transcendent state of wisdom is completely clear. RK: iyam apy upadeṣṭavye ti kākvā śiraḥkāyena vā praśnaḥ| naivopadeṣṭavyā, parisphuṭa[tv]ād iti bhāvaḥ. According to Hari (297–98), Śakra’s motivation is to ask a question regarding the precise referent of the words being understood‍—“What causes the transcendent state of wisdom to be taught?”‍—given the following words (cited from Mūlamadhyamakakārikā, verse 24.18ab, and the Mahā­yāna­sūtrālaṃkāra, verses 13.11–12ab, respectively): “precisely that which is a dependent arising is considered emptiness”…“since no thing exists free from the dimension of things” (which imply that the transcendent state of wisdom cannot be taught as something separate from dependent arising). RK: yaḥ pratītyasamutpādaḥ śūnyatā saiva te matā| dharmadhātuvinirmukto yasmād dharmo na vidyate || iti vacanāt pratīyamānapadārtha eva hi prajñāpāramitā kasmād upadiśyata ity abhiprāyavān āha: iyam api bhagavan prajñā­pāramitopadeṣtavye ti.

385. According to Ratnākara (F.82.b–83.a), “undiscerning” means having a dull intelligence, because those who have not perfectly perceived (the meaning), based on scripture and reason, are shaken by the words of others. So, the question “Why to them?” here means “What causes them to be shaken?” The answer is that (they are shaken by) the “counterfeit” transcendent state of wisdom that describes a meaning opposite to this very teaching, since these dull-minded, gullible people are fooled by it. RK: abudhyamānasye ti jaḍadhiyaḥ| tasya yuktyāgamābhyāṃ samyagagrāhitasya paravācā calanāt| kaḥ punar enaṃ cālayiṣyatīti| etad āha tatkasya hetor iti| atrottaram| utpatsyate h ityādi| bhagavatīdeśakenaiva yā tasyā viparītārthavarṇanā sā tasyāḥ prativarṇikā | tayaiva jaḍasya śraddhālor vañcanāt.

386. This sentence‍—especially the multivalent Sanskrit word bhāvita, which has been translated differently in each of its four occurrences‍—has been interpreted based on the comments by Ratnākara (F.83.b) and Hari (299). Both commentators agree that these monks have failed to properly cultivate the three trainings of the path, namely, “ethical discipline,” “mindset” (citta)‍—here a synonym for concentration (samādhi)‍—and “wisdom.” Beyond that, Hari gives an extended explanation of why these “monks” refer to the Yogācāra proponents of consciousness only, whereas Ratnākara explains that these “monks” refer to the Sautrāntika scholars (who put forth interpretations of the transcendent state of wisdom).

387. The translation here follows Tibetan because there seems to be a problem in the Sanskrit edition.

388. According to Hari (321–22), in this sentence Śakra explains that the merit for instructing and guiding a bodhisattva who has superior faculties and will quickly realize awakening is greater than bringing benefit to the others (mentioned in the paragraph above). This principle applies not only after that bodhisattva has awakened, but also when he or she has still not awakened. Among the (standard equipment of a monk), “robes” (cīvara) means cloth; “alms” means rice gruel and so on; “seats” means a twig mat and so on; “beds” means a mattress consisting of grass or wool and so on; “preventive medicines” are what works against being stricken by sickness; “remedies” means something suitable (to the occasion), such as a myrobalan fruit laxative and so on; and “other requisites” means a water filter and so on. “Those who made those offerings” means those who gave them robes and so on. The bodhisattva makes them “extremely fruitful” through his or her ability to bestow fruits in this life, and “extremely beneficial” through bestowing fruits in the next life. This explanation should be connected with (all the deeds and their merit described) previously above. The overall idea is that there is no difference between tathāgatas and bodhisattvas when it comes to their utter worthiness of receiving offerings (in terms of merit-making). Hari: na kevalam abhisambudhyānyeṣām arthakaraṇāt kṣiprābhijñaṃ bodhisattvam avavadato ’nuśāsataś ca bahutaraṃ puṇyaṃ, kiṃ tarhy anabhisambudhyāpīti pratipādayann āha: yathā yathā bhagavann ityādi. tatra cīvaraṃ vastraṃ. piṇḍapāto maṇḍakādi. śayanaṃ tūlikādi. āsanaṃ daṇḍāsanādi. vyādhibhir upahataṃ glānaṃ praty eti gacchati yuktarūpaṃ bhaiṣajyam harītakyādi. pariṣkāraḥ khallakādi. tān kārān kṛtān iti cīvarādin dattān ity arthaḥ. saṃdṛṣṭaphaladānasāmarthyān mahāphalān karoti. janmāntare phaladānān mahānuśaṃsāṃ karotī ti pūrveṇa sambandhaḥ. tathāgatānāṃ bodhisattvānāṃ ca paramada­kṣiṇīyatvena nirviśiṣṭatvād iti bhāvaḥ.

389. The content of this chapter corresponds to the content of Chapter 24 in the Twenty-Five Thousand and Hundred Thousand, and of Chapter 33 in the Eighteen Thousand.

390. According to Hari (325), here the word “bodhisattva” derives from his or her being endowed with accurate wisdom, and the word “great being” (mahāsattva) derives from his or her being replete with all types of means‍—because, according to a passage in the Amoghapāśa Sūtra, the words “bodhisattva” and “great being” are respectively terms for wisdom and means. Hari: samyakprajñāyogād bodhisattvaḥ. sarvākāropāya­sambaddhān mahāsattvāḥ. bodhi­sattva­mahā­sattvaśabdayoḥ prajñopāyābhidhāyitayāmoghapāśa­sūtre pāṭhād iti. According to Ratnākara (F.85.a), here the word “bodhisattva” refers to someone who has give rise to the mindset of awakening. Based on a distinction of a particular quality of a bodhisattva, the word “great being” refers to someone whose resolve is to dedicate (all merit to the awakening of others). RK: bodhisattvasy eti| utpāditabodhicittasya| yathoktaviśeṣaviśiṣṭatvān mahāsattvaḥ, pariṇāmanā vyavasāyo ’syeti mahāsattvasya.

391. This chapter revolves around a slight play on the multivalent word vastu (dngos po), which the translation “thing” aims to capture. In the notion of disciples, meritorious actions are actual things that ultimately cause awakening. In the Mahāyāna, things like meritorious actions appear relatively to produce awakening, but ultimately nothing (i.e., no “thing”) produces awakening. Until the punchline is revealed later in the chapter, “thing” is used in deliberately ambiguous, paradoxical, and tongue-in-cheek ways to refer to (a) a particular causal action or quality that produces merit, (b) an object that someone might take as a meditative focus from a particular meditative perspective, (c) a material substance imagined to be real, and (d) an entity or particular mindset. In the lists of disciples, they generally mention three types of actions that produce merit: (1) generosity (dāna), (2) ethical discipline (śīla), and (3) cultivation (bhāvanā). But expanded lists include seven more, namely, (4) honoring (apaciti), (5) doing service (veyyāvacca), (6) not making profits (patti-anuppadāna), (7) rejoicing (abbhanumodanā), (8) teaching (desanā), (9) hearing/studying (savana), and (10) acting straightforwardly with the proper view (diṭṭh’ ujjukakamma). Cf. PTSD puñña (-kiriya-vatthūni), “qualities contributing to merit.” BHSD puṇyakriyāvastu, “object or item of a meritorious action.”

392. According to Hari (326), this phrase means “associated with” that “dedication” which is preceded by “rejoicing.” Since a bodhisattva dedicates that rejoicing toward the unsurpassed, complete, perfect awakening of the tathāgatas by means of a mental activity whose object is free of mental perception, his or her mental activity of dedication is superior. Hari: anumodanāpariṇāmanāsahagatam iti anumodanā pūrvikā pariṇāmanā tathāgatānuttara­samyak­sambodhyanupalambhālambanena manaskāreṇa pariṇāmanād viśeṣaḥ pariṇāmanā manaskāras, tayā ca sahagatam iti samāsaḥ. According to Ratnākara (F.85.a), in the phrase “associated with the dedication of rejoicing,” the word “rejoicing” means the virtue connected with rejoicing. It is explained in detail at the beginning of the (passage on) dedication without mental perception. RK: anumodanāsahagataṃ kuśalaṃ anumodanā| sā cānupa­lambha­pariṇāmasyādau vistareṇa vakṣyate| tasyāḥ pariṇāmanā| tayā sahagatam.

393. According to Ratnākara (F.85.a), it is the “foremost” and so on due to causing the fruit that is foremost and so on. This is because the respective cause for accomplishing the benefit of oneself and others that is included in each of the eleven levels (bhūmi), delightful (pramuditā) and so on, is also the causal potential (expressed) in these eleven descriptions. RK: agram ākhyāyate yāvad asamasamam ākhyāyate| tasmād agrā di| agrādiphala­hetutvāt| tad api kutaḥ ? yathākramaṃ pramuditādyekā­daśa­bhūmi­saṃgṛhīta­svaparārtha-saṃpattihetutvāt| paryāyatve pi sarveṣām upādānasāmarthyāt. Hari’s different interpretations of these descriptions is not concise enough to include here. For more info, see Sparham (ii, p. 224) or Wogihara (p. 228).

394. According to Ratnākara (F.86.a), although such tathāgatas passed into nirvāṇa, they do not stay there. They are worthy ones, in the literal sense that they have destroyed (hat avan) the enemies (ari) that are the defilements. They are “perfect buddhas” because their knowing of all things is unmistaken. With these two names, the accomplishment of a buddha’s relinquishment and knowing are taught. RK: īdṛśānāṃ tathāgatānāṃ parinirvṛtānām iti na tu tiṣṭhatām| arayaḥ kleśās tān hatavanta iti arhatām| aviparīta­sarva­dharmajñānāt samyak­sambuddhānām| anena padadvayena prahāṇajñānasampadāv ukte.

395. According to Ratnākara (F.86.a), because it is a worldly path, a “rut” refers to the conceit of a self in the Dharma. Because it is a worldly track, a “circuitous pathway” is craving. As is said, “The father is said to be the conceit of a self and the mother is said to be the craving.” Due to uprooting these two, they eradicate the ruts and cut off the circuitous pathway. RK: bhavapathatvād dharme asmimāno [vartmā]| vṛter anipratyayaḥ | saraṇidharaṇivat| muḍāgamaś ca| vartmanis tṛṣṇā bhavapadavītvāt| yathoktaṃ-“asmimānaḥ pitā ukto mātā tṛṣṇeti cocyate” iti| tayor ūnmūlanāt chinnavartmanāṃ chinnavartmanīnāṃ ca.

396. According to Ratnākara (F.86.a), “dualistic proliferations” and “cyclic existence” refer, respectively, to the wrong views about things and wrong views about persons. RK: prapañco dvayakalpanā, bhavaḥ saṃsāraḥ| tayor netry au nāyike yathākramaṃ dharmadṛṣṭiḥ pudgaladṛṣṭiś ca. DOP netrikā, “leading rope of craving.”

397. According to Ratnākara (F.86.a), because they are similar to thorns, the “thorns” are wrong views. Through pulverizing them, they are “crushed.” The rest of the descriptions were explained already in the scripture’s opening section. RK: kaṇṭakasādharmyāt kaṇṭakāḥ kudṛṣṭayaḥ| teṣāṃ kṣodanāt marditakaṇṭakāḥ| śeṣaṃ nidāna eva vyākhyātam.

398. According to Ratnākara (F.86.a–b), “from when” means beginning with. “First gave rise to the proper mindset” refers to the earth-like stage (which is the first of the twenty-two stages in the development of the mindset of awakening). “As follows” means that the following paragraphs are (a more detailed account of the roots of virtue planted) during that time period (i.e., from first giving rise to the proper mindset up through the genuine teachings disappearing). RK: prathamacittotpādo yaḥ pṛthivīsamaḥ| tam upādāya tata ārabhya| etasminn antara ity etāv atyavakāśe.

399. These five “masses” (skandha) are qualities that constitute bodhisattvas, rather than the constituents (skandha) to which sentient beings cling. According to Hari (329), “the masses of ethical discipline, masses of meditative concentration, and masses of wisdom refer to ethical discipline, concentration, and wisdom free of worldly influences (āsrava).” The “masses of liberation” refers to the abandonment of all obstructions. The “masses of seeing the knowing of liberation” refers to directly witnessing this distinctive knowing. Hari: anāsravaṃ śīlaṃ samādhiḥ prajñā ca śīlaskandhaḥ samādhiskandhaḥ prajñāskandhaḥ. sarvāvaraṇaprahāṇaṃ vimuktiskandhaḥ. viśiṣṭajñāna­sākṣātkaraṇaṃ vimukti­jñāna­darśanaskandhaḥ.

400. Since these “strengths, the grounds for self-confidence, and so on” are better known as qualities of a buddha, Ratnākara (F.86.a) explains here that these qualities also belong to bodhisattvas, but they have not reached the other shore yet. Hence, in order to delineate this, the term “transcendent state” (i.e., the state of going to the other shore) is mentioned to signify the path without worldly influences. RK: bodhisattvānām api balā dayaḥ santi| na tu te pāraṅgatāḥ| tatas tadvyavacchedāya pāramitā grahaṇam| anāśravo mārgaḥ parijñaḥ.

401. According to Ratnākara (F.86.b), “knowing of reality as-it-is” is the accurate knowing that belongs to tathāgatas. That knowing itself is the “power,” in that it has overcome everything else. RK: tathāgatānāṃ yathābhūta jñāna[ṃ] samyagjñānam| tad eva balaṃ sarvābhibhūtatvāt.

402. According to Ratnākara (F.86.b), “the power of the buddhas’ knowing” is its potential for causal efficacy everywhere in all forms infinitely. RK: yad buddhajñānabalam iti| buddhajñāna sya balaṃ śaktir niravadhi­sarvākāraviśvārtha­kriyāyai.

403. According to Ratnākara (F.86.b), the “buddhas’ seeing with knowing of the powers” refers to the actualization of the attainment. RK: balānāṃ yad buddhaiḥ jñānadarśanaṃ prāptisākṣātkaraṇam.

404. This and the subsequent sentence together hint at the relationship between the different meanings of the multivalent Sanskrit word dharma (“truth,” “things,” “teachings,” “qualities”). According to Ratnākara (F.86.b), how the “truth” is realized is by actualizing “the ultimate nature,” i.e., the accurate knowing, “of all things.” RK: sa katham ? sarvadharmāṇāṃ paramārtha sya samyagjñānasyābhinirhāreṇa niṣpādanena. According to Hari (331), “by actualizing the ultimate nature of all things” means by coming face to face with their nature being like magical illusions. Hari: paramārthābhinirhāreṇe ti māyopamatābhi­mukhī­karaṇena. Note: Hari and Ratnākara are explaining the “ultimate nature” according to their respective Yogācāra and Mādhyamika perspectives.

405. This paragraph presents several metaphors that shed light on the different natures of the Dharma, i.e., teachings, as they are revealed to others. According to Ratnākara (F.86.b), “the Dharma” here refers to spiritual knowing, with its three phases and twelve aspects of teaching (see n.493). That itself is the “wheel” due to moving about in the world of gods and humans. “Setting in motion” means in the ten directions. RK: triparivartadvādaśākāraṃ lokottaraṃ jñānaṃ dharmaḥ| sa eva cakraṃ devamanuṣyeṣu caṃkramaṇāt | tasya pravartanaṃ daśasu dikṣu. According to Hari (331), by illuminating the self-realized “Dharma”‍—i.e., by teaching the transcendent state of wisdom‍—in order to make it be realized again and again, like a “wheel,” they are “setting it in motion” i.e., circulating it in the mindstreams of those to be tamed. Hari: dharmacakrapravartanam iti dharma sya svādhigamasya dyotikayā prajñāpāramitādeśanayā cakra vat punaḥpunar āmukhīkaraṇārthena pravartanaṃ vineyasaṃtāne vistārīkaraṇaṃ.

406. According to Ratnākara (F.87.a), “torch of the Dharma” refers to the speech that illuminates that very Dharma. “Presenting” that means mentally setting it forth. RK: tasyaiva dharmasya dyotanī vāg dharmolka (sic?)| tasyāḥ pragrahaṇaṃ manasā vyavasthāpanam.

407. According to Ratnākara (F.87.a), “drum of the Dharma” refers to that very same speech and “beating” it means making it heard in order to conquer those to be tamed. RK: saiva vāg dharmabherī| tasyāḥ saṃpratāḍanaṃ vineyajayaśrāvaṇam.

408. According to Ratnākara (F.87.a), “blowing” the conch of the Dharma refers to those to be tamed becoming aware (at first), and “resounding” it refers to them actualizing the contemplation and cultivation. RK: saiva vā dharmaśaṅkhaḥ| tasya pūraṇaṃ vineyair eva jñānam| tasya dharmaśaṅkhasya pravyāharaṇam| tam evālambya tadarthākāreṇa manasi kurvatāṃ cintābhāvanayoḥ pariniṣpattiḥ. According to Hari (331), “blowing” means filling up the minds of those to be tamed and “resounding” is due to it filling them up. Hari: vineyamanaḥprapūraṇād dharmaśaṅkhaprapūraṇaṃ. paurītvena dharmaśaṅkhapravyāharaṇaṃ.

409. According to Ratnākara (F.87.a), “the sword” is precisely the spiritual knowing arisen by force of cultivation. “Striking with” it means destroying the defilements (khaḍgapraharaṇam<vidhvaṃsanam): RK: bhāvānābalād utpannaṃ tad eva lokottaraṃ jñānaṃ dharmakhaṅgaḥ | tena praharaṇaṃ kleśānāṃ vidhvaṃsanam. According to Hari (331), “striking” is due to combating all the tough obstructions. Hari: dṛḍha­sarvāvaraṇa­praharanād dharmakhaḍgapraharaṇaṃ.

410. According to Ratnākara (F.87.a), “showering with the rain of Dharma” means showering with the activity of that very Dharma for more beings. RK: tasyaiva bhūyasi jane pravṛttiḥ dharmavṛṣṭiḥ| tasyāḥ pravarṣaṇam. According to Hari (331), “showering with the rain of Dharma” means in terms of (beings’) satisfaction. Hari: tarpaṇatvena dharma­vṛṣṭi­pravarṣaṇaṃ.

411. According to Ratnākara (F.87.a), the Dharma itself is the “sacrificial offering,” because it involves unrestrained sacrifice. RK: sa eva yajño nirargaḍatvāt| tasya yajanam. According to Hari (331), “making a sacrificial offering of Dharma” is because (of teaching it) in plain view and discernible (by others). Hari: vispaṣṭatvena vijñeyatvena ca dharmayajñayajanaṃ.

412. According to Ratnākara (F.87.a), “nourishing” and “fulfilling” sentient beings with the gift of that Dharma means providing them with (Dharma). RK: tasya dharma sya dān ena sarvasattvā nāṃ saṃtarpaṇaṃ saṃpravāraṇaṃ ca pariveṣaṇam. According to Hari (331), it is “nourishing” sentient beings because it is agreeable to the mind and “fulfilling” because being able to hear it brings delight. Hari: manojñatvena sarvasattvasaṃtarpaṇaṃ. śravaṇīyatvena yathā sukhīkaraṇāt sampravāraṇaṃ.

413. According to Ratnākara (F.87.a), “tamed” is because he or she is introduced to the four truths by the applications of mindfulness; “trained” is by the four “correct exertions” and the four supernormal supports; “resolved” is due to absolute certainty through the five faculties and five strengths; and “determined” is due to not retreating. RK: vinītāḥ smṛtyupasthānaiḥ satyeṣv avatāraṇāt| śikṣitāḥ samyak­prahāṇarddhipādaiḥ| adhimuktā indriyabalair ekāntaniścayāt| niyatā avinivṛtteḥ. According to Hari (331), we should read the first three verbs as a group: “tamed” due to the taming in the buddha qualities; “trained” due to training in the solitary realizer qualities; “resolved” due to firm conviction in the disciple qualities. They are “determined” to realize their own awakening based on their determined disposition (gotra), and based on that they are “devoted to” complete awakening. Hari: buddhadharmeṣu vinayanād vinītāḥ. pratyeka­buddha­dharmeṣu śikṣaṇāc chikṣitāḥ. śrāvakadharmeṣv adhimokṣād adhimuktā iti yojyaṃ. svabodhyadhigamaṃ prati­niyatagotra­tvalābhān niyatāḥ. tata eva sambodhiparāyaṇāḥ. Note: For Ratnākara, it refers to the stages of the thirty-seven factors in awakening, whereas for Hari, this sentence is referring to the four types of Buddhist dispositions or spiritual lineages (gotra) echoed in the following sentences.

414. According to Ratnākara (F.87.a), “depending on the Buddha and so on” means he or she takes hold of them. The term “mentally cultivating” (manaso bhāvanam) means delighting (rañjanam). “Worthy of mental cultivation” means to be suitable for that, i.e., causing delight (prasādakarāḥ). RK: buddhā dināgamye ti kṣetrīkṛtya| mānaso bhāvanaṃ rañjanam| tasmai hitā manobhāvanīyā ḥ prasādakarā ity arthaḥ. According to Hari (331), persons “worthy of mental cultivation” refers to one, two, or three persons who bring delight to the mind (prasādakāriṇaḥ). Hari: manobhāvanīyān iti ekadvitri pudgalān manaḥprasāda­kāriṇaḥ.

415. According to Ratnākara (F.87.a), “essentializes” means to makes clear. “Combines” (piṇḍayitvā) and “considers” mean to examine with the mind concentrated. RK: abhisaṃkṣipye ty asya vivaraṇaṃ| piṇḍayitve ti tulayitve ti samāhitena manasā nirūpya.

416. According to Ratnākara (F.87.a), that one should “rejoice” means one should take joy as one’s mental object, and “joyousness” means the arising of joy. RK: anumodete ti prītyālambanaṃ kuryāt| anumodanaye ti prītyotpādanayā| agraye ti prakṛṣṭayā. According to Hari (331), the bottom line here is that when one feels great joy and preeminent faith in the inclination of the doer (of those deeds described), one would oneself produce preeminence by doing all the same deeds. Hari: kartur āśayātiśaya­śraddhātiharṣaḥ svayaṃ tatsarvasampādanāśayātiśayaṃ kuryād iti yāvat.

417. According to Ratnākara (F.87.a–b), “foremost” means drawn forth. Now why are there the eleven words? Because that joyousness is drawn forth in the eleven types of meditative objects. Why is that? Because that joyousness has as its meditative object those roots of merit that belong to the tathāgatas with their retinues in the middle and the ten surrounding directions. RK: agraye ti prakṛṣṭayā| kathaṃ tarhi ekādaśapadāni ? ekādaśavidhe py ālambane tasyāḥ prakarṣāt| tat kutaḥ ? madhye daśasu ca dikṣu ye tathāgatāḥ teṣāṃ saparicchadena yāni kuśalamūlāni tadālambanatvāt tasyāḥ.

418. According to Ratnākara (F.87.b), in the above Subhūti has explained, in detail, how a bodhisattva rejoices and dedicates. But with the words “in that dedication” and so on, he asks Maitreya to describe the way that a bodhisattva should practice without mental perceptions in that dedication. RK: tad evam ukta ityādinā vistareṇa sthavirasubhūtir yathānumodya yathā bodhisattvaḥ pariṇāmayati taduktavān| yathā tu tatrānupalambhayogaḥ kartavyas tadupa­darśanāyārya­maitreyaṃ tatre tyādinā pṛcchati.

419. The English translation of this crucial passage follows the Tibetan translation, which in turn follows Hari’s philological explanation that the extant Sanskrit text was meant to read “dedicates” instead of the variant reading “rejoices,” which appears in many Sanskrit manuscripts. Although Ratnākara seems to agree with Hari’s correction without mentioning it, Ratnākara offers a slightly different, more straightforward interpretation of the passage (compared to Hari’s below). According to Ratnākara (F.87.b), “such things” refers here to the tathāgatas in the ten directions; “meditative objects” refers to their roots of virtue; and “meditative perspectives” refers to the masses of ethical discipline, concentration, and so on (all of which were mentioned in the passage above). “That proper mindset” refers to the proper mindset of joyousness (i.e., not the mindset of awakening). The word “even” means notwithstanding the foregoing (i.e., that they rejoice based on the things, etc.). “Would he or she mentally perceive” is the conditional mood (of the verb in the passive construction), and the question aims to ask, “Is it possible that these be perceived?” The phrase “makes them into a sign” means mentally constructs. (Overall, this question is asked because of the implication that) without doing so, rejoicing and dedicating would seem impossible. RK: yair vastubhir iti daśadik tathāgatādibhiḥ| yair ālambanair iti tadīyaiḥ kuśalamūlaiḥ| yair ākārair iti śīlasamādhi­skandhādibhiḥ| tac cittam ity anumodanācittam| api tv iti kin tu| upalabhyerann iti śaktau liṅga (sic!)| upalabdhuṃ śakyata iti praśnaḥ| nimittīkarotī ti vikalpayati| anyathā anumodanāpariṇāmanayor ayogāt. Note: Ratnākara glosses the term ālambaṇaṃ not ārambaṇaṃ but these are, in effect, synonyms. According to Hari (332), after describing the mental activity of dedicating without any mental perception, Subhūti now raises a question about that topic for the sake of removing a possible faulty objection (to be explained below). The phrase “dedicates it based on such things” means he or she offers that mindset with its cause, i.e., belonging to the lineage of, or having the natural disposition (gotra) toward, the state of a tathāgata, and so on. Although in some extant Sanskrit manuscripts the text reads “rejoices” (instead of “dedicates” as just explained), in those manuscripts the meaning “dedicates” is what is to be grasped from it mentioning the mental activity of dedicating‍—and Subhūti explains it this way immediately afterward, when he asks, “What things does he or she dedicate?” In the next phrase, the term “meditative objects” refers to everything included in the masses of ethical discipline and so on. The “meditative perspectives” are simply the ways of mentally grasping those meditative objects. “That proper mindset” refers to the mental construct of a grasper. The Sanskrit interjection api nu (an indeclinable adverb) is present in the sense of the word kim (an interrogative). The meaning of Subhūti’s question is as follows: Since it is impossible to dedicate those things after making them into a sign, he or she imagines those things‍—which simply do not exist because of being in the past‍—and makes them into a perceptual object the way they manifest at the conventional level. But, at the level of ultimate reality, are they being mentally perceived exactly the same way? What is considered in this question is whether something is mentally perceived and whether it exists in that same way, because a mental perception of a thing‍—insofar as it contradicts valid cognition‍—is thoroughly ascertained to be an erroneous perception, like the knowing of a mirage and so on. Hence, a dedication procedure considered to be performed on the strength of that (error) would be weak, just like applying oneself based on the erroneous belief in “me” or “mine.” Hari: anupalambha­pariṇāmanā­manaskāraṃ nirdiśyedānīṃ tatra kucodyaparihārārthaṃ praśnayann āha : tatra bodhisattvayānika ityādi. yair vastubhiḥ pariṇāmayatīti yais tathāgata­tvādigotrahetubhir niryātayatīty arthaḥ. kvacid anumodete ti pāṭhaḥ. tatrāpi pariṇāmanā­manaskārasya prakrāntatvāt pariṇāmayatīty arthe grāhyaḥ. tathā cānantaram eva vakṣyati : katamair vastubhiḥ pariṇāmayatīti. yair ālambanair yair ākārair iti ālambanāni śīlādiskandhāḥ sarvadharmāḥ. tadgrahaṇaprakārā evākārāḥ. taccittam iti grāhakavikalpaṃ. api nv iti apinuśabdo nipātaḥ kiṃ śabdārthe vartate. tathopalabhyeran yathā nimittīkarotī ti vastvādīny animittīkṛtya pariṇāmayitum aśakyatvāt tāny atītatayāvidyamānāny evādhyāropya yathodbhāvanāsaṃvṛtyā viṣayīkriyante. kiṃ tattvatas tathaiva samupalabhyanta ity arthaḥ. yady upalabhyanta iti mataṃ, tathā ca sati, pramāṇavyāhatatvena viparyāso hi vastunaḥ (sic!) upalambho marīcyādijñānavat pariniścitaḥ || tasmāt tadbalato vṛttaḥ pariṇāmavidhir mataḥ ātmātmīya­viparyāsa­pravṛtta iva durbalaḥ iti matiḥ.

420. The distinction here between “things” (vastu), “meditative objects” (ālambana), and “meditative perspectives” (ākāra) might be translated (according to some philosophical schools in other contexts) as “real thing” (vastu), “perceptual content” (ālambana), and “perceptual form” (ākāra).

421. According to Ratnākara (F.87.b), the first sentence asserts that it would be an error, namely, an error of conception, mindset, and view, due, respectively, to grasping something that does not exist as a sign, grasping that (sign), and considering it (to be real). The “desire” is an illustrating example aimed at proving (the assertion) of those (errors). “On the other hand” refers to what other systems might object to‍—their basic objection (to the implications of emptiness) is that a sacrificial offering would be like the yakṣa (to whom it is offered). In this sentence, the “proper mindset” refers to a dedicating mindset. “Everything” is a summary; “all the elements” explains that more precisely. RK: evan tarhi viparyāsāḥ syur iti| asata eva nimittodgrahāt grahaṇāt santīraṇāc ca yathokramaṃ saṃjñāyāś cittasya dṛṣṭeś ca viparyāsaḥ| eṣāṃ sādhanārtha rāgo dṛṣṭāntaḥ athāpī ti paramatam āśaṅkate| yādṛśo yakṣas tādṛśo balir iti bhāvaḥ| cittam iti pariṇāmanācittam| sarvadharmā ity uddeśaḥ| sarvadhātava iti nirdeśaḥ.

422. According to Hari (335), someone might respond to the previous sentence, “Assuming it is the same as you say, where is the fault in it?” To address that, Subhūti continues with this next sentence. Its thinking is as follows: Just as the things and so on are not existing, the mindset of awakening would also not be existing. In this case, what mindset is a bodhisattva dedicating to awakening by means what things, etc.? Subhūti’s rhetorical question implies that a bodhisattva is not dedicating anything to anything else by any means. Hence, the error of dedicating (in the manner of the previous sentence) lies in the impossibility of dedicating anything at all. Hari: bhavatv evaṃ ko doṣa iti cet. āha : yadi ce tyādi. evaṃ manyate: yadi yathā vastvādikam asaṃvidyamānaṃ tathā bodhicittādikaṃ tadā katamair vastvādibhiḥ katamac cittādikaṃ kva bodhau pariṇāmayati. yāvatā naiva kenacit kiṃcit kvacit pariṇāmayati. ataḥ sarvathā pariṇāmānupapattau pariṇāmaviparyāsa iti. According to Ratnākara (F.87.b–88.a), with this sentence Subhūti explains the fault. “What things” and so on should be connected with the mindset of rejoicing. “What proper mindset” refers to the mindset of dedicating, because that dedication also has no inherent nature. The basic idea is that no dedication at all would exist. RK: yadi ce tyādinā doṣam āha| katamair vastv ādibhir iti anumodanācitta­sambandhibhiḥ| cittam iti pariṇāmanācittam| tasyāpi niḥsvabhāvatvāt| kve ti kasyām| pariṇāmanaiva na syād iti bhāvaḥ.

423. According to Hari (335), even though such a dedication might be erroneous in the ultimate level of reality, the mental activity of dedicating things and so on that exist, at the conventional level, is certainly asserted to gradually produce genuine realization. Hence, Maitreya responds to him with two alternative subtexts in mind, namely, (a) “Nothing more is to be said by you,” or (b) “Given that one would not be fixating upon those things and so on as ultimately real, such a dedication would not be wrong, because it would involve only an illusory person dedicating at the conventional level.” Hari: tattvena viparyasto ’py anityādivikalpavat pāramparyeṇa bhūtārthaprāpakaḥ saṃvṛtyā vastvāder vidyamānatvena pariṇāmanāmanaskāra iṣyata eva. ato na kiṃcid adhikaṃ tvayoktam ity abhiprāyeṇāha : nedaṃ ārya subhūta ityādi atha vā tasmin vastvālambanādau pāramārthikābhi­niveśavi­gamena saṃvṛtyā māyāpuruṣasyeva pariṇāmanān na viparyastapariṇāma ity abhiprāyavān āha: nedam ārya subhūta ityādi. Note: The single word “this” (idam) has been translated “this point” for clarity.

424. According to Ratnākara (F.88.a), here “faith” and so on is in rejoicing, dedicating, and so on. Using the word “trace” here implies an interruption to their performance of these practices (in the future). RK: yad api hi syād bhavet| kva? anumodanāpariṇāmanādau| mātra grahaṇam anuṣṭhānavyavacchedārtham.

425. According to Ratnākara (F.88.a), “supported” here means strengthened. RK: upastabdhaḥ sthirīkṛtaḥ.

426. For readability, this translation veers slightly from the Sanskrit and Tibetan co-relative sentence structure and interpolates the word “rejoicing” based on Ratnākara’s gloss (F.88.a): yad ity anumodakaṃ cittam. Hari’s gloss (336) equates the rejoicing mindset with the root of virtue associated with rejoicing (i.e., that which is producing merit that is being dedicated by a bodhisattva). Hari: yad ity anumodanāsaha­gataṃ kuśalamūlaṃ. tac cittam ity anumodakaṃ.

427. Ratnākara’s (F.88.a) explanation of the passage is too abbreviated and Hari’s explanation (336) too detailed and lengthy to warrant including either here. To explain the essence of the issue here, although disciple schools teach that all things including mindsets are momentary‍—meaning that they are real but arise, dwell, cease, and dissolve within a single instant‍—this scripture is understood to refute this notion of impermanence by demonstrating that the disciple notion of causality, despite its relative value, is untenable at the ultimate level, and hence must be qualified and contextualized. In this particular passage on the practice of dedicating the merit of rejoicing to complete awakening, the objection is implied and refuted in order to highlight the ultimate understanding that is meant to accompany the relative description of the practice as described by the scripture itself above. In particular, the refutation here and below draws into question how the first rejoicing mindset can be dedicated by the subsequent dedicating mindset, given that the former must dissolve before the latter can appear, and hence they cannot have any causal relationship. After the refutation at the ultimate level, the correct way to dedicate one’s rejoicing to awakening will be taught.

428. According to Ratnākara (F.88.a), that he or she “conceives of” communicates the basic idea. That he or she “considers” is the detailed explanation‍—the meaning is that he or she pays attention in a nonerroneous manner. RK: evaṃ sañjānīta ity uddeśaḥ| evaṃ samanvāharatī ti nirdeśaḥ| aviparyāsena manasikarotīty arthaḥ| tad ityādi| tat cittam evaṃ samanvāhriyamāṇam iti sambandhaḥ. According to Hari (342–43), the “proper mindset” here is the mindset being dedicated (e.g., the rejoicing mindset). Due to the words “dissipated” and so on, he or she “conceives of” refers to when the bodhisattva arrives at the end of the preliminary stage of practice. He or she “considers” refers to when the bodhisattva progresses to the main stage of practice. Hari: yac cittam iti pariṇāmyamānaṃ. evaṃ saṃjānīta iti vakṣyamāṇakṣīṇatvādinā prayogapṛṣṭhāvasthāyāṃ pratipadyate. evaṃ samanvāharatī ti maulāvasthāyāṃ. Note: Repeating words twice‍—e.g., “dissipated, dissipated”‍—is a traditional feature of many meditation instructions aimed at insight (vipaśyanā), during which one is actually meant to identify each experience with a label repeated mentally twice. The three alternative labels are different angles on the same dissolution.

429. According to Ratnākara (F.88.a), he pays attention by means of the virtual synonyms “dissipated” and so on. It “cannot be dedicated” because, like the horns of a hare, it does not exist. “The very same true nature” refers to its very lack of inherent nature. “Those qualities” refers to the qualities of a buddha. RK: kṣīṇam ityādibhiḥ paryāyair manasikaroti| na tac chakyam iti| asattvāc chaśaviṣāṇavat| saiva dharmate ti niḥsvabhāvataiva| dharmeṣv iti buddhadharmeṣu. According to Hari (342–43), “the very same true nature of that mindset” means it alone is the true nature of dissipating and so on because that dedicating mindset also has no inherent nature (i.e., not just the mindset being dedicated but also the mindset dedicating). The phrase “those things” refers to the things, meditative objects, and meditative perspectives (mentioned above). The phrase “those qualities” refers to the complete knowing and so on (i.e., the awakening toward which it is dedicated). Hari: tasyāpi cittasya saiva dharmate ti pariṇāmakacittasya svabhāvavirahāt saiva kṣīṇatvādidharmatā. yair api dharmair iti vastvādibhiḥ. yeṣv api dharmeṣv iti sarvajñatādiṣu.

430. The word “supposing” marks the beginning of a brief recap. The words “like this” mean free of mental perception, which means by paying attention in all cases with the single flavor of emptiness. RK: saced ityādinopasaṃhāraḥ| evam ity anupalambhena| sarvatra śūnyataikarasena manasikāreṇety arthaḥ.

431. According to Ratnākara (F.89.a), that “thing that is undissipating” is unsurpassed, perfect awakening, which is the completely pure true nature of all things. They “properly dedicated” due to lacking any error‍—this is the basic idea. RK: sa ca dharmo ’kṣaya iti anuttarā samyaksambodhiḥ suviśuddha­dharma­tālakṣaṇā| evaṃ pariṇāmitaṃ bhavatī ty aviparyāsād iti bhāvaḥ.

432. According to Ratnākara (F.89.a), “accumulation of merit” refers to a meritorious action. Not conceiving of it means not being fixated upon it. RK: puṇyābhisaṃskāraḥ puṇyakarma| saṃjñānam abhiniveśaḥ.

433. According to Ratnākara (F.89.a), “void” and “null” are because of being, respectively, empty of self and other and empty of the characteristics associated with self and other. RK: viviktaḥ śāntaś ca yathākramaṃ svaparaiḥ svapara­lakṣaṇaiś ca śūnyatvāt.

434. There is a slight play on the multivalent Sanskrit word saṃskārāḥ (“conditioned things,” “conditioning factors”), which is meant to play off and build upon the meaning of its etymologically related multivalent term abhisaṃskārāḥ (translated here as “accumulation” and elsewhere as “cumulative construction”), which is mentioned in the previous sentence.

435. According to Ratnākara (F.89.a), in this sentence one is recalling the “root of virtue” of the buddhas and seeing it as “exactly the same” (as the dedication mentioned just above). “That dedication”‍—which here refers to something whose nature is the source of all qualities (dharmadhātu)‍—is being (incorrectly) seen as “exactly the same as” unsurpassed, perfect awakening, whose nature is the source of all qualities (dharmadhātu) that is obtained, due (supposedly) to the former’s permanent connection with the latter. RK: yad apī tyādinā smaraṇam| yādṛśa eve tyādinā nirūpaṇam| yādṛśa eva sa pariṇāma ity anuttarā samyaksaṃbodhir dharmadhatusvabhāvā tādṛśam eva tad iti labhyate nityābhisambandhāt| dharmadhātusvabhāvam eva tad ity arthaḥ.

436. According to Ratnākara (F.89.a), “both” refers to “the root of virtue,” i.e., that which is associated with rejoicing, and “that by which it is dedicated,” i.e., the dedicating mindset. RK: tādṛśam eva tat kuśalamūlam iti yad anumodanāsaha­gatam| yenāpī ti pariṇāmanācittena| tad apī ti tad apy ubhayam.

437. According to Ratnākara (F.89.a), “with such conceptions” means since the bodhisattva is fixating on these conceptions as having a real sameness and so on, he or she is not dedicating correctly. RK: sa ced evaṃ saṃjānīta iti| yady anenāpi tādṛśatvādinā tattvenābhiniviśate tadā na samyakpariṇāmayati.

438. A “sign” (nimitta) generally refers to something conceptual that represents something else. Some disciple meditations involve developing a mental image that serves as a sign of something else.

439. According to Ratnākara (F.89.b), beginning with the words (translated here as) “that is to say,” he explains another conceptualization of reality. The words “not yet obtained” mean not arisen. “The present” does not exist, because it is transitory by its very nature. Therefore “these three are not perceived” means they do not exist. There is “neither any sign” due to the nonfunctioning of those, “nor a perceptual object” that is functioning (to produce a perception). RK: yaccātītam ityādinā aparaṃ tattvavikalpam āha| asaṃprāptam anutpannam| sthitir nāstī ti prakṛtyaiva naśvaratvāt| tasmāt trayam api nopalabhyate, tato ’sat| tato naiva nimittam akāraṇatvāt| nākāraṇaṃ viṣayaḥ.

440. According to Ratnākara (F.89.b), “in this way” means as a reality that has the quality of being “dissipated” and so on. “Makes into a sign” means perceives (that way). When doing so, he or she is “neither considering,” i.e., not correctly paying attention to, “nor dedicating,” i.e., not correctly dedicating. RK: e vam iti kṣīṇatvādinā tattvena| nimittīkarotī ty upalabhate| tadā na samanvāharati na samyagmanasikaroti| tadā na samyak pariṇāmayati.

441. According to Ratnākara (F.89.b), Maitreya says this sentence in case someone were to (mistakenly) think that the correct dedication is when a bodhisattva does not make a root of virtue into a sign because of not recalling or being uninformed. Thus, the idea here is that not making it into a sign is also “not dedicating” (correctly), in essence, because even a mere dedication is lacking here. RK: yadā tarhy anavabodhād asmaraṇād vā na nimittīkaroti tadā samyakpariṇāmaḥ syād iti ced āha| athe tyādi| evam apī ti| evam animittīkaraṇe pi na pariṇāmayati| pariṇāmanāmātrasyāpy abhāvād iti bhāvaḥ.

442. According to Ratnākara (F.89.b), with this sentence he explains when it is correctly dedicated. The words “such a sign” refer to the content of accurate knowing whose absence of a sign and absence of perceptual object has the quality of exact sameness and so on. He or she “considers it”‍—i.e., perfectly keeps it in mind‍—“without making it into a sign,” i.e., without mentally conceiving of it and fixating on it. RK: kadā tarhi samyakpariṇāmitaṃ bhavaty ata āha| athe tyādi| atha śabdo yadyarthaḥ| tad iti tādṛśatvādikam animittaṃ saviṣayatvañ ca| nimittam iti samyagjñānālambanam| samanvāharatī ti samyagmanasi­karoti| na ca nimittīkarotī ti na sañjānāti nābhiniviśate.

443. According to Ratnākara (F.90.a), “this” refers both to paying attention to reality and to not making it into a sign. The word (translated here as) “something” is in the sense of what is known in the world. The bodhisattva’s “skill in means” is something known in the world. RK: idaṃ tad ityādi| idam iti yad etad ubhayaṃ tattvasya manasikāro na ca nimittīkaraṇam| tac chabdaḥ prasiddhau| upāyakauśalaṃ yat prasiddham idaṃ tat.

444. According to Ratnākara (F.90.a), Maitreya now begins to explain what the “means” is within “this skill in means.” Here, “one who has not listened to,” or learned, this very “transcendent state of wisdom,” i.e., the scripture itself, cannot “become well steeped in it,” i.e., cannot be immersed in it. To make sense, this idea needs to be connected back to the transcendent state of wisdom’s dedication that is actually producing the merit. RK: athāsmin upāyakauśale ka upāya ity ata āha| atra ce tyādi| iyam eve ti| sūtrātmikaiva| aśrutavate ti imām asyāṃ veti śeṣaḥ| prajñāpāramitāyā yā pariṇāmanā saiva puṇyakriyā, seyaṃ praveṣṭum avagāhituṃ na hi śakye ti sambandhaḥ| tatre ti tathā sati.

445. According to Ratnākara (F.90.a), if those too are not mentally perceived, then “reality as-it-is” means the unmistaken quality that it has ceased and so on. “Make into a sign” means through intellectually grasping it and “conceptualize” means through habitual fixation. One’s own “mental perception” is conceiving of “reality as-it-is,” i.e., ceased and so on, “something not the reality as-it-is,” i.e., in an appearance of a conceptualization. He (mistakenly) dedicates this “to the freedom from mental perceptions,” i.e., complete awakening. RK: api tv iti| yady api nopalabhyante tathāpi yathābhūtam aviparītaṃ niruddhatvādikam| nimittīkṛtye ty udgrahataḥ| vikalpya ce ty abhiniveśataḥ| ayathābhūte vikalpapratibhāse yathābhūta niruddhādisaṃjñī upalambhaṃ ātmīyaṃ anupalambhe samyaksaṃbodhau pariṇāmayet.

446. The term “someone conceiving of a mental perception” (upalambhasaṃjñinaḥ; dmigs pa’i ’du shes can) is used throughout this literature pejoratively. Cf. BHSD under upalambha: “having a false notion of mental perception”, upalambhasaṃjñinaḥ.

447. Here the scripture contains a double entendre for the multivalent Sanskrit term pariṇāma (“dedication,” “transformation,” and “digestion”). To be precise, the food metaphor requires the translation “digestion” in this case, but “dedication” is implicit. According to Ratnākara (F.90.a), “when it is digested” means in the end; “results” refers to the fruit of the ripening process. RK: pariṇāme ce ti avasāne ca| vipāka phalam. Cf. MW pariṇāma, “digestion.”

448. In this sentence, the English translation has followed the Tibetan translation, rather than the Sanskrit texts that add the phrase “of all the blessed buddhas in the innumerable and immeasurable world systems” because this phrase was not included in the passages above, which were virtually identical to one another. aprameyāsaṃkhyeyeṣu lokadhātuṣu atītānāgata­pratyutpannānāṃ buddhānāṃ bhagavatāṃ sarvalokadhātuṣu.

449. According to Ratnākara (F.90.b), “poisoned” here means lacking efficacious potency. RK: evaṃ sa iti yo ’yam uktaḥ| saviṣatvād iti anarthakaraṇaśaktir atra viṣam.

450. According to Ratnākara (F.90.b), “how should” and so on are the questions. “The answer” is the response. The term “denigration” refers to injury due to false assertions about him being made. In the phrase “should be taken up” and so on, rejoicing is characterized by embracing (i.e., taking hold of) it, because it cannot be separated (from that). RK: katham ityādinā praśnāḥ| ihe tyādikam uttaram| abhyākhyānaṃ nindā| abhūtavāditayā khyāpanāt| parigrahītavyā dipadeṣu parigraheṇānumodanā lakṣyate, nāntarīyakatvāt.

451. According to Hari (358), “faultless” means not having caused any harm due to one’s not having faults. “Unpoisoned dedication” is due to lacking a mental perception as one’s object (of dedication). It is a “great dedication” due to causing the attainment of a buddha’s form body. It is a “dedication of the ultimate realm of things” due to causing the attainment of a buddha’s body of truth (dharmakāya). Here, “perfectly” means due to proceeding to the level of preliminary and subsequent practice. “Utterly perfect” means due to correctly advancing to the level of the main practice RK: anaparāddha iti nirdoṣatvād akṛtāparādhaḥ. apagatopalambha­viṣayatvān nirviṣaḥ pariṇāmaḥ. rūpa­kāya­dharmakāya­prāpti­hetutvād yathākramaṃ mahāpariṇāmo dharmadhātupariṇāmaḥ. pra­yoga­pṛṣṭhāvasthā­praṣṭhatvāt paripūrṇaḥ. maulāvasthāyāṃ samyak­pravṛttatvāt suparipūrnaḥ.

452. According to Hari (358), not being “enmeshed” (aparyāpannaḥ) means not being stuck, because the three realms of desire and so on are not mentally perceived. Hari: aparyapannam iti kāmādidhātu­traya­syānu­palambhād apratiṣṭhitaṃ. According to Ratnākara (F.90.b), “ethical discipline” and so on refers to the masses (skandha) of ethical discipline and so on that constitutes a tathāgata. “Enmeshed in” means existing within. “Not being enmeshed in the three realms or three times” means not existing in the three realms or existing in the three times. The idea here is that their masses of “ethical discipline” and so on refers simply to the ultimate realm of things (dharmadhātu). RK: śīlā dīti tathāgataḥ śīlādiskandhaḥ| aparyāpannam anantarbhūtaṃ| tryadhvatrai­dhātukāparyāpannatvād iti adhvatraye dhātutraye cānantargatatvād ity arthaḥ| dharmadhātumātratvāt teṣāṃ śīlā dīnām iti bhāvaḥ.

453. According to Ratnākara (F.91.a), “that thing to which” refers to perfect, complete awakening. RK: yatrāpi dharma iti samyaksambodhau.

454. The commentators effectively treat the phrase “dedication of the ultimate realm of things” (dharmadhātupariṇāma) as referring to both (a) the thing dedicated, i.e., a dedication of the true nature of things, which is inseparable from the ultimate realm of things, or (b) the thing to which it is dedicated, i.e., a dedication to awakening, which is inseparable from the ultimate realm of things. In other words, the phrase “dedication of the ultimate realm of things” means that one is dedicating the ultimate realm of things, which is the true nature of all things, toward the ultimate realm of things, which is awakening.

455. According to Ratnākara (F.91.a), this sentence is spoken in order to show that the two dedications recommended by the Buddha are the same in terms of being dedications of the ultimate realm of things. RK: buddhānujñāta­pariṇāmayor dharma­dhātu­pariṇāmatvena samatāṃ darśayitum āha| tatre tyādi.

456. According to Hari (360), the Blessed One congratulates noble Subhūti with “excellent, excellent” because he had taught perfectly by way of a question (asked of Maitreya). Given that Maitreya taught this passage, how could the Blessed One otherwise direct his congratulation, “excellent,” toward someone else? Hari: praśnamukhena samyag upadeśakatvād āryasubhūte sādhu sādhv iti sādhukāraḥ. anyathārya­maitreyeṇopadiṣṭatvāt katham anyaṃ prati sādhukāraḥ sādhuḥ syāt.

457. These two lines express the two dedications of the ultimate realm of things mentioned in the previous notes.

458. According to Ratnākara (F.91.a), in relation to these two “dedications of the ultimate realm of things,” the eleven descriptions beginning with “foremost” and so on are because they are causes that draw forth the eleven bodhisattva levels beginning with the joyful level and so on. atre ty anayor dharma­dhatu­pariṇāmanayor agrā ditvaṃ pramuditādyekādaśa­bhūmi­gata­prakarṣahetutvāt.

459. According to Hari (363), “set out” means entered the stage of (having given rise to) the mindset of awakening in aspiration and in action. Hari: samprasthitā iti praṇidhiprasthāna­cittābhyām pravṛttābhyāṃ pravṛttā ity arthaḥ.

460. According to Ratnākara (F.91.b), “other requisites” means the monastic requisites, i.e., a water filter and so on. RK: pariṣkārāḥ pariśrāvaṇādayaḥ.

461. According to Ratnākara (F.91.b), the words “basis for happiness” mean something providing a source of happiness. The “condition pleasant to experience”‍—i.e., a temple terrace for walking and so on‍—is “for pleasure” i.e., for a pleasurable experience. RK: sukhahetavaḥ sukhāḥ | teṣāṃ upadhānaiḥ ḍhaukanaiḥ| sukhasparśaḥ sukhānubhavaḥ| tena ye vihārāḥ caṃkramādayaḥ.

462. According to Hari (364–65), “in the same manner” means, to be more precise, in the step-by-step, one-by-one way that all those beings who have set out for complete awakening might take care of all the beings in the other world systems as described, and hence “give gifts with a mental perception.” The basic idea of the sentence is that one would again “differentiate,” i.e., consider, “all those” other “sentient beings” located in the other world systems as described, and each of those bodhisattvas would take care of “all those other” very same “bodhisattvas” for that many eons. Hari: etena paryāyeṇe ti te sarve samyak­sam­bodhi­samprasthitāḥ sattvā yathoktāparāpara­lokadhātu­sthita­sarva­sattvānām etena paryāyeṇa ikaika­sattva­krameṇopasthānāt tac ca dānam upalambha­saṃjñino dadyur iti yāvat. tān sarvasattvān ityādi. tān anyān yathoktalokadhātustithān sarvasattvān ekaikaṃ parikalpya kṛtvā punas tān eva sarvabodhisattvān ekaiko bodhisattvas tāvataḥ kalpān upatiṣṭhed iti vākyārthaḥ. According to Ratnākara (F.91.b), “differentiate those sentient beings”‍—i.e., arrange them separately as those who are to be taken care of‍—“and also as those bodhisattvas,” i.e., arrange them separately as the caretakers. “Each bodhisattva” would take care of all those very same sentient beings because they had just begun (the path). RK: tān sarvasattvān ekaikaṃ parikalpye ti| upastheyatvena pṛthagavasthāpya| tāṃś ca sarvabodhisattvān iti| ekaikaṃ parikalpyeti vartate| upasthāpakatvena pṛthagavasthāpya| ekaiko bodhisattva iti| upatiṣṭhed iti sambandhaḥ| kim upatiṣṭhet? prakṛtatvāt tān eva sarvasattvān.

463. According to Hari (365), the very large amount of their gifts is incalculable as a number like one, two, and so on, and it is immeasurable because such a number cannot be measured even as immeasurable and so on, (but) that is “enumerated” to be “extremely numerous” and so on (because they still adhering to a mental perception). Hence, those (former) bodhisattvas’ accumulation of merit has that as a factor, when dedicating the masses of ethical discipline (described previously) as incalculable, etc., and immeasurable, etc., up to there not being “any comparison adequate for comparing them.” Hari: etad uktaṃ: yasmāt teṣāṃ suprabhūtaṃ dānaṃ dattaṃ sad ekatvādi saṃkhyādirahitam aprameyādi saṃkhyāyogād aprameyaṃ subahvityādi parisaṃkhyātaṃ bhavati tasmāt taddhetuka­puṇyābhi­saṃskāraḥ pariṇāmanā puṇyaskandhasyāprameyādisaṃkhyādirahitasya yāvad upaniṣadam api na (c.103b) kṣamata iti.

464. These bracketed instructions for the reciter to repeat the recitation (peyālam) are in both the Sanskrit and Tibetan texts, and hence have been translated and left in the main text above.

465. According to Ratnākara (F.91.b), in the previous passage “all bodhisattvas,” whose collective strength within a (single) world system was likened to the grains of sand in the River Ganges, were the caretakers of the “sentient beings,” whose collective strength within the (other) world systems was likened to the grains of sand in the River Ganges. But here in this passage the difference is that the bodhisattva caretakers are equal in number to the sentient beings to be taken care of in that passage. And these bodhisattvas each take care of “sentient beings,” whose collective strength within world systems was likened to the grains of sand in the River Ganges. Those beings and those bodhisattvas are distinguished just like before. RK: pūrvatra gaṅgāna­dīvālukopamaloka­dhātuvīryāḥ sarvabodhisattvā upasthāpakāḥ pratyekaṃ gaṅgāna­dīvālukopamaloka­dhātuvīryānāṃ sattvānām| tatra yāvanta upastheyāḥ sattvāḥ, iha tāvanta upasthāpakā bodhisattvāḥ pratyekaṃ gaṅgāna­dīvālukopamā lokadhātuvīryānāṃ sattvānām iti viśeṣaḥ| tān sarvasattvān ekaikaṃ parikalpitāṃś ca sarvabodhisattvān iti pūrvavat.

466. According to Ratnākara (F.92.a), the descriptions “foremost” and so on are taught to be fourteen, so the answer to the question “To what extent is that foremost?” is to this extent. What is the purpose of saying this here? The fourteen types of being “foremost” themselves are based on the virtuous meditative objects in the ten directions, in the center (of those ten), and in the three times. In this case, where there are (only) thirteen phrases (i.e., “foremost,” “best,” and so on), the thirteen types are based on a different division of the ten directions and three times. In that division, how could the center not be included? Because the point at the center is so subtle, it contains (all ten) directions (i.e., it need not be mentioned separately here). RK: agra tvādīni caturdaśoktāḥ| kiyatā agratā bhavatīti praśnaḥ| iyatā bhavatīty uttaram| ko ’trābhiprāyaḥ ? agratvam eva daśadigma­dhyatryadhva­kuśalālambanatvāc caturdaśavidhaṃ bhavatīti| yatra tarhi trayodaśapadāni tatrāpi daśadiktrya­dhvabhedāt trayodaśavidham| tatra kathaṃ madhyamalokadhātoḥ saṃgrahaḥ? tanmadhye sūkṣmam avadhiṃ kṛtvā diśāṃ grahaṇāt.

467. According to Ratnākara (F.92.a), that the person “does not grasp” these things is due to their not appearing as something to be grasped; that he “does not develop conceits” is due to their not appearing as things; that he “does not mentally perceive” is due to their not appearing as a self-nature; that he “does not imagine” means he does not imagine them as a universal characteristic; that he “does not conceptualize” means he does not conceptualize them as particular characteristics; that he “does not see” is because he does not fixate on beliefs; and that he “does not identify” is because he does not fixate continuously. RK: na gṛṇhīte grāhyatvenāprati­bhāsāt| na manyate vastutvenāpratibhāsāt| nopalabhate svarūpato ’pratibhāsāt| na kalpayati sāmānyalakṣaṇena| na vikalpayati viśeṣalakṣaṇaiḥ| na paśyati dṛṣṭyā anabhiniveśāt| na samanupaśyati santatam anabhiniveśāt.

468. According to Ratnākara (F.92.a), here “imagination” means the imaginer of the unreal; “manifested” means made to appear; “not been born” means due to having no seeds (of birth); “not produced” means due to not being actualized; “not come” means from a past time or from a former world; and “not gone” means to the future or to another world. RK: kalpanā abhūtaparikalpaḥ| tathā viṭhapitāḥ saṃdarśitāḥ| ajātā nirbījatvāt| anirjātā aniṣpatteḥ| anāgatikā anāgatād adhvanaḥ pūrvalokād vā| agatikā atītādhvani paraloke vā.

469. According to Ratnākara (F.92.a–b), for the sentences beginning from “no thing has come to exist” up to “no thing will cease,” the reason (to be supplied) is either because they lack any inherent nature or because they are completely imagined. RK: evaṃ yāvat nāpi nirudhyata iti| niḥsvabhāvatvāt parikalpatatvād veti hetuḥ.

470. According to Ratnākara (F.92.b), “like this” means their being thus with a nature imagined. “These things” that are that way refers to the positive qualities (described) having a dependent nature. The “true nature of things” means their emptiness of that inherent nature, which is the perceptual object of a naive person. The Blessed One says “after rejoicing, he dedicates in that very same way” in this section on rejoicing because it is necessary that the rejoicing be dedicated. RK: evam iti parikalpitena svabhāvena itthaṃbhūtān, etān dharmān iti paratantrarūpān kuśalān| dharmate ti bāla­buddhi­gocaraiḥ svabhāvaiḥ śūnyatā| anumodan ādhikāre ’pi tathā anumodya tathaiva pariṇāmayatī ti vacanam avaśya­pariṇāmanīyatvāt.

471. According to Ratnākara (F.92.b), “liberation” means nirvāṇa, and nirvāṇa is the purity of the ultimate realm of things. The meaning is that all of these, i.e., “generosity” and so on, are just like that (i.e., the same) at the ultimate level. RK: vimuktir nirvāṇam| tac ca dharmadhātoḥ sarvāvaraṇa­viśuddhitā, paramārthatas tathaiva sarvaṃ dānādīty arthaḥ.

472. According to Ratnākara (F.92.b), it says “by means of not dedicating” because that (dedication) also is not mentally perceived. With the words “nothing is transferred and nothing is destroyed,” the Blessed One explains how that could be so. The point is that a “dedication” either indicates a transference (of something from one state of existence) to another state or it means the destruction of a former state of existence and the arising of a subsequent state. In either case, since the source of things/qualities has no state of existence, (as he mentions in the bodhisattva’s dedication of the ultimate realm of things) neither transference nor destruction occurs. RK: apariṇāmanāyogeneti tasyāpy anupalambhāt| sa katham ity āha| asaṃkrāntito avināśata iti| tathā hy avasthāntara­saṃkrāntiḥ pariṇāmaḥ pūrva­vināśāparot­pattī vā| na ca dharmadhātor avasthā| na ca saṃkramo nāpi vināśa iti. According to Hari (373), insofar as everything is like an illusion, “nothing is transferred” because there is nothing cycling in cyclic existence, and “nothing is destroyed” because there is no destruction‍—these two phrases should be connected. Hari: māyopamatayā saṃsaraṇābhāvād asaṃkrāntito, vināśābhāvād avināśata iti yojyaṃ. Note: The English translation of this sentence follows the extant Sanskrit text. The Tibetan text differs slightly and would be translated, “By means of not dedicating to unsurpassed, perfect awakening the thing that is producing the merit associated with rejoicing, I dedicate it that way as the true nature of things since it is neither transferred nor destroyed (avināśataḥ).” / Our version of this: “Having rejoiced, I dedicate the thing that is producing the merit associated with rejoicing to unsurpassed, perfect awakening in the manner of not rejoicing, in accordance with the true nature of things, since there is no transference or destruction.” In fact the difference seems to be in one phrase added in Tibetan. Of course dharma/chos and vastu/dngos po both being translated as “things” is a little confusing and the connection between dharmas and dharmatā gets lost. Tib.: rjes su yi rang nas rjes su yi rang ba dang ldan pa’i bsod nams bya ba’i dngos po bla na med pa yang dag par rdzogs pa’i byang chub tu yongs su mi bsngo ba’i tshul gyis chos de dag gi chos nyid ji lta ba de ltar mi ’pho ba dang mi ’jig pas yongs su bsngo’o zhes bya ba’o.

473. According to Ratnākara (F.92.b), “practicing” ethical discipline means accepting the circumscriptions from a proper guru. RK: samādāye ti samyaggurutaḥ sāvadhikam ādāya.

474. According to Ratnākara (F.100.b), this chapter is the “Chapter on Getting Sidetracked” because it explains the seven ways of getting sidetracked. Nevertheless, it is called the “Chapter on Hell” because the part about hell is prominent. RK: nirhāra parivarto ’yaṃ saptāṅgasya nirhārasya dyotanāt| tathāpi nirayagranthasya bahutvān niraya parivarta ity ucyate.

475. The beginning of this chapter corresponds to the beginning of Chapter 25 in the Twenty-Five Thousand and Hundred Thousand, and of Chapter 34 in the Eighteen Thousand. Its content also includes the first part of Chapter 26 in the Twenty-Five Thousand (down to and including 26.24) and Hundred Thousand (down to and including 26.28), and of Chapter 35 in the Eighteen Thousand (down to and including 35.22); for the equivalent point in this chapter to the beginning of those new chapters in the long sūtras, see n.505.

476. According to Hari (379), there are two aspects of the path of cultivation, namely the path of cultivation with worldly influences (sāsrava), which was the concern of the immediately preceding chapter, and the path of cultivation without worldly influences (anāsrava), which is the concern of this chapter. To describe the first aspect that is characterized by accomplishment, Śāriputra expresses its nature with the words in the above sentence. He describes the “transcendent state of wisdom” as an actualization because it is a cause for actualizing the knowing of a tathāgata. “Knowing everything” refers to the nature of seeing physical form and so on in an accurate way. Hari: sāsravabhāva­nāmārgānantaram anāsravo bhāvanāmārgo vaktavyaḥ. sa ca dvividha iti prathamam abhinirhāra­lakṣaṇaṃ bhāvanāmārgaṃ vaktuṃ svabhāvābhidhānād āha: atha khalv āyuṣmān ityādi. tathāgata­jñānasya niṣpādanahetutvāt sarva­jñajñāna­pariniṣpattiḥ. According to Ratnākara (F.93.a), the term “transcendent state of wisdom” refers to the nature of this very path of cultivation. When Śāriputra describes what that nature is like, we should understand the knowing of someone who has complete knowing as being actualized due to that. RK: ata āha| atha khalv ityādi| asya hi bhāvanāmārgasya svabhāvaḥ prajñāpāramitā| kīdṛśīty āha| sarvajñajñāna sya pariniṣpattiḥ yataḥ sā tathoktā.

477. According to Hari (379), “knows everything” refers to the nature of accurately seeing physical form and so on. Hari: sarvajñatvam iti rūpādyaviparīta­darśana­svabhāva ity arthaḥ. According to Ratnākara (F.93.a), “knows everything” is the accomplishment of the knowing (of “everything”) together with its relinquishing (of “everything”). That is to say, “knowing” refers to a knowing that has relinquished the habitual tendencies (vāsana; bag chags) connected to all the obstructions (āvaraṇa). RK: sarvajñatvam iti sarvā varaṇavāsanānu­sandhi­prahīṇaṃ jñā nam| prahāṇa­sampatsahitā jñānasampad ity arthaḥ.

478. According to Ratnākara (F.93.a), here the word “enlightening” either means that the state lights up, i.e., its accomplishment of relinquishing the causes of the darkness of all obscurations to be relinquished, or it means that its accomplishment of knowing causes the ultimate reality of all phenomena to appear. RK: atropapattir avabhāsa karoti| sarvāvaraṇatamaḥ­prahāṇam avabhāsaḥ | tatkareti prahāṇasampat| sarva­dharma­paramārtha­pratibhāso vā avabhāsaḥ| tatkareti jñānasampat.

479. According to Ratnākara (F.93.b), he says “I pay homage” now and it “should be paid homage” every moment in the future. RK: ataś caināṃ namaskaromi sāṃpratam| namaskaraṇīye ti āyatyāṃ pratikṣaṇam.

480. According to Ratnākara (F.93.b), he expresses the “relinquishing” with the two words “unstained” due to not observing any obstructions and “free from all the stains” because of not observing that which belongs to the three worlds. RK: idānīṃ padadvayena prahāṇam āha| anupalipte ti sarvāvaraṇam alakṣayāt| sarva­lokanirupalepe ti triadhātukam alakṣayāt.

481. According to Ratnākara (F.93.b), now he explains the knowing with these three descriptions. “Source of light” means it causes the ultimate reality of all things to be seen. “Removes the mental darkness” refers to the knowing that is the opposite of ignorant darkness. As the ultimate reality of the three worlds, it pervades the objects in all three worlds entirely. “Dispels” means destroys all counterproductive forces, i.e., blinding emotional defilements and beliefs. Up to here, he has spoken entirely of the benefits to oneself that are accomplished. RK: idānīṃ padatrayeṇa jñānam āha| sarvadharmaparamārthapratibhāsa ālokaḥ, tatkarā | atra dvau hetū padadvayenāha| timiram ajñānam, tadviparyayo vitimiraṃ jñānam ity arthaḥ| sarva samagraṃ traidhātuka traidhātuka­paramārthaḥ tasmin vitimiram| tatkar ā ity ālambana­vyāptiḥ| kleśāś ca dṛṣṭayaś ca tā evāndhakārā ḥ| sarv e ca te te ca teṣāṃ apanetrī ti sarvavipakṣakṣayaḥ| iyatā sarveṇa svārtha­sampattir uktā.

482. According to Ratnākara (F.93.b), next Śāriputra speaks of the accomplishment of the benefits to others. “Can be relied upon” by those wishing to reach all stages. It “leads to the highest stages” means to the stages of a stream enterer, once-returner, and so on, up to solitary realizer’s awakening. It “keeps” the thirty-seven “factors in awakening safe” because it removes hindrances to them. Up to here, it teaches the objective for those (on the path of cultivation) belonging to the disciples’ path. RK: parārtha­sampattim adhikṛtyāha| āśrayaṇīye tyādi āśrayaṇīyā sarva padaprepsubhiḥ, agrā ṇi padāni strotaāpattiḥ sakṛdāgāmitvaṃ yāvat pratyekabodhiḥ,tat kar ā| teṣām upāyaḥ saptatriṃśad bodhipakṣ yāḥ| teṣāṃ kṣemakarī vighnaharaṇāt| iyatā hīnayānikānām artha uktaḥ.

483. According to Ratnākara (F.94.a), the “five eyes” are essential for benefiting others. As a means to accomplish that benefit, the “transcendent state of wisdom” itself is (said to be) flanked by the “five eyes” based on the difference in cognitive objects. It itself is the (single) “sight” due to seeing the ultimate reality of all things with any difference. RK: pañcacakṣur ityādi te hi parārthapradhānāḥ| tasya saiva sādhanam ālambanabhedena pañcacakṣuḥ­parivārā| abhedena saiva cakṣu sarvadharmaparamārthadarśanāt. See also note 375 on “five types of extrasensory knowledge.” To summarize the explanation of the “five eyes” of bodhisattvas in the corresponding passage of the Twenty-Five Thousand (2.216–233): (1) The pure physical eye of bodhisattvas is able to see everything from one hundred leagues away up to the limits of the billionfold world system. (2) The pure divine eye of bodhisattvas is able to see the lives of the multitude of divine beings from birth to death just as they are, all the way up to the form realm heaven of Akaniṣṭha. (3) The pure wisdom eye of bodhisattvas is able to discern the nondual nature of all things, i.e., they see neither conditioned nor unconditioned things, good or bad things, and so on. (4) The pure Dharma eye of bodhisattvas is able to discern the Dharma and the faculties of those practicing it, from beginners up to those who are awakened. (5) The buddha eye is the knowing of all aspects of everything. It is obtained in a single moment of wisdom, after having attained the vajra-like meditative concentration, immediately preceding the realization of the mindset of awakening. By contrast, to summarize the “five eyes” of buddhas listed in the Mahāvastu 1.158–160: (1) The physical eye of buddhas is able to see the appearance and location of all the subtle, substantial (tattva), and luminous (prabhā) forms of other beings without obstruction, out to the limits of space, due to a vast accumulation of virtuous deeds. (2) The divine eye of buddhas is able to see very precisely, deeply, and clearly the multitude of divine beings, and into the mentally created (manomaya) forms, from the ground of the yakṣas up to very subtle form realms. (3) The wisdom eye of buddhas is able to see the nature of things more clearly than can stream enterers up through worthy ones (arhats). (4) The Dharma eye is the all-pervasive mental knowing in someone with the ten powers. (5) The Buddha eye is the knowing in someone with the eighteen distinctive qualities of a buddha. Cf. Dharmasaṃgraha, chapter 66.

484. According to Ratnākara (F.94.a), these three hindrances obstruct seeing. Among them, “confusion” means ignorance; “mental darkness” means the cause of not seeing; and “blindness” is an eye disease. Here, the Sanskrit word “eliminate” (vikaraṇī) or destroy is a condensed way of expressing, according to common usage, that it causes the eye disease to heal (vi timirakaraṇī). RK: vyāpino darśanasya trayo vibandhāḥ| [mohatamastimira­vikaraṇī ] | tatra moho ajñānam| tamo ’ndhakāram| timiraṃ cakṣurogaḥ| teṣāṃ vikaraṇī vidhvaṃsanī| saṃkṣepato vi timirakaraṇī timirasāmānyāt.

485. According to Ratnākara (F.94.a), “all things” here refers to the constituents (skandha), elements (dhātu), or bases (āyatana) that are the three natures, namely, the imagined, the dependent, and the real natures. Among those natures, it does not “create” (a) the imagined nature, because it does not exist in the manner of characteristics; (b) or the dependent nature imagining what is unreal, because that is the counterpart of the (nonexistent) imagined; or (c) the real nature that is the source of things (dharmadhātu) because it has no beginning or end. If you ask whether it creates accurate knowledge, no, when there is accurate knowledge it arises simply by removing the error from that which has no beginning or end. RK: kim utpādayatīty ata āha| sarvadharmāṇām akaraṇī ti sarvadharmāḥ skandhadhātvāyatanāni| teṣāṃ trayaḥ svabhāvāḥ| kalpitaḥ paratantraḥ pariniṣpannaś ca| tatra kalpitaṃ na karoti tasya yathālakṣaṇam asattvāt| paratantro abhūtaparikalpaḥ| <<tam api na>> karoti tatpratipakṣatvāt| pariniṣpanno dharmadhātuḥ| tam api na karoty anādinidhanatvāt| samyagjñānaṃ karotīti cet ? na| anādinidhana­citta­santānabhrāntinivṛtyaiva samyagjñānasiddhe.

486. According to Ratnākara (F.94.a), it introduces them to the “path” of complete knowing. Up to here, it has explained the terms in the opening sentence that “the actualization of the knowing of someone with complete knowing” is “knowing” for the benefit of others. The idea is that when it has relinquished any connections to habitual tendencies, it is the complete knowing. RK: kasya mārge? sarvajñatāyāḥ| iyatā sarvajñajñānapariniṣpattir iti yad uktaṃ tat parārthe ’pi darśitam| yad uktaṃ sarvajñatvam iti tat parārthe ’py āha| sarvajñataive tyādinā| yadā hi vāsanānusandhi­prahīṇatā tasyās tadāsau sarvajñatety arthaḥ.

487. According to Ratnākara (F.94.b), it neither makes any purifying “things arise” nor defiling “things cease.” The idea is that it “has not arisen or ceased” either ultimately or in the manner that they appear, because the ultimate (reality) of these things is the source of things (dharmadhātu). Hence, they do not arise or cease, because they have no beginning or end and because they do not exist the way they appear to foolish ordinary beings. RK: anutpādike tyādi anutpādikā sarvadharmāṇām iti vaiyavadānikānām| anirodhikā sarvadharmāṇām iti sāṃkleśikānām| anutpannāniruddh eti svayam, paramārthato yathāpratibhāsaṃ ceti bhāvaḥ| paramārtho hy eṣāṃ dharmadhātuḥ| tenaiṣām anādinidhana tvād bālapratibhāsinā rūpeṇātyantam asattvān na iṣām utpādanirodhau.

488. According to Ratnākara (F.94.b), it is called the “mother” or source of the bodhisattvas “in the light of its emptiness of its own inherent characteristics,” meaning, again, due to the third nature (of their three natures) being dependently arisen. Why is that? It bestows on them all the precious qualities of a buddha, since those causal states are the bodhisattva’s body. Hence, since it provides those to them, it is their source. Since the term “buddha” is used here (to qualify the type of qualities bestowed), the transcendent state of wisdom is implicitly understood to be the source of a buddha but not superior to the buddhas on that account. For this reason, he explains this more through her special qualities in the sentence beginning with the words “ten powers” and so on, which refers to the ten powers of the tathāgatas. RK: svalakṣaṇaśūnyatām upādāye ti pratītyasamutpannaṃ punar eṣāṃ tṛtīyaṃ svabhāvam upādāyā ha māte tyādi mātā jananī| kutaḥ ? sarvabuddhadharmā eva ratnā ni teṣāṃ dātrītvāt| tāny eva hi samagrāṇi hetvavasthāni bodhisatvānāṃ śarīram tata iyaṃ taddānāt teṣāṃ jananī| buddha grahaṇād buddhajananītvam arthād gamyate| na punas tāvatā buddhānām atiśayo gamyate| ato viśiṣṭair guṇaiḥ punas tad āha daśabale tyādinā| daśan tathāgatabalā ni| tatkar ā.

489. According to Ratnākara (F.95.a–b), a “ground for self-confidence” (vaiśāradyam) refers to (a buddha’s) innate property (bhāva) of being self-confident (viśāradaḥ) in proclaiming the truth proved in his experience (yuktavādī), like a (roaring) lion who is absolutely free of fear. The four grounds are (1) the self-confidence of being perfectly awake with respect to all things, (2) the self-confidence that all worldly influences have been permanently destroyed, (3) the self-confidence of having accurately ascertained and explained the things impeding awakening, and (4) the self-confidence concerning the way that the path leads beyond cyclic existence to all the accomplishments. Ratnākara unpacks the key terms in these four as follows: (1) “Being perfectly awake” refers to the tathāgata’s accomplishment of knowing, and (2) “all worldly influences permanently destroyed” refers to the accomplishment of relinquishing (negativity). This first pair of grounds describes a buddha’s personal benefits. (3) “Impeding awakening” refers to things that block nirvāṇa, and (4) “leads beyond cyclic existence” refers to the things that cause the attainment of nirvāṇa. This second pair of grounds is for the benefit of others, because he explains these things to others. Thus, the “transcendent state of wisdom” is said in this sentence to be the “source” of a buddha’s “grounds for self-confidence” for making these (four) true proclamations. RK: caturvaiśāradya­karītvād iti| siṃhavad atyantaniḥśaṃko yuktavādī viśāradaḥ| tasya bhāvo vaiśāradyam| catvāri vaiśāradyāni| abhi­saṃbodhi­vaiśāradyam| āśravakṣayavaiśāradyam| āntarāyikadha­[rma]vaiśāradyam| nairyāṇika­dharma­vaiśāradyaṃ ca| abhisambodhis tathāgatasya jñānasampat| āśravakṣayaḥ prahāṇasampat| tad ubhayaṃ svārthaḥ| āntarāyikā dharmā nirvāṇasya vibandhakāḥ nairyāṇikā dharmā nirvāṇasya prāpakāḥ| etad ubhayaṃ parārthaḥ| parebhyas tadākhyānāt| teṣu vaiśāradyam| tatprati­jñāpratiṣṭhāpaneṣv ity arthaḥ| tatkar ā.

490. According to Ratnākara (F.95.a–b), “sentient beings have no protector” because they been drift about in the ocean of suffering from time without beginning without anyone even to protect them. “Protector,” i.e., someone to protect them, refers to the Blessed Buddha. The “transcendent state of wisdom” is the source of that protector. Up to here in the chapter concerns the actualization of the knowing of someone who has complete knowing. With the following sentence, he begins to explain precisely (what it is like) to know everything. RK: anāthāḥ sattvā anādau duḥkhasāgare bhramatām eṣām adyāpi trātur abhāvāt| teṣāṃ nāthas trātā bhagavān buddhaḥ| tatkar ā| iyatā sarvajñajñānapariniṣpattir eṣeti samarthitaḥ| eṣaiva sarvajñatvam iti samarthayitum āha| saṃsāretyā di.

491. According to Ratnākara (F.95.b), “cyclic existence” means the constituents with worldly influences. The “antidote” to that is what eliminates that. RK: saṃsāraḥ sāśravāḥ skandhāḥ| tasya pratipakṣā hantrī.

492. According to Ratnākara (F.95.b), someone might object that the transcendent state of wisdom is what eliminates that. To address this possible objection, he says “due to not being something permanent.” “Something permanent” here refers to the ultimate realm of things of all things (dharmadhātu) because it is a homogenous nature that has no beginning or end. If the ultimate realm of all things were the antidote, then there would be no cyclic existence from the beginning (because something permanent cannot produce different distinct effects). However, since the “transcendent state of wisdom” (is not something permanent like that), has a beginning, and leads one higher and higher, it alone is the antidote. This first half of the sentence expresses the accomplishment of relinquishing. The second half expresses the accomplishment of knowing. The transcendent state of wisdom “makes apparent” the ultimate “nature of all things” because it appears within those things. RK: dharmadhātur eva tasya hanteti ced āha| akūṭasthatām upādāye ti| dharmadhātur hi kūṭastho anādinidhanaikarūpatvāt| sacet pratipakṣaḥ syāt tadā ādita eva saṃsāro na syāt| prajñāpāramitā punar ādimatī, uttarottaragāminī ceti saiva tasya pratipakṣaḥ| anena prahāṇasampad uktā| jñānasampadam āha sarvetyādinā| sarvadharmā ṇāṃ svabhāvaḥ paramārthaḥ| tasya vidarśanī tatpratibhāsatvāt. Ratnākara’s idea of the transcendent state of wisdom (in his final comment just above) can be compared to the illumination of images on a movie screen. The illumination is what makes the movie images appear, and the illumination itself (which is the nature of all the movie images) is apparent within those images shining forth.

493. According to Ratnākara (F.95.b–96.a), “fully” means due to not lacking even one single thing. The “Dharma that has three sections and twelve aspects” refers to the teachings. Those themselves are (likened to) a “wheel” because they go round and round in the mindstreams of disciples. The “transcendent state of wisdom” is the “instigator” for setting those in motion, because it is due to it that the buddhas do so. The Dharma wheel consists in the four noble truths (1–4), each of which has three phases (a–c, making a total of twelve aspects). The four truths present the teachings as follows: “This is suffering. This is the source of suffering. This is the cessation of suffering. This is the path leading to the cessation of suffering.” The three phases of each of these four are (a) the phase of determining the nature of each of the four truths; (b) the phase of determining, respectively (for each truth), what is to be fully acknowledged, fully abandoned, actualized, and cultivated; and (c) the phase of determining what has been fully acknowledged, fully abandoned, actualized, and cultivated. Thus, subdividing the four truths by the three phases, the twelve aspects are, (1a–c) regarding the truth of suffering, the phase of determining its nature, what is to be fully acknowledged, and what has been fully acknowledged; (2a–c) regarding the truth of the source, the phase of determining its nature, what is to be fully abandoned, and what has been fully abandoned; (3a–c) regarding the truth of the cessation, the phase of determining its nature, what is to be actualized, and what has been actualized; and (4a–c) regarding the truth of the path, the phase of determining its nature, what is to be actualized, and what has been actualized. (The three phases and twelve aspects are set out and mentioned as such in the several canonical accounts of the Buddha’s first teaching in Sarnath. See, for example, The Sūtra of the Wheel of Dharma, 1.13.) RK: paripūrṇe tyādi paripūrṇam ekenāpy anūnatvāt, triparivartadvādaśākāraṃ ca yad dharmacakram dharmaḥ śāsanam tad eva cakraṃ, vineyasantāneṣu caṃkramaṇāt| tasya pravartan o pravartayitrī| buddhānāṃ tathaiva (tayaiva?) tasya pravartanāt| tatra dharmacakraṃ satyacatuṣṭayam| tasya trayaḥ parivartāḥ| idaṃ duḥkham| ayaṃ duḥkhasamudayaḥ| ayaṃ duḥkhanirodhaḥ| iyaṃ duḥkhanirodhagāminī pratipad iti| satyacatuṣṭayasya svabhāvaparicchedaḥ prathamaḥ parivartaḥ| tasyaiva yathākramaṃ pari­jñeyapraheya­sākṣātkartavya­bhāvayitavyatva­paricchedo dvitīyaḥ parivartaḥ| tasyaivātmanā pari­jñāta­prahīṇa­sākṣātkṛta­bhāvitatva­paricchedas tṛtīyaḥ| tasmāt triparivartaṃ tat| duḥkhasatyasya duḥkhasvabhāvaḥ parijñeyatvaṃ parijñātatvaṃ ceti traya ākārāḥ| samudayasatyasya tatsvabhāvaḥ praheyatvaṃ prahīṇatvaṃ ceti traya ākārāḥ| nirodhasatyasya tat svabhāvaḥ sākṣātkartavyatvaṃ sākṣātkṛtatvaṃ ceti traya ākārāḥ| mārgasatyasya tat svabhāvo bhāvayitavyatvaṃ bhāvitatvaṃ ceti traya ākārāḥ| tasmāt dvādaśākāraṃ tat.

494. According to Ratnākara (F.96.b), “dwell” means practice; “keep in mind” means recollect the qualities through venerating with offerings; and “pay homage” means through body, speech, and mind. RK: sthātavyam iti vartitavyam| pūjābhiḥ manasikartavyā guṇānusmaraṇaiḥ| namaskartavyā kāyavākcittaiḥ.

495. According to Hari (385), since the constituents are like an illusion, attaining them means accomplishing the transcendent state of wisdom. Hari: rūpasye tyādi. māyopamatayā rūpāder adhigamo mātur abhinirhāra ity arthaḥ.

496. According to Ratnākara (F.96.b), here the “transcendent state of wisdom” refers to the path of cultivation. That which is not mentally constructing, i.e., not mentally perceiving all things, is the accomplishment, i.e., actualization, of the transcendent state of wisdom. RK: prajñāpāramite ti bhāvanāmārgaḥ| yaḥ pañcānāṃ skandhānāṃ yāvat sarvadharmāṇām anabhisaṃskāro ’nupalambhaḥ so ’syābhinirhāraḥ pariniṣpādanam. According to Hari (385), “not mentally constructing anything” means applying oneself toward attainment through the nonarising of any particular thing, insofar as its nature is the actual nature. Hari notes further that, although some Sanskrit manuscripts read here “by not accomplishing” (instead of “by not mentally constructing”), that phrase too should be understood as having the very same meaning he just explained. Hari: tathatārūpatvāt sarva­dharma­viśeṣānutpādanenādhigama­prayogo ’nabhisaṃskāras tena skandhānām adhigama iti yāvat. kvacid anabhinirhāreṇe ti pāṭhaḥ, tatrāpy ayam evārtho grāhyaḥ.

497. According to Ratnākara (F.96.b), “what thing” should be understood as what thing that has no worldly influences (i.e., is beneficial). RK: katamaṃ dharmam ity anāśravaḥ| na kaścid dharmam iti dharmāṇām arpaṇāyāś cānupalambhād ity arpaṇā. According to Hari (385), Śāriputra asks this for the sake of the conferral of realization by not mentally perceiving any things. Hari: sarvadharmānupalambhenābhisamayārpaṇārtham āha: evam abhinirhṛte tyādi.

498. According to Ratnākara (F.96.b), he says “nothing” because there is no mental perception of it conferring things. RK: na kaścid dharmam iti dharmāṇām arpaṇāyāś cānupalambhād ity arpaṇā. According to Hari (385), it “confers nothing” means that it causes a certain thing to appear in a practitioner’s mindstream as an erroneous mental perception and so on. Then “it is considered the transcendent state of wisdom” because (by understanding the mental perception to be erroneous) the transcendent state of wisdom is not erroneous‍—this is the idea here. Hari: na kaṃcid dharmam arpayatī ti yathopalambhādiviparyāso bhavati tathā kaṃcid dharmaṃ yogisaṃtāne samutpādayati. tadā prajñāpāramiteti saṃkhyāṃ gacchaty, aviparyastatvād iti matiḥ.

499. According to Ratnākara (F.97.a), in the manner of a “mental perception” means as a form grasped by the foolish. “Conception” means a label. “Mental construction” means a fabrication. RK: upalambho bālagrāhyeṇa rūpeṇa| nāma saṃjñā| [ abhi ] saṃskāraḥ kalpanā. According to Hari (386), “mental perception” means a mental perception of an external thing. “Name” refers to the four immaterial (i.e., mental) constituents. “Mental construction” means mental effort, thinking “Since a certain thing is like an illusion, it is real in that way,” and so on. Hari: tatropalambho bāhyārthopalambhaḥ. nāma catvāro ’rūpiṇaḥ skandhāḥ. abhisaṃskāro māyopamatayā kaścid evaṃtattvam ityādicittābhogaḥ. Note: The translations of abhisaṃskāra and nāma follow Ratnākara who disagrees slightly with Hari about which of the terms’ different meanings are most applicable here.

500. According to Ratnākara (F.97.a), in this reply, “it confers nothing” due to a practitioner not conceptualizing the conferral of things. “The manner in which it confers it” is through a practitioner not conceptualizing anything. RK: uttaraṃ yathe ty ādinā yathā nārpayatī ti dharmāṇām arpaṇāyāś cāvikalpanāt| tathe ti avikalpanayā.

501. According to Ratnākara (F.97.a), it “does not cause anything to arise” because of not conceptualizing any things that arise and so on‍—this is the idea. RK: na kañcid ity ādi| dharmāṇām utpādādīnāṃ cāvikalpanād iti bhāvaḥ.

502. sarvadharmāṇāmanutpādāya anirodhāya pratyupasthitā anupasthitā prajñāpāramitā. chos thams cad skye ba ma mchis pa dang/ ’gogs pa ma mchis pa’i slad du nye bar gnas la gnas pa’ang ma lags pa’i shes rab kyi pha rol tu phyin pa. According to Ratnākara (F.97.a), it “does not take part” because it does not do anything. RK: ataś ca anupasthite ty akiñcitkaratvāt. Note that a possible alternative way of reading this passage might be to take pratyupasthitā to refer to anutpāda and anupasthitā to refer to anirodha: “takes part in the non-arising of all things, and does not take part in their nonceasing.” In context, however, such an interpretation would seem out of place. For comparison see the equivalent but rather different statements in the Twenty-Five Thousand (25.17–18) and Hundred Thousand (25.139–140), in which parts of Śakra’s statement appear instead in Subhūti’s following remark about such perspectives being misleading if taken as a way of notionally conceiving the transcendent state of wisdom.

503. Neither Ratnākara nor Hari comment here on the expression “specifically” (yad uta; ’di lta ste), which is used repeatedly throughout this passage. But since Ratnākara elsewhere (F.226.a) suggests that the expression highlights the particular quality of something that has been pointed out only generally, we can understand it to distinguish the transcendent state of wisdom from all other transcendent states in terms of its various particular qualities mentioned one by one below. Cf. RK: yaduta śabdaḥ sāmānyenoddiṣṭasya viśeṣaṃ dyotayati.

504. According to Ratnākara (F.97.a), “sentient being” means the substance of a person. In the phrases “free of the inherent nature” or “free of giving rise to one” like that (i.e., like the substance of a person), the term “inherent nature” refers to a defining characteristic, and “giving rise” means producing. The transcendent state of wisdom is free of both of these. RK: sattvaḥ pudgaladravyaṃ| tadvad asvabhāvajātikā| svabhāvaḥ lakṣaṇam| jātir utpattiḥ| tābhyāṃ rahitā.

505. It is this question of Śāriputra’s that opens Chapter 26 in the Twenty-Five Thousand and Hundred Thousand, and Chapter 35 in the Eighteen Thousand.

506. According to Ratnākara (F.98.b), “listen to it” means based on the words; “consider it” means based on the meaning; “bear it in mind” means for another time; “look into” it means when contemplating; and “reflect on” it means when cultivating it because of fixing it in the mind. RK: śakyā punar iti kāṅkṣā praśnaḥ| śrotuṃ śabdataḥ| upalakṣayitum arthataḥ| samanvāhartuṃ kālāntare smartum| upapādayituṃ cintākāle| upadhārayituṃ bhāvanākāle cetasi sthirīkaraṇāt.

507. According to Ratnākara (F.98.b), the pronoun “this” refers to what is appearing, “there” refers to the basis of what is appearing, and “by means of that” means by that which it is appearing. The “characteristic” is the defining characteristic, like, for instance, the dewlap of a cow and so on. The “indication” is an artificial mark like, for instance, the bell on a cow. The “sign” is an inherent quality like, for instance, the whiteness of a (white) cow. The word “expounded” means by others and “learned” means from someone else. RK: iyam iti pratibhāsamānā| ihāmutra ve ti pratibhāsamānādhārā| anene ti pratibhāsamānena| ākāreṇe ti lakṣaṇena| tadyathā gauḥ sāsnādimatvena| liṅgene ti kṛtrimeṇa cihnena| tadyathā gaurghaṇṭādinā| nimittene ti svābhāvikena cihnena| tadyathā gauḥśuklatvādinā| nirdeṣṭuṃ parasmaiḥ| śrotuṃ parasmāt.

508. According to Ratnākara (F.99.b), “for that reason” means due to lacking faith. RK: tata iti śraddhāviyogāt. According to Hari (397), they “drifted away” because of their distracted mindset‍—this must be supplied to express the meaning. Hari: tataḥ parṣadbhyo ’pakrāntā iti pratikṣepa­citteneti śeṣaḥ.

509. According to Ratnākara (F.99.b), “the karmic deed of casting aside (vyasana) the Dharma” means dismissing the genuine Dharma. Each of them “performed it” because they did the karmic deed once; “repeated it” because they did it again and again; “concluded it” because they did it fully; and “reinforced it” because of gaining the potential to give fruit that will ripen. RK: dharma­vyasanasaṃvartanīyaṃ karma saddharmapratikṣepaḥ| kṛta ṃ sakṛtkaraṇāt| sañcitaṃ punaḥ punaḥ karaṇāt| ācitaṃ paripūrṇam| upacitaṃ vipākadānaśaktilābhāt.

510. According to Ratnākara (F.99.b), “fully collected in body” means coming to listening (to the teachings), and “collected in mind” means undistracted. RK: kāyena sāmagrī śrotum āgamanam| cittena nirvikṣepatā.

511. According to Ratnākara (F.99.b), “neither perceive” means in terms of the text, “nor see” means in terms of its meaning, and “nor understand” means in terms of the distinctions between the three natures. Based on that, they do not “make it an experience” due to their misunderstanding. RK: na jānanti granthataḥ| na paśyanti arthataḥ| na budhyante svabhāvatrayabhedena| tato na vedayante ’viparītabodhāt. According to Hari (397), “neither perceive, nor see, nor understand” means, respectively, through the three ways of validly cognizing, i.e., direct perception, inference, and received tradition (āgama). For the phrase “make it an experience,” one should supply the phrase “for others.” Hari: pratyakṣānumānāgama­pramāṇair yathāsaṃkhyaṃ na jānanti na paśyanti na budhyante. ata eva na vedayante parān iti śeṣaḥ. Note: The translation leans toward Ratnākara who appears to interpret vedayante differently from Hari. Cf. MW vedayante, “to experience,” “to make known.”

512. This translation follows the Sanskrit which differs slightly from the Tibetan (F.101.b).

513. According to Ratnākara (F.100.a), “accumulations of karmic deeds” refers to the activity of karmic deeds. “Performing” means doing and “accomplishing” means increasing. RK: karmābhisaṃskāraḥ karmakriyā| upasthāpitene ti kṛtena| samutthāpitene ty upacitena.

514. According to Ratnākara (F.100.a), “dissolution of the universe” refers to the destruction of the universe (at the end of an eon). In it, everything from the level of the Uninterrupted Hell up to the Brahmā Heaven and so on is destroyed by fire. RK: saṃvartanī pralayaḥ, āvīcitalādā ca brahmalokādy asyām agninā kṣīyate sā tejaḥsaṃvartanī.

515. According to Ratnākara (F.100.a), they are “ejected” with a body of the intermediate state and “are reborn” with a body for their state of rebirth. RK: kṣepsyante antarābhavaśarīreṇa| upapatsyante upapattibhavaśarīreṇa.

516. According to Hari (397), “the five karmic deeds that ripen immediately” are (1) killing one’s mother, (2) killing one’s father, (3) killing a worthy one (arhat), (4) causing a split in the community, and (5) shedding the blood of a tathāgata with malicious mindset. These deeds are said to “ripen immediately” because they cause rebirth immediately (after death) in the Uninterrupted (avīci) Great Hell. Hari: pañce ti mātṛvadhaḥ pitṛvadho ’rhadvadhaḥ saṃghabhedas tathāgata­duṣṭa­citta­rudhirotpādaś cety etāni pañca karmāṇy anantaram avīcimahāniraye janmahetutvād ānantaryāṇi.

517. According to Ratnākara (F.100.a), these are types of persons who are “like” completely putrid “trees whose trunks are rotten” (kasambaka). When not eliminated, it also destroys leaves other than its own. RK: kasambakaṃ pūtipūrṇam| tadatyaktam anyāny api parṇāni nāśayati| jātir jātam | kasambaka vaj jātam eṣām iti kasambakajātāḥ. Cf. BHSD 174, kaśambakajātāḥ, “tree that is rotten inside.”

518. According to Ratnākara (F.100.a), “black” indicates a special type of grass, called kaṇḍā (probably a type of bamboo) in Prākṛit language. If it is not removed from a field, it also destroys the field. “Emerging” means coming out of. These black snakes are poisonous black vipers that attack, bite, and poison (their victims). RK: kṛṣṇā tṛṇaviśeṣaḥ prākṛtabhāṣayā kaṇḍā| sāpi kṣetrād anapanītā kṣetraṃ nāśayati| nirjātir niṣpattiḥ| kṛṣṇāvan nirjātir eṣām iti kṛṣṇānirjātikāḥ| kṛṣṇāhi kṛṣṇasarpaḥ saviṣaḥ saṃsraṣṭā daṣṭvā saviṣ īkaroti.

519. In this sentence, there is a slight play on different usages of the same Sanskrit word vyasana, implying that the karmic effect is similar to the cause, i.e., the karmic deed of “casting aside” (vyasana) leads to “misfortune” (vyasana). According to Ratnākara (F.100.a), “through their misguidance” means through their not following a path with faith, learning, and so on. “Misfortune” refers here to the suffering of the hells and so on. RK: anayene ti tebhyaḥ śrutaśraddhādinā ’mārgeṇa| vyasanaṃ nirayādiduḥkham.

520. According to Hari (400), the Buddha does not explain it, because hearing the precise extent of suffering to a body in the great hell‍—i.e., having the greatness of suffering explained‍—might become a cause for “hot blood to spurt out” and so on, due to their extremely fearful and forceful reactions against violent behavior. This sentence is an overview of what follows. Hari: yasmān mahānārakakāyapramāṇaṃ śrutvā duḥkhamahattvaṃ pratipadya mahābhayena sahasā prati­pakṣa­samudācārādi­virodhenoṣṇa­rudhirāgamanādayaḥ syus tasmān nākhyāyata iti samudāyārthaḥ.

521. According to Ratnākara (F.100.a), “the lamp” is knowing of the ripened results of the deeds discussed in the passage. RK: ālokaḥ prakṛtasya karmaṇo vipākajñānam.

522. According to Hari (400), “the lamp for future generations” refers to the lamp of Dharma because of causing revulsion (saṃvega) toward doing negative deeds. Since it is the cause of lamp light, it is described (and translated here figuratively) as “lighting” the lamp. RK: paścimāyā janatāyā āloka iti aśuklakarmakāriṇaḥ saṃvegotpādād dharmālokaḥ| saṃvega iti taddhetutvāt tathoktaḥ.

523. According to Hari (400–1), this is said because they would perform positive physical, verbal, and mental deeds based on mindfulness and clear comprehension in sequential order. Hari: susaṃvṛta­kāya­karma­vākkarma­manaskarmaṇe ti yathākramaṃ smṛti­saṃprajanyatām upādāya kāyikavācika­mānasika­kuśalānuṣṭhānād uktam.

524. According to Hari (401), “such harmful words” here refers to saying things like “this is not the teaching of the Buddha.” Since it is merely implied here but not expressed, one should keep in mind that improper physical and mental deeds are also to be restrained. Hari: evaṃrūpeṇe ti naitad buddhavacanam ity evaṃsvabhāvena. asyopalakṣaṇamātratvāt viparītakāya­manas­karmaṇāpīti jñeyaṃ.

525. According to Hari (402), “to be repudiated” means by announcing there to be contradictions between one passage and another; “to be denied” means as explained previously (by denying the truth of it); and “to be rejected” means due to refutations of the means of valid cognition such as direct perception and so on. Hari: dūṣayitavyām iti paraspara­virodhodbhāvanayā. pratikṣeptavyām iti pūrvavat. pratibādhitavyām iti pratyakṣādi­pramāṇa­bādhanāt. Note: “by denying the truth of it” comes from Hari (397) sāmarthyāpahnavāt pratikṣepsyanti.

526. According to Hari (403), “four characteristics” refers to the four causes of rejection: (1) being under the influence of Māra, (2) having no firm conviction in the profound truth, (3) being fixated upon the constituents and so on, and (4) embracing an unvirtuous spiritual friend. Hari: caturbhir ākārair iti mārādhiṣṭhāna-gambhīra­dharmānadhimokṣa-skandhādyabhiniveśa- pāpamitra­parigrahaiś caturbhiḥ pratikṣepahetubhir ity arthaḥ. According to Ratnākara (F.100.b), when the Blessed One explains the four causes, the phrase “seek out different weaknesses to put others down while raising themselves up” refers to one of four. For this reason, he says the following sentence. The causes of casting aside (vyasana) the Dharma are taught to total six in number, but as abbreviated in the Ornament (AA 2.26–2.27), there are “four” mentioned here, because the other ones are included in the “and so on” of the phrase “being fixated upon the constituents and so on.” RK: punar aparam ityādinā caturo hetūnāha| ātmotkarṣī parapaṃsako doṣāntaraprekṣīty eko rāśiḥ| ata evāha| ebhir api caturbhir ityādi| tadatra dharmavyasanahetavaḥ ṣaḍ uktāḥ| śāstre tu saṃkṣepataś catvāraḥ| śeṣāṇāṃ skandhādyabhiniveśe ’ntarbhāvāt.

527. The beginning of this chapter corresponds to a point part of the way through Chapter 26 in the Twenty-Five Thousand (starting at 26.25) and Hundred Thousand (starting at 26.29), and of Chapter 35 in the Eighteen Thousand (starting at 35.23). This chapter also includes the entire content of Chapter 27 in the Twenty-Five Thousand and Hundred Thousand and Chapter 36 in the Eighteen Thousand‍—see n.533; and part of the content of Chapter 28 in the Twenty-Five Thousand (down to and including 28.41) and Hundred Thousand (down to and including 28.278), and of Chapter 37 in the Eighteen Thousand (down to and including 37.36)‍—see n.552.

528. According to Ratnākara (F.100.b), “listless” means weak-willed; “reliant upon” means confused by. RK: anarthikene ti mandacchandena| upastabdho vismitaḥ.

529. According to Ratnākara (F.101.a), the idea is that it is “supremely difficult to have conviction” in it because it is supremely profound. It is well known that a fetter that is previously fastened refers to a former impurity, whereas liberation, i.e., the subsequent removal of that fetter, refers to purity. But in this case purity means that both the fetter and the liberation are absolutely nonexistent. In this sense, the transcendent state of wisdom’s characteristic of purity is supremely profound. RK: paramaduradhimoc eti paramagambhīratvād iti bhāvaḥ| prākpravṛtto hi bandhaḥ prāgaśuddhiḥ paścāttannivṛttilakṣaṇo mokṣaḥ śuddhir iti prasiddham| iha tu bandhamokṣayor atyantābhāvaḥ śuddhir iti paramagambhīraṃ viśuddhilakṣaṇaṃ.

530. The “the fruit” here refers to the fruitional factors or dharmas, i.e. the phenomena that belong to the sphere of awakening itself rather than that of saṃsāra or the path.

531. According to Ratnākara (F.101.a), they are “free of duality” because of having the same nature, and “free from creating duality” because of not deviating (from that). The explanation of these first two is “not different, not separate.” RK: advayaṃ tādātmyāt| advaidhīkāram avyabhicārāt| anayor eva nirdeśo abhinnam acchinnam iti.

532. According to Ratnākara (F.101.b), here “the state of complete knowing” refers to the state of complete knowing of everything (i.e., the complete knowing of a buddha, not of a worthy one, arhat). That state of complete knowing of everything involves two kinds of purity. First, that which is the purity of the constituents one by one is the purity of the state of complete knowing of everything. Its purity is their purity. This is the first purity of the state of complete knowing of everything. Second, the purity of everything, one by one from the constituents up to the unmixed qualities of a buddha, which are the emptiness and so on, and the purity of the transcendent state of wisdom and of the state of complete knowing of everything‍—all this is “not different, not separate.” This is the second purity of the state of complete knowing of everything. This is not in the words of the sūtra, but through implication it is to be grasped. RK: sarvajñate ti sarvākārajñatā| tasyā viśuddhir dvividhā| yā skandhānām ekaśo viśuddhiḥ pāramitānāṃ ca sā sarvākāra­jñatāviśuddhiḥ| yā ca tasyāḥ sā teṣām ity ekā sarvākārajñatāviśuddhiḥ| adhyātmaśūnyatādīnāṃ skandhādīnāṃ ca yāvad āveṇika­buddha­dharmāṇam ekaśo yā viśuddhir yā ca prajñāpāramitāyā yā ca sarvākārajñatāyāḥ sarvam etad abhinnam acchinnam iti dvitīyā sarvākāra­jñatāviśuddhiḥ| tad asyāṃ na paṭhyate upalakṣaṇatvāt tad grāhyam.

533. This statement of Śāriputra’s corresponds to the opening of Chapter 27 in the Twenty-Five Thousand and Hundred Thousand and Chapter 36 in the Eighteen Thousand.

534. According to Ratnākara (F.101.b–102.a), the “transcendent state of wisdom” means the purity of the transcendent state of wisdom. It is “profound,” i.e., difficult to fathom, “due to” everything “being pure,” i.e., absolutely empty. RK: prajñāpāramite ti prajñā­pāramitāviśuddhir ity arthaḥ| sā gambhīrā duravagāhā sarvadharmāṇāṃ viśuddhatvād atyantaśūnyatvād. Note: The word “profound” and so on in this sentence and in the eight adjectival phrases below (each of which is followed by the Blessed One’s refrain “because it is pure”) are linked by Hari and Ratnākara to nine stages on the path of cultivation, even though Hari and Ratnākara do not necessarily agree how the adjectives link to those stages.

535. According to Ratnākara (F.102.a), “free of transmigrating” means not being reborn in other forms of existence, “because it is pure.” RK: sā apratisandhir asaṃkrāntir bhavāntare viśuddhatvād.

536. According to Ratnākara (F.102.a), “free of emotional defilement because it is pure” is because everything is undefiled in its nature. RK: sā asaṃkleśo viśuddhitvāt prakṛtyasaṃkliṣṭatvāt sarvadharmāṇām.

537. According to Hari (410), it “does not know” inherent natures, and it does not “conceive” distinctions, “because it is pure” because it is the antidote to the (cognitive and emotional obscurations of) three realms of existence. Hari: na jānātī tyādi. svarūpaṃ na jānāti. prabhedaṃ na saṃjānīte, viśuddhatvād iti traidhātuka­pratipakṣatvāt. According to Ratnākara (F.102.a), it “does not know” means it does not grasp, and it does not “conceive” means it does not conceptualize. RK: na jānatī ti na gṛṇhāti| na saṃjānīta iti na vikalpayati.

538. According to Ratnākara (F.102.b), in the next eight exchanges Śāriputra raises the first two possible objections and Subhūti the subsequent six. Each statement (is followed by a question mark because it) implies a question and so on concerning the reasons for precisely that conclusion by asking what, in regard to what, or in what manner is this so? The Blessed One’s responses give the reasons for those conclusions. RK: atra ca siddhānta eva kā kvā kuta etad iti hetusāpekṣāś codyasūcanādyāni| siddhāntahetavaḥ parihārāḥ| tatra dve codye śāriputrasya ṣaṭ subhūteḥ.

539. According to Ratnākara (F.102.b), “performs no service or disservice” is the conclusion. The implied question or objection is: Why is this the case, because if it does nothing, then how could it be the path? The reply “because it is pure” means: since the state of complete knowing is the purity of the source of everything (dharmadhātu), and that is pure, i.e., pure by nature. For this reason, the transcendent state of wisdom does nothing for it, but it counteracts the adventitious obscurations. RK: nāpakāraṃ karoti na copakāram iti siddhāntaḥ| sa kutaḥ ? yadi hy akiṃcitkarī kathaṃ sā mārga iti codyam| viśuddhitvād iti parihāraḥ| sarvajñatā hi dharmadhātuviśuddhiḥ sa ca viśuddhaḥ prakṛtiśuddhaḥ| tataḥ sā asyākiñcitkarī| kevalam āgantukāvaraṇakṣayaṃ prativyāpriyate.

540. According to Ratnākara (F.102.b), “neither apprehends nor disregards” is the conclusion. The implied question or objection is: Why is this the case, because if it does not apprehend, then it must either be a conceptualization or (at least) not wisdom itself. The reply “because it is pure” means that in the same manner and for the very same reason that it does not see things as things, it sees them as the nature of things. And in this very sense, it is pure. RK: na gṛṇhāti na tyajatī ti siddhāntaḥ| sa kutaḥ ? yadi hy asau gṛṇhāti vikalpaḥ syāt| atha na gṛṇhāti prajñaiva na syād iti codyam| viśuddhatvā di parihāraḥ| yathā hi yata evāsau dharmān dharmalakṣaṇair na paśyaty, ata eva dharmatayā paśyati| ata eva viśuddhaḥ| viśuddhatvāt na gṛṇhāti na ca tyajatī ti.

541. According to Ratnākara (F.102.b–103.a), the purity of the constituents is taught to be the purity of the fruit, i.e., the purity of complete knowing. And their purity is because of the purity of the self, because the purity, i.e., absolute nonexistence, of a self is the same as theirs is too. The implied question or objection is: Why is this the case, because if the constituents, fruits, and complete knowing are absolutely nonexistent, then there would be nothing. The reply “because it is absolutely pure” means that at the absolute level, those things simply have no existence as particulars. For this reason, those things do exist as the true nature of things, i.e., their emptiness. RK: skandhaviśuddhitaḥ phalaviśuddhiḥ sarvajñatāviśuddhiś coktā| sā ca teṣāṃ viśuddhir ātmaviśuddhyā| yathā hy ātmano viśuddhir atyantam asattā tathā teṣām apīti siddhāntaḥ| sa kutaḥ ? yadi hi skandhaphala­sarva­jñatānām atyantam asattā tadaitā(te)na kiñcid iti codyam| atyantaviśuddhitvād iti parihāraḥ| atyantam asanta eva dharmāḥ svalakṣaṇaiḥ| ata eva tacchūnyatālakṣaṇayā dharmatayā santīty arthaḥ.

542. Ratnākara’s explanation of the reasons for the conclusions here and below are only slightly different from his explanation above, so his comments will not be reproduced here or below.

543. According to Ratnākara (F.103.b), the “transcendent state of wisdom” here is referring to a (disciple’s) complete knowing (i.e., not a bodhisattva’s or a buddha’s). The phrase “this shore’s bank” refers to cyclic existence. “The opposite shore’s bank” refers to nirvāṇa. It also does not dwell between the two shores. The meaning here is that none of these three are perceived. RK: ’prajñāpāramitā’ iti sarvajñatā|’ nāpare tīre’ iti saṃsāre| ’na pare tīre’ iti nirvāṇe| nāpi tayor antarāle sthitā’| trayaṃ nopalabhyata ity arthaḥ. Note: By identifying the “transcendent state of wisdom” with a disciple’s complete knowing, Ratnākara is commenting on this sentence as the beginning of the third of eight topics in the Ornament. Just above in his comments, he explains that the shift of topics happens mid-chapter here at this point and this third topic has eight subtopics. Cf. RK (F.103.b): prathamaparivartena sarvākārajñatoktā| ito ’rdhasaptamaiḥ parivartair mārgajñatā| aṣṭam anavamayoḥ parivartayor ardhābhyāṃ sarvajñatā vaktavyā| tasya aṣṭau vastūni.

544. According to Ratnākara (F.104.a), “attachment” refers to preoccupation (sakti), i.e., the imagination of something unreal. RK: saṅgaḥ saktir abhūtaparikalpaḥ. According to Hari (414), “names” refers to the mere designations of transcendent state of wisdom and so on, and “signs” refers to the things that are imagined and so on. “Attachment” refers to the error of dwelling in preoccupation. This is taught to be like when things conjured up by an illusionist appear, but a person, out of habitual fixation on existence, has not recognized their nature to be the appearance of something without essence. Similarly, the disciples and so on who have not recognized the nature of existence are not fully aware of the fact that (cyclic existence and nirvāṇa) are the same, because, insofar as they lack the skill in means of a virtuous friend and so on, they can become attached to perceiving things as errors when understanding them by means of signs. Hence, they come to be distant from the mother of the conquerors (i.e., the transcendent state of wisdom). On the other hand, bodhisattvas, who have cast away the erroneous signs and habitual fixations on existence, are fully aware of all the qualities of physical form and so on and are fully aware of the fact that they are the same. Hence, they come to be close to the mother of the conquerors. Subhūti expresses this implicitly through saying the following line: “It is amazing” and so on. Hari: tatra prajñā­pāramitetyādivya­padeśamātraṃ nāma. kalpitādilakṣaṇaṃ vastu nimittaṃ. saktisthānaviparyāsaḥ saṅgaḥ. etad uktaṃ : māyākāranirmitavastunaḥ pratibhāse ’viditatatsvarūpasya bhāvābhiniveśitayā naiḥsvābhāvyāpratibhāsa iva kalyāṇa­mitrādyupāya­kauśalavaikalyān nimittayogena pratipattau viparyāsa­lakṣaṇopalambha­saṅgasambhavāt, tatsamatāparijñānam avijñātabhāvarūpāṇāṃ śrāvakādīnām nāstīty atas teṣāṃ dūrībhāvo jinajananyā iti. bodhisattvādīnāṃ tūtsāritabhāvābhiniveśabhrāntinimittānāṃ rūpādi­sarva­dharma­parijñānam eva tatsamatāparijñānam ity atas teṣāṃ samyag āsannībhāvo ’syā mātur iti sāmarthyāt kathitam ity āha: āścaryaṃ bhagavann ityādi.

545. According to Ratnākara (F.103.b), “described” it in terms of the sixteen characteristics on the path of seeing, “explicated” it in terms of the twelve preliminary practices, and “pinpointed” it, because it is not fixed in either cyclic existence or nirvāṇa. RK: ākhyātā ṣoḍaśabhir dṛṣṭimārgalakṣaṇaiḥ| sunirdiṣṭā dvādaśabhiḥ prayogaiḥ| supariniṣṭhitā saṃsāranirvāṇayor apratiṣṭhānāt.

546. According to Ratnākara (F.104.b), the first conceptualization‍—“first mindset of awakening”‍—is an attachment and the second conceptualization‍—“I dedicate it”‍—is dedicating it after having conceptualized it as such. These are attachments because that mindset does not exist as a past thing and awakening does not exist as a future thing. Since someone might ask whether that “essential nature of a mindset” permanently exists, the next sentence states that it is “not possible” because one cannot dedicate something permanent. Therefore, these conceptualizations are attachments, due to their construction of something unreal. RK: idaṃ tad prathamaṃ bodhicittam iti| eṣa vikalpaḥ prathamaḥ saṅgaḥ| bodhau pariṇāmayāmī ti| evaṃ vikalpya pariṇāmanā dvitīyaḥ| katham imau saṅgau ? tasya citta­syātītatvenāsattvāt| bodheś cānāgatatvena| cittaprakṛtiḥ sadāstīti ced āha| na ce tyādi| na śakyā iti nityasya pariṇāmāyogāt| tasmād ubhau vikalpau, abhūtakalpanāt.

547. According to Ratnākara (F.105.a), “for this very reason” means due to the cause of relinquishing attachments. “Helps others recognize it” means by helping those who have not heard it previously to delight in it. “Helps them practice it” means by making them accurately understand how to practice. “Helps inspire them” means by urging along those who are slow. “Helps them rejoice” means by congratulating heroic efforts undertaken. It is “in conformity with the truth” due to the perfectly relinquishment of attachments. RK: tasmāt tarhī tyādinā| tasmād iti svayaṃ saṅgavivarjanāt kāraṇāt| tarhī ti pare ṣāṃ sandarśanā dikāle| sandarśayate ti pūrvamaśrutavataḥ rocayatā| samādāpayate ti anuṣṭhānāya samyag grāhayatā| samprahaṣayate ti mantharān protsāhayatā| sampraharṣayate ti ārabdhavīryān sādhukāraiḥ| bhutānugamaḥ saṅgatyāgāt.

548. According to Ratnākara (F.105.a), “does not bring him- or herself down” means does not do anything offensive to the buddhas. The second half of the sentence explains the benefit to being in accordance with reality oneself. RK: na kṣiṇot īti buddheṣv aparāddhaṃ na karoti| svayam bhūtānugame ’nuśaṃsam āha| imāś ce tyādinā.

549. According to Hari (418), he or she would “pay attention through signs” because they are face to face with the Tathāgata’s physical body (rūpakāya) and so on as a perceptual object. Hari: nimittato manasikarotī ti rūpa­kāyādyālambanenābhi­mukhīkaraṇāt.

550. According to Ratnākara (F.105.a–b), it “cannot be dedicated” because this would involve the three times. It “cannot be made a sign” and “cannot be made an object” because it does not create something previously inexistent and because it is difficult to recognize, since it “cannot be seen, heard, considered, or known,” i.e., insofar as it is not understood, respectively, through the eyes, ears, nose, tongue, body or mind. RK: na sā śakyā pariṇāmayitum iti tryadhvaprasaṅgāt| na nimittīkartuṃ nārambaṇīkartum iti apūrvatvenākāraṇatvāt durbodhatvāc ca| yato na sā dṛṣṭaśrutamatavijñātā cakṣuṣā śrotreṇa ghrāṇajivhākāyair manasā vā ’pratītatvāt yathākramam.

551. According to Hari (422), “no one becomes perfectly awakened” because one’s essential nature is the inherent nature of the actual nature. Hence, since one does not realize it through any aspects of the Buddha’s unmixed qualities of physical form and so on, it is held to transcend thought. For this reason, it is difficult to recognize‍—this is the point. Hari: na kaścid abhisambudhyata iti rūpādyāveṇika­buddha­dharmādyākāraiḥ prakṛtes tathatāsvābhāvyād anabhi(P.118b)sambodhena yasmāc cintātikrāntatvam iṣyate, ato ’syā durbodhateti yāvat.

552. This statement of Subhūti’s corresponds to the opening of of Chapter 28 in the Twenty-Five Thousand and Hundred Thousand and Chapter 37 in the Eighteen Thousand.

553. According to Ratnākara (F.106.a–b), in response to the question of how the practice is to be done, here “physical forms” and so on refers to all things, but the constituents of experience are used as a way of implying this. In this passage, the idea that “he or she does not go about life in physical forms” up to “consciousness” means that he or she does not conceive of physical forms and so on. The practice with respect to physical forms and so on is expressed as “he or she goes about life in the transcendent state of wisdom” at that time. RK: kathaṃ prayogaḥ kartavyaḥ? atra rūpādayaḥ sarvadharmāḥ| skandhās tūpalakṣaṇam| rūpe yāvad vijñāne na caratī ti rūpādīn na sañjānīta ity arthaḥ| tadā carati prajñāpāramitāyām iti rūpādiprayogaḥ.

554. According to Hari (425), “wonderful” is because he expresses one other way (to practice) by explaining another topic. By explaining practice in this way, he explains the state of being “with attachment,” i.e., the constituents of experience as having the nature of a mental perception, and “without attachment,” i.e., the transcendent state of wisdom as having the nature of being free of any mental perception. Hari: anyārthakathanena prakārāntarābhidhānād āścaryaṃ, yasmād evaṃ prayogakathanena sasaṅgatā rūpādīnām upalambharūpatvam, asaṅgatā ca mātur anupalambha­svabhāvatā kathitā.

555. According to Hari (426), this sentence explains the practice of not being attached to physical forms and so on. The term “with attachment” means with a mental perception, and “without attachment” means free of mental perception. Hari: rūpādiṣv asaṅgaprayogam āha rūpaṃ sasaṅgam asaṅgam ityādinā. sasaṅgam asaṅgam iti sopalambham anupalambham ity arthaḥ. Note: The second half of this chapter is framed by the central play on the Sanskrit words sasaṅga/asaṅga. The translation “with/without attachment” aims to capture the meaningful ambiguity in the Sanskrit that could mean either subjectively “attached/unattached” or objectively “impeding/not impeding.” This ambiguity allows for cyclic existence/nirvāṇa to be presented as objectively impure/pure according to disciples and as only subjectively impure/pure by bodhisattvas.

556. The thirty-seven factors in awakening were listed previously (n.219).

557. Most other terms in this sentence were explained in previous footnotes. According to Hari (455–56, regarding a later passage), the four types of “experiential knowledge” concern (1) the teachings (dharma), i.e., methods; (2) meanings (artha), i.e., the defining characteristic of things; (3) expressions (nirukti), i.e., the language of the people; and (4) illumination (pratibhāna), i.e., the distinctions of things. These (types of experiential knowledge) arise from complete knowing’s non-attachment and non-resistance, because the resistance of the cognitive obscuration disappears when they are attained. Hari: pratisaṃvitpāramiteyam iti paryāye dharmalakṣaṇe janapadabhāṣāyāṃ dharmaprabhede ca yathākramam adhigatāsvādana­jñeyāvaraṇa­pratighātābhāvena sarva­jñānā­saṅgāpratighātitām upādāya dharmārtha­nirukti­pratibhāna pratisaṃvid ākārāś catvāraḥ.

558. According to Ratnākara (F.106.b), it is not “attached” due to lacking any attachment, and hence it is not “fettered” by defilements in the three realms. Therefore, it is not “liberated” from the defilements, nor has it “transcended” the three realms. RK: asakte tyādi| sarvasaṅgābhāvād asaktā| tato na baddhā kleśais traidhātuke| tato na muktā kleśaiḥ| na samatikrāntā traidhātukam.

559. According to Ratnākara (F.106.b), the meaning of the word “afflicted” is “attached” (in the first sentence) and “resentful” in the second. RK: saṃkliśyate śabdasyārthaḥ pratihanyata iti dvitīyasyānunīyata iti. Cf. BHSD anunaya.

560. According to Ratnākara (F.107.a), it is a “cultivation of space” (viz. the cultivation of something like space) because there is no appearance of a single characteristic (in it). RK: ākāśabhāvanā ekalakṣaṇatāpratibhāsāt.

561. According to Hari (429), it has been said, “After perceiving everything to be, in reality, like space, there can be nothing superior to the wisdom and so on. However, performing difficult noble deeds (with that in mind) is superior because one puts on the armor for the sake of the complete knowing of all aspects.” Hari: etad uktaṃ: ākāśopamān api sarvadharmān adhyālambya tattvataḥ sambhavat­prajñādiprakarṣābhāve ’pi sarvākārajñatāyāḥ kṛtaśaḥ saṃnāhakaraṇād atiśayo duṣkara iti. According to Ratnākara (F.107.a), he explains this bodhisattva to be someone who aims for perfect awakening for the sake of all beings. “With space” means with a method that is like space, because there is no giving up of such (a method). Hence, since sentient beings are not something perceived and are infinite, the performance of difficult noble deeds arises from an awakening (of a bodhisattva) motivated by the benefit of all. RK: ayaṃ sann āha iti yaḥ sarvasattvārthāya samyaksambodhau| ākāśene ti ākāśanibhena yogena tadatyāgāt| tato duṣkaratā sattvānām anupalambhād anantāc ca viśvārtham uddiśya bodheḥ.

562. According to Hari (429), the two comparisons‍—“like space” and “like the source of qualities” (dharmadhātu)‍—are taught due to the difference between worldly and spiritual accomplishments. Hari: ākāśasamānāṃ dharmadhātusamānām iti laukikalokottara­prasiddhibhedena dvayam uktaṃ.

563. According to Hari (429), he or she has “attained the armor of the perfection of great heroic perseverance” means that in the activities connected with the armor-like practice, he or she has acomplished great efforts filled with emptiness and compassion. He or she has “donned the armor” means he or she endures the three types of difficult noble deeds (regarding noble motivation, practice, and conduct). Hari: mahā­vīrya­pāramitāsaṃnāhaprāpta iti saṃnāha­prayogakāritreṣu śūnyatā­karuṇā­garbhamahāvyavasāya­sampannaḥ. saṃnāhaṃ saṃnahyata iti trividhaduṣkaram utsahate.

564. According to Ratnākara (F.107.a), the question is: “where” in the resultant state “will a bodhisattva great being, who engages in such a meditation” in the causal state, “become engaged in meditation”? RK: ya evaṃyogam āpatsyata iti hetvavasthāyām, kva sa iti phalāvasthāyām.

565. According to Hari (430), “in space” means in the emptiness of the object to be known (jñeya); “in intermediate space” means in the lack of inherent nature of knowledge (jñāna). Hari: ākāśa iti jñeyaśūnyatve. abhyavakāśa iti jñānaniḥsvabhāvatve. According to Ratnākara (F.107.a), “space” means outer space, where stars travel. But here it refers to perfect awakening, because it has a similar quality. “Intermediate space” refers to a hidden, formless place above Mount Meru on the earth. But here it refers to an arhat’s awakening, because it has a similar quality. RK: ākāśa iti ākāśaṃ tārāpatham| iha tu tatsādharmyād anuttarā bodhiḥ| abhyavakāśaṃ bhūmerūpariṣṭhād acchannam arūpiṣṭhānam| iha tu tatsādharmyādd hīnabodhiḥ| tad ubhayaṃ phalam| tasya yathābhavyaṃ prāpter avandhyaprayogaḥ. Note: these two (ubhayam) are (1) bodhisattvas in “space” who attain bodhi and (2) worthy ones in the space of the formless realm.

566. Neither commentator explains the meaning of the word “keeps” in this particular case. Although Schopen 1977 (p. 142) argued convincingly that “keeps” here originally meant “carries around,” the translation is purposely ambiguous. On the one hand, previously when the scripture was speaking of relics, Ratnākara (F.69.a) explains the word “keeps” as signifying carrying them in a small casket and so on (dhārayed vā karaṇḍādivahanāt). But on the other, when the scripture was speaking of the transcendent state of wisdom in the context of protection, Ratnākara (76.a) explains the point to be that one “keep it in one’s heart” (dhārayed iti hṛdaye sthāpayet).

567. According to Ratnākara (F.107.b), Śakra wants to safeguard, defend, and protect. But Subhūti explains to him that the transcendent state of wisdom is the so-called “protector” accompanied by the “safeguarder” and “defender.” RK: śakras tasya bodhisattvasya rakṣāvaraṇaguptiṃ kartukāmaḥ| rakṣāvaraṇā bhyāṃ sahitā guptis tathoktā| taṃ subhūtir āha. See also n.263.

568. According to Ratnākara (F.107.b), both the large scriptures (on the transcendent state of wisdom) set out seven types of appearances (instead of just the one here, an echo), saying, “All things are like magical illusions, mirages, dreams, echoes, false appearances, reflections, or cities of gandharva ghosts.” RK: mahatyor bhagavatyoḥ saptadhā khyātiḥ paṭhyate| “māyā-marīci-svapna-pratiśrutkā-pratibhāsa-pratibimba-gandharvanagaropamāḥ sarvadharmāḥ” iti. See, for example, the Twenty-Five Thousand, 61.2 (although it should be noted that the similes there are eight in number, do not correspond exactly, and come in a different context). Also, according to Ratnākara (F.107.b–8.a), there are two types of transcendent state of wisdom, namely, the spiritual and the pure worldly, as is taught in The Dhāraṇī “Entering Into Nonconceptuality” (Avikalpapraveśadhāraṇī, Toh 142, 1.13): “A bodhisattva who dwells in the source free of conceptualizations sees all things as homogenous like space. In post-meditation, he or she sees all things‍—with knowledge that is undistinguished from the object of knowledge‍—to be like magical illusions, mirages, dreams, false appearances, echoes, reflections, water-moons, and magical creations.” Thus, it concerns the spiritual when he mentions “space” in this passage, and it concerns the pure worldly when he says the bodhisattva “recognizes” (it as an echo). RK: dvividhā prajñāpāramitā lokottarā śuddhā laukikī ca| yathoktaṃ drumavikalpapraveśāyāṃ dhāraṇyām avikalpadhātupratiṣṭhito bodhisattvo jñeyanirviśiṣṭena jñānena ākāśasamatalān sarvadharmān paśyati| tatpṛṣṭhalabdhena māyā­marīci­svapna­pratibhāsa­pratiśrutkāprati­bimbodaka­candra­nirmitasamān sarvadharmān paśyati” iti| ato lokottaram adhikṛtyāha ākāśasye tyādi| śuddhalaukikīm adhikṛtyāha| tatkim ityādi| parijānātī ti. More generally, note that although an echo is the most common simile in this scripture, there are also passages with series of four or five similes at 9.17 and 30.5.

569. According to Ratnākara (F.108.a–b), he or she does “not develop conceits about those things” by fixating on existence; does “not identify” through viewing (incorrectly); does “not perceive” through grasping; and does “not conceive of” by imagining. These are the four ways of fabricating a grasper. Then, to explain the four ways of fabricating something to be grasped, he says that they are “not found,” i.e., not considered existent; “not seen,” i.e., not viewed, “not encountered,” i.e., not grasped; and “not mentally perceived (upalabhyante), i.e., not conceptualized. Without these eight ways of fabricating a grasper and a grasped, that the bodhisattva great being “abides” means that he or she goes about life that way with respect to all things. RK: ataś ca tān iti sarvadharmān na manyate bhāvābhiniveśena| na samanupaśyati dṛṣṭyā| na jānāti grahaṇena| na sañjānīte kalpanayā| iti caturvidhaṃ grāhakakalpanam| tathaiva grāhyavikalpanam āha te ce tyādinā| na vidyanta iti sattvena na manyante| na saṃdṛśyanta iti na dṛśyante| na saṃvidyanta iti na gṛhyante| nopalabhyanta iti na vikalpyante| ity evam aṣṭadhā grāhyagrāhakayor akalpanena viharatī ti sarvadharmeṣu carati.

570. In the Tibetan translation, the passages that constitute this paragraph and the preceding one are linked without a break, and can be interpreted as implying that the thousand buddhas, as well as Maitreya, will all teach this chapter. Since Maitreya’s teaching of it is taken up as a topic at the start of the following chapter, however, that is where the emphasis must lie.

571. The beginning of this chapter corresponds to passages in Chapter 28 in the Twenty-Five Thousand (28.42) and Hundred Thousand (28.279), and in Chapter 37 in the Eighteen Thousand (37.37). Note that the mention of names and sounds etc. here is reflected, in the long sūtras, in their mention in the closing passages of the preceding chapters that monks named Subhūti will continue, in the dispensations of future buddhas including Maitreya, to question their buddhas using these very same words. This chapter goes on to include (from the point marked by note 582) the content of the whole of Chapter 29 in the Twenty-Five Thousand and Hundred Thousand, and of Chapter 38 in the Eighteen Thousand.

572. According to Ratnākara (F.117.a), this chapter is called “praise” because (its description of the many) aspects of the transcendent state of wisdom is a praise to it. RK: bcom ldan ’das ma la rnam pa ’di rnams kyis bstod de des na bstod pa’i don gyi le’u ni bstod pa’i le’u’o.

573. According to Hari (435), it is to explain the path of insight that Subhūti says “transcendent state of wisdom.” This term now refers‍—within the topic of (a worthy one’s) complete knowing‍—to the path of seeing that consists in sixteen moments (derived from subdividing each of the four noble) truths into (four aspects), namely (1) the receptivity to the knowledge of the truth, (2) the knowledge of the truth, (3) the subsequent receptivity to the truth, and (4) the subsequent knowledge of the truth. Hari: adhunā darśanamārgārtham āha: prajñāpāramiteti pratisatyaṃ dharmajñānakṣāntir dharmajñānam anvayajñānakṣāntir anvayajñānam ity evaṃ ṣoḍaśakṣaṇātmakaḥ sarvajñatādhikāre darśanamārga ity arthaḥ. Note: Hari (435–41) and Ratnākara (F.109.b–112.b) demonstrate in the next ten or so back-and-forths between interlocutors precisely how the different statements correlate to these sixteen moments on the path of seeing. But these comments have not been included in the notes (except for glossing an unusual usage) because they are not easily extracted from others concerning the Ornament.

574. According to Ratnākara (F.108.b–109.a), “a mere name” means that the transcendent state of wisdom is a (mere) designation, but not the referent, because there is no relation between a name and a referent, and hence one cannot cognize the referent (transcendent state of wisdom) from the name (transcendent state of wisdom). Otherwise, if one were to say “I myself am a god,” then one would turn into that very god‍—such would be the absurd consequence. The next sentence comes, nevertheless, in case someone insists that it does exist in a mere designation: “Its name…” and so on. “As such” (idam) means with these very words. That name is “not mentally perceived” because it is impossible (for one to perceive a thing) in a sound that is empty of a referent. “Simply consists in a sound” means that it is both the expression and what is expressed. So, whether or not that very name appears together with a referent or without a referent, it is impossible (for one to perceive a thing in it) and it is established as not existing (as such). RK: |ming tsam mo zhes bya ba ni ming yin gyi don ma yin te| ming dang don ni ’brel ba med pa nyid| |kyis de dag las don rtogs pa med do| |gzhan du na bdag nyid ni lha yin no zhes smras na| lha nyid du ’gyur ba thal bar ’gyur ro| |de lta mod kyi ming tsam na yod do zhe na| de’i phyir ming de yang zhes bya ba la sogs pa gsungs so| |’di zhes bya ba ni ming tsam nyid kyis so| |mi dmigs pa zhes bya ba ni don gyis stong pa’i sgra la mi rigs pa’i [phyir] ro| |de ci’i phyir zhe na| ngag gis dngos po zhes bya ba ni brjod par byed pa brjod par bya ba’i don dang bcas zhes bya ba’i don to| |don dang bcas kyang rung don med kyang rung ste| ming de nyid mi rigs te med par grub bo.

575. According to Ratnākara (F.109.a), if one were to ask how the transcendent state of wisdom is not mentally perceived, the transcendent state of wisdom is without either name or referent because they are contradictory to the transcendent state of wisdom. In that regard, it has no referent, and there is no cognition of a referent from a sound that has no relation with a referent. One might (object by) saying that the reason it has no referent is that it has no relation with a thing. That being so, through the sound the thing (i.e., transcendent state of wisdom) would not be affected, nor would there be any engagement with the thing that is (the sound’s) referent. (To respond to this objection), it is for this very reason that the transcendent state of wisdom (is said) not to exist as a name or a referent; that is to say, not mentally perceiving any referent means not mentally perceiving a transcendent state of wisdom. RK: ji ltar de mi dmigs she na| shes rab kyi pha rol tu phyin pa la ming dang don ni med de shes rab kyi pha rol tu phyin pa dang ’gal ba’i phyir ro| |de la de’i don kyang med de| don dang ’brel ba med pa’i sgra las ni don rtogs pa med de| gal te dngos po dang ’grel [sic ’brel?] ba med pa’i phyir don ni med pa yin no zhe na| de ltar na sgra las dngos po gos par mi ’gyur te| don gyi dngos po la yang ’jug par mi ’gyur ro| |de’i phyir shes rab kyi pha rol tu phyin pa ni ming dang don med pa ste| don mi dmigs pa ni shes rab kyi pha rol tu phyin pa mi dmigs pa’o.

576. According to Hari (437), it is free of “stains” because, insofar as it lacks either arising or nonarising, it is not stained by the root or gross defilements. It is free of “apprehending” because, insofar as it lacks either visibility or invisibility, it has no defilements. Hari: rūpanirupalepā­parigrahataye ti samudayā­samudayavisaṃyogāt sarva­kleśopakleśa­nirupaliptam| iti ṣaṣṭhaḥ. prabhavāprabhavābhāvenā­samkleśāt parigrahe ṇa nirmuktam| iti saptamaḥ.

577. According to Ratnākara (F.110.b), just as an echo is like space in not expressing anything whatsoever about a mountain or a valley, just so all things are also “inexpressive” (and “inexpressible”) like space. In that regard, the “transcendent state of wisdom is completely pure.” RK: tshig tu med pa dang| brjod du med pa ni ji ltar brag ca ni ri dang| ri sul du nam mkha’ ltar cung zad kyang brjod pa med pa’o| |de bzhin du chos thams cad kyang nam mkha’ ltar brjod du med pa ste| de ni shes rab kyi pha rol tu phyin pa yongs su dag pa’o. Note that the Tibetan translation of the Quintessence as cited here enshrines an earlier Tibetan rendering of apravyāhāra as tshig tu med pa instead of the one used in the Tibetan translation of the Eight Thousand, smrar med pa.

578. According to Hari (440), the “great jewel” is a state of nonconceptualization as a countermethod that causes the actualization of the fruit, because it involves no conceptualization of any things as one attends to it for the sake of the welfare and happiness of all beings, and because, for the sake of this jewel, which is nonconceptual and virtuous by nature, there is no mixing of measures with countermeasures (in order to realize it). Hari: sarvasattvahitasukhā dyarthaṃ pratyupasthita tvena sarva­dharma­vikalpābhāvād avikalpaka­kalyāṇa­prakṛti­ratnārthena nyāyānyāyāsaṃśleṣāt phalasākṣātkaraṇaṃ pratyupāyo ’vikalpakatvaṃ mahāratnam iti caturdaśaḥ.

579. According to Ratnākara (F.111.b), “in a manner free from dissolution” means by way of lasting. RK: mi ’jigs pa’i tshul gyis zhes bya ba ni rtag pa’i tshul gyis so.

580. According to Hari (440), the transcendent state of wisdom “does not cling to” any imagined thing, “does not defile” any dependent thing, and “does not apprehend” any actualized thing‍—these are the three different meanings (of “thing” in this sentence). It is taught (in this section) that it does not conflate things with signs since it is free of any practice or lack of practice. Hari: kalpitabhāvaṃ nāvalīyate, paratantraṃ na saṃkliṣyate, pariniṣpannaṃ na parigṛhṇātī ty arthabhedaḥ. etad uktaṃ: pratipattyapratipatti-vinirmuktatvena dharmāṇāṃ nimittair asaṃsarga iti pañcadaśaḥ. According to Ratnākara (F.111.b), this sentence responds to the question, “If one attends to it for the benefit and welfare of beings, does it then involve conceptualization?” He states that it “does not cling to,” i.e., it does not fixate; “does not defile,” i.e., does not dwell; and “does not apprehend,” i.e., does not conceive. Hence, nonconceptualization means that it is not conceptualizing in these three ways. RK: gal te phan pa dang bde ba’i phyir nye bar gnas na de lta na ni rnam par rtog par ’gyur ro zhe na| rab ’byor shes rab kyi pha rol tu phyin pa zhes bya ba la sogs pa gsungs te| zhum par mi ’gyur zhes bya ba ni mngon par zhen pa med pa’o| |mi sbyor zhes bya ba ni mi gnas pa’o| |yongs su mi ’dzin zhes bya ba ni yang dag par mi shes pa ste| de’i phyir rnam par mi rtog pa ni rnam pa gsum du rnam par mi rtog pa’o.

581. Here, instead of the Sanskrit edition’s “because it is free of mental perception” (anupalabdhitaḥ), the Tibetan translation (F.113.b) reads “because it is unarisen” (ma skyes pa’i phyir).

582. According to Hari (441–42), after having explicated the topic of complete knowing in detail, he summarizes it in the context of the three types of complete knowing by including the entire meaning within this sentence. In this sentence, “not entering anything” means not coming into being through the door of giving rise to the proper mindset; “not settling down on anything” means not establishing itself through the practice instructions and so on; “not revealing anything” means in the form of a universal through the armor-like practice; “not demonstrating anything” means in the form of a particular through the practice of setting out; “not leading toward” means not procuring anything through the practice of accumulation; and “not leading away from” means not causing anything to depart through the practice of going beyond cyclic existence. Hari: vistareṇa nirdiśyaivaṃ sakalārthasaṃgrāhakatvena trisarvajñatāmadhye sarvākārajñatām upasaṃharann āha: sā khalu punar ityādi. tatrāveśikā cittotpādadvāreṇotpādikā, niveśikā vavādādinā pratiṣṭhāpikā, saṃdarśikā saṃnāhapratipattyā sāmānyarūpeṇa, nidarśikā prasthānapratipattyā viśeṣarūpeṇa, āvāhikā sambhārapratipattyā prāpikā, nirvāhikā niryāṇapratipattyā niṣkarṣikā. sarvatra na kasyacid dharmasyety abhisambandhanīyaṃ. According to Ratnākara (F.112.a–b), “not…anything” means no mindset or any concurrent constituent of a mindset. “Not entering anything” means not closely placing anything on a meditative focus; “not settling down on anything” means not producing a tranquil mental state (śamatha) while placing anything on that meditative focus; “not revealing anything” means not generating insight (vipaśyanā); “not demonstrating anything” means because nothing is actualized; “not leading toward” means not attaining anything as a result; and “not leading away from” means that it itself does not lead to the end of anything. RK: chos gang yang zhes bya ba ni sems dang sems las byung ba mtshungs par ldan pa’o| |’jug par byed pa ni dmigs pa la nye bar ’jog par byed pa’o| |nges par ’jog par byed pa ni de nyid la ’jog cing zhi gnas skyed par byed pa’o| |yang dag par ston par byed pa ni lhag mthong skyed par byed pa’o| |nges par ston par byed pa na mngon sum du byed pas so| |yongs su thob par byed pa ni ’bras bur gyur pa’i chos thob par byed pa’o| |nges par thob par byed pa ni de nyid mthar phyin par ’dren pa ste| thams cad kyang med do zhes bya ba dang sbyar ro.

583. According to DOP p. 272, cela-ukkhepa (Skt. cailavikṣepa), the waving of garments is a sign of applause.

584. According to Ratnākara (F.112.b), it is teaching that all things (dharma) are not perceived, due to which there is no Dharma whatsoever that one can “awaken to.” For this reason, there is not any purifying Dharma that is “taught” to “anyone.” RK: chos thams cad ni dmigs pa med de| gang gi phyir byang chub par ’gyur ba’i chos gang yin pa de yang med do zhes ston to| |gang gi phyir rnam par byang ba’i chos gang zhig gang la ston par ’gyur ba ni med do.

585. According to Ratnākara (F.112.b), the phrase “not come into being” means not arisen. “No things” refers to defilement here. RK: mngon par ma grub pa ni ma skyes pa’o| |chos gang yang zhes bya ba ni kun nas nyon mongs pa’o.

586. According to Ratnākara (F.112.b), the three states of meditative concentration‍—the “empty state,” the “signless state,” and the “uninclined state”‍—are described here as examples of things that purify. RK: stong pa nyid la sogs pa’i ting nge ’dzin gsum ni rnam par byang ba rnams kyi dper brjod pa’o.

587. According to Ratnākara (F.112.b), the “teaching” refers here to the teaching on the absolute. RK: bstan pa ni don dam pa bstan pa’o.

588. According to Ratnākara (F.112.b), the basic meaning of the latter part of the paragraph from “not actualized by anyone” up to “made venerable” is based on the nonexistence of precisely that thing that constitutes a person. RK: sus kyang bstan pa med ces bya ba la sogs pa nas| sbyin pa’i gnas su byas pa med do zhes bya ba ga las shes she na| gang zag gi dngos po ’di nyid med pa’i phyir ro zhes dgongs so.

589. From this point on until the end of the chapter, the content is equivalent to that of chapter 29 in the Twenty-Five Thousand and Hundred Thousand, and of chapter 38 in the Eighteen Thousand. Note that the points presented in this section as simply being stated by Subhūti are presented in the long sūtras in the form of Subhūti and the Buddha in dialogue.

590. Using the outline of the eight topics in the Ornament, Ratnākara (F.112.b-13.b) explains that this sentence begins the fourth of eight topics, namely the practice (prayoga) aimed at realizing all the aspects (sarvākārābhisambodhi) to be known by a buddha who achieves the “complete knowing of all aspects of everything” (sarvākārajñatā). According to Ratnākara, by definition these “aspects” are the perspectives by which one’s knowing of things is circumscribed when focused on meditative objects, such as the four noble truths and so on. The fourth topic speaks first of twenty-seven aspects (ākāra)‍—from the first aspect of things’ being “nonexistent” all the way up to their twenty-seventh aspect of being “unmoving”‍—that are realized by a buddha. Among the twenty-seven, the first twelve consist in four perspectives on the first three noble truths of suffering, source, and cessation. The latter fifteen concern the fourth noble truth, that of the path. In the first sentence here, the first, “nonexistent transcendent state” means the transcendent state of the aspect of nonexistence. All subsequent transcendent states should be understood this way too (i.e., the transcendent state of the corresponding aspect). The four aspects regarding the truth of suffering: “nonexistence,” “equality,” “voidness,” and “indestructibility” are explained in this paragraph. Here, when Subhūti says that the transcendent state of nonexistence is “like space,” it is because physical forms and so on are nonexistent. That is to say, in the same way that the nonexistence of any physical substance is the defining characteristic of space, so too the nonexistence of any inherent nature is the defining characteristic of physical forms and so on. RK: …asatpāramiteyam iti asadākārām ārabhya yāvad acalapāramiteyam ity acalākārāḥ| teṣu catvāraś catvāro duḥkhasamudayanirodhasatyeṣu pariviṣṭāḥ| pañcadaśa mārgasatye| asadākārapāramitā| asatpāramitā| evam uttarā api sarvāḥ| tatra duḥkhe catvāraḥ-asat-samatā-vivikta-anavamṛdya| ākāśasamatām iti| ākāśavad rūpāder asattām| yathā hy ākāśasya rūpidravyābhāvo lakṣaṇaṃ tathā rūpādīnāṃ svalakṣaṇābhāvaḥ.

591. According to Ratnākara (F.113.b), the “equality” of pleasure and pain is the freedom from mental perceptions of any things. RK: sarvadharmānupalabdhisamatām iti sarvadharmānupalabdhir eva sukhaduḥkhayoḥ samatā.

592. According to Ratnākara (F.113.b), “absolute emptiness” means the emptiness of both a person and an inherent nature. RK: atyantaśūnyatām iti pudgalena svabhāvena ca śūnyatām ity arthaḥ.

593. According to Ratnākara (F.113.b), the “transcendent state that cannot be harmed” means it has that as its aspect. “What cannot be harmed” means the lack of a self, because, while suffering is the cause of harm, a self is that which is to be harmed. Thus, we should understand “from the perspective of its freedom from the mental perception of any things” to refer to those things that harm or are harmed. RK: bādhakaṃ duḥkhaṃ bādhyatvād avamṛdya ātmā| anavamṛdyā ’nātmā| tadākāratvāt anavamṛdyapāramitā| sarvadharmāṇāṃ bādhyabādhakānām anupalabdhitāṃ nirūpalambhatāṃ upādāya.

594. According to Ratnākara (F.113.b), among the next four aspects, which concern the truth of the source, the “footing” is a cause, i.e., the previous constituents; the “inherent nature” is the thing that belongs to self, i.e., the activity of the body; “speaking” is the activity of the speech; and “naming” is the activity of the mind. The absence of these is, respectively, freedom from “footing”, “inherent nature”, “speaking”, and “naming.” It is called such and such transcendent state, because each transcendent state has one of these as its aspect. The phrase “not being mental or physical” means the absence of the “mental,” i.e., immaterial constituents, and “physical,” i.e., material constituents. Since “coming” and “going” are the activity of the body, “not coming or going” is referring to the absence of that. Since the cause of speech is conceptualization, “freedom from conceptualization” is referring to the absence of that. RK: samudaye catvāraḥ| tathā hi– padaṃ hetuḥ prāktanāḥ skandhāḥ. svabhāva ātmano bhāvaḥ kāyakarma| vacanaṃ vākkarma| nāma manaskarma kleśāś ca| eṣām abhāvo yathākramam| apadam, asvabhāvaḥ, avacanam, anāma| tadākāratvāt tatpāramitā| anāmāśarīratām iti| nāma arūpiṇaḥ skandhāḥ| śarīraṃ rūpaskandhaḥ| tayor abhāvo ’nāmaśarīratā| gatyāgatī kāyakarma| tadabhāvo ’nāgatir agatiś ca| vācāṃ hetur vikalpaḥ| tadabhāvo ’vikalpatā.

595. According to Ratnākara (F.113.b), the next group of four aspects concern the truth of cessation. To explain, “unmoving,” “unseizable,” “not dissipating,” and “nonarising” refer to the absence of, respectively, moving, being graspable, dissipating, and arising. It is called such-and-such transcendent state because each transcendent state has one of these as its aspect. The lack of moving is the fact that all things are unmoving. All things are ungraspable because one thing does not grasp another thing. The “association with a nondissipating thing” means it has no “association” with a “thing” that is “dissipating.” “Not coming into being” means the absence of arising. RK: nirodhe catvāraḥ| tathā hy asau gamanaṃ vā syāt grāhyaṃ vā kṣayo vā utpattir vā| eṣām abhāvo yathākramaṃ agamanaṃ, asaṃhāryaṃ, akṣayaḥ, anupapattiḥ| tadākāratvāt tatpāramitā| sarvadharmāṇām agamanatā gatyabhāvaḥ| sarvadharmāṇām agrāhyatā| na hi dharmo dharmaṃ gṛṇhātīti| kṣaya eva dharmaḥ| tena yogaḥ| tadabhāvād akṣayadharmayogatā| abhinirvṛttir utpattiḥ| tadabhāvād anabhinirvṛttitā.

596. According to Ratnākara (F.113.b–14.a), the next fifteen aspects concern the truth of the path. Being “free of doing” is the path, because a doer is not mentally perceived by means of it. RK: akārako mārgas tena kārakānupalabdheḥ.

597. According to Ratnākara (F.114.a), being “free of knowing,” i.e., not seeing, is the path, because a knower or seer is not mentally perceived by means of it. RK: ajānak āpaśyako mārgas tena jānakapaśyakānupalabdheḥ.

598. According to Ratnākara (F.114.a), being “free of transmigration” is the path, because of seeing the impossibility of death and rebirth by means of it. RK: asaṃkrāntir mārgas tena cyutyupapattyor ayogadarśanāt.

599. According to Ratnākara (F.114.a), being “beyond taming” is the path, because, by means of it, there is no conforming (vinaya) to the nature of things in the three times. RK: avinayo mārgas tena tryadhvasamāyā dharmaprakṛter avinayāt.

600. According to Ratnākara (F.114.a), the path is “a dream,” because even without a seer, one sees the object. The path is “an echo,” because even though the object does not exist, one mentally perceives the object. The path is “a reflected image,” i.e., a reflection, because even though the object does not exist, one sees the object. The path is “a mirage,” because even though no constituent in its water exists, it appears to worldly people tormented by thirst for it. The path is “a magical illusion,” because it appears without any sign. The phrase “causing discernment of nonarising” means that these five metaphors illuminate the path as nonarising, because such and such appears even without a cause for appearing. RK: svapno mārgaḥ vinaiva draṣṭāram arthadarśanāt. pratiśrutko mārgaḥ, asati śabde śabdopalambhāt| pratibhāsaḥ pratibimbaṃ sa mārgaḥ, asaty arthe ’rthadarśanāt| marīcir mārgaḥ, asati tajjalaskandhe pipāsataptalokadhātoḥ pratibhāsāt| māyā mārgo ’nimittā pratibhāsāt| anutpādavijñāpanatām iti yataḥ pañcabhir apy ebhir anutpādo mārga ādīpyate| pratibhāsahetum antareṇa tathā tathā pratibhāsāt.

601. According to Ratnākara (F.114.a), the path is “undefiled” because, by means of it, “attachment” and so on are not mentally perceived. RK: asaṃkleśo mārgas tena rāgādyanupalabdheḥ.

602. According to Ratnākara (F.114.a), the path is “nonpurifying” because, by means of it, a defiled sentient being (i.e., the basis to be purified) is not mentally perceived. RK: avyavadānaṃ mārgas tena kliṣṭasattvānupalabdheḥ.

603. According to Ratnākara (F.114.a), the path is “unstained” because the ultimate realm of things, like space, appears free of stains by means of it. RK: anupalepo mārgaḥ, ākāśavan nirupalepasya dharmadhātos tena darśanāt.

604. According to Ratnākara (F.114.a), the path is “unproliferating” because it is the antidote to proliferation. RK: aprapañco mārgaḥ prapañcapratipakṣatvāt.

605. According to Ratnākara (F.114.a), the path is “free of developing conceits” because it is the remover of all developments of conceit. RK: amananā mārgaḥ, sarvamananāsamudghātitvāt.

606. According to Ratnākara (F.114.a–b), the path is “unshaken,” because always remains as the nature of the ultimate realm of things. This ends the explanation of twenty-seven aspects in (a worthy one’s) complete knowing. RK: acalo mārgaḥ, dharmadhātuśarīratvena śāśvatatvāt| iti sarvajñatākārāḥ.

607. According to Ratnākara (F.114.b), next are the thirty-six aspects in (a bodhisattva’s) complete knowing of the paths. In the corresponding verse of the Ornament, the word “cause” refers to the source (of suffering). There, the (noble truths of) the source and path are explained first as a means of approaching the result. After that, the (noble truths of) suffering and cessation are explained, because they are the result. Among those, there are, respectively, eight aspects (source), seven aspects (path), five aspects (suffering), and sixteen aspects (cessation). In this scripture, the eight aspects (to be discerned) about the source of suffering are (the following six aspects): free of attachment, not an origination, null, free of faults, free of emotional defilements, and without existence. But these (six) represent eight aspects, because “free of faults” includes the three (poisons), namely being free of attachment, hatred, and confusion. The source (of suffering) is the (five) former constituents. In Sanskrit etymology, the word rāga (“attachment”) should be understood to mean that the constituents “are dyed” (rājyante) in it. The “things” (in this sentence) have a nature that is imagined. (One should discern the aspect of) the source as free of attachment. RK: atha mārgajñatākārāḥ ṣaṭtriṃśat| hetuḥ samudayaḥ| ataḥ samudayamārgau prathamata uktau phalopāyatvāt, duḥkhanirodhau paścād uktau phalatvāt, teṣv ākārā yathākramam| aṣṭau sapta pañca ṣoḍaśeti ca kīrtītāḥ sūtre tatra samudaye ’ṣṭau-virāga-asamutthāna-śānta-nirdoṣa-niṣkleśa-niḥsattva| kathaṃ tadaṣṭau ? yato nirdoṣe tritayaḥ-arāga-adveṣa-amoha| prāktanā hi pañcaskandhāḥ samudayaḥ| rajyante ’sminn iti rāgaḥ| parikalpitaḥ svabhāvo dharmāṇām| vi gato rāgo ’smād iti virāgaḥ samudayaḥ.

608. According to Ratnākara (F.114.b), “the freedom from any false nature of all things” refers to the emptiness of the false nature, i.e., imagined nature. RK: sarvadharmāṇām avitathatām iti vitathena kalpitena svabhāvena śūnyatām.

609. According to Ratnākara (F.114.b), “origination” refers to the cause of defilement, i.e., conceptualization. (A bodhisattva discerns the aspect of) the source as “free of origination” because there is no conceptualization in it. It is “free of conceptualizing all things” because it is not a grasper. RK: samutthānaṃ kleśahetur vikalpaḥ| tasyāsminn abhāvād asamutthānaḥ samudayaḥ| sarvadharmāṇāṃ nirvikalpatām iti agrāhakatvāt.

610. According to Ratnākara (F.114.b), (a bodhisattva discerns the aspect of) source as “null,” i.e., as cessation, because when the ultimate truth appears, there is no mental perception of all the signs of things as appearances of things. For this very reason, it is the transcendent state free of (the “faults”) of attachment, aversion, and confusion. RK: śāntaḥ samudayaḥ, nirodha ity arthaḥ| tatkutaḥ? sarveṣāṃ dharmanimittānāṃ dharmapratibhāsānāṃ paramārthapratibhāse ’nupalabdheḥ| ata eva arāgapāramitā adoṣapāramitā amohapāramitā ca.

611. According to Ratnākara (F.114.b–15.a), “transcendent state of positive qualities” means the transcendent state in which attachment, aversion, and confusion are destroyed. (A bodhisattva discerns the aspect of) the source as free of emotional defilements, because all defilements are absent. The “absence of imagination” means the absence of a grasper. RK: guṇapāramitām iti rāgadoṣamohakṣayapāramitām| sarvakleśābhāvān niṣkleśaḥ samudayaḥ| parikalpāsattām iti grāhakāsattām.

612. According to Ratnākara (F.114.b–15.a), also, a sentient being is someone afflicted and suffering. (A bodhisattva discerns the aspect of) the source as free of a sentient being. The “pinnacle of reality” refers to the emptiness of persons and things. RK: api ca sattvo vikliṣṭaḥ syād duḥkhī ca | tadabhāvān niḥsattvaḥ samudayaḥ| bhūtakoṭitām iti dharmapudgalaśūnyatām.

613. According to Ratnākara (F.115.a), now regarding the path, the seven aspects (discerned by bodhisattvas) are: beyond measure, not conforming to the two extremes, undivided, unaffected, nonconceptual, immeasurable, and unattached. Among those, the path is “beyond measure” from the perspective of its false nature, i.e., “the lack of a cause for the cause of all things.” RK: mārge sapteti-apramāṇa-antadvayānanugama-asambhinna-aparamṛṣṭa-avikalpa-aprameya-asaṅga| apramāṇo mārgaḥ| sarvadharmāṇāṃ samutthānasyāsamutthānatām alīkatvam upādāya.

614. According to Ratnākara (F.115.a), the path is “not conforming to the two extremes.” It is “not fixating on all things” because of its emptiness of existent things as they appear and its nonconformance with nonexistent things. RK: antadvayānanugamo mārgaḥ| sarvadharmeṣv anabhiniveśatām iti| yathāpratibhāsaṃ bhāvasya tacchūnyatayā cābhāvasyānanugamaḥ (sic!).

615. According to Ratnākara (F.115.a), the path is “undivided.” Being “not differentiating” means not mentally perceiving distinction. RK: asambhinno mārgaḥ| asambhedanatām iti bhedānupalabdhim.

616. According to Ratnākara (F.115.a), the path is “unaffected” because through it, there is no longing for the disciples’ path. RK: aparāmṛṣṭo mārgas tena hīnayānāspṛhaṇāt.

617. According to Ratnākara (F.115.a), the path is “nonconceptual.” The “equality of conceptualizations” means not mentally perceiving conceptualizations. RK: avikalpo mārgaḥ| vikalpasamatām iti vikalpānām anupalabdhim.

618. According to Ratnākara (F.115.a), the path is “immeasurable.” From the perspective of “the true nature of things beyond measure” means because the meditative object is the true nature of things beyond measure. RK: aprameyo mārgaḥ| apramāṇadharmatām upādāye ti| apramāṇadharmatālambanatvāt.

619. According to Ratnākara (F.115.a), the path is “unattached.” The “nonattachment to all things” means the freedom from mental perceptions. RK: asaṅgo mārgaḥ| sarvadharmeṣv asaṅgatām iti nirupalambhatām.

620. According to Ratnākara (F.115.a), the five aspects concerning (the truth of) suffering are impermanent, suffering, empty, no-self, and lacking any characteristic. “The impermanent” are simply not permanent. Hence, “all things being unconditioned” means they do not arise in the manner they appear. RK: duḥkhe pañca-anitya-duḥkha-śūnya-anātma-lakṣaṇa| sāsravāḥ pañcaskandhā duḥkham| tad anityaṃ nityaṃ na bhavaty eveti | sarvadharmāṇām asaṃskṛtatām iti yathāpratibhāsam anutpannatām.

621. According to Ratnākara (F.115.a), “suffering” is (discerned in the noble truth of) suffering because, like space, it lacks the characteristic of happiness. RK: duḥkhaṃ duḥkhaṃ sukhavilakṣaṇatvād ākāśavat.

622. According to Ratnākara (F.115.a), the “empty” is (discerned in the noble truth of) suffering because nothing is mentally perceived. RK: śūnyaṃ duḥkhaṃ sarvadharmānupalabdheḥ.

623. According to Ratnākara (F.115.a), “no-self” is (discerned in the noble truth of) suffering because of the impossibility of fixating on anything. RK: anātmā duḥkhaṃ yathāpratibhāsaṃ sarvadharmeṣv abhiniveśāyogāt.

624. According to Ratnākara (F.115.a), “lacking any characteristic” is (discerned in the noble truth of) suffering because of the absence of the three characteristics of conditioned things, i.e., birth, aging, and impermanence. Things “not coming into being” means their being unconditioned in accordance with both their appearance and the ultimate reality. RK: trīṇi saṃskṛtalakṣaṇāni| jātir jarā ’nityatā ca| tadabhāvād alakṣaṇaṃ duḥkham| anabhinivṛttitām iti yathāpratibhāsaṃ yathāparamārthaṃ cāsaṃskṛtatām.

625. According to Ratnākara (F.115.a–b), there are sixteen aspects concerning (the truth of) cessation. To explain, cessation refers to mere “emptiness” that is pure. And emptiness is undivided, because there is no mental perception of any dividers. Thus, like space, (the truth of) cessation is “infinite and limitless.” The sixteen emptinesses, which are homogenous, are (listed) in order because they are delimited by stage and amplitude. For this reason, he says this sentence refers to the (sixteen emptinesses), from the transcendent state of internal emptiness, the transcendent state of external emptiness, and so on, up to transcendent state of the emptiness of the nature of nonexistence. For this reason, there are sixteen aspects in the truth of cessation. This ends the section on the aspects of (a bodhisattva’s) complete knowing of the path. RK: nirodhe ṣoḍaśa| tathā hi nirodhaḥ śūnyata iva viśuddhā| na ca śūnyatā bhidyate bhedakānām anupalabdheḥ| tasmād ākāśavad anantāparyanto nirodhaḥ| anukrameṇa vistāreṇa vā paricchedād yathākramaṃ tataḥ ṣoḍaśa śūnyatāḥ santy ekarasāḥ| ata āha| sarva­śūnyatā­pāramiteyam anantāparyantatām upādāye ti| adhyātmaśūnyatā­pāramiteyaṃ bahirdhāśūnyatā­pāramiteyaṃ yāvad abhāvasvabhāva­śūnyatā­pāramitetyādi| ataś ca nirodhasatye ṣoḍaśākārāḥ| iti mārgajñatākārāḥ.

626. According to Ratnākara (F.115.b), from this sentence mentioning the “applications of mindfulness” up to the end of the chapter, Subhūti speaks of the 110 aspects of (a buddha’s) complete knowing of all aspects (distinctly from those just mentioned). The total of 110 aspects known by (a buddha’s) knowing of all aspects (includes thirty-seven aspects of a disciple, thirty-four aspects of a bodhisattva, and thirty-nine aspects of a buddha, i.e., 37 + 34 + 39 = 110). Among these, the first are the thirty-seven “factors in awakening” (bodhipakṣadharma), which are subdivided into seven subgroups “beginning with the applications of mindfulness (smṛtyupasthānam) and so on.” Since these individually are not mentally perceived, they are called “transcendent states of” such and such (within the thirty-seven factors) because each of the transcendent states has that as its aspect. For details of the thirty-seven, see n.219. RK: sarvākārajñatākārāḥ daśottaraṃ śatam…tān adhikṛtya smṛtyupasthānā d ītyādikaṃ āparivartasamāpteḥ| smṛtyupasthānādibodhi­pakṣya­dharma-pāramiteyam iti smṛtyupasthānādayaḥ saptavargā anekaśo vibhaktāḥ saptatriṃśadbodhipakṣyā dharmā bhavanti| pratyekaṃ teṣām anupalambhāt tadākārāḥ pāramitāḥ.

627. According to Ratnākara (F.115.b–16.a), it is the three “gateways to complete liberation”‍—namely, (1) the transcendent state of emptiness, (2) the transcendent state of the freedom from signs, and (3) the transcendent state of freedom from inclination‍—because these three are not mentally perceived. It is the “eight liberations”‍—namely, (1) the transcendent state of the first (subtle form) liberation, (2) the transcendent state of the second (formless) liberation, (3) the transcendent state of the bright liberation, (4) the transcendent state of liberation of the stage of limitless space, (5) the transcendent state of liberation of the stage of limitless consciousness, (6) the transcendent state of liberation of the stage of nothing whatsoever, (7) the transcendent state of liberation of the stage of neither conception nor no conception, and (8) the transcendent state of liberation of the stage of the cessation of feeling and conception‍—because these eight are not mentally perceived. RK: |de nas rnam par thar pa’i sgo gsum ni stong pa nyid kyi pha rol tu phyin pa dang| mtshan ma med pa’i pha rol tu phyin pa dang| smon pa med pa’i pha rol tu phyin pa yin te| rnam par thar pa’i sgo mi dmigs pa’i phyir ro| rnam par thar pa brgyad ni dang po’i rnam par thar pa’i pha rol tu phyin pa dang| gnyis pa’i rnam par thar pa’i pha rol tu phyin pa dang| sdug pa’i rnam par thar pa’i pha rol tu phyin pa dang| nam mkha’ mtha’ yas skye mched kyi rnam par thar pa’i pha rol tu phyin pa dang| rnam shes mtha’ yas skye mched kyi rnam par thar pa’i pha rol tu phyin pa dang| cung zad med pa’i skye mched kyi rnam par thar pa’i pha rol tu phyin pa dang| ’du shes med ’du shes med min skye mched kyi rnam par thar pa’i pha rol tu phyin pa dang| ’du shes dang tshor ba ’gog pa’i rnam par thar pa’i pha rol tu phyin pa yin te| rnam par thar pa brgyad mi dmigs pa’i phyir ro.

628. According to Ratnākara (F.116.a), it is the transcendent state of “the nine incremental states of abiding”‍— including (1–4) the transcendent states of abiding in the first through the fourth meditative states (dhyāna) in the subtle form realm (see n.381), and (5–9) the transcendent states of abiding in the stages of limitless space, limitless consciousness, nothing whatsoever, neither conception nor no conception, and the cessation of feeling and conception (see n.381)‍—because they too are not mentally perceived. RK: mthar gyis gnas pa’i snyoms par ’jug pa dgu ni de’i phyir bsam gtan dang po la gnas pa’i pha rol tu phyin pa nas bsam gtan bzhi pa la gnas pa’i pha rol tu phyin pa zhes bya ba’i bar dang| nam mkha’ mtha’ yas skye mched la gnas pa’i pha rol tu phyin pa nas ’du shes dang tshor ba ’gog pa la gnas pa’i pha rol tu phyin pa zhes bya ba yin te| bsam gtan dang po la sogs pa mi dmigs pa’i phyir ro.

629. According to Ratnākara (F.116.a), it is the transcendent state of the four noble truths‍—suffering, source, cessation, and path‍—because they are also not mentally perceived. RK: sdug bsngal gyi pha rol tu phyin pa dang| kun ’byung gi pha rol tu phyin pa dang| ’gog pa’i pha rol tu phyin pa dang| lam gyi pha rol tu phyin pa dang| bden pa bzhi mi dmigs pa’i phyir ro.

630. According to Ratnākara (F.116.a), this sentence refers to the transcendent states (associated with) the ten (levels of a bodhisattva)‍—namely, generosity, ethical discipline, tolerant acceptance, heroic perseverance, meditation, wisdom, skill in means, aspiration, strength, and knowledge‍—because nothing that runs contrary to them is mentally perceived. The last thirty-four aspects mentioned up to here concern those on the bodhisattva path. RK: pha rol tu phyin pa bcu ste| de’i phyir sbyin pa’i pha rol tu phyin pa nas thabs dang smon lam dang| stobs dang ye shes kyi pha rol tu phyin pa yin te| de dag gi mi mthun pa’i phyogs de mi dmigs pa’i phyir ro| |de ni byang chub sems dpa’i lam la gnas pa’i rnam pa sum cu rtsa bzhi’o.

631. According to Ratnākara (F.116.a), the “transcendent state of power” refers to the transcendent state of the ten powers, namely, from the transcendent state of the power of knowing what occurs and what cannot occur, up to the transcendent state of the power of knowing the extinction of worldly influences. The phrase “from the perspective of its inability to be harmed” (anavamṛdyatā) also signifies (a buddha’s) power. For the ten powers, see n.124. RK: |stobs kyi pha rol tu phyin pa ni stobs bcu ste de’i phyir gnas dang gnas ma yin pa mkhyen pa’i stobs kyi pha rol tu phyin pa nas zag pa zad pa mkhyen pa’i stobs kyi pha rol tu phyin pa’i bar du’o| |mi brdzi ba’i slad du’o zhes bya ba de ni yang stobs kyi don to. Note: The thirty-nine aspects of a buddha begins here, but Ratnākara only mentions this at the end of the chapter.

632. According to Ratnākara (F.116.a–b), the “transcendent state of self-confidence” has four aspects: (1) the transcendent state of self-confidence of being perfectly awake, (2) the transcendent state of self-confidence that all worldly influences are extinguished, (3) the transcendent state of self-confidence about things leading beyond cyclic existence, and (4) the transcendent state of self-confidence about the things impeding awakening. “Absolutely not being deflated” means self-confident. (Note: Elsewhere the third and fourth are in reverse order.) RK: |mi ’jigs pa’i pha rol tu phyin pa ni rnam pa bzhi ste| mngon par rdzogs par byang chub pa la mi ’jigs pa’i pha rol tu phyin pa dang| zag pa zad pa la mi ’jigs pa’i pha rol tu phyin pa dang| nges par ’byung ba’i chos rnams la mi ’jigs pa’i pha rol tu phyin pa dang| bar du gcod pa’i chos rnams la mi ’jigs pa’i pha rol tu phyin pa’i shin tu ma zhum pa zhes bya ba ni mi ’jigs pa’i don to.

633. According to Ratnākara (F.116.b), the “transcendent state of the types of experiential knowledge” are (1) the transcendent state of the experiential knowledge of things (dharma), (2) the transcendent state of the experiential knowledge of meanings (artha), (3) the transcendent state of the experiential knowledge of terminological interpretation (nirukti), and (4) the transcendent state of the experiential knowledge of illuminating (pratibhāna). The things, meanings, terms, and illumination are both understood and known experientially. “The lack of attachments or grudges” (pratighātitā) means having the power to not be attached or angry, which is the meaning of the “experiential knowledge.” RK: |so so yang dag par rig pa ni chos so so yang dag par rig pa’i pha rol tu phyin pa dang| don so so yang dag par rig pa’i pha rol tu phyin pa dang| nges pa’i tshig so so yang dag par rig pa’i pha rol tu phyin pa dang| spobs pa so so yang dag par rig pa’i pha rol tu phyin pa’o| |chos thams cad dang| don dang| nges pa’i tshig dang| spobs pa rnams shes shing yang dag par rig pa’o| |de la chags pa med pa dang| thogs pa med pa zhes bya ba ni de la chags pa med pa dang| thogs pa med par nus pa’o| |de ni so so yang dag par rig pa’i don to.

634. According to Ratnākara (F.116.b), this refers to the transcendent state of the eighteen distinctive qualities of a buddha. They are “distinctive” because these qualities are not shared by others. They are “transcendent states” because they have these qualities as their aspects. The transcendent states of a buddha’s eighteen distinctive qualities are (1–3) the three transcendent states of freedom from error, from useless speech, and from memory failures; (4–6) the three transcendent states of freedom from an unconcentrated mindset, from conceiving differences, and from unconsidered indifference; (7–12) the six transcendent states of freedom from waning interest, heroic deeds, mindfulness, concentration, wisdom, and liberation; (13–15) the three transcendent states in which all his physical, verbal, and mental activities are accompanied and preceded by awareness; and (16–18) the three transcendent states in which his seeing and being aware of the past, present, and future are unattached and unhindered. In the phrase “having transcended quantification” the word “quantification” means thinking about what it is like. That he has transcended such thinking indicates something unshared with others (i.e., something distinctive to a buddha). Note: see also note 120. RK: sangs rgyas kyi chos ma ’dres pa thams cad kyi pha rol tu phyin pa zhes bya ba la| sangs rgyas kyi chos kyang yin la ma ’dres pa yang yin pas na| sangs rgyas kyi chos ma ’dres pa’ o| |gzhan dag dang thun mong ma yin pa’i phyir de ni sangs rgyas kyi chos ma ’dres pa’o| |thams cad kyang yin la sangs rgyas kyi chos ma ’dres pa thams cad do| sangs rgyas kyi chos ma ’dres pa bco brgyad ces bya ba’i don to| |de dag gi rnam pa nyid kyi phyir pha rol tu phyin pa’o| |’di lta ste| ’khrul pa med pa dang| ca co med pa dang| dran pa nyams pa med pa zhes bya ba pha rol tu phyin pa gsum dang| thugs mnyam par ma bzhag pa mi mnga’ ba dang| tha dad pa’i ’du shes mi mnga’ ba dang| so sor ma brtags pa’i btang snyoms mi mnga’ ba’i pha rol tu phyin pa gsum dang| ’dun pa dang| brtson ’grus dang| dran pa dang| ting nge ’dzin dang| shes rab dang| rnam par grol ba nyams pa mi mnga’ ba’i pha rol tu phyin pa drug dang| lus dang ngag dang| yid kyi las thams cad ye shes sngon du ’gro zhing ye shes kyi rjes su ’brang ba gsum dang| dus gsum thams cad la ma chags ma thogs pa’i ye shes ’jug pa’i pha rol tu phyin pa gsum ste de ni sangs rgyas kyi chos ma ’dres pa bco brgyad kyi pha rol tu phyin pa’o| |bgrang ba’i tshul las shin tu ’das pa zhes bya ba la ’dra bar sems pa ni bgrang ba’o| |de’i tshul ni ldan pa ste ’dres pa’o| |de las shin tu ’das pa ni ’das pa ste| de ni ma ’dres pa’i don to.

635. The point in this sentence revolves around the similar Sanskrit etymology of the words “as they are” (tathā), “actual nature” (tathatā), and “actualized one” (tathāgata), and the relationship between dharma as “teaching” and “things” as well as dharmatā as “true nature”‍—all of which are difficult to explain in translation. Briefly, according to Ratnākara (F.116.b–17.a), since the Tathāgata taught the way things are in reality, he is the Tathāgata (viz. he who realized the way things are). His actual nature (viz. being the way things are) is the nature of the Tathāgata (viz. the nature of realizing the way things are), because his nature is that transcendent state. “All the teachings” (sarvadharma) here means the Buddha’s teachings. Their nature is “nonfalse” because they are only true. RK: ji lta ba’i chos de kho na bzhin du gsungs pas na de bzhin gshegs pa’o| |de’i de bzhin nyid ni de bzhin gshegs pa nyid de de’i ngo bo nyid de ni pha rol tu phyin pa’o| |chos thams cad ni sangs rgyas thams cad kyi bka’o| |de dag gis ma log pa de bzhin nyid ni bden pa nyid kyi phyir ro. According to Hari (456), regarding the phrase “the actual nature of the Tathagāta,” it is “from the perspective of their not being false”‍—i.e., because no characteristic or meaning was lacking‍—in all the teachings taught by the Tathāgata that there is a single aspect of the actual nature taught by all the buddhas. Hari: tathāgatatathate ti sarvasya dharmasya buddhair bhagavadbhir bhāṣitasya lakṣaṇārthāvaikṛtyād avitathatām upādāya sarva­buddha­bhāṣitatathatākāra ekaḥ.

636. According to Hari (456), “from the perspective of all things lacking inherent nature,” i.e., because the realization of that is not dependent on anything else, the single aspect of “self-existence” belongs to those who are not subject to (i.e., independent of) all things. Hari: svayambhūpāramiteyam iti sarva­dharmāsvabhāvatām upādāya tadadhigamasyāpara­pratyayatvāt sarva­dharmavaśavartina svayambhvākāra ekaḥ. Note: Ratnākara’s (F.117.a) comments here are not translated because they interweave Sanskrit grammatical principles and etymological glosses with hermeneutics aimed at justifying his own philosophical viewpoint against Haribhadra’s interpretation, and too much background would be necessary to explain them.

637. According to Ratnākara (F.117.a), “knowing of someone who has complete knowing” is a synonym of buddhahood. For this reason, (the corresponding passages of) the large (25,000- and 100,000-line) Transcendent State of Wisdom scriptures conclude instead by referring to buddhahood rather than the words “knowing of someone who has complete knowing” (see the Twenty-Five Thousand, 29.91, and Hundred Thousand, <ref [end ch. 29] nya, F.348.a>). Regarding the phrase “the complete knowing of all aspects of all things,” we should understand it to mean “the complete knowing of” the nature of all things and “all the aspects of” the nature of “all things.” “From the perspective of its complete knowing” means from the perspective of its very nature. These thirty-nine aspects of someone abiding on the path of a buddha are the aspects known by the complete knowing. If one combines these (thirty-nine) aspects (with the thirty-seven aspects of the fruition of a disciple and the thirty-four aspects of the fruition of a bodhisattva), then it makes these 110 aspects known by (a buddha’s) knowing of all aspects. However, in the three types of complete knowing (i.e., that of buddha with 110 aspects, of a bodhisattva with 36 aspects, and a worthy one (arhat) with 27 aspects), there are a total of 173 (for details see Brunnhölzl 2011, vol. 2, pp. 296–7). RK: thams cad mkhyen pa’i ye shes ni sangs rgyas nyid ces bya ste don gcig go| |de’i phyir yum chen mo dag las sangs rgyas nyid kyi rnam pa zhes tha mar gsungs so| |’dir ni rnam pa thams cad mkhyen pa’i pha rol tu phyin pa’o zhes bstan te| |chos thams cad kyi ngo bo nyid dang| rnam pa thams cad ni chos thams cad kyi ngo bo nyid kyi rnam pa thams cad do| |de dag mkhyen pa ni de’i ngo bo ste| de nyid de de’i slad du’o| |sangs rgyas kyi lam la brten pa sum cu rtsa dgu ni rnam pa thams cad mkhyen pa’i rnam pa’o| |rnam kun mkhyen nyid rnam pa la| |gcig tu bsdus na brgya dang bcu|| thams cad mkhyen nyid rnam gsum la| |brgya dang bdun cu rtsa gsum mo.

638. The beginning of this chapter corresponds to the beginning of chapter 30 in the Twenty-Five Thousand and Hundred Thousand, and of chapter 39 in the Eighteen Thousand.

639. According to Hari (245), the “actual nature” (tathatvam) means the nature (bhāva) as it is (tathā), in the sense of not being otherwise. (This interpretation holds true even though the Sanskrit reads as adjectival tatha instead of adverbial tathā). The three verbs “training,” “progressing,” and “engaging in meditation” are all to be described at the level of preliminary practice with that (actual nature) as the motivating factor. Hari: tathatvāya śikṣiṣyanta ityādi. tathābhāvas tathatvam ananyathārthena. ata eva nirdeśādd hrasvatvaṃ, tannimittaṃ śikṣiśyanta ityādipadatrayaṃ prayogādyavasthāsu vācyaṃ. According to Ratnākara (F.117.b), “training” means through tranquility (shamatha); “progressing” means through extraordinary insight (vipaśyanā; lhag mthong); and “engaging in meditation” means through tranquility and extraordinary insight together. RK: de bzhin nyid du slob pa dang zhes bya ba ni zhi gnas kyis so| |bsgrub pa dang zhes bya ba ni lhag mthong gis so| |rnal ’byor du byed pa zhes bya ba ni zhi gnas dang lhag mthong gis so. Note: The translation “to attain the actual nature” (instead of the more fluid “to actualize it”) has been used so that, in accordance with the commentators, readers can connect this discourse about tathatvam and tathatā, both of which are translated “actual nature.” Cf. Macdonell, p. 189, where the dative case “for” can be interpreted to mean “to attain” and hence the translation “train to attain the actual nature” or “train to actualize it.” Cf. also PTSD sikkhati + dat., “train oneself for the purpose of…”. BHSD vinayāya sikkhati, “train oneself to give up.”

640. According Hari (245), “closely attend” means by donating to the tathāgatas’ retinues, by listening to what they taught, and through offerings to venerate them. (Hari also comments on why the Sanskrit compound word should be understood the way it is translated above). Hari: tathāgataparyupāsitā iti tāthāgatāḥ parivārapradānena taduktaśravaṇena ca pūjādibhiś ca paryupāsitā yais te tathoktāḥ. niṣṭhāntaṃ pūrvaṃ nipatatīti vyabhicāralakṣaṇatvāt paryupāsita śabdasya na pūrva nipātaḥ.

641. Regarding the immediately subsequent usage of these terms, according to Ratnākara (F.118.a) “ask” means questioning all points about which they are uncertain; “fully pursue their questions” means doing the same with regard to all answers (to those previous questions) about which they are uncertain. RK: |yongs su dris pa dang| yongs su dri bar bgyis pa zhes bya ba ni the tshom gyi gnas thams cad yongs su dris pa dang| gang gis the tshom gyi lan de byas pas ni yongs su dris par byas pa’o.

642. Ratnākara suggests here that the problem is not just that these people lack faith, etc., but actually that they have faith and so on in the opposite of what the transcendent state of wisdom is teaching. That is to say, according to Ratnākara (F.118.a), their “faith” is believing in a false nature (vitathatā); their “acceptance” involves a wish to grasp that; their “predilection” is a wish to not let go; their “appetite” is a desire to listen to words and meanings; their “verve” is enthusiasm (for that); their “care” is for merit to serve as an antidote for attachment, aggression, confusion, and laziness; their “firm conviction” is in an objective reality (dngos po) established by direct perception, inference, and scriptural authority that they can grasp, saying, “It is this way and cannot be any other way.” RK: |de kho na nyid ma yin par yang dag par yid ches pa ni dad pa’o| ’dzin par ’dod pa ni bzod pa’o| spong bar mi ’dod pa ni sred pa| tshig dang don nyan par ’dod pa ni ’dun pa’o| brtson ’grus ni spro ba’o| |dge ba’i rtsa ba’i bar du gcod pa chags pa dang| zhe sdang dang| gti mug dang| le lo’i gnyen po ni bag yod pa’o| |mngon sum dang| rjes su dpag pa dang| yid ches pa’i lung gis nges pa’i dngos po la ’di nyid yin gyi gzhan du ni ma yin no zhes nges par ’dzin pa ni mos pa’o| |mi ’phrogs pa’i rten byed pa’i las can te| de gtso bor byed pa ni pha rol rgol ba la sogs pas mi ’phrogs pa’i phyir ro.

643. According to Ratnākara (F.118.a), the point of the homage is to demonstrate the mutual causality of the transcendent state of wisdom and the knowing of someone who has complete knowing, because that transcendent state of wisdom is difficult to obtain. RK: shes rab kyi pha rol tu phyin pa dang thams cad mkhyen pa phan tshun rgyu nyid du nges par bstan pa la phyag bya ba’i don te de ni rnyed par dka’ ba nyid do. According to Hari (463), since buddhahood is attained by repeatedly practicing the transcendent state of wisdom at the level of a bodhisattva, the “state of complete knowing” is (said to be) “born from” it. Since “the transcendent state of wisdom” shines forth at the level of buddhahood in order to tame beings, the transcendent state of wisdom is (said to be) manifested by “the knowing of someone who has complete knowing.” Given that they are related as cause and effect in this way, when one pays homage to the transcendent state of wisdom, one pays homage to the knowing of someone who has complete knowing. Hari: bodhisattvāvasthāyāṃ mātur abhyāsena buddhatvaprāptes tataḥ sarvajñatā nirjātā, buddhatvāvasthāyāṃ vineyebhyaḥ prajñāpāramitāprakāśanāt sarvajñajñāna prabhāvitā ca prajñāpāramit ety evaṃ hetuphalasambandhāt prajñāpāramitānamaskāre sarvajñajñānasya namaskāraḥ.

644. According to Hari (463), “one should go about life in the transcendent state of wisdom” by means of one’s knowing consisting in its study, contemplation, and cultivation. These steps should be, respectively, connected with the three subsequent verbs (i.e., “dwell” in it, “progress” in it, and “engage” in meditation in it). Hari: śrutacintābhāvanāmayajñānair yathākramaṃ prajñāpāramitāyāṃ caritavyam ityādipadatrayaṃ yojyaṃ.

645. According to Ratnākara (F.118.a), when it says he or she “does not dwell on physical forms” and so on, it means he or she does not fixate on them. Since a bodhisattva “engages in meditation” aimed at not dwelling on those physical forms and so on, he or she arrives at the engagement in meditation, that is to say, he or she engages in (the true) meditation on physical forms and so on. RK: |gzugs mi gnas so zhes bya ba la sogs pa ni bshad pa ste mngon par zhen pa zhes bya ba’i don to| |gang gi phyir mi gnas pa de’i phyir rnal ’byor du byed pa ni sbyor ba thob pa’o| |de ni gzugs la sogs pa la mi gnas pa la sbyor ba’o.

646. According to Hari (467), “What fault might there be?” asks the question “Which of the many faults, such as worry, doubt, and so on, could there be?” Hari: ko doṣa iti katamaḥ kāṅkṣādidoṣaḥ syāt.

647. According to Hari (468), since someone not frightened and so on (by hearing the transcendent state of wisdom) must possess the gotra (innate disposition, potential, or nature) of a bodhisattva, the Buddha’s reply suggests that “there will be no fault.” Hari: gotrasāmarthyād anutrāsādir ato na kaścid ity āha: dūrata ityādi.

648. According to Ratnākara (F.120.b), the word “resistant” means averse toward it, and “agitated” means recoiling from it. RK: |mi mthun pa zhes bya ba ni rgyab kyis phyogs pa’o| |g.yos par ’gyur ro zhes bya ba ni ldog par ’gyur ba’o.

649. According to Ratnākara (F.120.b), “approach” means apply themselves in a way that leads to it; “trust in” means without concepts. In this way, (this passage explains that) the practice of an irreversible (bodhisattva) involves the mindset approaching and trusting in the pinnacle of reality. RK: |rab tu ’jug pa’i zhes y aba ni ’jug pa’i tshul gyis sbyor bar byed pa’o| |rtog pa med pa ni rab y aba pa’o| |de ltar sems rab tu ’jug pa dang| rab y aba pa ste ’di ni phyir mi ldog pa’i sbyor ba’o.

650. According to Ratnākara (F.120.b), “agitated” means anxious. RK: bskyod na zhes y aba ni skyo ba’o…

651. According to Hari (475), she feels a “heaviness” in the womb because of the time to give birth being close. Her body “is agitated” because of its distention; “on account of not previously paying proper heed” means on account of engaging in sexual intercourse; the three descriptions “indulged sexually,” “had intercourse,” and “became engrossed” respectively refer to the preliminary, main, and subsequent stages (of her sexual activity); “did it repeatedly” means because of revisiting it constantly again and again. She is experiencing “such” unbearable “physical discomfort.” The word “considers” is supplied here (as it is implied by the Sanskrit grammar). Hari: āsannaprasavakālatvād gurugarbhā. aṅgavijṛmbhaṇād veṣṭate. paurvakeṇāyoniśomanasikāreṇa grāmyadharmapratisaṃyuktena, prayoga­maulapṛṣṭhāvasthāsu yathākramam āsevitena niṣevitena bhāvitena, sarvatra punaḥpunar āmukhīkaraṇād bahulīkṛtene māṃ vartamānām evaṃrūpām asahyāṃ kāyena vedanāṃ duḥkham anubhavāmī ti cintayatīti śeṣaḥ. According to Ratnākara (F.120.b), why she does not feel like being intimate is explained in the next sentence. The phrase “on account of not previously paying proper heed” means due to her causal thought (which led to her sexual activity) being tinged by desire. She “indulged sexually” because she nurtured that desire. She “had intercourse” means she acted upon her desire. She “became engrossed” because she consummated it. She “did it repeatedly” because she did all that the same way over and over. RK: |ji ltar ’grogs pa la dad che bar mi ’gyur zhe na| sngon gyi tshul bzhin zhes bya ba la sogs pa gsungs so| |tshul bzhin ma yin pa’i yid la byed pa zhes bya ba ni ’dod chags dang bcas pa’i rgyu’i rnam par rtog pa’o| kun du bstan pa zhes bya ba ni de bskyed pa’i phyir ro| |nges par bstan pa zhes bya ba ni ’dod chags la spyod pa’o| |bsgoms pa zhes bya ba ni yang dag par phrad pa’i phyir ro| |mang du byas pas zhes bya ba ni yang dang yang du de ltar byed pa’i phyir ro.

652. The phrase translated “with completely matured roots of virtue” (dge ba’i rtsa ba yongs su smin pa) appears in the Tibetan (F.121.b) but is lacking in the Sanskrit text.

653. According to Hari (475), after the words “how well…” (Subhūti describes) the support of a master/protector’s assistance and so on. It is “wonderful” because the Blessed One “supports the bodhisattvas” well and “protects them” well through foreordination and so on after they enter the stages and perfection practices, and he “provides for them” well by assigning them virtuous friends. Also, the wonder is that, out of compassion toward all, he assists beings differently in each case by (providing) positive conditions appropriate for those with distinct dispositions. Hari: yāvad vacanena sanāthā ityādiparigrahaḥ. yasmād vyākaraṇādibhir bhūmiṣu pāramitāsu ca niveśanāt suparigṛhītāḥ suparīttāś ca, kalyāṇamitra­pratyarpaṇāc ca suparīnditā bhagavatā bodhisattvās tasmād āścaryaṃ. sarvaviṣayatve ’pi kṛpāyā viśiṣṭāśaya­sampatti­bhavyatābalena pratiniyatajanānugraho vismayaḥ.

654. According to Hari (477), in this sentence he explains the positive conditions for those with distinct dispositions. It says they have practiced (a) for beings’ “welfare” (hita) because of bringing benefit in the future, (b) for their “happiness” (sukha) because of bringing benefit in the present, and (c) “being sympathetic to the world” because of making efforts to increase virtuous tendencies and decrease nonvirtuous tendencies created in the past. This all is connected to Subhūti’s previous statement. Hari: viśiṣṭāśayasampattim evāha tathā hī tyādinā. anāgata­sambandhenārtha­kāritvād bahujanahitāya pratipannāḥ. vartamāna­kālatayedānīm arthakaraṇād bahujanasukhāya, atītakālasambandhena kṛtānāṃ kuśalākuśala­vāsanānāṃ yathākramaṃ vivṛddhaye parihāṇaye vā yatnakaraṇāl lokānukampāyai pratipannā iti pūrveṇa sambandhaḥ.

655. According to Ratnākara (F.121.a), here “any thing” or “any nonthing” refers to any things that are virtuous, nonvirtuous, indeterminate, and so on. “He or she does not identify” even them. RK: chos dang chos ma yin pa ni mtshon pa ste| dge ba dang mi dge ba dang| lung du ma bstan pa la sogs pa’i chos rnams kyang yang dag par rjes su mi mthong.

656. According to Hari (478), the first question is about gaining the nature of “someone who has gone about that life.” The second question is about gaining the designation of “someone who has gone about that life.” The Blessed One replies in the following sentence. Hari: kathaṃ bhagavaṃś caritāvī bodhisattvo mahāsattvo bhavatīti svarūpalābhapraśnaṃ kathaṃ caritāvītināmadheyaṃ labhata ity anvartha­saṃjñālābha­praśnaṃ ca pariharann āha: iha śāriputre tyādi. Note the “that” in the translation “someone who has gone about that life” (caritāvī) has been added, because the connotation of the Sanskrit term is akin to saying “someone who has lived the life” almost in the sense of “someone who has lived a holy life.”

657. According to Ratnākara (F.121.a), the word “even” is meant to imply (if this thing is not even imagined, then) “how much more could be said about other things.” RK: kyang gi sgra ni chos gzhan rnams lta ci smos zhes pa’o.

658. According to Ratnākara (F.121.a), the “treasure” refers to the fruition, because the transcendent state of wisdom is the cause of everything from attaining perfect awakening up to setting in motion the wheel of Dharma teachings. Hence, this sentence refers to the practice that bestows the treasure of such fruits. RK: |bcom ldan ’das shes rab kyi pha rol tu phyin pa ni rin po che’i phung po’o zhes bya ba ni ’bras bu rin po che ni yang dag par rdzogs pa’i byang chub nas| chos kyi ’khor lo bskor ba’i bar gyi rgyu yin pa’i phyir| ’di ni ’bras bu rin po che sbyin par byed pa’i sbyor ba’o. According to Hari (479), the transcendent state of wisdom is “profound” because it is an antidote in which there is no identity of things or persons. This being so, the transcendent state of wisdom is a “treasure trove” because it bestows the treasure of the fruitions‍—beginning with entering the stream up to unsurpassed, perfect awakening‍—upon those who do the preliminary practices that bestow the treasure of such fruitions by proceeding to the first fruit through the path of seeing and so on. Hari: dharma­pudgala­nairātmya­pratipakṣatvena gambhīrā satī prathama­phala­darśanādi­pratipattyā phala­ratna­dānaprayogavatāṃ srotāapattyādyanuttara­samyak­sambodhi­phala­ratnasya dātrītvād ratnarāśiḥ.

659. According to Ratnākara (F.121.a), this sentence refers to the practice that is pure, because of seeing the space-like purity of those very fruits (i.e., the “treasure” in the previous sentence). RK: teṣām eva phalānām ākāśa vadviśuddhidarśanād iti śuddhakaḥ prayogaḥ|| Hari: ākāśa syeva śuddhatām upādāya. According to Hari (479), the transcendent state of wisdom is a “pure trove, because of its space-like purity,” insofar as it causes those who do the preliminary practices to eliminate the cognitive and emotionally defiling obscurations, by cultivating the purity of physical form and so on. Hari: rūpādi­viśuddhi­bhāvanayā tatprayogavatāṃ kleśa­jñeyāvaraṇa­prahāṇa­hetutvena śuddharāśiḥ.

660. According to Hari (479), it is “surprising” that obstacles can arise even though it is extremely powerful. Hari: mahānubhāvatve ’py antarāyasambhava ity āścaryaṃ.

661. The next sentence begins to describe the positive qualities gained through practice, i.e., the third subtopic within the Ornament’s fourth topic.

662. The phrase “speaking about it” (bhāṣyamāṇām) appears first in this line of verbs in the Sanskrit edition. But since it seems to come out of nowhere and since there is no equivalent in Tibetan, the phrase is not included in the main text and only noted here.

663. In this paragraph, the English translation has omitted a refrain describing the activities by those bodhisattvas in the future, because all these activities are implied in the past tense description and, if repeated twice, the comprehensibility of the passage would be undermined. Note: Although “taken in” (udgrahya) is missing in the Skt. and Tib., it is included it here with the assumption that it was probably omitted due to a simple scribal eye skip.

664. According to Hari (486), the “toil” is writing out the transcendent state of wisdom. The “mental exertion” is chanting and remembering it. Hari: sa pariśrama iti tallikhanaṃ. parispanda iti dhāraṇavācane. According to Ratnākara (F.122.a), it will be “extremely effective” in terms of the stages of a bodhisattva in the future; “extremely beneficial” in terms of the positive conditions for a bodhisattva; “extremely fruitful” after unsurpassed awakening; and “extremely rewarding” in terms of the positive conditions in their last rebirth according to family, genetic dispositions, and so on. Their “toil” means their exhaustion. Their “mental exertion” means applying themselves. RK: mahārthika āyatyāṃ bodhisattvabhūmibhiḥ| mahānuśaṃso bodhi­sattva­sampattibhiḥ| mahāphalaḥ paścād anuttarāyā bodhyāḥ| mahāvipākaḥ caramabhavabhāvinībhiḥ kula­gotra­lakṣaṇādi­sampattibhiḥ| pariśramaḥ klamathaḥ| parispando vyāpāraḥ| iti mahārthatādiguṇaḥ.

665. According to Hari (486), the meaning here is that the transcendent state of wisdom is primarily beneficial because sentient beings attend to it‍—through listening to it and so on‍—in order to gain insight into the true nature of everything through the gateway of everything lacking inherent nature. Hari: yasmāt sarva­dharma­naiḥsvābhāvya­mukhena dharmāṇāṃ tattvaprativedhāya śravaṇādikrameṇa pratyupasthitā tasmāt tasyā evānuśāṃso mukhyata ity arthaḥ.

666. According to Ratnākara (122.a–b), the next passage is taught because‍—insofar as the Blessed One taught the Dharma in the sixteen major cities of the central region‍—someone might wonder how it came to “spread.” Understand here that “fresh essence (navamaṇḍa < abhinavasāra) has been obtained” by those disciples to be tamed. The phrase “fresh essence has been obtained” is an adjectival compound that modifies “Dharma and Vinaya.” This scripture can be described as “Dharma and Vinaya” because it is both “Dharma”‍—insofar as it is the Dharma qua teaching (rather than Dharma qua realization)‍—and “Vinaya” (lit. “guiding” or “taming”), insofar as it tames the emotional defilements. Once the Blessed One has passed into nirvāṇa, the genuine Dharma is to remain in the world for five thousand years. “The time when the genuine Dharma disappears” is after that. The phrase “in the period before” means as that time is drawing nearer. RK: nanu madhyadeśe ṣoḍaśeṣu mahānagareṣu bhagavatā dharmo deśitaḥ| tasya kathaṃ tato ’nyatra pracāra ityata āha| navamaṇḍa ityādi| navamaṇḍo ’bhinavaḥ sāraḥ| sa prāpto vineyair asyeti tathokte dharmavinaye | dharmaś cāsau deśanādharmatvād vinayaś ca kleśavinayād iti dharmavinayaḥ | bhagavati parinirvṛte saddharmasya loke ’vasthānaṃ pañcavarṣasahasrāṇi tato ’ntardhānakālaḥ| tatsamaye sannidhāne. According to Hari (487), the meaning to be expressed is “like fresh essence” (navamaṇḍa iva < abhinavasāra iva). This is “obtained” by these and those Dharma teachers. Although this phrase comes after the main verb, it should be connected to the main clause, “the scriptures will spread” (i.e., Hari is explaining how to make sense of the awkward Sanskrit syntax). Hari: navamaṇḍaprāpta iti navamaṇḍa ivābhinavasāra ivābhidheye ’rthe taistair dharmabhāṇakaiḥ prāpte sati pracariṣyanti sūtrāntā iti pūrveṇa sambandhaḥ. Note: This translation follows Ratnākara and the Tib. shA ri’i bu yang pha rol tu phyin pa drug dang ldan pa’i mdo sde ’di dag ni de bzhin gshegs pa ’das nas kyang dam pa’i chos ’jig pa’i dus kyi tshe chos ’dul ba snying po sar pa thob pa na lho phyogs su ’byung bar ’gyur ro | | lho phyogs nas kyang bar ta nir ’byung bar ’gyur ro | | bar ta ni nas yang byang phyogs su ’byung ste.

667. According to Ratnākara (122.b), the precise location of its spread is delimited from other regions by the phrase “in the northern region” and from other parts of that by the phrase “in the northern part.” “Widespread” means it spread widely. It says there will be (first) “many,” referring to a small faction of followers, (and second) “a great many,” meaning (that the small faction) is to increase to a majority. “Nevertheless” implies even though. (Ratnākara interjects here that the other following words are easy to understand so he will not further comment upon them, but the following sentence connects the dots in the entire passage to this point.) Up to here, the decline in the teaching is explained in terms of four factors: (1) the passing away of the Blessed One, (2) the extraction of the essence, (3) descending toward the time of the Dharma’s disappearance, and (4) the timeliness for passing on the Dharma. Nevertheless, contingent upon the above four factors, the teachings will be passed on. Hence, these qualities are contingencies for the teachings (to spread). RK: uttarasyāṃ diśī ti digantarāṇāṃ vyavacchedaḥ| uttare digbhāga iti| tasyā api bhāgāntarāṇāṃ, vistāreṇa caratīti vaistārikī| uttarāpatha iti vacanaṃ dakṣiṇāpathā der vyavacchedāya| bahava ity alpakapakṣyasya subahava iti bahutvaprakarṣāya| kiñcāpī ti yady api| śeṣaṃ subodham| atra caturbhiḥ kāraṇaiḥ śāsanāpacaya uktaḥ| bhagavato ’tyayena| navamaṇḍaprāptatvena antardhānakālasannipātena pravartakālyatvena ca| tathāpi śāsanaṃ tān avalaṃbya pravartiṣyata iti śāsanāvalambatvaguṇaḥ.

668. According to Ratnākara (122.b), “the ethical disciplines” is a plural word meant to imply “and so on.” Thus, the meaning here is “the ethical discipline and so on” (i.e., meditation and wisdom are also implied). RK: śīleṣv iti bahuvacanam ādyarthaṃ śīlādiṣv ity arthaḥ.

669. According to Hari (490), he asks rhetorically “How will this be so?” because these bodhisattvas will have forgotten hearing this teaching as they are attaining the stage of a buddha. Then, he addresses this qualm in the following sentence. Hari: vismṛta­buddha­bhūmi­prāpakadharma­śravaṇāḥ katham anuttarāṃ bodhim ārabhyārthakāriṇa iti tat kasya hetor ity āśaṅkyāha: tathā hi teṣām ityādi.

670. According to Ratnākara (F.122.b), they will do “the practices,” i.e., preliminary practices, “even in future lives,” i.e., even as they go beyond this life and the next. Being “zealous” about that teaching means being passionate about it. RK: jātivyativṛttānām apī ti tāṃ taduttarāṃ ca jātim atikrāntānām api samudācārāḥ prayogāḥ| abhinandanam abhilāṣaḥ.

671. According to Hari (491), the phrase “resolved about those practices” means well established in them. They will “not be able to be broken,” i.e., they will not be able to be prevented from awakening, because they will have developed the quality of unbreakabilty due to attaining the causes such as the Tathāgata’s protection (as explained earlier by Hari). Hari: samudācāreṣu teṣu vyavasthitāḥ, na śakyā bhedayitum iti tathāgataānāthya­karaṇa­lābhenābhedyatāguṇotpatter bhedayituṃ bodher nivartayitum āśakyāḥ.

672. According to Ratnākara (F.123.a), “due to their aspirations or mantras” means due to (evil) prayers or magic spells. RK: chandato mantrato ve ti| abhiprāyeṇābhicārena vā. Hari explains that the phrase “due to their aspirations or mantras” (as translated from Sanskrit here) can be interpreted in two opposite ways, depending, it seems, on whether the “aspirations or mantras” belong to the bodhisattvas or to their enemies. According to Hari (491), the phrase “due to aspirations” means due to wishes held for or against the Mahāyāna scriptures. Regarding the phrase “due to mantras,” some scholars claim that it means that those bodhisattvas are not able to be broken because of their own repeated practice of reciting mantras and its many benefits, namely, “It is due to mantras that gods protect, that the mind turns toward virtue, and that illnesses, untimely deaths, and misfortunes are destroyed.” Other scholars claim that the phrase “due to mantras” means that the pernicious Māra cannot turn bodhisattvas back from the transcendent state of wisdom by any means, i.e., by force of magical potions and mantras (viz. evil incantations). Hari: chandata iti sūtrānta­mahā­yānābhilāṣataḥ. mantrata iti rakṣanti devatā mantraiḥ kuśale vartate manaḥ vyādhayo ’kālamṛtyuś ca daurbhāgyaṃ ca praṇaśyatīti bahvanuśaṃsān mantracaryābhyāsāc ca bhedayituṃ na śakyanta ity eke. māreṇa pāpīyasā sarva­prakāreṇauṣadhīsāmarthyān mantrasāmarthyāc ca prajñāpāramitāto nivartayitum aśakyā ity apare. Note: in Ratnākara above, the Sanskrit MS reading (N92-59b, line 2) has been emended from vyavacanena to abhicārena, but P. Jaini emends it to vyavacāraneṇa.

673. According to Hari (491), “enthusiasm” that seeks something beyond this world; “trust” that is founded in the Buddha, Dharma, and Saṅgha; “delight” that, according to sacred texts, indicates the purity of one’s mindset. Hari: tatra prītir yā lokottaradharmaparyeṣṭiḥ. prasādo buddha­dharma­saṃghāśrayaḥ. prāmodyaṃ yā śuddhatā cittasyety ārṣam.

674. According to Ratnākara (F.123.a), we will help them “set out” for it by just going forth (on to the path) and “prevail in it” due achieving a superior state through cultivating it. We will help them “become established in it” means will make them become steadfast in it. RK: prasthāpayiṣyāma iti prasthānamātreṇa| samprabhāvayiṣyāma iti bhāvanāprakarṣasaṃpādanāt| pratiṣṭhāpayiṣyāma iti sthirīkariṣyāmaḥ.

675. According to Hari (493), they will have “extraordinarily firm conviction” because, through their belief in the extraordinary, profound meaning, they will take hold of the extraordinary fruits. Hari: udārādhimuktikā iti gambhīrodārārthādhimokṣeṇodāra­phala­parigrahād udārādhimuktikāḥ. According to Ratnākara (F.123.a), regarding them having “extraordinarily firm conviction,” we can abbreviate and state what is said in the two large scriptures on the transcendent state of wisdom this way: “They come to have extraordinarily firm conviction. After they bestow extraordinary gifts in (the form of) sights, sounds, scents, flavors, textures, and mental qualities, they accumulate extraordinary roots of virtue. Then, after they reap the extraordinary fruits, they come to reap fruit after fruit for the sake of sentient beings” (see the Twenty-Five Thousand, 30.74). Thus, this sentence ends the short section on the quality of reaping extraordinary fruit. RK: udārādhimuktikā bhaviṣyantī ti| yathoktaṃ mahatyos tad eva saṃkṣipya brūmaḥ| “te khalu udārādhimuktikā bhaviṣyanti| rūpa­śabda­gandha­rasa­sparśa­dharmeṣu ta udārāṇi dānāni datvā udārāṇi kuśalamūlāny abhisaṃskṛtya udāraṃ vipākaṃ parigṛhya sattvānām arthāya vipākād vipākaṃ parigṛhīṣyanti” iti udāraphalaparigrahaguṇaḥ.

676. According to Ratnākara (F.123.b), “properly express” means accurately express. They will “come” because they are close at hand, “appear” because they are obtained when effort is involved, and “present themselves” when no effort is involved. RK: abhivadantī ti samyagvadanti| upagamiṣyanti sannidhānataḥ| upapatsyante prayatne sati lābhāt| upanaṃsyante ayatnenaiva lābhāt.

677. The beginning of this chapter corresponds to the beginning of Chapter 31 in the Twenty-Five Thousand and Hundred Thousand, and of Chapter 40 in the Eighteen Thousand. From the point marked by note 707, the chapter goes on to include the first parts of Chapter 32 in the Twenty-Five Thousand and Hundred Thousand, and of Chapter 41 in the Eighteen Thousand.

678. According to Hari (499), right after the (chapter on the bodhisattva’s) positive qualities, one might still wonder what are the practices that need to be cultivated through eliminating those faults that cause obstacles to practice. So, he describes everything in the following chapter in order to explain the faults that create obstacles. The question “will they encounter any” means how many will they encounter? Hari: guṇānantaraṃ ke punas te prayogāntarāyakarā doṣā yeṣāṃ parivarjanena prayogā bhāvayitavyā ity antarāyakarān doṣān vaktum āha: guṇā ime bhagavann ityādi. kecit punar iti kiyantaḥ punar ity arthaḥ.

679. According to Ratnākara (F.123.b), the question “what are the many” arises due to Subhūti wanting to know the details concerning the “many (activities of Māra)” mentioned generally by Blessed One. His reply basically points to the forty-six (activities of Māra) being explained. RK: bahūnī ti sāmānyenokte viśeṣajijñāsayā praśnaḥ, kiyadrūpāṇī ti| teṣām ityādy uttaram| vakṣyamāṇāni ṣaṭcatvāriṃśad iti bhāvaḥ.

680. According to Ratnākara (F.123.b-24.a), the words “discussing” are a synecdoche for all the bodhisattva practices. “What a long time it will take … to become illuminated” refers to the long time it will take to consummate the transcendent states (pāramitā), and to the much longer time that awakening will take. This is the fault involving illumination taking a long time. RK: bhāṣamāṇā dipadāni sarvacaryāṇām upalakṣaṇāni| cireṇa pratibhānam utpatsyata iti cireṇa pāramitānāṃ pūraṇam| tataś cireṇaiva bodhiḥ syāt| iti cirapratibhānadoṣaḥ.

681. According to Ratnākara (F.124.a), “become distracted” means become shaken up, because, when it is happening, someone who lacks the skill in means will immediately develop pride. And awakening will take longer to develop for those who look down upon other bodhisattvas in lower families. The fault here is that illumination will be fleeting. RK: vikṣepsyata iti uddhataṃ bhaviṣyati| anupāyakuśalasya kṣiprataraṃ tadutpattau mānotpatteḥ| tato ’nyān bodhisattvān avamanyamānasya nīcakuleṣūtpattyā cireṇaiva bodhiḥ syād ity āśupratibhānadoṣaḥ.

682. According to Ratnākara (F.124.a), “gaping at it” means physically opening the mouth with pride; “laughing at it” means laughing aloud at it; and “ridiculing it” means putting it down out of pride. This is the defect referring to physical behavior. RK: jṛmbhamāṇā iti sadarpakāyaprasārāḥ| hasanta iti aṭṭahāsān kurvantaḥ| uccavagghayanta iti darpād uttiṣṭhantaḥ| iti kāyakarmavaiguṇyam.

683. According to Ratnākara (F.124.a), their “mindsets get distracted” means they are not focused. They “get caught up in something else” means they have something in mind due to other causes, but they “fail to be mindful” by themselves, because, even in their different spiritual activities, they forget the teachings. This is the fault involving mental defects. RK: vikṣiptacittā ity asamāhitā| anyonyavijñānasamaṅgina iti paraiḥ smarayitavyāḥ| svayaṃ tu smṛtiṃ na pratilapsyante| bhinneṣv apīryāpatheṣūddeśa­vismaraṇād veti cittavaiguṇyadoṣaḥ.

684. According to Hari (501), in this sentence he begins to explain the study and so on that is disposed toward inappropriateness. When he says “write it out,” it is meant to include study and so on by implication. Hari: ayogavihitasvādhyāyāditāṃ nirdiśann āha: parasparam upahasanta ity ādi. likhiṣyantī ti upalakṣaṇāt svādhyāyādikaṃ grāhyaṃ.

685. According to Ratnākara (F.124.a), “look about wildly” means this way and that way. “Incongruous” refers to the incomplete degree to which their book is confirmed in the teachings. This is the fault that their study and so on is disposed toward inappropriateness. RK: vikṣiptacakṣuṣa itas tataḥ| visāmagrī ti yāvatām āgamane pustakam ākṛṣyate tāvatām asamagratety ayogavihitasvādhyāyāditā doṣaḥ.

686. According to Ratnākara (F.124.a), they “do not develop themselves” means they do not ripen. RK: na nirjāyante na niṣpadyante.

687. According to Ratnākara (F.124.a), “dismiss” means mentally; “abandon” means verbally and physically; “going beyond cyclic existence” means reaching the end of the trainings. RK: vivarjya cetasā| utsṛjya kāyavāgbhyām| niryāṇ aṃ śikṣāparyantagamanam.

688. According to Hari (502), “brings forth” means gives rise to; “dismiss” means dismiss the practice and “abandon” the intention; and “narrow-minded” means those with little intelligence. The “root of fully comprehending it as it is” means the primary cause of full knowledge of the perfect Dharma. “Branches” refers to the Disciple Vehicle and so on. Hari: āhārikām iti utpādikām. vivarjyotsṛjye ti prayogāśayābhyām ity vācyaṃ. parīttabuddhaya iti svalpabuddhayaḥ. yathābhūtaparijñāyā mūlam iti samyagdharmāvabodhasya pradhānaṃ kāraṇaṃ. praśākhām iti śrāvakayānādikaṃ.

689. Note here that the English translation follows two Sanskrit readings found in Cambridge Add.866 MS (slide 00185) rather than in the modern Sanskrit editions (such as by Mitra, Wogihara, and Vaidya): (a) it follows the Add.866 reading buddhatvam (“buddhahood”), which is confirmed by Tib. sangs rgyas nyid, buddhatvam, where the modern Sanskrit editions read vṛddhatvam (“growth”), probably because the syllable bu looks similar to the syllable vṛ and they were confused either by the original scribes in their copying of the manuscripts or in the readers of those manuscripts.

690. According to Ratnākara (F.124.a–b), “foliage” means a collection of leaves. They are “engaged in something like foliage” means they have applied themselves to the collections of scriptures that are like foliage. RK: patrapalālam patrasamūhaḥ | palālopamāpratipannā iti palāśopameṣu sūtrānteṣv abhiyuktāḥ. Note here that the English translation “engaged in foliage” follows the Cambridge Add.866 MS reading śākhāpatra­palālopamā­pratipannā (as opposed to the modern editions, which read śākhāpatra­palālopamāḥ pratipannāḥ) and Ratnākara, which reads palālopamāpratipannā.

691. According to Ratnākara (F.124.b), they “tame” by taming the five sense faculties; “pacify” by taming the mind; and “completely liberate” by ending rebirth. They undertake “preliminary practices,” i.e., ways to apply themselves, in order “to accumulate all the roots of virtue.” RK: damayiṣyāmaḥ pañcendriyadamanāt| śamayiṣyāmaḥ cetaso damanāt| parinirvāpayiṣyāmaḥ punarbhavakṣayāt| kuśalamūl ānām abhisaṃskāro niṣpādanāni| tadarthāḥ prayoga vyāpārāḥ.

692. According to Ratnākara (F.124.b), they “would not develop conceits about them” because they do not mentally perceive those beings or themselves. RK: na ca tair mantavyam iti teṣām ātmanaś cānupalambhād.

693. According to Hari (505), “retreating from the world” refers to isolating oneself physically and so on. Hari: pratisaṃlayanam iti kāyādivivekaḥ. According to Ratnākara (F.124.b), “retreating from the world” refers to meditative concentration. RK: pratisaṃlayanaṃ samādhiḥ|

694. According to Ratnākara (F.124.b), “forever” means until awakening; “constantly” means this rebirth; and “continuously” means every day. RK: nityakālam ity ā bodheḥ| satataṃ caitat pratijanma bhāvāt samitaṃ ca pratyahaṃ bhāvād iti satatasamitam.

695. According to Hari (505), “builder” means carpenter and “apprentice” means his student. “The Vaijayanta Palace” is in the middle of the plains (of the Heaven of the Thirty-Three Gods) on the top of Mount Meru, in a golden city called Sudarśana (“Beautiful”), which is (roughly translated) five million miles around and twenty miles high. The palace is known as the Vaijayanta Palace. Each of the Vaijayanta Palace’s four sides is twenty miles in length, while its upward rise has been constructed with a splendid appearance. Understand the pair words “build or construct” to mean in a slow or fast type of way. Note: The translation of distance into miles in this section is very rough. These approximate estimates are based on the ancient Indian distance measure called yojanas, which are reported by different sources to be anywhere between 2.5 and 9 miles. Hari: palagaṇḍa iti takṣakaḥ. palagaṇḍāntevāsī ti tacchiṣyaḥ. vaijayantasya prāsādasye ti sumerutalamadhye sudarśanaṃ nāma nagaraṃ sauvarṇaṃ. dairghyeṇārdhatṛtīya yojana­sahasrapramāṇam ekaikaṃ pārśvaṃ. ucchrayeṇa dvyardhayojanaṃ. tatra nagarasya madhye śakrasya vaijayanto nāma prāsādo, dairghyeṇārdha­tṛtīya­yojana­śata­pramāṇam ekaikaṃ pārśvaṃ. ucchrayeṇa yathāśobhaṃ kṛto vaijayantaprāsādaḥ. cirakṣipraprabhedena kartukāmo nirmātukāma iti padadvayaṃ.

696. In ancient Indian cosmography, the sun and the moon were considered heavenly bodies with their own “palace.” Cf. PTSD vimāna, entry 7.

697. According to Hari (505), “definitely not” means absolutely not. He is implying that the builder’s notion of the cause does not match his notion of the effect. That is to say, the size of the Vaijayanta Palace is much larger than the palaces of the sun and moon, which are, respectively, (roughly) four to five hundred miles across. Hari: no hīdam iti sūryācandramasor vimānād yathāyogaṃ pañcāśatsaikayojanād vaijayantasyādhika­pramāṇatvena hetu­phalānurūpa­viparyayasūcanān naivety arthaḥ. According to Ratnākara (F.124.b), the size (of an orb) would be much too small compared to the Vaijayanta Palace. RK: tac ca vaijayantād atīvālpapramāṇam.

698. The implication here is that the disciple path leads only to “complete liberation,” whereas the bodhisattva path leads to the “state of complete knowing”‍—i.e., a state of awakening beyond the personal liberation described in those scriptures.

699. According to Ratnākara (F.125.a), a “universal emperor” (cakravartin‍—lit. “wheel turner”) is so called because his wheel (cakra) turns (pravart ana) in the world. (This can be interpreted to mean either that his chariot wheels can go anywhere he wishes in the universe or that he makes things happen in the world). The “wheel” is a supernatural, atmospheric, thousand-spoked wheel with a central nave and an outer rim. It can be made of either iron, copper, silver, or gold, according to the requirements (of the different ranks of universal emperors). His “outward appearance” is like gold from the Jambu River. His “form” is replete with the thirty-two marks of a great person. His “majesty” means his power, influence, and aura of light. His “prosperity” means his good fortune. RK: loke cakrasya pravartanāt cakravartī| tat punaś cakram apauruṣam ākāśagāmi sahasrāraṃ sanābhikaṃ sanemikam, āyasaṃ tāmraṃ raupyaṃ sauvarṇa vā yathāyogam| varṇo jāmbunadanibhaḥ| saṃsthānaṃ dvātriṃśanmahāpuruṣalakṣaṇopetam| tejaḥ sarvam abhibhūḥ prabhāvaḥ prabhāmaṇḍalaś ca| ṛddhiḥ sampattiḥ.

700. Here, the point is that outwardly the universal emperor and regional ruler may appear the same, but their less obvious qualities are different. According to Ratnākara (F.125.a), as for what is distinctive (about a universal emperor), there are seven precious things: the precious wheel, the precious elephant, the precious horse, the precious minister, the precious bursar, and the wish-fulfilling jewel. RK: viśeṣa taḥ saptaratnāni‍—cakraratnaṃ hastiratnaṃ aśvaratnaṃ pariṇāyakaratnaṃ gṛhapatiratnaṃ maṇiratnaṃ ceti. He only mentions six here, but most lists include the precious queen (strīratna) and/or the precious general (senapatiratna).

701. According to Ratnākara (F.125.a), “not made clear” means confusing or perplexing because (in those scriptures) the topic is undeveloped and trivial. The “attainment of a bodhisattva” is so called because he or she attains (lit. is elevated) due to it. RK: dhandhayati mohayaty aparisphuṭatvād alpatvāc ceti dhandhakaḥ| yasmād dhetor bodhisattvaḥ samudeti sa bodhisattvasamudāgamaḥ.

702. According to Ratnākara (F.125.a), they “reach it” due to merely obtaining it. They “enter into it” through listening to it and so on. “Dismiss it” means abandon it. “Turn back from it” means turn themselves away from it. RK: avāpya lābhamātreṇa| samāsādya śravaṇādibhiḥ| vivarjya tyaktvā| vivartya parāṅmukhībhūya.

703. According to Ratnākara (F.125.b), it is “profound” because it is a diadem on the ultimate truth and “brilliant” because it is an illumination utterly free of stains. RK: gambhīraṃ paramārthaśekharatvāt| prabhāsvaraṃ paramanirmalālokatvāt.

704. According to Ratnākara (F.125.b), the “activity of Māra” is considering the transcendent state of wisdom as any of (four possibilities, namely,) (1) “is” or (2) “is not the written transcendent state of wisdom”; or is (3) “in the letters,” or (4) “not in the letters.” To explain (the refutation of these four possibilities here), the transcendent state of wisdom cannot be (1) the written transcendent state of wisdom (i.e., the first possibility), because the transcendent state of wisdom lacks any visible form, smell, and so on; (2) not the written transcendent state of wisdom (i.e., the second possibility), because it is its ultimate reality; (3) the letters of the written transcendent state of wisdom (i.e., the third possibility), because all things are beyond letters; and (4) not the letters of the written transcendent state of wisdom (i.e., the fourth possibility), because those letters are its natural outcome, because those letters themselves do point toward the transcendent state of wisdom, and because one realizes the transcendent state of wisdom by focusing on those letters themselves as (containing) the meaning. Thus, the four possible faults here are fixating on (1) the writing, (2) nonexistence, (3) letters, and (4) nonletters. RK: ye kecit prajñāpāramitā likhite ti, asatī ti, akṣarāṇī ti, anakṣare ti vā manyante sarvaṃ tan mārakarma| tathā hi na sā likhitā rūpagandhādivirahāt| nāsatī paramārthasattvāt| nākṣarāṇi sarvadharmāṇām anakṣaratvāt| n ānakṣarā tanniṣyandatvād eṣām akṣarāṇām| ebhir eva ca tasyāḥ sūcanāt| etāny eva ca tenārthenālambya tasyā adhigamāt| tad evaṃ likhanābhiniveśo ’sattvābhiniveśo ’kṣarābhiniveśo ’nakṣarābhiniveśaś ceti catvāro doṣāḥ.

705. This sentence‍—“One should understand the following to be activities of Māra that arise for some bodhisattva great beings”‍—has been added to clarify ahead of something that the Blessed One himself clarifies only at the end of the following, very long relative clause.

706. According to Ratnākara (F.125.b–26.a), “countries” refers to (countries) such as Mālava and so on; “villages” (grāma) refers to nonaffluent dwelling areas with one hundred or one thousand homes; “towns” (nagara) refers to affluent dwelling areas with one thousand to one hundred thousand homes; “market towns” (nigama) are just towns, but are even more affluent; “provinces” (janapada) refers to areas like Kāśi (the area around modern-day Vārāṇasī) and so on; “kingdoms” (rāṣṭra) are collections of those provinces; and “principalities” (rājadhānī) are cities inhabited by rulers. RK: deśo mālavādiḥ| śatena sahasreṇa vā saṃkhyātagṛho ’nāḍhyānāṃ nivāso grāmaḥ| sahasreṇa lakṣeṇa vā saṃkhyātagṛha āḍhyānāṃ nivāso nagaram| nagaram eva ca vastubhūyiṣṭhaṃ nigamaḥ| maṇḍalaṃ kāśyādi janapadaḥ| tatsamūho rāṣṭram| rājādhyuṣitaṃ nagaraṃ rājadhānī.

707. According to Ratnākara (F.126.a), “literature” means prose or poetry. “Waterfront areas” refers to the riverside steps (where townspeople bathe). “Streets” (viśikhā) means roads for carriages. “Vehicles” (śibikā) means palanquins (or similar vehicles). RK: ākhyānaṃ gadyakāvyam| gulmo ghaṭṭaḥ| viśikhā rathyā| śivikā yāpyayānam.

708. According to Hari (513), “separating from pleasant or unpleasant things” means (the concerns of) not being connected with pleasant or unpleasant things. Hari: priyāpriyavyatyastaḥ priyāpriyaviyogaḥ.

709. According to Ratnākara (F.126.a), “livelihoods” means the resources for living, the means of livelihood. The “tasks needing to be done” refers to past events. RK: jīvitā rthāḥ pariṣkārāḥ jīvitapariṣkārāḥ| According to Hari (513), “tasks needing to be done” means the things that constantly need to be done. Hari: iti kartavyatā satatakaraṇīyatā.

710. According to Ratnākara (F.126.a), “stories” means accounts of past events. RK: iti hāsaḥ purāvṛttam.

711. According to Hari (513), “spectating at the docks” (darśanaṃ < akṣadarśanaṃ) means watching dice games and so on by the waterfront. Hari: gulmā kṣa darśanaṃ ghaṭṭa sthāne pāśakādidarśanaṃ. Note: The Tibetan translation la gcan gyi cho lo lta ba incorporates Hari’s gloss.

712. According to Ratnākara (F.126.a), “obstacles” means impediments; “donations” means getting robes and so on; “tributes” means (signs of) respect; “celebrity” means renown; “indulging” means delighting in those things; “mentally distressed” is by impediments to getting robes and so on. RK: antarāyā vighātāḥ| lābhaś cīvarādiprāptiḥ| satkāra ādaraḥ| śloko yaśaḥ| tair āsvāda uddharṣaḥ| cittotpīḍā cīvarādivighātaiḥ. According to Hari (513), “donations” means getting precious things and so on; “tributes” means splendid diadems and so on; “celebrity” means renown; “indulging” means experiencing those things. Hari: lābhasatkāraślokāsvāda iti tatra lābho ratnādiprāptiḥ, satkāraḥ śrīpaṭṭabandhanādiḥ, śloko yaśaḥ. teśām anubhavanam āsvādaḥ.

713. According to Ratnākara (F.126.a), “skill in means” since he or she does not fall to an inferior level of awakening. The fault of someone without skill in means is seeking the opposite of that in the profound collection of scriptures. RK: kiñcāpī ti yadyapi| upāyakauśalyam iti yena hīnabodhau na pated iti| upāyakauśalya­rahitasya gambhīrasūtrānte atanmārgaṇadoṣaḥ.

714. This point in the chapter corresponds to the beginning of Chapter 32 in the Twenty-Five Thousand and Hundred Thousand, and to the beginning of Chapter 41 in the Eighteen Thousand. The remainder of this chapter corresponds to part of Chapter 32 in the Twenty-Five Thousand (down to 32.62) and Hundred Thousand, and to the entirety of Chapter 41 in the Eighteen Thousand.

715. According to Ratnākara (F.126.a), a “Dharma teacher” (bhāṇako < guruḥ) preaches (the Dharma), and a Dharma student (dhārmaśravaṇikaḥ śiṣyaḥ) has the goal of listening to the Dharma. RK: dharma sya bhāṇako vaktā guruḥ| dharmaśravaṇaṃ prayojanam eṣām iti dhārmaśravaṇikaḥ śiṣyaḥ.

716. According to Ratnākara (F.126.a), “the necessary conditions” refers to a complete state, while “the lack of necessary conditions” is due to a deficiency (in that regard). RK: samagrabhāvaḥ sāmagrī| viparyāsāt visāmagrī.

717. According to Ratnākara (F.126.a), being “lazy” refers to indolence. Being “busy” also refers to indolence, i.e., that of householders. Both descriptions are a deficiency of being lazy with respect to interest (in the Dharma). RK: kilāsaṃ kausīdyam| bahukṛtyatā gṛhiṇām sapi kausīdyam iti cchanda­kilāsavaidhuryam.

718. According to Ratnākara (F.126.a), “might have wandered off” means might have gone (somewhere else). RK: kṣepsyata iti karme karttariprayogaḥ| gamiṣyatītyarthaḥ. Note: Ratnākara’s comment also explains why, in terms of Sanskrit grammar, the active sentence construction applies here.

719. According to Ratnākara (F.126.a), someone could “understand it through its brief explanation” through special knowledge when something general is explained, or “understand it through its detailed explanation” through special knowledge when anything is explained. A person who does not “know anything beyond the words” is a literalist, because they know nothing more than exactly what is said. RK: udaghaṭitajñaḥ sāmānyokte viśeṣajñānāt| vipañcitajñaḥ kiñcid apy uktau viśeṣaparijñānāt| anabhijñaḥ padaparamaḥ| sa hi yad ucyate tad eva jānāti nādhikam.

720. Ending one’s own suffering “right here and now” (ihaiva), i.e., starting now in this very birth, is an activity of Māra, because it entails a breach of the bodhisattva vow to remain in painful cyclic existence until all beings are freed.

721. According to Hari (519), “perishable” in the sense that the continuity of their existence is interrupted; “impermanent” in the sense that impermanent things are momentary; “suffering” in the sense that they are connected with existential suffering (samskāraduḥkhatā); and “bound to deteriorate” in the sense that the suffering of change (vipariṇāmaduḥkha) is certain to arise. It should be understood here that the words “perishable” and so on are explaining the previous sentences, namely “conditioned things are impermanent” and so on. Hari: tatra aśāśvataṃ prabandhocchedāt, anityaṃ kṣaṇikānityatayā, duḥkhaṃ samskāraduḥkhatāyogāt, vipariṇāmadharmakaṃ vipariṇāmaduḥkha­sadbhāvād iti tad evaṃ sarvam aśāśvatam ityādi sarvaṃ hi samskṛtam anityam ityāder vyākhyānam ity avasātavyaṃ.

722. According to Hari (519), they “become disenchanted” means they will turn away from practicing for the sake of awakening due to a desire for positive states of being, such as the first fruit of a stream enterer and so on. Hari: saṃvegam āpatsyanta iti prathama­phalādisugatyabhilāṣeṇa bodhicārikāvimukhatāṃ kariṣyanti.

723. According to Hari (521), “a shortage of food” means nourishment will be difficult to obtain because food will be lacking. A “lack of provisions and security” (ayogakṣemaś) is due to lacking “provisions,” i.e., getting whatever is desired, or “security,” i.e., being free from attacks. They are called “impediments to survival” because they end one’s life. Hari: durbhikṣa iti bhaktarahitatvena duḥprāpyabhikṣaḥ. ayogakṣema iti iṣṭāvāptir yogaḥ, nirupadravatvaṃ kṣemas, tadubhayābhāvād ayogakṣemaḥ. jīvitendriyanirodhāj jīvitāntarāyaḥ.

724. According to Hari (521), after the phrase “impediments to survival in it,” one must supply the phrase “those who reach that place without obstacles.” Hari: tasmiṃś ca pradeśe jīvitāntarāyo ’pi bhaved iti, anantarāyāṃ diśaṃ gaccheyur bhavanta iti śeṣaḥ.

725. According to Hari (522), “little creatures” such as scorpions and so on. “Carnivorous animals” are predators. The “nonhumans” are hungry ghosts and so on. Hari: tatra jantur vṛścikādiḥ, duṣṭagraho vyāḍaḥ, pretādir amanuṣyaḥ.

726. According to Hari (522), a “wilderness area” means a dangerous place. “Snake” means a serpent. Hari: kāntāraṃ bhayasthānaṃ, sarīsṛpaḥ sarpaḥ. Note: the translation has followed Ratnākara’s explanation of the Sanskrit compounds (from ch. 19): vyāḍa iḥ kā ntāraṃ vyāḍakāntāram| pānīya varjitakāntāraṃ pānīyakāntāram.

727. According to Hari (522), a “nonhuman flesh-eaters” means yakṣas and so on who feed on flesh. Hari: mānsāśī yākṣādiḥ kravyādaḥ.

728. According to Hari (524), “transmitted in my scriptures” because it is in accord with the other scriptures; “contained in my scriptures” because it is shown in their own Arthaviniścaya sūtra (Distinctly Ascertaining the Meanings, Toh 317, a Lesser Vehicle work) and so on. He will “sow doubt” because the collections of scriptures similar to the Mother (Transcendent State of Wisdom) will cause doubt to arise. Hari: aparasūtrānulomanāt sūtrāgataṃ. svasminn arthaviniścayādisūtre dṛśyamānatvāt sūtraparyāpannaṃ. jananīsadṛśasūtropa­saṃhāreṇa saṃśayotpādanāt saṃśayaṃ prakṣepsyati.

729. According to Hari (524), they are “small-minded, weak-minded, narrow-minded”‍—expressed in that order‍—because they do not comprehend the three natures, i.e., the imagined, dependent, and real nature. Hari: kalpitādi­svabhāva­trayāparijñānād alpabuddhikān mandabuddhikān parīttabuddhikān iti yathākramaṃ vācyaṃ. Note: The Tibetan translation puts this sentence before the previous sentences to link it more directly with what Māra says.

730. According to Hari (525), he “realizes the pinnacle of reality” means he attains the nirvāṇa of the disciples‍—the desire for that (state) is, in principle, produced by this statement. Hari: bhūtakoṭiṃ sākṣātkarotī ti śrāvakanirvāṇam adhigacchati. niyamād anena tatrābhilāṣo janyate.

731. Note: The sentence order in the Tibetan differs from the Sanskrit here.

732. Note: Conze has interpreted this very differently: “And while it is true that these deeds of Mara are bound to arise, a great many agencies will arise in their turn that oppose the faults of Mara.”

733. The Sanskrit word loka refers to both the world and the sentient beings inhabiting it. The chapter first focuses on loka as the world, but then as the sentient beings in it. So the title of the chapter could also be understood as “The Chapter on Showing Sentient Beings.”

734. The beginning of this chapter corresponds to points in Chapter 32 in the Twenty-Five Thousand (32.63) and Hundred Thousand, and to the beginning of Chapter 42 in the Eighteen Thousand, covering the remainder of those chapters; and at the point marked by note 781 the chapter continues with content that corresponds to Chapter 33 in the Twenty-Five Thousand and Hundred Thousand, and to Chapter 43 in the Eighteen Thousand.

735. According to Hari (529), “not dwell in a numb state” means dwell without happiness; “unpleasantness” means something mentally disagreeable. Hari: asparśavihāra iti asukhavihāraḥ. amanāapa iti cittenānabhipretaḥ. According to Ratnākara (F.128.a), to “dwell in” a numb state means to roam about in it; “unpleasantness” means mental displeasure, due to there being a cause of pain. RK: sparśavihāra iti sparśapracāraḥ| amanaāpa iti amanojñaḥ duḥkhahetutvāt.

736. According to Hari (530), they “keep” her, i.e., another (beside themselves), “well tended” with sustenance, like food and so on. They “keep her well protected” in the sense of providing protection from thieves and so on. They “keep her well cared for” in the sense of removing physical dirt and so on. Hari: kenacid āhārādyupastambhena sudhāritām anye ’pi dhārayeyuḥ. caurādibhyo vihitarakṣatvena sugopāyitāṃ gopāyeyuḥ. kāyikamalādyapanayanena sukelāyitāṃ kelāyeyuḥ. According to Ratnākara (F.128.a), “keep well tended” means keep her well nourished. They would nourish her so that she is well nourished. “Protect” means preserve. “Take care” means keep free of impure things. The word “care” is based on her (possibly) catching a disease. RK: sudhṛtāṃ dhārayeyur iti supuṣṭāṃ puṣṭīyuḥ| tathā puṣṭīyuḥ yathā supuṣṭā syāt| gopāyanaṃ rakṣaṇam| kelāyanaṃ śodhanaṃ vyādhiharaṇāt kelāśabdaḥ.

737. According to Ratnākara (F.128.a), “painful encounters” such as an itch and so on means the mental factor of contact born from the coming together of object, organ, and consciousness. It is “painful” in the sense of causing pain. RK: kaṇḍvādiduḥkho vā sparśa iti| viṣayendriya­vijñāna­sannipātajaś caitasikaḥ sparśaḥ| sa ca duḥkhahetur duḥkha.

738. According to Hari (530), “due to calamities” (āpāta) means due to lightning strikes and so on. “Due to misfortunes” (utpāta) means due to pestilent illness and so on. “Nothing undesirable” means the occurrence of an undesired thing. Hari: āpātato vidyudādipātāt. utpātataḥ sarvopasargikarogataḥ. aniṣṭanipāto ’niṣṭavastusambhavaḥ. According to Ratnākara (F.128.a), “calamities” means on the part of nonhuman actors. “Misfortunes” refers to lightning and so on. RK: āpāto ’manuṣyāṇām| utpāto vidyudādiḥ.

739. According to Ratnākara (F.128.a), “keep her in mind” in the sense of being interested in her well-being. RK: mamakāreṇa mamāyeyuḥ.

740. According to Ratnākara (F.128.a), the “tathāgata” here refers to the Buddha Śākyamuni. “Furthermore, all those” (in the next sentence) refers to not only Śākyamuni (but to others as well). RK: tathāgatasye ti śākyamuneḥ| yepī ti na kevalaṃ śākyamuniḥ.

741. According to Ratnākara (F.128.a), “reside” means be there; “stay” means remain there; and “live their lives” means remain as long as they live. RK: tiṣṭhantī ti santi| dhriyanta iti avatiṣṭhante| yāpayantī ti yāvadāyur avatiṣṭhante.

742. According to Ratnākara (F.128.a), she is “the one who gives birth to” the state of complete knowing and “who makes them see it,” i.e., leads them to it. RK: janayitrī ti| asyāḥ sarvajñatāyāḥ| darśayitrī ti prāpikā.

743. According to Ratnākara (F.128.a), “thus” means just as she gives birth to them. RK: evam iti janakatvenaiva.

744. This passage involves a play on the Sanskrit word loka (which can refer to either the world or the people in it) and its etymological meaning as that which perishes (lujyate). When the Tathāgata says here that the five constituents (which constitute the world and people) “neither perish nor are destroyed,” he is suggesting that they are not merely momentary and impermanent continua as the disciple teachings suggest, but rather are empty of inherent nature as the Mahāyāna explains. According to Hari (538), the meaning of this phrase “neither perish nor are destroyed” is that the five constituents, respectively, are not breakable because they are momentary and do not disappear due to the impermanence of their continua (of causes and effects). Hari: na lujyante na pralujyanta iti kṣaṇika­prabandhānityatābhyāṃ yathākramaṃ na naśyanti na pranaśyantīty arthaḥ. According to Ratnākara (F.128.b), the word loka is explained as deriving from the verbal root √luj, in the sense of perishing. (Generally speaking) the “worlds” (or people) “perish,” i.e., due to momentariness, or are “destroyed,” i.e., due to their continuum ceasing. In the use of the word loka (in the plural here), what is etymologized (as perishing) goes against the Sanskrit agentive yuc affix rule. RK: loka ity ākhyātā iti lujo vināśe| lujyante pralujyante kṣaṇikatvāt santānanirodhāc ceti lokāḥ| karttur yuc| nairukto varṇavyatyayaḥ.

745. According to Ratnākara (F.128.b), he asks how the worlds/people are shown by her. The basic idea is that since the “world” (loka) literally means perishing, what is the superiority of the transcendent state of wisdom? The implication here is that the transcendent state of wisdom must be superior to it, since, other than its perishable quality, the world is not something shown. Someone might nevertheless object that it is a contradiction to say that the world (i.e., that which perishes) does not perish or get destroyed. But there is no contradiction. In this context, the logical connection (of that phrase) is to that transcendent state of wisdom (i.e., the grammatical subject) that shows the world, i.e., the five constituents that do not perish or get destroyed. (Note: unlike Haribhadra, Ratnākara suggests that the sentence here is a reference to the truly established (pariniṣpanna) nature of the five constituents from the Yogācāra standpoint.) RK: kathaṃ loka iti darśitā iti| yadi luñjanta iti lokāḥ | tadā ’syāḥ ko ’tiśaya iti bhāvaḥ| viśvādarśitam iti lujyatvād anyat| yato ’tiśayaḥ syād ity arthaḥ| na lujyanta ityādi| nanu tathāpi vyāhatam etat na lujyante na pralujyante tasmāl loka iti? nāsti vyāghātaḥ| yasyāyam atra sambandhaḥ| loka iti pañcaskandhāḥ| te bhagavatyā prajñāpāra[mi]tayā na lujyante na pralujyanta iti darśitāḥ.

746. According to Haribhadra (538), in ultimate reality, due to their lack of an inherent nature, the two natures of being momentary and having impermanent continua‍—i.e., the two absences of the natures of (conditioned) things and dharmas (according to disciples)‍—do not exist as the emptiness and so on of the constituents. But in conventional reality, they do exist. This is the idea here. Hari: tattvato ’svabhāvatvāt skandhānāṃ śūnyatāditvena vastudharmasvabhāvābhāve kṣaṇikaprabandhānityate na bhavataḥ. saṃvṛtyā tu sta iti bhāvaḥ. According to Ratnākara (F.128.b), he answers the rhetorical question by speaking of emptiness and so on. In the next sentence, freedom from signs and so on is the same as emptiness. RK: śūnyate tyādinottaram| yathā śūnyatā evam animittādaya ity āha na cetyādinā.

747. According to Haribhadra (538), to explain the knowing of all beings and their mental ruminations (in the next two paragraphs), he says “furthermore” and so on. Hari: sarva­sattva­citta­caritajñānaṃ nirdiśann āha : punar aparam ityādi.

748. According to Ratnākara (F.128.b–29.a), the (Blessed One’s) knowledge of the mental ruminations of innumerable sentient beings is explained, and it is not explained as his knowing their quality of innumerability or destructibility. Rather, he says “furthermore,” meaning after having previously taught the knowledge of sentient beings’ immeasurability, then he explains the knowledge of their mental ruminations. In that explanation, he asks how could there be knowledge of the immeasurability of sentient beings? (The answer is) because, insofar as they lack an inherent nature, there is no measure and no number to them. Then he asks how could there be knowledge of their mental ruminations? (The answer is) because, insofar as beings are nonexistent, their mental ruminations also do not exist. RK: sattvānāṃ cittacaryāsv ity anenāprameyāṇāṃ sattvānāṃ cittacaritajñānaṃ nirdiṣṭam| tac ca na vināśatvāprameyatājñānena| tataḥ punaraparam ityādinā sattvāprameyatājñānam uktvā yo pī tyādinā taccittacaritajñānam āha| tatra kathaṃ sattvānām aprameyatājñānam. yatas teṣāṃ niḥsvabhāvatayā na pramāṇaṃ na saṃkhyā| kathaṃ tac cittacaritānāṃ jñānam ? sattvāsattayā teṣām apy asattvāt. According to Hari (539), the phrase “nothing but (eva) the unreal nature of sentient beings” and so on refers to his full comprehension of sentient beings as having an innumerable and so on nature because their inherent nature is like an illusion. Hari: sattvāsvabhāvataye tyādi. sattvānāṃ māyopamasvabhāvatvād aprameyādirūpeṇa parijñānaṃ.

749. According to Ratnākara (F.129.a), she is the “one who shows the world” because beings are also the world (i.e., the Sanskrit word loka refers to both the world and beings). RK: lokasya sandarśayitrī ti sattvānām api lokatvāt.

750. The word saṃkṣipta is translated “undistracted” here to help contrast it with the opposite term vikṣipta (“distracted”) in the following paragraph. According to Ratnākara (F.129.a), distraction refers to (the mindset) wandering outward. RK: bahirgatir vikṣepaḥ.

751. According to Ratnākara (F.129.a), “undistractedness” means resting in the mindset’s original nature, and that itself is nothing but the “dissipation” of that mindset. Also, that is a “nondissipation” because the essential nature of a mindset is inexhaustible. Therefore, he “discerns accurately their undistractedness from dissipation, and dissipation being due to nondissipation.” RK: saṃkṣepo hi cittasya prakṛtau sthānam| tac cāsya kṣaya eva| sa cākṣayaś cittaprakṛter akṣayatvāt| tasmāt sa tathāgataḥ saṃkṣepaṃ kṣayataḥ kṣayaṃ cākṣayato yathābhūtam prajānāti. According to Hari (540), he discerns the mindset engaged in the true nature through having that as a meditative focus, at the conventional level, to be an “undistractedness based in dissipation,” i.e., based in destruction. He also “discerns the dissipation,” i.e., destruction, at the ultimate level, “in accordance with reality” as “nondissipation,” i.e., a nondestruction because the (sentient being) possessing the (quality of) dissipation does not exist. Hari: sa saṃkṣepaṃ kṣayataḥ kṣayaṃ cākṣayata iti tadālambanena dharmatāyāṃ praviṣṭaṃ cittaṃ sa saṃkṣepaṃ kṣayato vināśataḥ saṃvṛtyā jānāti. kṣayam api vināśaṃ kṣayiṇo ’sattvāt paramārthato ’kṣayam avināśaṃ yathābhūtam prajānāti.

752. According to Hari (541), “the true nature of things” here means their not arising from the ultimate realm of things. At the conventional level, they are “distracted mindsets,” i.e., outwardly engaged due to inattentiveness toward that nature. But at the ultimate level, he “discerns” them, “in accordance with reality” to be “free of characteristics,” i.e., lacking any inherent nature; “unwaning” due to the impermanence of the moments; “utterly unwaning” due to the cessation of the continuum; and “undistracted” due to the impossibility of wandering outwardly. Hari: dharmatāta iti dharmadhātor anutpādataḥ. tadamanasikāreṇa bahiḥ pravṛttāni cittāni vikṣiptāni saṃvṛtyā. paramārthataḥ punar alakṣaṇāni svabhāvavirahitāni. kṣaṇānityatvenākṣīṇāni. prabandhoparamād avikṣīṇāni, bahirgamanāsambhavād avikṣiptānī ti yathābhūtam prajānāti. According to Ratnākara (F.129.a), “free of characteristics” means empty of their own inherent characteristics. RK: alakṣaṇāni hī ti| yasmāt svalakṣaṇaiḥ śūnyānītyarthaḥ.

753. According to Hari (541), “inhabited” means the mindset inhabited until the end of cyclic existence out of compassion. It is “free of ceasing, free of arising, and free of dwelling” because these three characteristics of conditioned things are not logically possible. Hence, since it cannot have the nature of possessing a property, it is “independent.” Since it cannot be measured, it is “immeasurable.” It is indestructible, since, like the ultimate realm of things, it cannot be destroyed. Hari: adhiṣṭhitam iti mahākaruṇayāsaṃsāram adhiṣṭhitaṃ taccittaṃ. yathāyogaṃ tri­vidha­saṃskṛta­lakṣaṇāsambhavād anirodham anutpādam asthitam. ato dharmirūpatvāyogād anāśrayaṃ. pramātum aśakyatvenāprameyaṃ. dharmadhātuvad vināśānupapatter akṣayaṃ bhavati tathāgatasya.

754. According to Hari (541), mentally he “discerns, in accordance with reality,” the immeasurable and indestructible nature of all sentient beings’ mindsets to be like “space,” because they appear in his meditative concentration (as if) on the surface of the mirror. Hari: yenaiva cittenākāśam ivāprameyākṣayatayā sarvasattvānāṃ cittāprameyākṣayatāṃ svasamādhidarpaṇatale pratibhāsanād yathābhūtam prajānāti.

755. According to Hari (541), being merely due to a cognitive error, the emotional defilements are characterized as emotional defilements, actions, and births. (Those mindsets) are “defiled,” i.e., infected by force of their opposite, “by a lack of emotional defilement” at the ultimate level. “Not fixed by convention” means their activities are unrestricted. Hari: asaṃkleśasaṃkliṣṭānī ti bhrāntimātrāstitvāt. kleśa­karma­janmalakṣaṇaiḥ saṃkleśais tattvato ’saṃkleśair viparyāsabalāt saṃkliṣṭāny upahatāni. asaṃketānīti apratiniyatavṛttīni. According to Ratnākara (F.129.b), “defilements,” i.e., afflictions, means polluted by the root and subsidiary emotional defilements. They are “defiled by a lack of emotional defilement,” meaning emotional defilement is absent. The mindsets are “not fixed by convention”‍—i.e., the verbal root √kit here is in the sense of dwelling‍—meaning that the defilements do not dwell in the mindsets’ true nature at all, because they are adventitious. RK: asaṃkleśasaṃkliṣṭānī ti saṃkliṣṭiḥ saṃkleśaḥ kleśopakleśair malinīkaraṇam| na saṃkleśo ’saṃkleśaḥ | tena saṃkliṣṭāni| yato ’saṃketāni| kita nivāse| cittadharmatayā na samyak sthānaṃ teṣām āgantukatvāt.

756. According to Ratnākara (F.129.b), the true nature of the mindsets that are “luminously clear” purely “by nature” are “undefiled,” i.e., permanently free of stains. RK: prakṛtī tyādi| cittadharmatā hi prakṛtya iva prabhāsvarā nirmalā nityam asaṃkliṣṭe ti. According to Hari (542), their mindsets are “luminously clear by nature”‍—meaning their innate, inherent nature in itself is completely pure‍—(a) because even though the mindsets as they are at the stage of an ordinary person have arisen from cognitive error and are thus impure, they lack any inherent nature, and (b) because one can encounter the antidote by wholeheartedly understanding, through valid cognition, the nature of forms endowed with the qualities of nonarising and so on, and hence, the attachment (rāga) and so on clouding those mindsets can be removed irreversibly. Hari: prakṛtiprabhāsvarāṇī ti pṛthagjanāvasthāyām aviśuddha­bhrānti­kāraṇa­nirjātatvena tathābhūtāny api cittāni naiḥsvābhāvyāt, pramāṇopapannānutpādādi­rūpātmāvabodha­parāyaṇatvena pratipakṣodayād apy anivartyānīti śakyāpaneyarāgādisahāyatvāt prabhāsvarāṇi pariśuddha­nijasvabhāva­mātrāṇi.

757. According to Hari (543), “stuck”‍—i.e., fixated due to attachment and so on‍—“in the unstuck,” i.e., in a place impossible to remain, such as in enjoying attainments and so on. Hari: anālayalīnānī ty asthānārhe ’nālaye samāpattyāsvādanādau rāgādihetutvena līnāny abhiniviṣṭāni. According to Ratnākara (F.129.b), “the unstuck” means not clinging. It means that they are “stuck by not sticking,” i.e., by not clinging, because a mindset is stuck, but its essential nature is not, insofar as a mindset’s essential nature is neither “me” nor “mine.” RK: anālayalīnānī ti| anālayo ’layanam| alayanenaiva līnāni| cittaṃ hi līnaṃ na cittaprakṛtiḥ| na hi cittaprakṛtir na mahyaṃ na meti vā. Note: The translation of the Sanskrit compound follows the Tibetan and Hari’s analysis of a locative relation, rather than Ratnākara’s suggestion of an instrumental relation.

758. According to Hari (543), in this context it is said that excited or agitatedly doubtful mindsets are handled by paying attention to emotionally moving things (like impermanence and death) that cause them to become tranquil (śamatha). Stuck or sluggishly doubtful mindsets are handled by paying attention to delightful things that cause them to become uplifted. Mindsets captured equally (by both excitement and sluggishness) are handled by paying attention to the effortlessness that causes equanimity. Thus, the “uplifted mindsets” are caused by freedom from attachment (rāga) and so on. But the “ungraspable”‍—i.e., something impossible to grasp (or be handled)‍—“cannot be uplifted” further. Hari: agrāhyāṇi subhūte tāni cittāni na pragrahītavyānī ti tatra: uddhatam auddhatyābhiśaṅki vā cittaṃ saṃvejanīya­vastu­manaskāreṇa śamathanimittena, līnaṃ layābhiśaṅki vā cittam abhipramodanīya­vastu­manaskāreṇa pragrahanimittena, samaprāptaṃ cittam anābhoga­manaskāreṇopekṣā­nimittena ca gṛhītam. ity evaṃ virāgādihetutvena pragṛhītāni cittāni. punar agrahaṇārhatvenāgrāhyāṇi bhūyo na pragṛhītavyāni.

759. According to Hari (544), mindsets with worldly influences have innate natures that do not exist, because they are reversible due to encountering the antidote, and hence they are the same as something unreal. Hari: sāsravāṇi cittāni pratipakṣodayān nivartyatvenāvidya­mānanija­svabhāvāni, tataś cāsattātulyāni. According to Ratnākara (F.130.a), “inherent nature” (svabhāva) means the thing existing (bhāva) only in itself (sva, ātma). Since that is lacking, they are “lacking inherent nature.” The fabricators of the unreal are worldly influences, in the sense that a mindset is proliferating due to them. Why do mindsets have worldly influences on account of their connection with those? Because they are “fabrications of something unreal,” in that they create the realms‍—i.e., desire, subtle form, and formless realms‍—that are not real. RK: ātmany eva bhāvaḥ svabhāvaḥ| tadabhāvād asvabhāvāni| visaraty ebhiś cittam ity āsravā asatsaṃkalpāḥ| tadyogāt sāsravāṇi| kutaḥ? yato ’satsaṃkalpāni| asatāṃ kāma­rūpārūpyabhavānāṃ kalpanāt.

760. According to Hari (544), the mindsets free of worldly influences meet their end in the absence of the emotional defilements to be abandoned through seeing and cultivation (on the bodhisattva path), and hence they are “effortless,” in that they lead the mindstream to become completely purified automatically. Hari: abhāvagatikāni subhūte tāni cittāny anābhogānī ti anāsravāṇi cittāni darśana­bhāvanāheya­kleśānām abhāvaparya­vasānāni, tataś ca svarasena pariśuddha­saṃtāna­pravartanād anābhogāni. According to Ratnākara (F.130.a), “in the state of absence” (is an adjectival compound meaning that these mindsets) have “absence,” i.e., emptiness, as their “state.” Thus, “effortless” means that the mindsets are free of worldly influences due to proliferating in the desire, subtle form, and formless realms. RK: abhāvagatikānī tyādi| abhāvaḥ śūnyatā| sā gatir eṣām iti tathoktāni| tasmād anābhogāni kāmarūpārūpyabhaveṣu visaraṇāt, tato ’nāsravāṇīty arthaḥ.

761. The next six paragraphs, including this one, concern the mindsets with and without the three poisons, namely, attachment, aversion, and confusion.

762. According to Ratnākara (F.130.a), a mindset has attachment; the essential nature of a mindset does not. This means that the mindset having attachment is absolutely free of attachment. The “voidness” means its emptiness. That it does “not have attachment” means it is free of attachment. RK: cittasya sarāgatā na cittaprakṛteḥ| tasmād vi naiva rāgaṃ sarāgāṇīty arthaḥ| yaś cittasya vigama ityādi| vigamaḥ śūnyatā| na sā sarāgate ti saiva vītarāgatety arthaḥ.

763. The next five paragraphs, including this one, concern mindsets connected with the three realms‍—desire, subtle form, and formless‍—i.e., mindsets that are subtle or gross, expansive or unexpansive, or beyond measure.

764. According to Hari (547), since, in reality, their connection with a cause is empty, they do not arise. Hence, those mindsets are “connected with not increasing” due to the absence of manifestation. The mindsets “belong to not increasing” because they are not bound for the worlds of desire and so on. Because they are not mentally perceived, “that is how” he discerns them as “subtle.” Hari: asamutthānayogāni subhūte tāni cittāny asamutthāna paryāpannānī ti tattvato ’nutpatteḥ kāraṇa­sambandhaśūnyatvenāsamutthānayogāni. prādurbhāvavirahāt. kāmādidhātāv apratibaddhatvāt tāni cittāny asamutthānaparyāpannāni. evam anupalambhād avipulāni. According to Ratnākara (F.130.b), because their connection with “increasing”‍—i.e., becoming gross‍—is refuted, the mindsets are connected with not increasing. Because their overextension is refuted, they “belong to not increasing” based on the true nature of things. Therefore, they are subtle. RK: asamutthāne tyādi samutthānaṃ vistāraḥ| tad yoga pratiṣedhād asamutthānayogāni| atiprasārapratiṣedhād asamutthāna­paryāpannāni dharmatayā| tasmād avipulāni.

765. According to Hari (547), since they do not cease, they “do not shrink.” Since they do not arise, they “do not grow.” Hence, since they do not go anywhere and are “not void,” they “do not disappear.” Since their inherent nature is the ultimate realm of things, “that is how” he discerns “gross mindsets.” Hari: avināśābhāvān na hīyante, utpādābhāvān na vivardhante, ata eva kvacidgamanābhāvenā­vigamatvān na vigacchanty, evaṃ dharmadhātusvābhāvyād vipulāni cittānī ti. Note: The words translated “voidness” (vigama) and “disappear” (vigacchanti) are both derivations of the Sanskrit verb vi-√gam, and hence a slight play on words here.

766. According to Hari (548), they “do not come from anywhere” because there is no coming to them from a past time due to the refutation of a real effect inherent in the cause (satkārya). They “do not go anywhere” because it is impossible to go to a future time due to disappearing entirely. They are not based anywhere because they lack a singular or plural nature even in the present. Hence, they are “unexpansive.” Hari: satkārya­pratiṣedhenātītād adhvanas tadāgamanavaikalyād anāgatikāni cittāni. sarvātmanā vināśād anāgate ’pi kāle gamanānupapatter agatikāni. pratyutpanne ’py ekānekasvabhāvavaidhuryād aparyāpannāni. evam amahadgatāni.

767. According to Hari (548), in reality, they are “the same in terms of their sameness” because, in having the same lack of nature of a self and so on, they do not arise. But at the conventional level, they are “the same in terms of” their illusory “inherent nature” because they appear with a nature that bears all the qualities. Thus, they are “expansive.” Hari: tattvato ’nutpādarūpatvād ātmādiniḥsvabhāvatulyatvena samatāsamāni cittāni. tathyasaṃvṛtyā tu sarvaguṇāvāhakarūpeṇa pratibhāsanān māyāsvabhāvasamāni. evaṃ mahadgatāni.

768. According to Hari (549), since they “have no basis”‍—i.e., their determinate basis is not found‍—they are “beyond measure.” Hari: aniśrayatvād iti na hi pratiniyatas teṣām āśrayo vidyata ity apramāṇāni.

769. The next four paragraphs, including this one, concern mindsets connected with the defining characteristics of material and mental substances.

770. According to Hari (549), they have “similar perceptions” because of being the illusion-like self-knowing. Absolutely all knowings are forms of similar perceptions. “The inherent nature of mindsets,” i.e., their nature of accumulating latent tendencies, is due to their having accumulated virtuous and unvirtous latent tendencies. This is “how” he discerns “mindsets with manifestations.” (Note: Hari is using here the well-known creative etymology that momentary mindsets (citta) are something accumulated (cita) through virtue and nonvirtue). Hari: samadarśanāni subhūte tāni cittāni cittasvabhāvānī ti māyopamātmasaṃvedanatayā samadarśanāni. tulyopalambharūpāṇi sarvāṇy eva jñānāni kuśalākuśalavāsanābhiś citatvāc cittasvabhāvāni saṃcitavāsanārūpāṇi. evaṃ sanidarśanāni.

771. According to Hari (549–50), “has no characteristics” means that, at the ultimate level, it lacks the nature of existing. “Devoid of any object” means that it is impossible for there to be a connection between (a perceptual) cause and effect with their natures, respectively, being the past and the future. For these reasons, a “mindset is imperceptible and does not appear to the three types of eyes or to all” of the five types of “eyes,” namely the flesh, (divine, wisdom, dharma, and buddha eyes). Hari: tattvato vartamāna­svarūpa­viraheṇālakṣaṇatvād atītānāgata­rūpābhyāṃ saha yathākramaṃ kāryakāraṇa­sambandhānupapattyā ’rthaviviktatvāt trayāṇāṃ māṃsādi cakṣuṣāṃ sarveṣāṃ vā pāñcānām aviṣayatvenānavabhāsagatam adṛśyaṃ cittaṃ. evam anidarśanāni.

772. According to Hari (552), “having fabricated” means having superimposed as having the nature of an arising and so on. “The unreal” means not existing. The “mindsets” are “empty”‍—i.e., lacking an inherent nature‍—and, at the conventional level, “contingent upon,” i.e., dependent upon, their “object.” Hari: asatā vidyamānenotpādādirūpeṇa saṃkalpitāny adhyāropitāni cittāni śūnyāny asvabhāvāny ālambanavaśikāni saṃvṛtyālambana­paratantrāṇi. evaṃ pramāṇabādhitatvāt sapratighāni.

773. According to Hari (552), the mindsets are “free of duality” since they lack arising or nonarising. They are “arisen”‍—i.e., existing at the conventional level‍—“in the unarisen,” i.e., absolutely not existing at the ultimate level. Due to the impossibility of any means of valid cognition, “that is how” he discerns the mindsets “without resistance.” Hari: utpādānutpāda­rahitatvenādvayabhūtāni. tattvato ’bhavanam eva saṃvṛtyā bhavanam ity abhūtasambhūtāni. evaṃ pramāṇopapannatvād apratighāni.

774. According to Hari (552–53), due to habitual fixation on a self and so on, the mindset that is inferior, i.e., has reached a lesser state. “In accordance with reality” means being aware of the lack of identity. “Not developing conceit” means the mental perception with beliefs about the perishable collection and so on. Therefore, at the conventional level, “that is how” he discerns it as “inferior.” Hari: ātmādyabhiniveśena sottarasya nyūnāvasthāṃ prāptasya cittasya yā yathābhūtatā nairātmyasaṃvedanatā na tatrāsti manyamānatā satkāyādi­dṛṣṭyupalambhatā. tasmād evaṃ saṃvṛtyā sottarāṇi.

775. According to Hari (553), at the ultimate level a mindset (cittam) is not “even” a mere “atom.” Hence, its substantial nature is not “mentally perceived.” Therefore, those mindsets are “free from proliferations” because they are lacking in any cause for material forms and so on due to their naturally pure nature at the level of an ordinary person, just like at the level of buddhahood. “This is how” he discerns them at the ultimate level as “superior.” Hari: yasmāt paramārthato ’ṇumātram api cittaṃ vastusvarūpaṃ nopalabdhaṃ tasmād buddhatvāvasthāyām iva pṛthagjanāvasthāyāṃ prakṛti­vaiyavadānika­svabhāvena sarva­rūpādi­nimittāpagamān niḥprapañcāni. evaṃ tattvato niruttarāṇi cittāni.

776. According to Hari (553), since the mindsets are different from their faults of arising and so on, they are “similar” to their “dissimilar” object to be grasped. Insofar as the active mindsets are the subjects grasping that (dissimilar object), they are “unconcentrated,” because they have not accomplished the meditative concentration out of their distraction. “This is how” he discerns them as “unconcentrated.” Hari: utpādādidoṣavaiṣamyād asamena grāhyeṇa samāni. tadgrāhakatvena pravṛttāni cittāni vikṣepād akṛtasamādhānatvenāsamavahitāni. evaṃ asamāhitāni.

777. According to Hari (553), since no faults can be (ultimately) different, the mindsets are “similar”‍—in the sense of being equal to the arising and so on‍—“to the similar,” i.e., the ultimate realm of things. They are “carried toward the similar” because they have counteracted distraction. At the ultimate level, they are “similar to space,” in that their inherent nature cannot be found. “This is how” he discerns them as “concentrated.” Hari: sarvadoṣavaiṣamyānupapatteḥ samo dharmadhātus, tena sahānutpādādinā tulyatvāt samāni. vikṣepāt kṛtapratīkāratvena samavahitāni. tattvato ’vidyamāna­svabhāvatvenākāśasamāni. evaṃ samāhitāni.

778. According to Hari (553), “mindsets are naturally liberated” because, according to logic, there is no birth. They have the “inherent nature of not existing” because an existent nature cannot be found. Hence, they are “unliberated mindsets” because there is no liberation caused by removing bonds. Hari: nyāyānuyāyijanma­rahitatvāt svabhāvavimuktāni cittāni avidya­mānasattārūpatvād abhāvasvabhāvāni. tataś ca bandhāpanayana­pūrvakamokṣābhāvād avimuktāni cittāni.

779. According to Hari (553), a mindset “does not exist” insofar as it lacks a singular or plural inherent nature. Hence, “the Tathāgata does not mentally perceive” any mindset in the three times. Therefore, those mindsets are “liberated” because the two types of obscurations are naturally absent. Hari: yasmād ekānekasvabhāvavaidhuryeṇāsattvāc cittaṃ traikālikaṃ tathāgaten ānupalabdhaṃ. tasmāt prakṛtyā dvividhāvaraṇavigamād vimuktāni.

780. According to Hari (554), since it “does not exist”‍—i.e., it lacks characteristics‍—the “mindset is imperceptible,” i.e., the imagined mindset (parikalpita; kun btags). “Since it is not real” ‍—i.e., it lacks a cause‍—it is not “an object of consciousness”, i.e., the dependent mindset (paratantra; gzhan dbang). It “cannot be grasped” because, as its own nature is not found, it is not actualized, i.e., the actualized (pariniṣpanna; yongs grub) mindset. One should understand the qualities “imperceptible” and so on each to be connected with the three eyes, namely the divine, wisdom, and fleshly eyes, or, “insofar as they do appear,” to “any” of the five eyes‍—including the buddha eye and dharma eye with the other (three mentioned by name in the sentence). Hari: asattvāt subhūte ’dṛśyam iti lakṣaṇaśūnyatvenāsattvād adṛśyaṃ kalpitaṃ cittaṃ. hetvabhāvenābhūtatvād avijñeyaṃ paratantraṃ. svarūpāvidyamānatvena pariniṣpannatvād agrāhyaṃ pariniṣpannaṃ cittaṃ. pratyekaṃ prajñācakṣur ādibhis tribhiḥ sambandhanīyam. pañcānāṃ vā buddha­dharma­cakṣurādīnām anavabhāsagatatvād adṛśyā dikam avagantavyaṃ.

781. According to Hari (554), since these words are a concluding summary of the previous series of subtopics, this sentence is something to (logically) connect with each (of those subtopics) beginning with the Tathāgata knowing the “distracted mindsets” and so on up to this point. Hari: evaṃ hi subhūte prajñāpāramite tyādyupasaṃhārapadaṃ saṃkṣiptacittajñānādihārakānte ’pi pratyekaṃ sambandhanīyaṃ. According to Ratnākara (F.130.b), in this summarizing statement the word “world” (loka) refers to the sentient beings that constitute a world (i.e., not the outer world). RK: |’jig rten ni sems can gyi ’jig rten no.

782. According to Hari (556), in terms of a logical affirmation, an “acceptance” refers to any mindset’s movement toward its own premise (viṣaya). In terms of a logical negation, a “denial” refers to any mindset’s movement away from another’s premise. “What is accepted and denied” is based on what has arisen from these two. He uses the two distinct terms “sentient beings” and “individuals” to differentiate those beings known to be in the world and beyond the world. Hari: vidhimukhena yaḥ svaviṣaye cittaprasaraḥ so ’yam unmiñjaḥ. pratiṣedhamukhena viṣayāntarāc cittasyāpasarpaṇaṃ nimiñjaḥ. tatsaṃjātatvād unmiñjitanimiñjitāni. laukika­lokottara­prasiddhibhedāt parasattvānāṃ parapudgalānām iti dvayam uktaṃ. Note: Both Ratnākara and Hari go on to explain “what is accepted and denied” (unmiñjitanimiñjitāni‍—lit. “what beings are open and closed to”) as referring to particular philosophical positions that those beings accept or deny.

783. According to Hari (556), absolutely “all mindsets” means the mindsets that arise based upon physical forms and so on in terms of what they affirm and deny. Hari: rūpaniśritānī tyādi. sarvāṇy eva vidhipratiṣedhamukhena rūpā dipañcaskandhāśritāny utpadyante cittānīty arthaḥ.

784. According to Hari (558), this sentence means (as Nāgārjuna taught in the Root Verses on the Middle Way, RKIV, v.18): “You have asserted that which is dependent arising to be emptiness itself.” In essence, this section describes his full knowing of what is accepted and denied as the actual nature, because he fully knows the constituents from the perspective of the actual nature. Hari: tathā subhūte tathāgato rūpaṃ jānāti yathā tathate ti yaḥ pratītyasamutpādaḥ śūnyatā saiva te matā | iti tathatākāreṇa rūpādi­skandha­parijñānād unmiñjitādīnām api tathatāparijñānam iti yāvat.

785. According to Hari (558), he “shows the actual nature” means he establishes the actual nature in accord with all phenomena as having a single nature. With these words, he describes the knowledge of showing the actual nature. tathatāṃ prajñapayatī ti sarva­dharmānuyāyinīṃ tathatām ekarūpeṇa vyavasthāpayati. anena tathatā­prajña­panajñānam uktaṃ.

786. The implication here is that the Tathāgata is one who has arrived at or realized (āgata) the actual nature (tathatā).

787. According to Hari (558), he taught the “imperishability” of the actual nature as “imperishable,” by saying (in the Twenty-Five Thousand, 28.73), “It is the true nature of things that is already established, whether or not the tathāgatas arise.” Hari: akṣayākṣayaivākhyāte ti utpādād vā tathāgatānām anutpādād vā tathāgatānāṃ sthitaivaiṣā dharmāṇāṃ dharmateti vacanād akṣayā tathatākṣayatvena nirdiṣṭā.

788. This point in the chapter corresponds to the beginning of Chapter 33 in the Twenty-Five Thousand and Hundred Thousand, and of Chapter 43 in the Eighteen Thousand. The content of the rest of this chapter corresponds to the content of the entirety of these chapters in the long sūtras.

789. According to Ratnākara (F.133.a), “things” here refers to the wisdoms. RK: chos zhes bya ba ni ye shes rnams so.

790. The implication here is that the Tathāgata is one who has arrived at or realized (āgata) (the characteristics) as they are (tathā).

791. The beginning of this chapter corresponds to the beginning of Chapter 34 in the Twenty-Five Thousand and Hundred Thousand, and of Chapter 44 in the Eighteen Thousand. Its content corresponds to the first part of those chapters, down to 34.16 in the Twenty-Five Thousand and the similar passage in the Hundred Thousand, and down to 44.13 in the Eighteen Thousand.

792. According to Ratnākara (F.136.b), it is “profound” because it provides assistance with a great task. “Oh!” is an exclamation of joy. RK: bya ba chen pos nye bar gnas so zhes bya ba la sogs pa gsungs te| gang gi phyir bya ba chen pos nye bar gnas pa de’i phyir zab pa’o| |kye ma ’i sgra ni dga’ pa’o. Note: This chapter plays upon slightly different usages of the Sanskrit word kṛtya. One should understand the translation of the singular “task” to mean a “service” (kṛtya) being performed for others and the translation of the plural “tasks” to mean the “duties” (kṛtya) of others being performed. Cf. BHSD pratyupasthita + krtyena, in the sense of “waits upon” others “with service.”

793. According to Ratnākara (F.136.a), in the last chapter the Blessed One explained the defining characteristics that consist in (the three types of complete) knowings. So now he will explain the distinctive characteristics. RK: shes pa’i bdag nyid kyi mtshan nyid bshad nas khyad par gyi mtshan nyid brjod par bya. According to Hari (569), this sentence describes distinctive characteristics through the first modifiers “inconceivable,” “incomparable,” “immeasurable,” and “incalculable,” which, respectively, summarize the four instants within (the realization of) the truth of suffering. Hari: acintyakṛtyene tyādi. acintyātulyāprameyāsaṃkhyeyatābhis tāvadviśeṣair yathākramaṃ duhkha­satya­catuḥkṣaṇasaṃgṛhītair viśeṣalakṣaṇam uktaṃ. Note: The other twelve (of the sixteen) instants in the realization of the three other noble truths are connected to other passages elsewhere.

794. According to Hari (570), previous masters say that, in this context, the four states, i.e., “the state of a tathāgata” and so on, should be connected with four types of wisdom, namely, mirror-like wisdom and so on. The “task” is “inconceivable” because it actualizes the state of a tathāgata and so on. The “task” is “incomparable” and so on should also be construed in just the same way in subsequent passages. Hari: tatra tathāgata tvam ityādipadacatuṣṭayam ādarśādijñāna­catuṣṭayabhedena yojyam iti pūrvācāryāḥ. tathāgata­tvādiniṣpādanād acintya­kṛtyatvam. evam eva uttaratrāpy atulyakṛtyatvādikaṃ yojyaṃ. According to Ratnākara (F.136.b), “the state of a tathāgata” means one can speak to the way things actually are; “the state of a buddha” means one is oneself perfectly awakened; “the state of a self-existent being” means one has achieved mastery over all things; and “the state of knowing of someone who has complete knowing” means the pure, unobstructed knowing of all aspects of everything. RK: de la de bzhin gshegs pa nyid ni chos ji lta na bzhin du gsungs pa’o| sangs rgyas nyid ni rang nyid mngon par rdzogs par byang chub pa’o| |rang byung nyid ni chos thams cad la dbang bsgyur ba nyid do| |thams cad mkhyen pa nyid ni chos thams cad kyi rnam pa thams cad la dag pa dang thogs pa med pa’i ye shes so.

795. According to Hari (571), in this sentence the word “mindset” refers to a mental consciousness; “mental activity” refers to a mental action (karma) and the verbal and physical actions born from it; and “mental factor” refers to understanding (prajñā) and so on (i.e., the other mental factors conjoined with consciousness). The idea is that none of these “lead to it”‍—i.e., to buddhahood and so on‍—in the manner of a real thing that supports it, because buddhahood is free of all error (whereas they are not free of error). Hari: cittaṃ manovijñānaṃ. cetanā mānasaṃ karma tajje vākkāyakarmaṇī. caitasiko vā prajñādiḥ. ālambakabhāvenātra buddhatvādau na pravartate, sarva­viparyāsāpagamād iti bhāvaḥ.

796. According to Hari (571), “cannot be compared” means its own nature cannot be determined by the intellect. Hari: tulayituṃ ve ti buddhyā svarūpam avadhārayituṃ.

797. According to Hari (571), it is “immeasurable” since it cannot be measured by anything. Hari: aprameyaṃ hī ti yasmāt pramātum aśakyaṃ.

798. According to Hari (571), it is “incalculable” since it cannot enumerated as one and so on. Hari: asaṃkheyaṃ hī ti yasmād ekatvādinā gaṇayituṃ na pāryate.

799. According to Hari (571), “how could there be anything superior to him?” asks how, since there is nothing equal to him, there could be something more distinguished than something unequaled. For this reason, he says “equal to,” i.e., the same as, that which has an “unequaled” nature. Hence, “equal to the unequaled” refers to the Blessed One who has complete knowing. Hari: kutaḥ punar uttara iti samābhāvād asamasya kasmāt punar uttaraḥ prativiśiṣṭo bhaviṣyati. ato ’samenātmanā samas tulya ity asamasamo bhagavān sarvajñaḥ.

800. The Sanskrit omits this sentence entirely, but here we are following the Tibetan which reads the same sentence twice, once for monks and once for nuns, because it makes sense given the distinction between lay practitioners in the next line. Since Skt. reads bhikṣuśatānām only, one could argue that this compound could have been (with some creativity) construed as bhikṣu­bhikṣuṇiśatānām, although the Tibetan comes up with a different number of nuns.

801. According to Hari (576), the “state of complete knowing is entrusted to it” means the state of complete knowing is invariably connected to or dependent upon the transcendent state of wisdom. Hari: sarvajñatā samāyukte ti sarvākārajñatā prajñā­pāramitāyāṃ pratibaddhā.

802. According to Ratnākara (138.a), “nevertheless” and so on teaches about fortunate disciples. Those “who possess the causes” are from the noble family. Those “who have performed services for former conquerors” means they have earned the merit that is beneficial. “Over a long period” means over a long lime. “Planted” means accumulated. “Roots of virtue” means they have received (the teachings of) the Blessed Mother and so on. RK: ’on kyang zhes bya ba la sogs pas ni skal ba dang ldan par bstan to| |rgyu phun sum tshogs pa zhes bya ba ni rigs dang ldan pa’o| |sngon gyi rgyal ba la bgyi ba bgyis zhes bya ba ni phan pa’i bsod nams byas pa’o| |yun ring po ni dus yun ring po’o; | bskrun pa ni bsags pa’o| |dge ba’i rtsa ba ni bcom ldan ’das yum thob pa la sogs pa’o.

803. The beginning of this chapter corresponds to points within Chapter 34 of the Twenty-Five Thousand (34.17) and Hundred Thousand, and within Chapter 44 of the Eighteen Thousand (44.14). From the point marked by note 801 until the end of the chapter, the content corresponds to the entirety of Chapter 35 in the Twenty-Five Thousand and Hundred Thousand, and of Chapter 45 in the Eighteen Thousand.

804. According to Ratnākara (F.139.a), in this context, “confused” means lacking in certainty; “doubtful” means having second thoughts; “worried” means turned around about it. RK: rmongs pa ni nges pa med pa’o| the tshom ni yid gnyis so| |som nyi ni phyin ci log go.

805. According to Ratnākara (F.139.a), “keeping it on him or her physically” means keeping (a physical representation of the Transcendent State of Wisdom) in the area of his heart. RK: |lus la thogs pa ni snying ga’i phyogs su thogs pa’o.

806. According to Hari (584), he or she is “like cotton wool”‍—i.e., similar to a cotton cloth constructed by creating unwoven ends‍—due to having a similarly flimsy character. Hari: tūlapicūpamaś ce ti tūlavarti­karaṇāya saṃskṛtaṃ tūlakaṃ tūlapicuḥ. tenānava­sthitasādharmyāt sadṛśas tadupamaḥ.

807. According to Ratnākara (F.139.a), “uphold” means know and “follow” means act in conformity.

808. This point in the chapter corresponds to the beginning of Chapter 35 in the Twenty-Five Thousand and Hundred Thousand, and of Chapter 45 in the Eighteen Thousand. The content of the remainder of the chapter corresponds to the entirety of these chapters.

809. According to Hari (588–89), “without caulking the holes” through plugging any leaks with bark caulk and “without doing any repairs” through replacing any rotten wood. “He might board the ship buckling beneath its load” means he sets out carrying a heavy load. Hari: anākoṭitām iti udakapraveśasthāne valkalādānāt. aparikarmakṛtām iti pūtikāṣṭhānapanayanāt. bhārārtām abhirūḍha iti gurubhārabharitām utkalitaḥ.

810. The beginning of this chapter corresponds to the beginning of Chapter 36 in the Twenty-Five Thousand and Hundred Thousand, and of Chapter 46 in the Eighteen Thousand. The chapter goes on to entirely include (where marked by note 826) the corresponding content of Chapters 37 of the Twenty-Five Thousand and Hundred Thousand and Chapter 47 of the Eighteen Thousand; and also (where marked by note 835) the beginning of Chapter 38 in the Twenty-Five Thousand and Hundred Thousand and of Chapter 48 in the Eighteen Thousand.

811. According to Ratnākara (F.140.a), “meditation” (yoga) refers to either a preliminary practice (prayoga) or an applied practice (abhiyoga). RK: yogam iti prayogam abhiyogaṃ vā. According to Hari (594), “engage in meditation” means be engrossed in practice through not apprehending a recipient, giver, or gift and so on. Hari: yogam āpadyasve ti deya­dāyaka­prati­grāhakādyanupalambha­yogena pratipattiparo bhava.

812. According to Hari (594), “do not hold fast” means to not cling to it through fixating on physical form and so on. Hari: mā rūpataḥ parāmṛkṣa iti mā rūpādyabhiniveśayogena grahīr ity arthaḥ. According to Ratnākara (F.140.a), “do not hold fast” means do not cling to it as having the nature of those things (i.e., physical forms and so on). RK: parāmṛkṣa iti tadbhāvena mā grahīḥ.

813. According to Hari (594), “not held fast” means at the ultimate level, there is no way to contemplate it because its nature is nonarising. Hari: aparāmṛṣṭā hītyādi. tattvato ’nutpādarūpatvāt sarvākārajñatā na kenacit prakāreṇa pratyavamarśaṇīyā. According to Ratnākara (F.140.a), “not held fast” means it is not conceptualized through any qualities. RK: aparāmṛṣṭe ti sarvadharmair avikalpitā.

814. The text here contains a meta-textual instruction for reciters to “repeat” (peyālam) the above, while substituting certain lines for the five other transcendent states one by one. In this translation, rather than simply write “repeat,” the refrain has simply been translated and inserted, because it would take a reader more time to figure out a note about what to repeat, than to read through the extra half page of spelling it out. According to Hari (594), one should repeat the four-line refrain that extends from the previous “…dedicate them all to unsurpassed, perfect awakening” to “state of complete knowing is not held fast” for each of the transcendent states, while inserting the phrases about ethical discipline and so on. Hari: peyālam iti tat sarvam anuttarāyām ityādi yāvat kulaputra sarvajñat ety ayaṃ granthaḥ śīlādipāramitācatuṣṭaye ’tideśanīyaḥ.

815. According to Ratnākara (F.140.a), “getting familiar with” means practicing repeatedly. RK: parijayo ’bhyāsaḥ.

816. According to Hari (595), “in the way just mentioned” refers here to their doing (those difficult noble deeds) regularly to actualize the state of a buddha. Hari: evaṃrūpam iti buddha­tvaniṣpādakam avikalaṃ kāraṇam ity arthaḥ.

817. As negative mental states, duḥkha and daurmanasya can range in degree and quality. They have been translated “suffering” and “despair” here, since duḥkha and daurmanasya together seem to characterize cyclic existence and since these are meant as umbrella terms for the negative tinge of all experience in cyclic existence. Cf. BHSD, daurmanasya, “dejected”; Apte, daurmanasya, “mental pain,” “despair.”

818. According to Hari (597), “freedom from clinging” means freedom from the arising of physical forms and so on. A “sanctuary” is in the sense of removing the causes of suffering. Hari: aśleṣāye ti rūpādyanutpādāya. layanam iti duḥkha­hetu­nivartanārthena.

819. According to Hari (598), in the sense of reaching the highest point, “the ultimate destination” means the nonarising of physical forms, i.e., their lack of inherent nature, is “not the physical forms” at the conventional level. Hari: yat subhūte rūpasya pāraṃ na tad rūpaṃ iti prakarṣagamanārthena, rūpasya yat pāram anutpādo niḥsvabhāvatā na tad rūpaṃ bhavatī ti saṃvṛtyā.

820. According to Hari (598), “already awakened” means that due to (realizing) the nature of emptiness, “the bodhisattvas” would have understood “all things,” even now, just as someone on the stage of a buddha (would understand them). The idea (behind Subhūti’s question) is that, based on this fact, it would serve no purpose to apply oneself toward (accomplishing what is taught in) this scripture. Hari: abhisambuddhā eve ti idānīm api śūnyatārūpatvād buddhatvāvasthāyām ivādhigatāḥ sarvadharmās tasmād etatsūtrābhiyogo vyartha iti bhāvaḥ.

821. According to Hari (599), he asks “how so” meaning how could they be awakened, because conceptualizations, which are by nature erroneous, still exist (for those bodhisattvas). To address this doubt, he explains the next sentence. Its meaning is that there is absolutely no conceptualization in the ultimate destination of physical form and so on, because the ultimate destination is the nature of the nonarising of conceptualization. Hari: bhrāntyātmaka­vikalpa­sadbhāvāt katham abhisambuddhā iti tat kasya hetor ity āśaṅkyāha : na hy atre tyādi. vikalpa­syānutpādarūpatvād rūpādipāre vikalpo naivāstīty arthaḥ.

822. According to Hari (599), after the phrase “already awakened to all things” one should supply the phrase “only at the level of ultimate reality.” That said, the overall idea here is that, at the level of conventional reality, applying oneself to the (teachings in this) scripture is effective for removing the superimpositions to which one is attached since the beginning of time. Hari: abhisambuddhā eva bhavanti sarvadharmā iti tattvata eveti śeṣaḥ. saṃvṛtyā punar anādikālīna­samāropāpanayanāya sūtrābhiyogaḥ saphalo bhaved iti bhāvaḥ.

823. RK (F.141.b): anutpādaś cānirodhaś ceti samāhāradvandvaḥ| prakṛtiḥ sarvadharmāṇāṃ dharmatā| tayā teṣām anutpādānirodhāya dharmadeśanāt pariṇāyakāḥ pari to netāraḥ paramārthabodhakā iti pariṇāyakakāritram.

824. According to Hari (602), the “resting place of the world” means the basis (of everything), because it is a summary of three types of operative functions. Among those, he will explain below how (they serve as) the basis, due to effortlessness, activity, and benefiting beings in terms of teaching of the qualities within the rubric of the complete knowing of everything. First, he teaches the functioning of their effortlessness in the following sentences. Hari: lokasya gatir bhavantī ti tri­vidha­kāritra­vyāpāropasaṃhārād āśrayā bhavanti. tatra sarva­jñatādhikāra­dharma­daiśika­tvenānā­bhoga­pravṛtta­sattvārthopasamhārād āśrayā bhavantīty anābhogakāritraṃ tāvat kathayann āha: iha subhūta ityādi.

825. It is difficult for an English translation to capture this passage’s play on two Sanskrit words, gati and gatikā, both of which can refer either to going to a destination or to the destination itself (in the sense of either a state of existence or a refuge). In line with the commentators’ explanations, the word gati is translated as “resting place” and the word gatikā as “rest upon” because the primary usages here are connected with the idea of a resting place in the sense of refuge. According to Hari (602), they “rest upon space” means they are dependent upon space. Hari: ākāśagatikam ity ākāśaniṣṭhaṃ. According to Ratnākara (F.141.b), since (going to) the “resting place” of a village just means arriving there, the resting place of the fruit of the three vehicles by going effortlessly also just means arriving there. But that resting place does not require effort, because a person does not go there physically or mentally, but arrives there, nevertheless, absolutely without effort. Thus, all things “rest upon space” because (coming or going to) the resting place of space does not involve coming or going to space, i.e., it is just (all things’) inherent nature. Therefore, they rest upon space means they are like space. RK: grāmasya hi gatiḥ prāptir eva| evam anābhogena gamanena yānatraya­phalasyāpi gatiḥ prāptir eva| sā tu nirābhogā| na hi pumān kāyena cetasā vā gantvā tat prāpnoti kintv ābhogata eva| tathā hy ākāśagatikāḥ sarvadharmāḥ| na hy ākāśasya gati r āgati r vā| svabhāva evāsya gatiḥ| tasmād ākāśagatikā ity ākāśasamāḥ.

826. According to Hari (602), “space” refers to the mere absence of a substance. It does “not come to rest” because there is no coming from a past time. It does “not go to rest” because there is no going to a future time. Hari: tatra: dravyābhāvamātram ākāśaṃ. atītāt kālād āgamanābhāvād anāgataṃ. anāgate ca kāle gativaikalyād agataṃ.

827. According to Ratnākara (F.141.b–142.a), “not created” because it is not arisen. It is “not transformed” because it does not arise in another state. It is “not conditioned” because it is not created through causes and conditions being combined. It is the opposite of being “stationed” due to abiding after arising; of being “fixed” due to abiding everywhere; and of being “established” due to dwelling in anything at all. RK: akṛtam anutpāditatvāt| avikṛtam avasthāntarānutpādanāt| anabhisaṃskṛtaṃ hetupratyayaiḥ sambhūya tasyākaraṇāt| sthitam utpadya vṛtteḥ| saṃsthitaṃ sam antataḥ sthiteḥ| vyavasthitaṃ kvacid eva sthiteḥ| eṣāṃ viparyāsād āsthitam asaṃsthitam avyavasthitam | According to Hari (602), “not created” because an agentive cause does not exist. It is “not transformed” because there is no cause of its destruction. It is “not conditioned” because conditioning factors cannot be fixed. Due to lacking inherent nature in the three times, it is, respectively, “not stationed,” “not fixed,” and “not established.” Hence, it has “neither arisen nor ceased.” Hari: kārakahetor sattvād akṛtaṃ. vināśahetuvirahād avikṛtaṃ. sthāpakasaṃskārānupapatter anabhisaṃskṛtam. kālatraye svabhāvaviyogād yathākramam asthitaṃ, asaṃsthitaṃ avyavasthitaṃ. ataś cānutpannam aniruddham.

828. According to Hari (602), “in being like space, they are free of conceptualization” means because they are homogenous (like space), they lack conceptualization. Hari: ākāśakalpatvād avikalpā iti svatulyatvān nirvikalpāḥ. According to Ratnākara (F.142.a), “free of conceptualization” means free of effort, because things consist in only their true nature‍—this is the idea. RK: ākāśakalpatvād avikalpā nirābhogāḥ| dharmatāmātratvād dharmāṇām iti bhāvaḥ.

829. According to Hari (603), all things have the nature of “emptiness” and so on (below), because their nature is not to arise. Their nature is “emptiness” because of being like an illusion; “free from signs” because all signs are lacking; “free of inclinations” because of going beyond the scope of desire; and “free of conditioning” because of being luminously clear by nature like the sky. “They do not depart from that resting place” means they do not go beyond that inherent nature. Hari: anutpādasvabhāvatvāt sarvadharmāḥ śūnyatādisvabhāvāḥ. tatra: māyopamatvāc chūnyatā. sarvanimittavigamād ānimittaṃ. prārthanā­viṣayātikrāntatvād apranihitaṃ. gagaṇavat prakṛti­prabhāsvaratvād anabhisaṃskāraḥ. tāṃ gatāṃ na vyativartanta iti taṃ svabhāvaṃ nātikrāmanti.

830. According to Hari (604), all things rest upon “freedom from arising” because they are separated from any imagined suffering; “freedom from birth” due to lacking dependently constructed (vikalpita) suffering; and “freedom from any state of being” due to detachment from suffering in its true nature. Hari: kalpitaduḥkhavivekād anutpādagatikāḥ. vikalpitaduḥkhavirahād ajātāgatikāḥ. dharmatāduḥkhaviyogād abhāvagatikāḥ.

831. According to Hari (604), all things rest upon “the dream” because, insofar as the dream-like mere appearance is existing, what is imagined does not (actually) arise. They rest upon “the self” because, in the same way that a self is not found to exist because it is refuted by valid cognition, the arising of anything dependently constructed (vikalpita) does not exist. Hari: kalpitasamudayābhāvāt svapnopamapratibhāsamātrasya vidyamānatvena svapnagatikāḥ. yathātmā pramāṇabādhitatvān na vidyate tadvad vikalpitasamudayāsattvād ātmagatikāḥ.

832. According to Ratnākara (F.142.a), “maintained the practice” means they observe the practices, i.e., the six transcendent states. RK: caritāḥ ṣaṭpāramitā rakṣantīti caritāvinaḥ. Cf. BHSD caritāvin, “those who have pursued the religious course.”

833. This point in the chapter corresponds to the beginning of Chapter 37 in the Twenty-Five Thousand and the Hundred Thousand, and of Chapter 47 in the Eighteen Thousand.

834. According to Ratnākara (F.142.b), the Buddha is speaking here of those whose “inherent nature” is “devoid of needing” i.e., wishing, “to withdraw,” i.e., to heal. This describes their four “natures,” namely, (1) being devoid of emotional defilements, (2) being devoid of the marks of emotional defilements, (3) being devoid of the signs of emotional defilements, and (4) being devoid of counteracting antidotes. Among those, (1) “emotional defilements” refers to attachment and so on; (b) “marks of emotional defilements” refers to the negativities in the body and so on that have created the emotional defilements; (3) “signs of emotional defilements” refers to improper attentiveness and so on; and (4) “counteracting antidotes” refers to nonattachment for attachment, nonaggression for aggression, and nondelusion for delusion. RK: vinayo ’panayaḥ| tam arhantīti vainayikāḥ | tair viviktaḥ svabhāva eṣām iti tathoktāḥ| iyatā catvāraḥ svabhāvā uktāḥ| kleśavivekaḥ| kleśaliṅgavivekaḥ| kleśa­nimittavivekaḥ| vipakṣa­pratipakṣavivekaś ca| tatra kleśo rāgādiḥ| kleśaliṅgaṃ kleśakṛtaṃ kāyādidauṣṭhulyam| kleśanimittam ayoniśomanasikārādi| vivakṣa­pratipakṣau rāgārāgau dveṣādveṣau mohāmohau ca.

835. In order to capture the play on words in the passage that follows, the Sanskrit term saṃnaddha is rendered in English here as both “donned” and “fastened”‍—as in the Tibetan, which uses the two translations bgos pa and ’brel pa.

836. According to Ratnākara (F.142.b), “would not hope for” means would not see it as something to be gained. Here, a bodhisattva should not see there to be “three” possible states. The idea is that a bodhisattva should see there to be only one (possibility, i.e., buddhahood). RK: na pratikāṃkṣitavyānī ti na labhyatvena draṣṭavyāni| atra trīṇi na draṣṭavyānīty ekam eva sthānaṃ draṣṭavyam iti bhāvaḥ.

837. According to Hari (609), not “possible states” means it is not a possibility, due to their lacking the causes (for such lesser attainments). Not “appropriate places” means they would have no occasion to do so, since such a fruition is not possible. Hari: hetuvaikalyād asthānam asambhavaḥ. phalāsambhavād anavakāśo ’navasaraḥ.

838. According to Ratnākara (F.143.a), “actualized” means like a real thing. RK: pariniṣpanno vastubhūtaḥ. According to Hari (610), “nothing is actualized” refers to the characteristics of an agent, an object, and an action and so on. Hari: na hi kaścid dharmaḥ pariniṣpanna iti kartṛkarmakriyādilakṣaṇaḥ.

839. According to Ratnākara (F.143.a), it is a “cultivation of space” and “a cultivation of all things” because, insofar as the true nature alone is seen, there is no perception of all things. It is “a cultivation of freedom from attachment” and “a cultivation of the infinite” because it includes all things through the state of complete knowing. It is “a cultivation of the infinite” because nonperception is not obstructed toward all things and all things are infinite. It is “a cultivation of the nonexistent” because the grasped object is not perceived. It is “a cultivation free of apprehending” because the grasping subject is not perceived. RK: ataś cākāśabhāvanaiṣā sarvadharmabhāvanā ca dharmatāmātradarśanād dharmāṇāṃ cānupalabdheḥ| ata ev āsaṅga bhāvanaiṣā ’nantabhāvanā ca sarvadharmeṣv anupalabdher avyāghātād dharmāṇāṃ cānantyāt| asato bhāvanā ’sadbhāvanā grāhyānupalambhāt| aparigrahabhāvanā grāhakānupalambhāt. According to Hari (610), a “cultivation of space” means a cultivation like an illusion at the ultimate level. In the following sentences, he explains that very cultivation in terms of the divisions of the state of complete knowing of all things and so on. Among those, it is “a cultivation of all things” because the state of complete knowing of all things includes the nonarising of any realization. It is “a cultivation of freedom from attachment” because it trains in all paths without habitual fixation through the knowing of the path. It is “a cultivation of the nonexistent” because it has the nature of the special path through the comprehension of all aspects. It is “a cultivation free of apprehending” because it has the characteristic of the path to the conclusion through the realization of the culmination. Hari: tatra sarvākārajñatayā sarvābhisamayānutpāda­saṃgrahāt sarvadharmabhāvanā. mārgajñatayānabhiniveśena sarvamārgaśikṣaṇād asaṅgabhāvanā. sarva­jñatayāśeṣavastu­saṃgrahād anantabhāvanā. sarvākārābhi­sambodhena viśeṣamārgarūpatvād asadbhāvanā. mūrdhābhisamayena niṣṭhāmārgalakṣaṇatvād aparigrahabhāvanā.

840. According to Ratnākara (F.143.a), “deeply reflected upon” means it is taken as meditative object. Each Sanskrit adjectival compound with the words “inclined,” “bent,” and “predisposed” implies a substratum (ādhāraḥ) that is the “mindstream,” i.e., the causal continuum of a mindset. RK: vyavacārite ty ālambitā| nimnaprāgbhārapravaṇa śabdā ādhārārthāḥ| taiḥ saha bahuvrīhiḥ| santatiś cittasantānaḥ.

841. The words “transcendent state of wisdom” have been added here for clarity, following Ratnākara (F.143.a–b) who states, “After the phrase ‘such a deep reflection,’ we should add the words ‘of the transcendent state of wisdom.’ ” RK: iyaṃ sā vyavacāraṇe ti prajñāpāramitāyā iti śeṣaḥ.

842. This point in the chapter corresponds to the beginning of Chapter 38 in the Twenty-Five Thousand and the Hundred Thousand, and of Chapter 48 in the Eighteen Thousand. In the long sūtras, the gods’ questions and the Buddha’s reply are considerably longer, but culminate in the mention of the Buddha’s initial reluctance to teach the profound Dharma he had discovered on awakening, as related in many of the accounts of his life.

843. The content of this chapter corresponds to all the remaining content of Chapter 38 in the Twenty-Five Thousand (beginning at 38.15) and the equivalent in the Hundred Thousand, and to all the remaining content of Chapter 48 in the Eighteen Thousand (beginning at 48.9).

844. This chapter plays on different usages of the Sanskrit word dharma, meaning “truth,” “things,” “teachings,” “qualities,” and “virtues.” It also plays on several other words, as will be seen below.

845. The translation follows the glosses by RK: ataś ca apratihatalakṣaṇo ’pratihatasvabhāvaḥ| sarvapadā nāṃ sarvavastūnāṃ anupalabdhitaḥ.

846. According to Hari (617), “beyond any simile” means beyond comparison. It has “no counterpart” because there is nothing like it. RK: apratimo nirupamaḥ advitīyatvād iti sadṛśābhāvāt.

847. According to Hari (617), “because it lacks any opposition” means because it has fully transcended all counteractions (needed to remove ignorance). The “unopposed nature” means the nature that is not counteracted. Hari: niṣpratyarthikatvād iti sarva­pratipakṣa­samatikrāntatvāt, apratilakṣaṇo ’pratipakṣalakṣaṇaḥ. According to Ratnākara (F.144.a), it has an “unopposed nature” means it lacks the nature of a perception, because it “lacks any opposition” to it, i.e., it has no opposing thing (to perceive). RK: prati bodhakaṃ lakṣaṇam asye ti pratilakṣaṇaḥ| tadabhāvād apratilakṣaṇaḥ| niṣpratyarthikatvād iti virodharahitatvāt.

848. According to Hari (617), “not truly come into being” means unborn. Hari: anabhinirvṛttatvād iti ajātatvāt. According to Ratnākara (F.144.a), “because it has not truly come into being,” i.e., there is absolutely no support anywhere for something that has not truly come into being. RK: anabhinirvṛttatvād iti| na khalv anabhinirvṛttasya kvacit pratiṣṭhā.

849. According to Hari (617), it is “not arising because all births are free of birth,” i.e., because its nature is not found in any state of existence, such as the god realms and so on. Hari: sarvopapattyanupapattitvād iti devādisarvagatiṣv avidyamānarūpatvād anutpādaḥ. According to Ratnākara (F.144.a), “not an arising” means it is free of arising. The reason is “because all births are free of birth.” To explain, there is no arising of something existent, because it cannot have the property of arising. There is also no arising of something nonexistent, because it is absolutely nonexistent, like the horns of a donkey. RK: yato ’nutpāda utpādarahitaḥ| kuto ’nutpādaḥ ? sarvotpattīnām anutpattitvāt| na hi satām utpattir utpattilakṣaṇāyogāt| nāpy asatām| asattvād eva kharaviṣāṇavat.

850. According to Ratnākara (F.144.a), it is “not a pathway” because it is not a pathway, i.e., a road, to the lower births, higher births, or nirvāṇa. For that reason, it says “it is free from the mental perception of all paths.” RK: durgatipathaḥ sugatipatho nirvāṇapathaś ceti panthānaḥ| tadabhāvād apathaḥ | ata evāha| sarvapathānupalabdhitvāt.

851. According to Hari (618), using the phrase “born after” means to suggest that the “disciple” is a child of “the Blessed One” who is born after him, i.e., just like the Tathāgata. Hari: bhagavataḥ sambandhī śrāvako ’yam anu paścāj jātas tathāgata ivety anujātaḥ. According to Ratnākara (F.144.a), in the phrase “born after,” the word “after” (anu) is in the sense of a similarity (i.e., he takes after the Blessed One). RK: anu ḥ sādṛśye. Note: To capture the implications within the play on the Sanskrit word anujātaḥ the Tibetan translates it here as “born after in a similar manner” (rjes su mthun par skyes), but later as “born after” (rjes su skyes pa). The English translation leaves “born after” throughout the chapter, since this phrase in English can have a similar range of implications.

852. According to Ratnākara (F.144.b), “how so” implies the question how does he have the quality of being “born after”? In the following response, the idea is that the son (i.e., Subhūti) is like the Blessed One (i.e., the father), because they both explain emptiness. RK: tat kasye tyādi tat kasyānujātatvaṃ? uttaraṃ tathā hī tyādinā| bhagavata eṣa putraḥ sadṛśaś ca śūnyatāvāditvād iti bhāvaḥ.

853. Subhūti’s quotation of Śakra’s statement ends here. But Subhūti continues to refer to himself in the third person throughout the rest of his explanation of their statement below.

854. According to Hari (618), “being unborn” means, ultimately, not having arisen. Hari: ajātatvād iti tattvenānutpannatvād. According to Ratnākara (F.144.b), with the words “in being unborn” he explains another implication of being “born after” him. The idea here is that the father and son are similar in terms of “being unborn.” You might ask, “If unborn, then how can they be father and son?” The idea is that they are father and son at the conventional level. RK: ajātatvād ity anujātatve hetum āha| ajātatvena pitāputrayoḥ sādṛśyād iti bhāvaḥ| yady ajātaḥ tau kathaṃ pitāputrau? saṃvṛtyeti bhāvaḥ. Note: Some readers may wonder whether a line of text was accidentally omitted here, because Subhūti’s mention of “being unborn” is not a direct reference to anything said above (as some might expect it to be). Although a scribal error could certainly have dropped a sentence about being “unborn” from the root texts at some point, one can easily justify the idea of “being unborn” here, as it is implied by the above words “not an arising” and “free of birth.”

855. According to Hari (618), Subhūti is the disciple “born after” and has “followed after”‍—i.e., attained or subsequently reached sameness with‍—the “actual nature” of that very Tathāgata. Hari: anujātas tathāgatasya śrāvakaḥ subhūtis tasyaiva tathatām anuyātah prāptas tādātmyenānugataḥ. According to Ratnākara (F.144.b), with the words “followed after,” he explains another implication (of being called “born after”). He has “followed after,” i.e., gone after “the Tathāgata’s actual nature.” Thus, he is born after the Tathāgata. The idea is that after following the Tathāgata, he is “born after,” i.e., after following him. RK: anuyāta ity ādinā hetvantaram āha| anuyāto ’ nugatas tathāgatasya tathatām| tato ’py anujātas tathāgatasya| anugamya jāto ’nujāta iti bhāvaḥ.

856. According to Ratnākara (F.144.b), one might ask whether he is still someone who has “followed after” once he has attained the state of a worthy one (arhat) or just before then? Subhūti addresses this by explaining it with the following sentence‍—“From the very beginning…”‍—and so on. RK: kiṃ punaḥ prāpte ’rhattve ’nuyātaḥ kiṃ vā pūrvam evety ata āha| ādita ityādi. Note: The Sanskrit editions and manuscripts have many typos confusing the two words anuyāta and anujāta, probably due to the close similarity of the syllables jā and yā in Middle Indic. In any event, here (and elsewhere), the English translation follows the evidence of the Tibetan Degé edition wherever it is clear.

857. According to Hari (619), “due to which he is born after the Tathāgata” means as consequence of attaining the actual nature, he is “born after” (the Tathāgata). Hari: ato ’nujāta iti tathatāprāptiyogād anujātaḥ.

858. According to Ratnākara (F.144.b), it is “not the actual nature” because the term “actual nature” has no referent to be expressed. RK: atathate ti| tathatāśabdānabhidheyatvāt. According to Hari (617), to be precise, the phrase “not an actual nature” means that the “actual nature” too is an illusion-like convention, since a refutation without an object (to refute) is not possible. Hari: atathate ti nirviṣayapratiṣedhānupapattes tathatāpi sāṃvṛtī māyopameti yāvat. From here forward, the Tibetan begins to translate anujātaḥ simply as rjes su skyes pa (“born after”), with the subsequent implications of the term in mind.

859. According to Hari (620), one might ask how Subhūti could be “born after” since his nature, in reality, is the actual nature of all things. So, Subhūti begins to explain with this sentence. The “continuum” refers to the actual nature of a causal stream at the conventional level. Hari: tattvato dharmatārūpatve katham anujāta ity āha : tathāgatasye tyādi. sthitite ti sāṃvṛtyā prabandhadharmatā. According to Ratnākara (F.144.b), with these words he explains another implication of being “born after” him. The continuum of things (including consciousness) is the actual nature. Since this cannot be superseded, it is established as that (actuality). RK: anujātatve hetvantaram āha tathāgatasye tyādinā| tathatā hi dharmāṇāṃ sthitiḥ| anatikramaṇīyatvāt tathāvasthitā.

860. According to Ratnākara (F.144.b–145.a), it is “unchanging” because it continues in its former inherent nature; “free of change” because it does not arise in another inherent nature; “nonconceptual” because it does not have the inherent nature of conceptualization; and “free of conceptualization” because it does not have the objective scope of conceptualization. RK: yathe tyādinā| pūrvasvabhāvānuvṛtteḥ avikārā | svabhāvāntarānutpatteḥ nirvikārā | vikalpasvabhāvābhāvād avikalpā | vikalpāviṣayatvāt nirvikalpā. According to Hari (620), it is “unchanging” and “free of change” because, in it, there is, respectively, neither an increase nor a decrease, and it is “nonconceptual” and “free of conceptualization” because it is devoid of any conceptualization of self or other. Hari: tatrādhikanyūna­vikārābhāvād yathākramam avikārā nirvikārā, svaparavikalpaviyogād avikalpā nirvikalpā. Note: The Tibetan differs slightly from the Sanskrit reading seen by the commentators.

861. According to Ratnākara (F.145.a), it “not obstructed anywhere” because it is all pervasive. RK: na kvacit pratihanyata iti sarvagatatvāt.

862. According to Ratnākara (F.145.a), it is “only one single” is the assertion. Someone might ask whether it is “single” due to belonging to a same category? He says no, it is “free of duality.” To explain, duality is a division. Due to lacking division, it is “free of duality”‍—meaning it just “one.” To this, someone might object that even “one single” (actual nature) must be divided by virtue of its relationships, in the same way that spaces to the east and west can be divided. Similarly, it must be a division to speak of the actual nature of physical forms, the actual nature of feelings, and the actual nature of conceptions. In response to this possible objection, Subhūti says it is “free from creating duality.” Also, for these two reasons (i.e., being “free of duality” and “free from creating duality”), it is called the “actual nature free of duality” (advayatathatā). Generally, it is called the “actual nature” because of being always exactly like that (actuality) (tathā). In the phrase “actual nature free of duality,” the description “free of duality” is used because that (actuality) is indivisible on its own, and the description “actual nature” is used because it is indivisible due to (its relationships with) others. RK: ekaivaiṣe ti pratijñā| tat kim ekajātīyatvād ekā ? nety āha| advaye ti| dvayaṃ bhedas, tadabhāvād advaye ty eko śabdasyārthaḥ| ekam api sambandhibhedād bhidyate| tadyathā pūrvākāśam aparākāśam iti| tadvad rūpatathatā vedanātathatā saṃjñātathatety eṣa bhedo bhavatīti ced āha| advaidhīkāre ti| ataś ca advayatathatā| nityaṃ tathaiveti tathatā| advayā ca svayam abhedāt tathatā ca parato ’py abhedād ity advayatathatā. Note: Ratnākara’s comments also clarify that the Sanskrit advayatathatā (i.e., “nondual actual nature”) is technically a descriptive determinative compound (karmadhāraya). The translation here follows the Sanskrit commentaries and takes it to be the predicate of the previous sentence, whereas the Tibetan translation treats it as the mere subject of the following sentence.

863. According to Ratnākara (F.145.a), the actual nature is “not in anything” and “not the result of anything,” i.e., it is not something based in anything or caused by anything, like, for instance, water in a well or like a shoot of barley. Therefore, since it is not connected to anything, the actual nature is “not a property of anything.” Since it is not a property of anything, it is “a nondual actual nature free of duality and free of creating duality.” For this reason, it is (described above as) not obstructed anywhere. RK: na kvacid ityādinā| tat khalu tasya bhavati yad yadādhāraṃ yaddhetukaṃ vā| tadyathā kūpodakaṃ yavāṅkura iti| tathatā tu na kvacit nā pi kutaścit| tasmāt kvacid apratibaddhatvān na sā kasyacit| yataḥ sā na kasyacit tataḥ sā ’dvayā ’dvaidhīkārā ’dvayatathatā| tato na kvacit pratihanyate.

864. According to Ratnākara (F.145.b), the “actual nature” is “uncreated” because it is permanent. It “never becomes anything that is not the actual nature” because it is always exactly like that (actuality) (tathā). Therefore, it is “nondual” (also in this sense) because it is indivisible by time divisions. RK: akṛtatathataye ti| akṛtā cāsau nityatvāt tathatā ca| na sā kadācin na tathate ti nityaṃ tathaiva bhāvāt| tataḥ sā ’dvaye ti kālabhedenāsyābhedāt.

865. According to Ratnākara (F.145.b), “anywhere” means in all the world systems, and “anything” means in all things. It is “nonconceptual” because it does not conceptualize and “free of conceptualization” because it has eliminated all conceptualizations. RK: sarvatre ti sarvalokadhātuṣu| sarvadharmaṣv iti sarvavastuṣu| avikalpā teṣām avikalpanāt| nirvikalpā tathaiva sarvavikalpānāṃ prahāṇām. Note: Ratnākara’s comments also clarify that the Sanskrit akṛtatathatā is technically a descriptive determinative compound (karmadhāraya). The translation already takes this into account.

866. According to Ratnākara (F.145.b), he explains another implication (of being called “born after”). It is not “anywhere different” means it is not something different from his not mentally perceiving a divider. RK: hetvantaram āha yathe tyādinā nānyatre ti nānyā bhedaka­tvānupalabdheḥ.

867. According to Ratnākara (F.145.b), in this final phrase, “that actual nature” is “not anywhere different” because there is no second (reality). RK: dvitīyābhāvād ananyā cāsau tathatā ceti ananyatathatā.

868. According to Ratnākara (F.145.b), “in doing so” means in such an encounter. “No one”‍—i.e., neither Subhūti nor anyone else‍—“has become similar to anything,” i.e., to the Tathāgata or anything else. The idea here derives from his seeing all things and persons as lacking identity. RK: atre ty asminn upagame| na kaścit subhūtir anyo vā| na kvacid iti tathāgate ’nyasmin vā ’nugatim upagataḥ| dharma­pudgala­nairātmya­darśanād iti bhāvaḥ. Cf. Hari: anugatim sadrṣatā.

869. According to Ratnākara (F.146.a), the implication here is that the word tathāgata (“arrived at the actuality”) refers to someone who “arrives at” (āgata) “the actual nature” (tathatā) or someone who knows actual nature, because any (Sanskrit verb) meaning “to go to” or “arrive at” means “to know.” RK: gamir jñānārthaḥ tathatāgatā ’nena tasmāt tathāgata iti bhāvaḥ.

870. In this description of an auspicious earthquake, a modular element of many Buddhist texts, the Sanskrit uses six different verb roots each repeated with adverbial prefixes that establish three degrees of intensity for each. A literal translation would be: “The earth shook (akampat), shook excessively (prākampat), and shook completely excessively (saṃprākampat). Then, the earth trembled (acalat), trembled excessively (prācalat), and trembled completely excessively (saṃprācalat). Then, the earth cracked open (avedhat), cracked open excessively (prāvedhat), and cracked open completely excessively (saṃprāvedhat). Then, the earth rattled (araṇat), rattled excessively (prāraṇat), and rattled completely excessively (saṃprāraṇat). Then, the earth lurched (akṣubhyat), lurched excessively (prākṣubhyat), and lurched completely excessively (saṃprākṣubhyat). Finally, the earth thundered (agarjat), thundered excessively (prāgarjat), and thundered completely excessively (saṃprāgarjat).” Ratnākara (F.146.a) explains the “six changes (ṣaḍvikāram) displaying the eighteen great signs” when a tathāgata’s actual nature is being explicated, saying that among the six changes, three verbs refer to movements, and three verbs refer to sounds. By dividing these six into mild, medium, and strong, there arise “eighteen signs.” Among these, the three movements are (1) trembling in its parts, (2) shaking entirely, and (3) lurching, i.e., trembling absolutely profusely. The sounds are (4) cracking open, (5) rattling like a cup hit with a stick, and (6) thundering like fresh rain clouds. Six changes are also described (as an additional passage in many texts, but not here) as follows: “The earth rode up in the east and plunged down in the west. It rode up in the west and plunged down in the east. It rode up in the south and plunged down in the north. It rode up in the north and plunged down in the south. It rode up in the center and plunged down at the perimeters. It rode up at the perimeters and plunged down in the center.” RK: asyāṃ deśyamānāyāṃ yad adbhutam abhūt tad āha| asyām ityādinā| ṣaḍavikāram aṣṭādaśamahānimittaṃ yathā bhavati tathā akampata yāvat saṃprāgarjat| atra trayo dhātavaś calanārthāḥ| trayaḥ śabdārthāḥ| mṛdumadhyādhimātra­kriyābhedād aṣṭādaśamahānimittāni bhavanti| tatra cala nam aṅgataḥ| kampa naṃ sākalyena| sākalyenātyantaṃ kampanaṃ kṣobha ḥ| vedha ḥ śabdaḥ| raṇ itaṃ daṇḍāhatakāṃsīvat| garja naṃ navamahāmeghavat| ṣaḍvikārās tadyathā-“pṛthivyāḥ pūrvā digunnamati, paścimā ’vanamati| paścimā digunnamati, pūrvā ’vanamati| [dakṣiṇā digunnamati], uttarā ’vanamati| uttarā digunnamati, dakṣiṇā ’vanamati| madhye unnamati|ante ’vanamati| ante unnamati madhye ’vanamati” iti.

871. The genitive word “of” should mean “like” here. Cf. RK: kiṃvad ityāha| tathāgatasya ce tyādi.

872. According to Ratnākara (F.146.a), “no things are observed” is the major premise and no things “are mentally perceived” is the inferential reason (that proves the premise). The things “that could be born after” the Tathāgata are his own qualities. The things “that could cause him to be born after themselves” are actions. RK: na saṃvidyanta iti pratijñā| nopalabhyanta iti hetuḥ| yair iti svadharmaiḥ| anujāyete ti kartari liṅ| ye ce ti tāthāgatā dharmāḥ| anujāyerann iti karmaṇi liṅ. Note: Ratnākara’s comments also explain the optative verbs here as being, respectively, agentive and objective.

873. According to Ratnākara (F.146.a), one might ask how is the “actual nature” a “practice”? It becomes such, through remaining in nothing but that. RK: tathatā kathaṃ caryā? tanmātre ’vasthānāt.

874. According to Ratnākara (F.146.b), here ends the defining characteristics of the knowing aspects, distinctive qualities, functions, and natures (i.e., the fifth subtopic of the Ornament’s fourth topic, realizing all the aspects). Now the factors conducive to liberation will be taught. In order to make clear what is implied by the explanation of the things some bodhisattvas lack, he begins, “As I understand,” and so on. RK: iha jñāna­viśeṣakāritra­svabhāva­lakṣaṇe ukte| bodhisattvānāṃ mokṣabhāgīyaṃ vaktavyam| tac ca tadvirahiṇāṃ bodhisattvānām arhattva­prāptikāraṇa­nirdeśena sūcitaṃ vyaktikartuṃ| śāriputra āha| yathāhaṃ bhagavann ityādi.

875. According to Ratnākara (F.146.b), he or she should “cultivate the transcendent state of wisdom” in order to know the ultimate reality of all things and in order not to create conventional signs while going about life in the transcendent states of generosity and so on. Regarding the phrase “skill in means,” the means is never abandoning the mindset of knowing of all aspects and perfectly dedicating all merit to awakening. RK: prajñāpāramitā bhāvayitavye ti sarva­dharma­paramārtha­jñānāya| caryamāṇasya ca dānapāramitāder animittīkaraṇārtham| upāyakuśalene ty upāye kuśalena| tatropāyaḥ sarvākāra­jñatā­cittasya nityam atyāgaḥ| sarvapuṇyānāṃ ca bodhau samyakpariṇāmanā.

876. According to Ratnākara (F.147.b), he dwells in the true nature of things “by the method of being free from dwelling on anything,” i.e., by means of not dwelling on all things. The “true nature of things alone,” i.e., when pure, means awakening, and hence the basic reason (for dwelling in that alone) is that it is pure by nature. RK: sarva­dharmāsthānayogene ti| sarvadharmaṣv asthānam eva yogo nyāyaḥ| tena dharmatāyāṃ sthitaḥ| dharmataiva śuddhā bodhiḥ| sā ca prakṛtyaiva śuddheti bhāvaḥ.

877. According to Ratnākara (F.147.b), “the perspective of the reality of things” means the mode of examining the ontological nature of things. RK: dharmanayajātiḥ dharmāṇāṃ tattvaprakāraḥ.

878. According to Ratnākara (F.148.a), the question is how a bodhisattva should “dwell” in terms of being disposed toward them and “should train” in terms of repeated practice. RK: sthātavyam iti spṛhaṇataḥ| śikṣitavyam abhyāsataḥ.

879. According to Ratnākara (F.148.b), the “noble truths” means the (four) noble truths of suffering and so on as the objects that are, respectively, fully acknowledged, eliminated, actualized, and cultivated when realizing the five resultant wisdoms as a stream enterer and so on, up to the point of “the attainment of a bodhisattva’s irreversible fault-free state.” RK: satyeṣv iti duḥkhādisatyaviṣayeṣu yathākramaṃ pari­jñāna­prahāṇasākṣātkriyābhāvanāsu strotaāpattyādipañca­phala­jñānasākṣātkriyāyāṃ yāvad bodhisattvanyāmāvakrāntau. Note: Ratnākara’s commentary on the above paragraph explains the previous steps on the path leading up to “attainment of a bodhisattva’s irreversible fault-free state” (bodhi­sattva­nyāmāvakrānti)‍—i.e., the path of insight (darśanamārga)‍—which is effectively the bodhisattva’s irreversible state of perfection (samyaktva­niyāmāvakranti). But these comments have not been included here due to requiring additional contextualization beyond the scope of these notes. The translation “irreversible fault-free state” (nyāma) makes an attempt to account for the well-known play on the Sanskrit word nyāma, meaning irreversible (ni+yāma) and fault-free (ni+āma). Cf. BHSD niyāma, nyāma.

880. The beginning of this chapter corresponds to the beginning of Chapter 39 in the Twenty-Five Thousand and Hundred Thousand, and of Chapter 49 in the Eighteen Thousand. From the point marked by n.909, the chapter goes on to include content corresponding to the whole of Chapter 40 in the Twenty-Five Thousand and Hundred Thousand, and of Chapter 50 in the Eighteen Thousand.

881. According to Ratnākara (F.149.a), here “attributes” refers to that with which things appear or manifest; “indications” refers to that through which things are approached or gone toward; “signs” refers to that through which things are examined or evaluated. Even though the three (terms) have a single referent, the underlying basis is piled up with synonyms (paryāya) in order to individually remove the doubts of different beings. Alternatively, it is (just) another repetition (paryāya) (i.e., distinctions without a difference). For this very reason, in the question “how else” and so on, the phrase “or else” (vā) should be connected with “how,” meaning by what means (other than the characteristics, etc.) can we recognize them. RK: ākriyante vyajyanta ebhir iti ākārāḥ| liṅgyante gamyanta ebhir iti liṅgāni| nimīyante nirūpyanta ebhir iti nimittāni| ekārthatve pi trayāṇām upādānanaṃ sattvāntaraśaṅkāyā vyavacchedārtham paryāyaskandham| athavā aparaḥ paryāyaḥ| katham ityādi| ata eva vā śabdaḥ| kathaṃ ve ti kena prakāreṇa jānīyāma iti sambandhaḥ. Note: Earlier Ratnākara distinguished these same Sanskrit terms with a slightly different meaning. An “attribute” (ākāraḥ) is the defining characteristic, like, for instance, the dewlap of a cow and so on. An “indication” (liṅgam) is an artificial mark, like, for instance, the bell on a cow. A “sign” (nimittam) is an inherent quality, like, for instance, the whiteness of a (white) cow.

882. According to Ratnākara (F.149.a), the Sanskrit word ca here is used in the sense of a reason (and translated as “because”) meaning since, “in their actual nature, they all are free from duality.” “They all” are just the actual nature, because all things, such as physical forms and so on, do not exist in the manner of observable characteristics, and hence the actual nature is neither a single thing, nor a “duality,” nor a plurality. For this reason, “free from duality” means not separate from the actual nature; “free from creating duality” means not divided from it; “nonconceptual” is in the sense of lacking the inherent nature of conceptualization; and “free of conceptualization” is because it is beyond the scope of conceptualization. “That actual nature” that has such characteristics is “arrived at” as “the true nature of things.” RK: sarvāś ca ityādi| ca śabdo hetau| yasmāt sarvā etās tathatayā ’dvayāḥ| rūpādīnāṃ sarvadharmāṇāṃ yathālakṣaṇam asattvāt tathataivaitāḥ| tathatā caikaiva na dve na bahavyaḥ| tasmāt tathatayā ’dvayā abhinnāḥ| advaidhīkārā acchinnāḥ| vikalpasvabhāvavirahāt avikalpāḥ | vikalpāgocaratvāt nirvikalpāḥ itīti| evaṃlakṣaṇā yā tathatā tāṃ tathatāṃ dharmatām avatarati.

883. According to Ratnākara (F.149.b), this sentence explains how they arrive. “When they dwell in” this actual nature‍—meaning because they see nothing but that‍—they “do not conceptualize it” accurately or “imagine it” in a false way. They arrive at it “in this way” i.e., this being so. RK: katham avataratīty āha tathatāyām ityādi| sthitas tanmātradarśanāt| na kalpayati samyak na vikalpayati vitatham| evam avataratī ty evaṃsaty avatarati.

884. According to Ratnākara (F.149.b), “to arrive at that actual nature” refers to what is arrived at through the steps explained. “Even when they just hear (śrutvāpi)” means right after they hear. “Subsequently” means also at a later time. They do not become “worried” means they do not object to it, in connection with their knowing “what it is not like.” “Perplexed” (vimati) should be construed heuristically as not conjuring up “different (vi) thoughts (mati)” about it, i.e., either what it is like or not like. For this reason, he says such individuals are not “doubtful or confused,” i.e., as a refutation of his misunderstanding. RK: evam avatīrṇa ityādi| uktena krameṇāvatīrṇaḥ san| yathe ti yayā mātrayā śrutvāpī ti śravaṇānantaram api| tato pi vātikramye ti tata uttarakālam api| na kāṅkṣatī ti na bādhate| naivam itī ti sambandhaḥ| vi vidhā matiḥ vimatiḥ| tan na karoti| evaṃ vā na veti| ata evāha na vicikitsatī ti| na dhandhāyatī ty apratipatteḥ pratiṣedhaḥ.

885. According to Ratnākara (F.149.b–50.a), “in the fact that” everything is just the actual nature and there are no physical forms and so on, they have “firm conviction” based on their faith and “immerse themselves” based on their understanding. RK: api tv ityādi| tathataiva sarvaṃ na santi rūpādaya ity adhimuñcati śraddhayā| avagāhate prajñayā.

886. According to Ratnākara (F.150.a), “they do not look up to,” i.e., do not view with reverence, the “other renunciants,” i.e., those ascetics who draw one away from these teachings. He explains what that means with the next phrase: “thinking” that these renunciants “know” through worldly knowing or “see” through spiritual knowing. RK: anyeṣām iti| ito dharmād vāhyānām śramaṇānām iti pravrajitānām| mukham ullokayati praṇataḥ paśyati| kim itīty āha| ime ityādi| jānanti laukikena jñānena| paśyanti lokottareṇa.

887. According to Ratnākara (F.150.a), they do “not give” any donations out of devotion. They do “not depend” in the sense that they do not serve them or seek refuge in them (instead of in the Three Jewels). RK: dātavyam iti bhaktito deyam| vyapāśrayata iti sevate śaraṇaṃ vā gacchati.

888. According to Hari (667), explicitly the Buddha is saying that such bodhisattvas would not be “reborn in the lower realms,” i.e., have a rebirth in a hell, hungry ghost, or animal realm, but implicitly this includes not being born with false views, in a place where the Buddha’s teachings cannot be heard, or in barbarian cultural settings. The phrase “nor take the form of a woman” precludes their becoming a woman, and one can surmise that these bodhisattvas also do not come to lack the intellectual or sensory faculties (necessary to have access to the teachings), and based on the Sanskrit word ca that implies “nor” elsewhere, i.e. the bodhisattvas also do not take birth among the long-lived gods. Hari: nāpāyeṣūpapadyata iti naraka­preta­tiryagupapattyabhāvaḥ sākṣāt kathitaḥ. upalakṣaṇatvād asya mithyā­dṛṣṭi­buddha­vacanā­śravaṇa­pratyanta­janapadotpādābhavo grāhyaḥ. na ca strībhāvaṃ parigṛhnātī ti strībhāvapratiṣedhavacanād indriyajaḍamūkabhāvaṃ na gṛhṇātīti labhyate. ca śabdān na dīrgḥāyuṣkadevopapattiṃ gṛhṇātity arthaḥ. Note: In ancient India, a woman was considered the property of a man without the ability to do as she pleased, meaning that women were not freely able to listen to or practice the Buddhist teachings. Hence, this was considered an undesirable birth.

889. According to Ratnākara (F.150.b), any “teaching” refers to (the twelve categories of teachings), such as scriptures, songs, and so on. They give the teaching for the benefit and welfare of others, while thinking, “May it be for their benefit and welfare alone.” RK: yaṃ yaṃ dharmam iti sūtrageyādikam| dadāti ca parasmai hitāya sukhāya caiṣa bhavatv iti teṣām eva hitasukhāya.

890. According to Ratnākara (F.150.b), the five hindrances (to spiritual practice) are longing for sensory pleasure, malevolence, sluggishness and tiredness, excited agitation, and doubtfulness. The Blessed One says (only) “they rarely feel sleepy or lazy,” but by implication they are free of (all the five) tendencies, i.e., not endowed with them. RK: pañca nivaraṇāni| kāmacchando vyāpādastyānamiddham auddhatyakaukṛtyaṃ vicikitsā ce ti| ebhir asaṃvāso ’samanvāgamaḥ| tam āha| alpastyānamiddhaś ca bhavatī ty upalakṣaṇatvāt.

891. According to Ratnākara (F.150.b), the Blessed One says “free of negative propensities.” (In the Ornament, this is described as) “having eliminated all,” i.e., whatever there are, of the “negative propensities,” e.g., the bonds of hatred. RK: sarva yathā bhavati tathā ’nuśayasya dveṣānubandhasya hānaṃ sarvānuśayahānam| tad āha niranuśayaś ca bhavatī ti.

892. According to Ratnākara (F.150.b), “wandering” means distracted. RK: bhrāntaṃ vikṣiptam.

893. According to Ratnākara (F.150.b), “hastiness” means without looking carefully at the ground. The implication is that (if hasty) they would be distracted in moving about, standing, sitting, or lying down. So, mindfulness and monitoring toward these things is the tenth indication possessed by that bodhisattva. RK: sahase ti asamīkṣya bhūmim| upalakṣaṇaṃ caitac caṃkramasthānaniṣadyāśayaneṣu vikṣepasyeti| smṛtisaṃprajanyaṃ daśamaṃ teṣu talliṅgam.

894. According to Ratnākara (F.150.b), “not infested with lice” means not having lice, because the word yūkila follows the principle of the suffix meaning “possessing” (ilac), as in having a tail (picchila) (Cf. Kāś. om V.2.100). RK: yūkāyogād yūkilaḥ| picchāditvād ilac. Note: BHSD, yūkila, cites this very line and incorrectly supposes yūkila to be a scribal corruption.

895. According to Ratnākara (F.151.a), they do not “appear” means they are not born in or on their bodies in order to feed on them. RK: sambhavanti jāyante kāyasya bhakṣaṇāya.

896. According to Ratnākara (F.151.a), “noblest” means most distinguished. RK: abhyudgatānī ti prativiśiṣṭāni. Cf. Tib. ’jig rten thams cad las mngon par ’phags pa yin no.

897. According to Ratnākara (F.151.a), they have “a mindset with few concerns” because their concerns are few and their mindset is undistracted. They are free of “a mindset of crookedness,” i.e., dishonesty. “Blameshifting” is something that serves as a means of hiding one’s own faults and “deceit” is something that aims to deceive others. “Falsity” is feigning to possess qualities that one does not have in order to deceive others. RK: cittālpakṛtyatā alpatvād avikṣepāc ca| citta sya kauṭilyaṃ kuṭilatā| yat tu svadoṣapracchādanopāyas tac chāṭhyam, yat paravañcanāya sa vaṅkaḥ| paravañcanārtham abhūtasvaguṇasaṃdarśanaṃ māyā.

898. According to Ratnākara (F.151.a), “renounce” means to confess this as a sin. “Abandon it” means absolutely give it up as a principle. RK: pratideśayet ye ayam atyayato deśaya| pratiniḥsaje ti pratiniyamenātyantikatvena parityaja.

899. According to Ratnākara (F.151.a), “as I suggest” refers to abandoning the mindset of awakening. RK: evam iti bodhicittatyāge sati.

900. According to Ratnākara (F.151.a), “when Māra speaks this way” means even when something similar is said by Māra. RK: evam apī ti| īdṛśe ’pi māreṇoktau.

901. According to Ratnākara (F.151.b), “the dimension of someone beyond regressing” refers to the original nature. RK: avinivartanīyasya dhātuḥ prakṛtiḥ.

902. Cf. BHSD pratisaraṇa.

903. According to Ratnākara (F.151.b), his or her qualities “cannot revert” means he or she is not negatively affected by others. RK: apratyudāvartanīyadharme ti pareṇa sambadhyate.

904. According to Hari (676), “this” refers to going about life in the transcendent state of wisdom. “Here in this very life” means in this very birth. After the words “end your suffering,” we should add the words “by cultivating the four noble truths.” Hari: eṣe ti prajñāpāramitācaryā. ihaivety asminn eva janmani. duḥkhasyāntaṃ kuru caturāryasatyabhāvanayeti śeṣaḥ. According to Ratnākara (F.151.b), the “someone else” is criticizing the bodhisattva path with the words “going about life in cyclic existence” and so on. He is trying to make the bodhisattva take on the śrāvaka path with the words “in this very life” and so on. RK: saṃsāre cārike ty ādinā bodhisattvamārgaṃ dūṣayati | ihaiva tvam ityādinā śrāvakādimārgaṃ grāhayati.

905. According to Hari (676), “Oh, alas!” here is an exclamation of sorrow. Since “in this life, first,”‍—i.e., at a later time in it‍—“you will will fail to escape this physical body”‍—i.e., not become actualized without realizing the true nature of things‍—“why do you think you need to take on another physical body again,” i.e., by force of your aspirations and so on (to be reborn again and again in the future) in order to benefit sentient beings. Hari: aho vate tyādi aho kaṣṭam ihaiva tāvat tavāyam ātmabhāvo dharmatādhigama­vaikalyena yadottarakālam apariniṣpanno ’ nabhinirvṛtto bhaviṣyati tadā kasmāt punas tvam anyam ātmabhāvaṃ praṇidhānādibalena sattvārthaṃ pratigrahītavyaṃ manyasa ity arthaḥ. māro ’yam ity anyamārgopadeśino ’vabodhena nivartanāsambhavād avinivartanīyaḥ. According to Ratnākara (F.151.b), “to escape” means that one’s life cycles come to an end. The (untranslated) Sanskrit word vā indicates two possibilities. He implies (you should aim to escape) either “in this very life” or “alas” (it is sad). Ratnākara’s gloss: abhinirvṛtta iti kṣīṇāyuḥ| vā śabdo vikalpe| ihaive tyādikaṃ vā vakṣyati| aho vate tyādikaṃ vā.

906. According to Ratnākara (F.151.b), “does not get deterred” means the mindset is not agitated, because he or she knows the inferior path described by Māra to be Māra’s talk. RK: cittaṃ na kupyati na calatī ti mārabhāṣitasya hīnamārgasya Mārabhāṣitatvena jñānāt.

907. According to Ratnākara (F.151.b–52.a), “divisive words” refers to words aimed at their giving up the Mahāyāna. The logical connection is that “upon hearing” those “from someone else”‍—i.e., from Māra‍—their mindset “does not completely abandon” it, i.e., they are not deterred. From what? From “the true nature of things,” which in this context refers to things themselves while going about life in the Mahāyāna. From that, their mindset “does not turn away,” i.e., turn their back on it. “Does not deviate” means not contrary to it, i.e., not extremely proud about the disciples’ path. RK: viveko mahāyānatyāgaḥ| tadarthāni vacanāni vivekapadāni| tāni parato mārāditaḥ śrutvā cittaṃ na parihīyate iti sambandhaḥ| na calatīty arthaḥ| kuta ityāha| dharmatāyā iti dharma eva dharmatā mahāyānacaryā, tataḥ na pratyudāvartata iti na vimukhībhavati| nānyathābhāva iti na viparyayaḥ| na hīnayāne bahumāna ity arthaḥ. Note: The translation already interprets the sentence according to Ratnākara’s other comments here, namely: tānī ti vivekapadāni| ca śabdo hetau| yasmān mārakarmāṇi jānāti.

908. According to Hari (679), “due to things being empty of inherent characteristics” means because the bodhisattva (who is about to realize emptiness) has a mental perception of a judgment about things such as physical form and so on as having a true nature empty of inherent nature. He or she has “attained,” i.e., achieved, “the bodhisattva’s irreversible fault-free state,” i.e., the acceptance of the knowing of things in relation to suffering. He or she “does not mentally perceive such things” because he or she does not “cumulatively construct them” or “give rise to them.” He or she “has acceptance and knowing of nonarising” means has arrived at acceptance as described. Hari: tathā h ītyādi. svalakṣaṇaśūnyair iti svabhāvaśūnyadharmatayā rūpādidharmāvabodhānupalambhād bodhisattvanyāmaṃ duḥkhe dharmajñānakṣāntim adhigato ’vakrāntaḥ saṃs tam api dharmaṃ nopalambhate yatas taṃ nābhisaṃskaroti notpadayatī ty arthaḥ. anutpādajñānakṣāntika iti yathānirdiṣṭakṣānti lābhī. According to Ratnākara (F.152.a), one can be sure that a bodhisattva dwelling in the path of seeing has the indication of being beyond regression. What is that? It consists in acceptance and knowing, i.e., a moment of acceptance and a moment of knowing. RK: darśanamārge sthitasya bodhisattvasyāvaivartikaṃ liṅgaṃ veditavyam| kiṃ tat ? kṣāntijñānalakṣaṇāḥ kṣāntikṣaṇāḥ jñānakṣaṇāś ca. According to Ratnākara (F.152.a), “cumulatively construct it” means “give rise” to it. In the sentence, he or she does not perceive “such things,” i.e., physical form and so on. A mental perception is a cumulative construction, which is to give rise to things. RK: abhisaṃskarotī ti utpādayatītyarthaḥ| tam api dharmam iti rūpā dikaṃ nopalabhata ityādi| atra upalambha evābhisaṃskāraḥ| sa evotpādanam| anutpādajñāne kṣāntir asyeti bahuvrīhiḥ. Note: Ratnākara’s latter comment also suggests that the Sanskrit compound here should be read as the acceptance of knowing of things, rather than “has acceptance and knowing of nonarising.”

909. This point in the chapter corresponds to the beginning of Chapter 40 in the Twenty-Five Thousand and the Hundred Thousand, and of Chapter 50 in the Eighteen Thousand.

910. According to Ratnākara (F.152.a), “dissuade” means to get rid of a desire. RK: vicchandayisyatī ti vigatacchandaṃ kariṣyati.

911. According to Ratnākara (F.152.a), “perfectly understand” means with spiritual knowing. RK: ājñāsyati lokottareṇa jñānena.

912. According to Ratnākara (F.152.a), “exerting yourself” means being afflicted. RK: vihanyase kliṣyase.

913. According to Ratnākara (F.152.a), “to keep him or her back” means to cause the abandonment of the mindset of awakening. RK: vivecanatā bodhicittatyājanam.

914. According to Hari (681), the bodhisattva “abides in the meditative states” by first encountering the meditative states in order to abide at ease in this present world. He or she “gets familiar with them” by not actualizing the fruits of those states (i.e., being reborn in pure realms). He or she “attains the meditative states” by focusing on the subsequent knowing realized through eliminating the offshoots of the different states in order to counteract (rebirth in) the subtle form realm and the formless realm. He or she “avoids involuntary rebirth” (in the subtle form or formless realms) “by force of the meditative states” because he or she takes hold of a favorable physical body and “once again takes on the qualities of someone in the desire realm” because, at the level of subsequent knowing with regard to suffering, a bodhisattva cannot be reborn through achieving a total lack of desire. These (last two) sentences should be connected (as two parts of the same action). Hari: atra dhyānāni dṛṣṭa­dharma­sukhavihārārtham abhimukhīkaraṇād dhyānair viharati. tatphalāsākṣātkaraṇād dhyānaparajayaṃ ca karoti. tattadaṅga­prahāṇenādhigatānvaya­jñānasya rūpārūpya­dhātu­pratipakṣatva­jñāpanārtham ālambanād dhyānāni ca samāpadyate. anukūlātmabhāvasya parigrahān na ca dhyānavaśenopapadyate. duḥkhe ’nvayajñānāvasthāyāṃ bodhisattvasya vairāgyalābhānupapattyā sa punar eva kāmāvacarān dharmān adhyālambata iti yojyaṃ.

915. According to Hari (682), they are neither “attached”‍—i.e., fixated upon‍—the sense pleasures obtained, nor “inclined”‍—i.e., wishing for‍—any that are not yet obtained. Hari: prāpteṣu kāmeṣu kāmābhiṣvaṅgo ’bhiniveśaḥ. aprāpteṣv abhiprāyaḥ prārthanā.

916. According to Ratnākara (F.153.a), “satisfying” due to producing very much mental satisfaction, or “pleasurable” due to producing very much pleasure. “Absolutely free of seeking” means always free of seeking. RK: atyarthaṃ saumanasyajananāt priyarūpaiḥ| atyarthaṃ sukhajananāt sātarūpaiḥ| praśaṃsāyāṃ rūpapa iti| anarthikā eve ti nityam anarthikāḥ. Note: The footnote translation here does not include Ratnākara’s citation of the principle regarding the Sanskrit words priyarūpa and sātarūpa as pleonastic (svarthika) derivative nouns. Cf. Balamanoramāyāṃ taddhitaprakriyā 5|4|40.

917. According to Ratnākara (F.153.a), the sixteen epithets here correlate to the five aspects conducive to liberation, the four aspects conducive to penetrative insight, and the (first) seven moments on the path of seeing. RK: pañcabhir mokṣabhāgīyaiś caturbhir nirvedhabhāgīyaiḥ saptabhiś ca darśanakṣaṇair yogāt satpuruṣair ity ādini ṣoḍaśapadāni.

918. According to Hari (684), the expressions “difficult to attack,” “unconquerable,” and “unparalleled” are, respectively, because they are physically, verbally, and mentally unsurpassable. Hari: anabhibhavanīya­kāya­vāk­cittatvād yathāsaṃkhyaṃ durdharṣānatikramaṇīya­durāsada­padāni vacyāni.

919. According to Hari (684), someone is “endowed with vital power” due to having sexual organs concealed within their sheaths. Hari: vastigatakośaguhyatvāt puruṣavṛṣabhendrayasamanvāgataḥ.

920. According to Ratnākara (F.153.a), “special mantras” means a particular kind of mantra that belongs to kidnapping deities. “Herbs” are those of annual plants. “Magic spells” are mantras of feminine deities. “Medicinal potions” are herbal remedies. The words “and so on” refer to curses such as magical diagrams, mantras, and so on. RK: mantrajātir mantraviśeṣaḥ grahadevatāyāḥ| auṣadhiḥ phalapākāntā| strīdevatāyā mantro vidyā| bhaiṣajyam auṣadham| ādi śabdena yantra­mantrādi­parigrahaḥ. According to Hari (682), some scholars say that “special mantras” refers to the kind of mantras belonging to Noble Tāra and others. “Herbs” refers to the false daisy plant and others produced by the (light of the) moon, sun, and celestial bodies. The “magic spells” and “medicinal potions” are nothing but those special type of mantras and the herbs. The words “and so on” refer to curses such as magical diagrams. Other scholars say that “special mantras” refers to the spiritual. “Herbs” are the combination of many substances. The “magic spells” are worldly. The “medicinal potions” are made from single ingredients. Still other scholars say that “special mantras” derives from the close bond between a man and his deity. “Herbs” are for counteracting diseases that have arisen. The “magic spells” derive from the close bond between a woman and her deity. The “magical potions” are for preventing future misfortunes. Hari: āryatārādimantraprakāro mantrajātiḥ. candra­sūrya­grahotpādita­bhṛṅgarājādir oṣadhiḥ. mantrajātyoṣadhy eva vidyābheṣajādi. ādi śabdād yantrādiparigraha ity eke. mantrajātir lokottarā. bahudravyasamāhāralakṣanauṣadhiḥ. vidyā laukikī bheṣajam ekāṅgikam ity apare. puruṣadevatāsambandhān mantrajātiḥ. utpannavyādhipratikārārtham oṣadhiḥ. strīdevatāsambandhād vidyā. bheṣajam anāgatotpātapratiṣedhārtham ity anye. Note: Ratnākara seems to take the “women” to be subjugated, but in Hari’s comments, some seem to suggest that women are the subjugators.

921. According to Ratnākara (F.153.a), “belligerent” means quarreling physically and “combative” means verbally. RK: vigrahaḥ kāyena kalaho vivādas tu vācā.

922. This translation follows the Tibetan “indicating” (kun ston pa’i nyes pa; *ādarśana), because the Sanskrit edition’s ādeyatādoṣa makes less sense and could easily be an error for ādarśanadośa in most scripts. Cf. Negi vol. 1, ka, for kun ston pa, ādarśana.

923. According to Hari (684), Ārya Vimuktisena (seventh century) said the use of the words “preoccupation” and “occupation” informs us that, respectively, the previous preoccupation concerns the truths of suffering and its origin and the subsequent occupation concerns the truths of cessation and the path. Others have said that the “preoccupation” is the first habitual fixation on the constituents, whereas “occupation” is the subsequent habitual fixation on the absolute. Hari: yogānuyoga grahaṇena duḥkhasamudayasatyayor nirodhamārgasatyayoś ca yathākramaṃ yogānuyoga­paurvāparyaṃ jñāpitam ity āryavimuktisenaḥ. skandhādiṣu prathamo ’bhiniveśo yogaḥ. paścād atyantābhiniveśo ’nuyoga ity apare. According to Ratnākara (F.153.a–b), being “preoccupied” is a mental function involving habitual fixation, whereas being “occupied” is a mental function free of habitual fixation. To “stay” in those refers to one’s concentration (samādhi) being possessed with such things. RK: yogaḥ sābhiniveśā vṛttiḥ| anuyogo nirabhiniveśā vṛttiḥ| tābhyāṃ vihāras tayor vihāras tadvān samādhiḥ. Note: This translation concerns Ratnākara’s comments on the Ornament verse that correlates here to the Aṣṭa. His other technical comments are already reflected in the translation and not translated here, i.e., RK: yogāś cānuyogaś ca yogānuyogaṃ, tadanuyuktās tena saha yuktāḥ| sahārthe ’nu śabdaḥ| na viharantī ti sambandhaḥ.

924. These are different types of otherworldly beings. To use English equivalents may confuse more than help.

925. According to Ratnākara (F.154.b), “harmony” means the knowing of everything’s sameness and “disharmony” means the mental construct of everything’s difference. RK: abhedaḥ samatājñānam| bhedo nānātvavikalpaḥ.

926. According to Ratnākara (F.154.b), “doubt” means uncertainty and “disheartened” means low in energy. RK: vicikitsā saṃśayaḥ| saṃsīdanaṃ mandotsāhatā.

927. According to Ratnākara (F.154.b), “the mindset that results immediately afterward” means the torment that follows immediately afterward. RK: ānantaryacittene ti| anantaryapaścāt tāpena.

928. According to Ratnākara (F.155.a), when it says “exactly that way… and not otherwise” it is implicitly understood to mean “complete, perfect awakening is sure to be mine.” A “magically empowered form of a buddha” means the magical creation of a buddha. “In reality” means in essence. RK: tathā tan nānyathe ty ukte ’rthād gamyate bhaviṣyaty eva me ’nuttarā samyaksambodhir iti| buddhādhiṣṭhānaṃ buddhanirmāṇam| addhe ti tattvata ity arthaḥ.

929. According to Ratnākara (F.155.a), “give themselves away” means “selling themselves in the market” (vikraya) and so on, whereas “giving up their lives” means dying. The truth taught by the blessed buddhas is that everything is empty. Confused persons contest that very truth. For themselves or others to apprehend that, they give up even their lives. This is because for them to do that for the truth is to have “appreciation and devotion” to the buddhas, because they know the Tathāgata to be “the body of truth” and because they see their own future buddhahood. RK: ātma naḥ parityāgo vikrayādi| jīvita sya parityāgo maraṇam| buddhair bhagavadbhir deśito dharmaḥ sarvadharmāḥ śūnyā iti| tam eva mohapuruṣāḥ pratikṣipanti| tasya svayaṃ paraiś ca parigrahāya jīvitam api tyajati| sa hi buddheṣu yat premagauravaṃ tad dharme karoti| dharmakāyās tathāgatā iti jñānāt| ātmanaś ca bhāvibuddhatva­darśanāt. Note that earlier in this sūtra (4.2), Śakra says, “As the Blessed One has said, ‘The blessed buddhas are the bodies of the truth (dharmakāya). But, monks, do not see (manyadhvam) this real body (satkāyam) as that body. Instead, monks, see me through actualizing (niṣpatti) the body of truth (dharmakāya).’ And hence the body of the tathāgatas should be seen as revealed (prabhāvita) at the pinnacle of reality (bhūtakoṭi), that is to say, as the transcendent state of wisdom.”

930. Once again, the above passage involves a play on the word dharma, which means “truth,” “things,” and “teachings.”

931. According to Ratnākara (F.159.b), “Chapter on Emptiness” means the chapter primarily concerned with emptiness. RK: śūnyatā pradhānaḥ parivartaḥ śūnyatāparivartaḥ. He says that while the previous chapter took the path of seeing as the context in which to explain the signs of being beyond regressing, in terms of their numbers and distinctive qualities in the four stages of insight, this chapter explains the profound path of cultivation. RK: nirvedhāṅgadṛṅmārgayor avaivartikaliṅgāni saṃkhyayā viśeṣataś coktani| bhāvanāmārgas tu gambhīraḥ.

932. The content of this chapter corresponds to the first part of Chapter 41 in the Twenty-Five Thousand (down to 41.46) and the equivalent in the Hundred Thousand, and to the first part of Chapter 51 in the Eighteen Thousand (down to 51.52).

933. According to Ratnākara (F.155.b), “endowed with great positive qualities” means that their accumulation of positive qualities is great, because it is extremely profound and because it has been amassed through uninterrupted effort over a period of two countless eons. For this reason, it is “boundless” because it cannot be evaluated qualitatively and “ measureless” because it cannot be quantified. RK: mahān guṇasambhāraḥ paramagambhīratayā kalpā­saṃkhyeyadvaya­nirantara­prayatnalabhyatayā ca| ata eva viśeṣato jñātum aśakyatvād apramāṇāḥ saṃkhyātum aśakyatvād aparimitāḥ.

934. According to Ratnākara (F.155.b), this “bodhisattva great being” is on the path of cultivation beyond turning back and is “beyond regressing” from the path of cultivation. The knowing is “infinite” because it surpasses calculation; “limitless” because it is extremely vast; and “cannot be led astray” means that (the bodhisattva’s knowing of) the perfect pinnacle and so on cannot be perfectly understood even “by the disciples or solitary realizers”‍—such is the profundity of the path of cultivation. RK: bodhisattvo mahāsattva iti bhāvanāmārgastho ’vaivartikaḥ| avinivartanīyene ti bhāvanāmārgasthena| saṃkhyātikramād anantam| paramodāratvād aparyantam| asaṃhāryaṃ samyagagrādyaṃ samyag jñātum aśakyaṃ| śrāvaka­pratyekabuddhair apīti bhāvanāmārgasya gāmbhīryam. According to Hari (695), it “cannot be led astray” since it cannot be shaken by the whole world. Hari: sarvalokākampyatvenāsaṃhāryaṃ.

935. According to Ratnākara (F.155.b), “could certainly explain” means it is possible, but the implication is that doing so would not be a benefit to beings. For that reason, he says what he does next. RK: pratibalaḥ śakto nirdeṣṭum | kin tu sattvārtho na syād iti bhāvaḥ| tataḥ kim ityāha| ata eve tyādi| eva kāro bhinnakramaḥ| sthānānī ty ataḥ pareṇa draṣṭavyaḥ| sarvāṇi gambhīrāṇī ti vīpsārthaḥ. Note: Ratnākara also explains here that the word “just” (eva) is out of order in the Sanskrit text and rightfully qualifies the “points,” rather than being after the word “that being so.” Also, Ratnākara and Hari both suggest that the Sanskrit repeats the word “profound” twice (translated “extremely profound) to indicate that it is something on the path to be practiced again and again. Cf. Hari: gambhīrāṇi gambhīrāṇī ti vīpsābhidhānaṃ paunaḥpuṇyābhyāsamārgajñāpanārthaṃ.

936. According to Ratnākara (F.155.b), the “points” refers to the meditative objects on the path of cultivation. “Connected with the transcendent state of wisdom” means based on that. The Sanskrit optative here should be understood (as translated) to mean “could you please outline.” This is a request for instruction by Subhūti. RK: sthānānī ti bhāvanāmārgālambanāni| prajñāpāramitāyāṃ pratisaṃyuktāni tadādhāraṇīty arthaḥ| sūcayitavyānī ti sūcyantām ityarthaḥ| iti subhūter adhyeṣaṇā. Note: Both commentaries explain the entire chapter below as concerning the different aspects of the path of cultivation in conjunction with the outline of topics in the Ornament.

937. According to Hari (696), “want to learn about” these means he wants to be instructed in them. Hari: nigamayitukāma iti pratipādayitukāmaḥ. According to Ratnākara (F.155.b), “want to learn about” means he wants to practice these on the path of cultivation. RK: nigamayitukāma iti bhāvanāmārge yojayitukāmaḥ.

938. According to Hari (696–97), (the point on the path of cultivation) is “emptiness” because it is devoid of a grasper; “freedom from signs” because it lacks anything grasped; “freedom from inclinations” because there is not even a substantially existent nondual knowing to be attained separate from the grasper or grasped; “freedom from conditioning” because it is not associated with arising and so on or because it continues effortlessly; “freedom from arising” because it is the nonexistence of a cause; “freedom from birth” because it is the end of rebirth; “freedom from any state of being” because of lacking any counterproductive forces on the path of seeing; and “freedom from passion” because it is the dissolution of counterproductive forces on the path of cultivation. It is “cessation” because it is the quality of the nonarising of suffering in the future; “nirvāṇa” because it is the station of abiding delightfully in peace without signs; and “dissolution” because it is the fruit of not wandering in suffering in this life. Some say that the different meanings of emptiness and so on should be expressed in this way. One should also understand all these words to be pointing toward the ultimate realm of things through different types of exclusions. Hari: grāhakavivekena śūnyatā. grāhyābhāvād ānimittaṃ. grāhyagrāhakaviviktādvayajñānasyāpi vastusato ’dhigantavyasyāsattvād apraṇihitam. jātyādilakṣaṇa­trayavisaṃyogād anābhoga­pravṛttatvād vānabhisaṃskāraḥ. hetor asattvād anutpādaḥ. pratisaṇdhivigamād ajātiḥ. darśana­mārga­vipakṣavirahād abhāvaḥ. bhāvanā­mārga­vipakṣaviśleṣād virāgaḥ. āyatyāṃ duḥkhānutpattidharmatvān nirodhaḥ. animitta­śānta­sukha­vihāra­padasthānatvān nirvāṇaṃ. dṛṣṭe dharme duḥkhāpracāraphalatvād vigama ity evam esāṃ śūnyatādīnām arthabhedo vācya ity eke. sarvair apy etaiḥ padair vyāvṛttibhedād dharmadhātur eva nirdiśyata iti grāhyaṃ. According to Ratnākara (F.156.a), the nature (bhāva) of all things as they appear and the nature of them as they truly are is “emptiness.” It itself is the “freedom from signs” because signs cease in the experience of it. It itself is “freedom from inclinations” because those who experience it have no aspiration for the three realms. It itself is “freedom from conditioning” because those who experience it do not perform karmic deeds that lead to rebirth. It itself is “freedom from arising” because those who experience it do not have arisings due to any karmic deeds. It itself is “freedom from birth” because those who experience it know (that things are) unborn by nature. It itself is “freedom from any state of being” because it is insubstantial. It itself is the purity of “freedom from passion” because those who experience it uproot the emotional defilements and negative propensities. It itself is “cessation” because those who experience it are blocked from future rebirth. It itself is “nirvāṇa” because those who experience it overcome the latent impressions. It itself is “dissolution” because those who experience it put an end to the constituents with worldly influences. RK: gambhīram itītyādi| sarvadharmāṇāṃ yathāpratibhāsam bhāvo yathātattvaṃ ca bhāvaḥ śūnyatā | saivānimittaṃ tadvedane nimittanirodhāt| saivāpraṇihitaṃ tadvidāṃ traidhātuke ’praṇidhānāt| saivānabhisaṃskāras teṣāṃ punarbhavāya karmākaraṇāt| saivānutpādas teṣāṃ tena karmaṇā’nutpādāt| saivājātis teṣāṃ prakṛtyajātatājñānāt| saivābhāvo ’dravyatvāt| saiva virāga śuddhiḥ kleśānuśayasamudghātāt| saiva nirodhas teṣāṃ punarbhavavirodhāt| saiva nirvāṇaṃ teṣāṃ vāsanāsamudghātāt| saiva vigamas teṣāṃ sāśravaskandhoparamāt.

939. According to Ratnākara, the question is whether the term “profound” refers to these “things”‍—i.e., to emptiness and so on‍—but not to “everything,” i.e., the constituents, elements, and so on. Cf. RK: dharmāṇām iti śūnyatādinām| sarvadharmāṇām iti skandhadhātvādīnām.

940. According to Ratnākara (F.156.b), the profundity of physical forms is “where”‍—i.e., in the actual nature of form and so on‍—the imagined forms and so on that we experience do not appear, since they appear as ultimately existent nature. RK: yatre ti yasyāṃ rūpāditathatāyāṃ vedyamānāyāṃ kalpitaṃ rūpādi na prakhyāti iyaṃ rūpā dīnāṃ gambhīratā | paramārthasatā rūpeṇa teṣāṃ prakhyānāt.

941. According to Ratnākara (F.156.b), “subtle” refers to his refined objects of knowledge. The Blessed One “points us toward nirvāṇa” because nothing imaginary appears to a bodhisattva beyond regressing, who is on the path of cultivation. The Blessed One “keeps us away from physical forms” and so on, because those appear as the ultimate reality. So, a bodhisattva (develops) the longing to end all the mental projections of form and so on by means of nirvāṇa. RK: sūkṣmeṇe ti nipuṇavedyena| nirvāṇaṃ ca sūcitam| bhāvanā­mārga­sthasyāvaivartikasya sarveṣāṃ parikalpitānām aprakhyānāt| rūpā dibhyaś ca nivāritaḥ| teṣāṃ paramārthasya prakhyānāt| tatra nirvāṇena rūpādisamāropāntam utkatā.

942. According to Ratnākara (F.157.a), “these” points‍—i.e., the emptiness and so on mentioned above‍—are “connected with the transcendent state of wisdom,” meaning the wisdom that has transcended conceptualization, i.e., the transcendent state of wisdom qua the path of seeing and the path of cultivation. But the transcendent state of wisdom that is the stages of insight (on the path of preliminary practice) is implicit within these two. So here, “connected,” i.e., associated with, means reliant on these three types (of transcendent state of wisdom). The connection is that one “contemplates, considers, and meditates upon” those. RK: imānī ti yathoktāni śūnyatādīni| prajñā­pāramitā­prati­saṃyuktānī ti vikalpa pāramitai va prajñā prajñāpāramitā darśanamārgo bhāvanāmārgaś ca| nirvedhabhāgīyāni tu tādarthyāt prajñāpāramitā| tasyāṃ trividhāyāṃ pratisaṃyuktāni sambaddhāni tadādhārāṇīty arthaḥ| ya imāni cintayiṣyati tulayiṣyati upanidhāsyatī ti sambandhaḥ.

943. According to Ratnākara (F.157.a–.b), “should abide” through conclusive certainty based on contemplation; “should train” by developing tranquility through considering; “should go about life” by developing extraordinary insight by means of meditating; “prescribed” by listening to the words in the text; “informed” by making the meaning known; “expounded” by making the esoteric meaning known. There are four types of reasoning: (1) the “reasoning of dependence” concerns the arising of an effect in dependence upon all its causes; (2) the “reasoning of cause and effect” concerns the efficacy by which particular effects arise from particular causes; (3) the “reasoning of proof” is the valid investigation by which some point is proved, and (4) the “reasoning of the nature of things” (establishes) the rule for the inherent nature of things, e.g. fire burns and water causes moisture. Through these four reasonings, one “contemplates,” i.e., investigates, the object of meditative concentration devotedly and consistently by sitting cross-legged in a solitary place. “Considering” means making the mind calm through the nine stages of meditation aimed at tranquility (śamatha). “Meditating upon” these things means the four stages of meditation aimed at extraordinary insight (vipaśyanā), i.e., one pulls things apart, analyzes them, investigates them, and engages in examining them. Here, (a) pulling them apart is being aware of them phenomenologically; (b) analyzing them means being aware of them ontologically, as the text mentions (below) the “five constituents” and so on; (c) investigating them means transforming them into a (single) sign (nimittīkaraṇaṃ) by way of the nonconceptual mind in connection with wisdom, as the text mentions (below) “everything is empty” and so on, and (d) examining them means accurately evaluating them. This describes the nature of the path of cultivation. RK: sthātavyam iti cintayaikāntaniścayāt| śikṣitavyam iti tulanena śamathotpādanāt| pratipattavyam ity upanidhyānena vipaśyanotpādanāt| ājñaptaṃ granthaśravaṇāt| ākhyātam arthajñāpanāt| upadiṣṭaṃ rahasyakīrtanāt| catasro yuktayaḥ| apekṣāyuktiḥ sarvahetūn apekṣya kāryotpatteḥ| kāryakāraṇayuktiḥ tebhyaḥ pratyekaṃ kāryaviśeṣotpatteḥ| upapattiḥ sādhanayuktiḥ| yena pramāṇena yo ’rthaḥ sidhyati| dharmatāyuktiḥ svabhāvaniyamo dharmāṇām| agni eva dahaty āpa eva kledayantītyādi| ābhiḥ samādhyālambanasya rahasi paryaṅkam āruhya satkṛtya sātatyena nirūpaṇaṃ cintā| tatraiva navākāreṇa śamathena cetasaḥ samīkaraṇaṃ tulanam| dharmān vicinoti pravicinoti parivitarkayati parimīmāṃsām āpadyata iti caturākārā vipaśyanā upanidhyānam|| tatra yāvadbhāvikatājñānaṃ vicayaḥ| pañcaiva skandhā ityādi yathāvadbhāvikatājñānaṃ pravicayaḥ| sarva ete śūnyā ityādi nirvikalpena manasā prajñāsahagatena nimittīkaraṇaṃ parivitarkaḥ| santīraṇaṃ parimīmāṃsā| iti bhāvanāmārgasya svabhāvaḥ.

944. According to Ratnākara (F.157.b), “likewise” means in the stages taught. “Pondering” is by means of meditation aimed at tranquility (śamatha). “Meditating” is by means of the meditation aimed at extraordinary insight (vipaśyanā). “Reflecting” is by means of both (meditations aimed at tranquility and extraordinary insight). “Practicing” is by means of persevering in meditation aimed at tranquility. “Striving” is by means of persevering in the meditation aimed at extraordinary insight. “Exerting” is by means of persevering in both. RK: tathe tyādi| tathe ti yathoktena krameṇa sampādayamānaḥ śamathena| upanidhyāyana vipaśyanayā| upaparīkṣamāṇa ubhābhyām| prayujyamānaḥ śamathavīryeṇa| ghaṭamāno vipaśyanāvīryeṇa| vyāyacchamāna ubhayavīryeṇa.

945. According to Ratnākara (F.157.b), “How great is the karmic deed…?” is a rhetorical question that he answers himself with the following example. RK: svayam eva bhagavān pṛcchati kiyatakarma karotī ti| uttaraṃ svayam evāha tadyathāpī tyādinā.

946. According to Ratnākara (F.157.b–58.a), “held back by someone else” means she is not permitted or allowed by someone else. RK: paraparigṛhīte ti parakīyā na vaśayen na śaknuyāt.

947. According to Ratnākara (F.158.a), “leaves cyclic existence behind” means abandons it, which arises from a series of births by someone returning to it; “turns his or her back on it” means due to the returner not returning; and “puts an end to it” means by not moving from a past to a future life. RK: saṃsārād ity āgāmino janmaprabandhāt| chorayatī ti tyajati| vipṛṣṭhīkaroti āgāmino ’nāgamanāt| vyantīkarotī ty aparāntataḥ pūrvāntānayanāt.

948. According to Ratnākara (F.158.a), “abides” due to having eliminated doubts through contemplation; “trains” through tranquility; “progresses” through extraordinary insight; “meditates” through both of those; “engages in meditation,” i.e., the cultivation of it. With just these few words, a single karmic deed is explained. RK: tiṣṭhati cintayā saṃśayacchedāt| śikṣate śamathena| pratipadyate vipaśyanayā| upanidhyāyatī tyubhābhyām| evaṃ yogaṃ bhāvanām āpadyate| iyatā ekaṃ karmoktam.

949. According to Hari (702), to “give” means to offer, and to “provide ongoing support” means (to do so) over a long period. Hari: dadyāt pratiṣṭhāpayed iti niryātayec cirasthitikaṃ ca kuryād ity arthaḥ. According to Ratnākara (F.158.a), “give” by bestowing things, and “provide ongoing support” without holding back. RK: dadyād arpaṇataḥ| pratiṣṭhāpayed avipratisārataḥ.

950. According to Hari (703), “from his or her attentiveness” means from cultivating the transcendent state of wisdom. Hari: tato manasikārād iti prajñāpāramitābhāvanātaḥ. According to Ratnākara (F.158.a), “attentiveness” refers to abiding delightfully (in concentration). RK: manasikāro vihāraḥ.

951. There is some wordplay here. Subhūti’s question is making reference to the fact that the Blessed One uses the Sanskrit word abhisaṃskāra in both a negative and a positive sense in different places in this scripture. In the present positive context here, it is translated as “accumulation” (abhisaṃskāra, in relation to merit). But in an earlier negative context, it was translated as “cumulative construction” (abhisaṃskāra, in relation to physical forms and so on). For instance, in chapter 1, the Blessed One explains that bodhisattvas should not engage in the “cumulative construction” (abhisaṃskāra) of physical forms and so on because a “cumulative construction” is a conceptualization, i.e., a purely mental construct, rather than the transcendent state of wisdom (1.20, see also n.111). Thus, according to Ratnākara (F.158.b), since the Blessed One has repeatedly taught in this section here that a bodhisattva will “earn more merit,” Subhūti raises the following rhetorical objection: Since the “cumulative construction/accumulation” (i.e., of physical forms and so on) is a conceptualization and since the “cumulative construction/accumulation” of merit must also be like that, the words “much more merit” should amount to much more conceptualization. RK: iha bahutaraṃ puṇyaṃ prasavatī ti bāhulyenoktam| ataḥ subhūteś codyam abhisaṃskāro vikalpaḥ| tadvat puṇyābhisaṃskāro ’ pi| tasmād bahutaraṃ puṇyam iti bahutaro vikalpa uktaḥ syād iti. According to Hari (706), a cumulative construction, i.e., a mental effort, is a “conceptualization,” i.e., an error. So the question is why‍—given that any such act would be accompanied by karmic seeds of conceptualization‍—are you saying here that “he or she would earn more merit” at the time of dedication? Hari: abhisaṃskāraś cittābhogo vikalpo viparyāso yadā kathaṃ vikalpabījānugamāt tadā bahutaraṃ puṇyaṃ pariṇāmanākāle prasavatīty ucyate.

952. According to Ratnākara (F.158.b), “at this point” refers to the time when a bodhisattva is on the path of cultivation. RK: idānīm iti bhāvanāmārgakāle. According to Hari (706), “at this point” refers (in particular) to the stage of eighth division of the path of cultivation. Hari: idānīm iti aṣṭamaprakārabhāvanāmārgāvasthāyāṃ.

953. According to Ratnākara (F.158.b), “empty” because it does not exist in accord with any characteristics. The Sanskrit suffix -ka (on the word śūnyaka, etc., in the text) is meant here in the sense of something unknown, i.e., the foolish do not know it simply to be “empty.” RK: yathālakṣaṇam asattvāc chūnyaḥ| ajñātārthe ka pratyayaḥ| bālair ajñātaḥ śūnyaka ity eva.

954. According to Ratnākara (F.159.a), it is “inexhaustible” (akṣaya) like space. Like space, it is immeasurable. RK: akṣayā apī ti ākāśavat| aprameyātāpī ty ākāśasyeva.

955. Note: The Sanskrit text here omits “discontinuation” (vigama), which was mentioned earlier in the chapter. It also includes “inexhaustible” (akṣayam), which was not in the original list, but was just mentioned previously.

956. According to Hari (710), this phrase means due to his explication that flows naturally from the Tathāgata’s compassion. Hari: tathāgatasya karuṇāniṣyanda­nirdeśatvād. According to Ratnākara (F.159.a), to break down the Sanskrit compound precisely, “his teaching” refers to his compassion, based on which he teaches. “As a result of his teaching” means as the natural outcome of his compassion. The result is itself the explication‍—i.e., the two words in the Sanskrit compound have a single locus. RK: deśanābhinirhāranirdeśa eṣa iti| deśyate ’nayeti deśanā karuṇā, tasyā ’bhinirhāro niṣyandaḥ, sa cāsau nirdeśaś ca. Cf. abhinirhāra (in dharmadeśanābhinirhāra), “skillful devices.”

957. According to Ratnākara (F.159.a), it is “inexpressible” because it is not an object of expression. RK: avāggocaratvād anabhilāpyāḥ.

958. According to Ratnākara (F.159.a), “the thing at the core of a perfection” refers to the characteristic of emptiness. RK: pāramitārthasye ti śūnyatālakṣaṇasya.

959. According to Ratnākara (F.159.a), they give others gifts with these “attentive mental states” and “developments of the proper mindset.” (They dedicate) the “roots of virtue” connected with those “developments of the proper mindset.” RK: sa dānaṃ dadat tān manasikārāṃs tāṃś cittotpādān iti yair dānaṃ dadāti| tāni ca kuśalamūlānī ti yāni tais cittotpādaiḥ saṃprayuktāni.

960. According to Hari (713), he is explaining that on the conventional level, the path of cultivation performs a function in accord with the way that complete, perfect awakening is. Hari: saṃvṛtyā tu yathānuttarā samyaksambodhis tathā bhāvanāmārgo ’rthakriyākārīti kathayann āha: api tu khalu punar ityādi. According to Ratnākara (F.159.a–.b), “they would dedicate them in accord with that unsurpassed, perfect awakening” means that the dedication to awakening cannot be in accord with something else. RK: yathā bodhis tathā pariṇāmayatī ti| anyathā na sā pariṇāmanā bodhaye syāt.

961. According to Ratnākara (F.159.b), the chapter “The Noble Lady Gaṅgadevī” means the chapter characterized (lakṣita) by the noble lady Gaṅgadevī (whose role in it becomes clear only at the end). RK: gaṅgadevābhaginyā lakṣitaḥ parivartas tatparivartaḥ.

962. The beginning of this chapter corresponds to the remainder of Chapter 41 in the Twenty-Five Thousand (starting at 41.47) and Hundred Thousand, and of Chapter 51 in the Eighteen Thousand (51.53). At the point marked by note 979, the chapter goes on to include content corresponding to the whole of Chapter 42 in the Twenty-Five Thousand and Hundred Thousand, and of Chapter 52 in the Eighteen Thousand; and at the point marked by note 1010, the chapter goes on to include content corresponding to the whole of Chapter 43 in the Twenty-Five Thousand and Hundred Thousand, and of Chapter 53 in the Eighteen Thousand.

963. The Sanskrit term cittotpāda means “arising of the mindset,” where the term “mindset” generally refers to any kind of mindset, i.e., proper or improper. In this part of the chapter it specifically refers to the mindset of awakening. To make this clearer in the main text, the initial occurrences of the word “mindset” have been translated as “mindset of awakening.”

964. According to Ratnākara (F.159.b), the idea of the objection here is that awakening (which arises from the accumulation of merit and wisdom) cannot be the result of a former and a subsequent mindset, because they do not coexist with each another. RK: na pūrveṇa cittena bodhir na ca paścimena tayor asamavadhānād iti codyam. According to Hari (717), “does not coexist with” means the former does not have an immediate connection with the latter, because, insofar as the first and last moments arise and dissolve without the presence of the other, they have no direct relation to one another. Given their lack of any direct relation, he asks, “So how could there be any…?” in order to imply that there actually could never be an “accumulation of the roots of virtue,” because there is no arising of a (single) mindset appearing with the (two) different objects (i.e., causes that must be accumulated). Hence, he is implying that there could be no perfect awakening. Hari: asamavahita iti paścimaprathamayor yathākramaṃ niranvayodayavināśena parasparam asambandhād asaṃśliṣṭaḥ. katham iti sambandhābhāvād viśiṣṭārtha­pratibhāsi­cittānutpādān naiva kuśalamūlānām upacayo bhavati. tato nānuttarā samyaksambodhir iti bhāvaḥ.

965. According to Hari (718), “the first flame to strike” refers to the flame encountered in the first moment. Hari: prathamābhinipātene ti prathamakṣaṇamilitena. According to Ratnākara (F.159.b), this section is the rebuttal (of the above objection) by way of the example of a lamp. The Ornament states this section’s objection as follows: “Awakening is not connected to the former or the subsequent mindset. (Awakening is known) through the example of a lamp.” The Ornament then states the rebuttal: “The nature of things (which is awakening) is profound in eight ways.” The actual nature of pure awakening is the characteristic taught in the eighteen (types). But the characteristic of awakening with its retinue is taught as the eight types of profundity. RK: evamukta ityādi prāg evamuktā t| iyatā dīpadṛṣṭāntena parihāraḥ| atra śāstram‍— pūrveṇa bodhir no yuktā manasā paścimena vā||4-58ab|| iti codyam| dīpadṛṣṭāntayogena ||4-58c|| bodhir iti vartate| anena parihāraḥ||atha śāstram‍—gambhīrā dharmatāṣṭadhā…||4-58d|| yā bodhir iti vartate| kevalāyā bodhes tathataiva lakṣaṇam uktam aṣṭādaśe| saparicchadāyās tu bodher lakṣaṇam aṣṭavidhaṃ gāmbhīryam.

966. The translation follows the gloss of RK: anyatra tebhya iti vinā tebhyaḥ.

967. According to Ratnākara (F.160.a), the following passage up to where it says “he or she intensively cultivates” is teaching the eight profundities (of the true nature of things). RK: evam ukte bhagavān ityādinā parijayaṃ karotī ty etad antenāṣṭavidhaṃ gāmbhīryam. The eight profundities belonging to the nature of things are listed in the Ornament as “the profundity in arising, ceasing, actual nature, knowledge objects, knowing, practice, nonduality, and skill in means.” Cf. RK: utpāde ca nirodhe ca tathatāyāṃ gabhīratā| jñeye jñāne ca caryāyām advayopāyakauśale|| AA 4.59. According to Hari (721), after specifying the resultant contingencies (above), in order to describe a bodhisattva’s characteristics that are beyond regressing (bhāvanāmārga), he now explains the scope of a bodhisattva on the path of cultivation in which there are eight types of profundities. Beginning with this sentence, he first describes the profundity of arising. Hari: prasaṅgāgataṃ nirdiśyedānīṃ bhāvanā­mārgastha­bodhi­sattvānām avaivartika­lakṣaṇakathanāya yasmin viṣaye ’ṣṭavidhaṃ gāmbhīryaṃ tad vaktavyam ity utpādagāmbhīryaṃ tāvat kathayann āha: gambhīro ’yaṃ bhagavann ityādi.

968. According to Ratnākara (F.160.a), the “mindset”‍—i.e., the erroneous one that consists in the imagination of the unreal‍—“that has ceased” refers to a mindset exhausted due to the exhausting of (the ordinary sentient being’s) mental continuum (upon awakening at the level of a bodhisattva beyond regressing on the path of cultivation). He says “definitely not” (no hi<naiva) because the habitual fixation on subject and object that is the cause of error is exhausted‍—this is the idea. This ends the (first) profound aspect of arising. RK: yac cittam iti bhrāntam abhūta­parikalpātmakam| niruddham iti santānakṣayāt kṣīṇam| no hī ti naivety arthaḥ| bhrāntikāraṇasya dvayābhiniveśasya kṣayād iti bhāvaḥ| ity utpādagāmbhīryam.

969. According to Ratnākara (F.160.a), the “mindset that has arisen” refers to the mindset free of error, because, insofar as its error has been exhausted but it depends upon a mindset, it is (talking about) the arising of the mindset (of an awakened being)‍—this is the basic idea. It has the “quality of cessation” moment by moment. “Will it cease?” asks the question whether that continuum will cease. He says “definitely not” because automatically its arising and its aspirations and so on are made exceedingly inexhaustible. RK: yac cittam utpannam iti abhrāntam| bhrāntikṣayāc cittādhīnatvāc ca cittotpatter iti bhāvaḥ| nirodhadharmi bhagavann iti pratikṣaṇam iti bhāvaḥ| nirotsyata iti santānanirodheneti bhāvaḥ| no hīdam iti svarasata utpatteḥ praṇidhānādibhiś ca saviśeṣam akṣayīkṛtatvād iti bhāvaḥ. According to Hari (721), in this passage “arisen” refers to a past thing in the process of perishing. Since, in reality, it has the nature of cessation, he says “the quality of cessation.” Regarding this term “quality of cessation,” the observed “quality” is “cessation,” i.e., emptiness. Hari: tatrotpannam atītaṃ vinaṣṭasattākam iti. tattvena nirodharūpatvād āha: nirodhadharmī ti nirodhaḥ śūnyatā sa eva dharmo ’sya vidyata iti nirodhadharmi.yāvat. Note: The Sanskrit editions have “not arisen” (anutpanna) in place of “arisen” (utpanna), but the translation here follows the Tibetan, which is confirmed by both Ratnākara’s and Hari’s explanations.

970. According to Ratnākara (F.160.a), “that mindset that has not arisen” refers to what was taught in the profundity of arising immediately before as “not having the quality of cessation.” The repetition of those words‍—i.e., “not having the quality of cessation”‍—is now in relation to this (mindset). RK: yac cittam anutpannam ity utpādagāmbhīrye yad uktam yan na nirodhadharmī ty anantaram eva yad uktaṃ| yan nirodhadharmī ty asmiṃs teṣāṃ punaruktatā syāt.

971. According to Ratnākara (F.160.a), “that mindset” refers to the mental continuum. Its having “the qualities of neither arising nor ceasing” means that it has neither beginning nor end. RK: yac cittam iti yac cittasantānaḥ| anutpādānirodhadharmī ty anādinidhanam.

972. According to Ratnākara (F.160.a), “the quality” called nirvāṇa. The phrase “cessation as its essential nature” means it has the essential nature of having ceased, i.e., a cessation (nirodha<niruddham). RK: yo dharma iti nirvāṇākhyaḥ| nirodho niruddham| tatsvabhāvo ’syeti svabhāvaniruddhaḥ.

973. According to Ratnākara (F.160.a), here “the true nature of things” means emptiness. This ends the section on the profundity of cessation. RK: dharmate ti śūnyatā| iti nirodhagāmbhīryam.

974. According to Ratnākara (F.160.a–b), “remain as it is” means to the limits of space; “would it not remain unchanging” means like an actual nature. He replies “definitely not” because the idea is that it lasts in the form of a stream. RK: tathaiva sthāsyatī ti yāvad ākāśam| mā kuṭasthā bhūd iti tathatāvat| no hīdam iti pravāhanityatvād iti bhāvaḥ.

975. According to Ratnākara (F.160.b), he says “the actual nature is profound” due to its subtlety, which he too is accurately understanding. This ends the section on the profundity of the actual nature. RK: tathaiva sthāsyatī ti yāvad ākāśam| mā kuṭasthā bhūd iti tathatāvat| no hīdam iti pravāhanityatvād iti bhāvaḥ| gambhīrā tathate ti samyagjñānād api sūkṣmatvād ity tathatāgāmbhīryam.

976. According to Ratnākara (F.160.b), a “mindset in the actual nature” means it is contained in that nature because of being aware of it. He says “definitely not” because that knowing is not connected to an object of knowing in the sense of something different (from it). RK: tathatāyāṃ cittam iti tadveditvāt tasyā ādheyam| no hīdam iti jñānād bhede vedyatvāyogāt.

977. According to Ratnākara (F.160.b), “is the mindset the actual nature” because of their single same characteristic (of emptiness)‍—this is the idea. RK: cittaṃ tathate ty ekalakṣaṇād iti bhāvaḥ.

978. According to Ratnākara (F.160.b), “is the mindset other than the actual nature” due to a mere difference in characteristics. He says “definitely not” because it has the same nature despite its difference in characteristics. Thus, even though it is ungraspable, the actual nature is something to be aware of as such. This ends the section on the profundity of the object of knowledge. RK: anyat tathatāyā lakṣaṇabhedād eva| no hīdam iti lakṣaṇabhedepi tādātmyāt| tad evam agrāhyatve pi vedyā tathateti jñeyagāmbhīryam.

979. According to Ratnākara (F.160.b), the Blessed One asks “do you see” the nature of a mindset? He says “definitely not” because it is ungraspable. Yet, he knows the mind also to be precisely that which is grasped. This ends the section on the profundity of knowing. RK: samanupaśyasi tvam iti cittarūpam| no hī ty agrāhyatvāt| tad eva grāhyam api cittaṃ vettī ti jñānagāmbhīryam.

980. According to Ratnākara (F.160.b), in the question “does someone go about life in something profound,” “something profound” implies an object of the transcendent state of wisdom. In Subhūti’s answer, “those practices” are conventional signs of meditative reference points. “Do not arise” means do not come into being. “Are not practiced” means do not make themselves known. RK: gambhīre caratī ti prajñā­pāramitārthe| samudācārā ālambananimittāni| na pravartante na bhavanti| na samudācaranti na prakhyāntīti caryāgāmbhīryam. This ends the section on the profundity of practice.

981. According to Ratnākara (F.160.b), the question “does he or she go about in a conventional sign?” means either in a conventional sign of the two (i.e., subject and object) or in a conventional sign of freedom from that duality. The response is “definitely not,” i.e., neither in a conventional sign of duality (i.e., subject and object) nor in a conventional sign of freedom from that duality. RK: nimitte caratī ti dvayanimitte ’dvayanimitte vā| no hī ti na dvayanimitte nādvayanimitte.

982. According to Ratnākara (F.160.b), here “conventional sign” means either a dualistic or nondualistic conventional sign. “Unabandoned” means not cast off. He says it is “definitely not” unabandoned‍—(that is to say, it is a double negative meaning that all conventional signs) are abandoned. This ends the section on the profundity of the nondual. RK: nimittam iti dvayādvayanimittam| avibhāvitam aprahīṇam| no hī ti nāprahīṇam| prahīṇam evety arthaḥ| ity advayagāmbhīryam.

983. According to Ratnākara (F.160.b), he or she becomes a “śrāvaka,” i.e., not a completely perfect buddha. RK: śrāvako bhaved iti na samyaksambuddhaḥ.

984. According to Ratnākara (F.161.a), here he summarizes (the above) with the words from “Therefore…” and what follows in this paragraph. “He or she knows what a characteristic or a conventional sign is” means that he or she perceives all that is comprised by the conventional sign of a thing and the conventional sign of the nature of things. “He or she intensively cultivates” means nothing but repeatedly practices. This ends the section on the profundity of the skill in means. RK: etat tad ityādinopasaṃhāraḥ| yal lakṣaṇaṃ yan nimittam iti yad dharmanimittaṃ yac ca dharmatānimittaṃ tatsarvaṃ jānāti| parijayam abhyāsamātraṃ karoti| ity upāya­kauśala­gāmbhīryam.

985. According to Ratnākara (F.161.a), among these, the eighth profundity is supreme, whereas the others‍—i.e., the seven types of profundity taught (above)‍—are in the vicinity of awakening and classified as beyond regressing on the path of training (śaikṣa). He will (next) explain the sameness of cyclic existence and nirvāṇa (as it relates to the path of no more training). RK: tatrāṣṭamaṃ gāmbhīryaṃ viprakṛṣṭam| bodhe śeṣāṇi sannikṛṣṭānīty uktavidhaṃ gāmbhīryam| uktaś ca śaikṣau ’vaivartiko gaṇaḥ|| samatā bhavaśāntyoḥ vaktavyā. Note: RK’s comments end by stating that the “signs of nonregressing bodhisattvas” end here and the next Ornament subtopic (IV.ix) on the “sameness of cyclic existence and peace” begins.

986. This point in the chapter corresponds to the beginning of Chapter 42 in the Twenty-Five Thousand and Hundred Thousand, and of Chapter 52 in the Eighteen Thousand.

987. The basic idea here seems to be that a bodhisattva’s daytime-like meditative concentration on the path of cultivation perfumes the sleep-like post-meditation until he or she begins to see cyclic existence and nirvāṇa as the same, not just in meditation but after getting up from it too. That is to say, according to Ratnākara (F.161.a), “dream” refers to the erroneous cognition for someone who has arisen (from meditative concentration into the post-meditation), because it is like a dream. However, “daytime” refers to the accurate cognition that constitutes the path of cultivation, because it is like daytime. When is the one connected to the other? He says that when his or her transcendent state of wisdom thrives due to practicing intensively during the daytime, (then it also thrives for him or her during a dream). RK: vyutthitasya hi jñānaṃ bhrāntaṃ svapnopamatvāt svapnaḥ| bhāvanāmārgas tu samyagjñānaṃ divasopamatvād divasaḥ| tatra kadā yuktaṃ syāt? yadi daivasikād abhyāsātiśayāt svapne ti prajñāpāramitā vivardheta. Note: The translation follows the Tibetan here, which differs only slightly from the Sanskrit edition.

988. According to Ratnākara (F.161.a–b), “repeatedly practicing (ābhyāsataḥ) the transcendent state of wisdom” means practicing at the level of the path of cultivation. This ends the section on the sameness of cyclic existence and nirvāṇa. RK: prajñāpāramitābhyāsata iti bhāvanāmārgābhyāsataḥ| iti saṃsāranirvāṇasamatā.

989. According to Ratnākara (F.161.b), when Śāriputra is speaking here, the word “dream” refers to nothing but a dream (i.e., unlike just above where it refers to the post-meditative illusion). RK: śāriputra āhe tyādi| iha svapnaśabdena svapna evocyate. According to Hari (729–30), the question is will he or she “accrue” (ācaya) due to the piling up of karmic events, or “incur” (upacaya) a karmic deed due to its having the capacity to produce results? Śāriptura’s basic qualm is that, just like in a dream, there would be no pure or impure karmic deed even during the daytime, because there would be no preparatory (intention to act) and so on. Hari: svarūpopacayād ācayaḥ. kāryajananasāmarthyad upacayaḥ. tadvat svapnatulyatvena prayogādīnām abhāvād divase ’pi śubhāśubhakarmaṇo ’bhāvaḥ syād iti bhāvaḥ.

990. According to Hari (730), in this sentence he explains that ultimately there is no accruing or accumulating. But at the conventional level, he asserts a relationship between cause and effect (as Vasubandhu’s Twenty Verses says): “When dreaming, the mind is afflicted with sleepiness and hence its result is different.” In other words, Śāriputra’s dream example does not prove anything. Hence, he explains this in the next sentence. Hari: paramārthato naivācayopacayāv ity āha : yathā svapnopamā ityādi. saṃvṛtyā tu karma­phala­sambandhasyābhīṣṭatvān middhenopahataṃ cittaṃ svapne tenāsamaṃ phalam iti dṛṣṭāntāsiddhiḥ syād ity āha: atha punar āyuṣman ityādi. Note: The passage is referring to the Buddha’s knowing, upon awakening, of the destruction of the defilements and worldly influences.

991. According to Hari (730), in this case, the person thinks, “Hooray (aho), he has been killed! It is great that he has been killed! It is for good reason (suṣṭhu) that he has been killed!” because he or she had a preparatory (intention to act) and so on and harmed body, speech, and mind. Then, by taking (what he or she did in the dream) as applying to himself or herself in all cases, he or she thinks, “I killed him!” and the difference of meaning in this is to be explained (in the next sentence). Hari: tatra prayogādiniṣpādanāt kāyavākcittopaghātād cāho hataḥ sādhu hataḥ suṣṭhu hataḥ. sarva­trātmavyāpāropalambhān mayā hata ity arthabhedo vācyaḥ.

992. According to Hari (730), the Madhyamaka holds that even though a thing (vastu) in the waking state is similar to a dream in the sense of its verisimilitude, karmic deeds that are virtuous and so on are established for those who have not broken all the bonds of error, because they are fixated on existence and so on. Nevertheless, unclear, nonvirtuous behavior (pratipatti) in a dream brings a reduced result, because its cause is more erroneous due to sleepiness‍—while a clear, unconfused false appearance (pratibhāsa) in the waking state brings a greater result because it lacks a cause that is more erroneous due to sleepiness. Hari: ato madhyamakanayena jāgradavasthāyām api svapnasadṛśe vastuni tadanurūpārthe bhāvādyabhiniveśenākhaṇḍita­sakala­viparyāsa­bandhanānāṃ kuśalādayo vyavasthāpyante. kiṃtu middhādhika­bhrānti­kāraṇatvenāspaṣṭākuśala­pratipattyā svapne nyūnaṃ phalaṃ. jāgradavasthāyāṃ tu middhādikabhrāntikāraṇavigamāt spaṣṭānākulapratibhāsatvenādhikaṃ phalaṃ.

993. According to Ratnākara (F.161.b), in the phrase “a particular conception about his dissolution,” the word “dissolution” means nirvāṇa and “particular conception” means his comprehension of it. RK: kṣayasaṃjñe ti kṣayo nirvāṇaṃ tasya saṃjñā udgrahaḥ.

994. According to Ratnākara (F.161.b), here the “thinking” concerns real things, whereas the “conceptualizing” is the fabrication of something false. RK: bhutārthakalpanaṃ kalpaḥ| vi tathakalpa naṃ vikalpaḥ.

995. According to Ratnākara (F.161.b), here the words “mindset,” “mental activity,” “mind,” and “conceptualization” all share a single meaning. RK: cittaṃ cetanā buddhir vikalpaḥ ity eko ’rthaḥ.

996. According to Ratnākara (F.161.b), “void” refers to something devoid of any inherent nature. RK: viviktānī ti niḥsvabhāvāni.

997. According to Ratnākara (F.161.b), the deluded mind first makes something nonexistent into a conventional sign, then into objective bases. RK: viplutā hi buddhir avidyamānam eva nimittīkṛtyā rambaṇī karoti.

998. Here, there is a play on the words “not being found or known” (avidyamāna) and “ignorance or lacking in knowledge” (avidyā) reminiscent of a similar passage in chapter 1 (see 1.46 and n.142). RK: viplutā hi buddhir avidyamānam eva nimittīkṛtyā rambaṇī karoti.

999. In other words, all twelve links of dependent arising are void.

1000. According to Hari (733), “on account of worldly conventions” means concerning the conventional level. The Sanskrit word iti here implies the words “is said to” (which have been added in the main text above). Hari: lokavyavahāram upādāye ti saṃvṛtim adhikṛtya. utpadyata iti anantaram ucyata iti śeṣaḥ.

1001. According to Ratnākara (F.161.b), in the phrase “bears direct bodily witness,” the word body refers to the basis (i.e., the container consciousness). By transforming that basis, one becomes a realized being, i.e., direct bodily witness. “This question” refers to the controversial point raised. RK: kāyasākṣī ti kāya āśrayaḥ| tatparāvṛttyā kāyena sākṣ ātkārī kāyasākṣī| enam artham ity etac codyaṃ. According to Hari (734), a bearer of direct bodily witness is a non-returner who has attained cessation, at the end of the path to the state of a worthy one. Similarly, the noble Maitreya is called a bearer of direct bodily witness because he is at the end of the path to buddhahood. “The question at hand” is whether a gift in a dream is (actually) dedicated (to the awakening of all beings, etc.). Hari: kāyasākṣī ti arhattvapratipannako ’nāgāmī nirodhalābhī kāyasākṣī. tadvad buddhatva­pratipanna­katvenārya­maitreyaḥ kāyasākṣī. enam artham iti svapne pariṇāmitaṃ kiṃ tad dānam iti praśnaṃ.

1002. According to Ratnākara (F.161.b), the “Unconquerable One” is an epithet of Maitreya. RK: ajito maitreya iti paryāyau.

1003. According to Ratnākara (F.161.b), the phrase “anything to which I can respond” refers to the question itself; “anything by means of which I can respond” refers to words; and “anything to whom I can respond” refers to Śāriputra himself. RK: visarjayitavya iti praśnaḥ| yena dharmeṇe ti vācā| yasya dharmasye ti śāriputrasya. Note: The sentence “Nor do I identify a thing to whom (yasya dharmasya) I can respond” does not appear in the Sanskrit or Tibetan editions, but appears in Ratnākara’s comments, so it has been included in the translation of the main text.

1004. According to Hari (736), “I suppose” means “if” (i.e., he is wondering whether Maitreya has actualized them). Hari: kaccid iti yadi.

1005. According to Hari (737), the Blessed One asks “why…” because Śāriputra’s comprehension is only similar to (that of) the disciples. Śāriputra calls it “profound wisdom” because his comprehension of it is equivalent to the merely nonconceptual knowing (that is the scope of a disciple, not of a bodhisattva)‍—so the Blessed One means to say here that Śāriputra should not form such a notion (of Maitreya’s wisdom). To explain this very equivalence, he asks, “Are you revealing that you identity the thing…?” In this sentence, he is asking to be precise: When you comprehend it through your conceptual knowledge, do “you identify”‑‍—i.e., apprehend‍—“the thing,” i.e., the state of a worthy one, which is characterized by the knowledge that (suffering and its cause have been) extinguished and will not re-arise? Hari: śrāvakāṇām īdṛśa evādhigama ity āha : kutas te śāriputre tyādi. nirvikalpa­jñāna­mātreṇādhigamasya tulyatvād gambhīraprajño ’yam iti naivaṃcittam utpādanīyam ity arthaḥ. tulyatvam eva kathayann āha : samanupaśyasi tvam ityādi. taṃ dharmaṃ kṣayānutpādajñānalakṣaṇam arhattvaṃ vikalpajñānenādhigamakāle kiṃ tvaṃ samanupaśyasy upalabhasa iti yāvat.

1006. The Sanskrit and Tibetan repetition and word order in this quoted thought have been altered slightly for the sake of clarity in English.

1007. According to Ratnākara (F.161.b), “a reserve of strength” means a latent mental impression with the capacity for self-cultivation. RK: balādhānaṃ bhāvanābalavāsanā.

1008. According to Hari (738), right after the above, with this sentence, he starts to explain the twofold purification of a buddhafield by separating the world into (first) the inhabitants and (then) the environment. Hari: ity anantaraṃ sattvabhājanalokabhedena dvividhabuddhakṣetraviśuddhiṃ nirdiśann āha: punar aparaṃ śāriputre tyādi.

1009. According to Ratnākara (F.162.a), “all beings there” in that buddhafield “will live on divine food.” He says this in order to exclude carnivorousness and so on. RK: divyopabhoge tyādi| samabuddhakṣetrasattvā iti vartate| rudhirādyāhāravyudāsāya caitad uktam.

1010. The translation “the roots of virtue” here follows Tibetan (dge ba’i rtsa ba la) as opposed to the Sanskrit edition’s “virtue” (kuśala).

1011. The above two paragraphs regarding wild animals and thieves concern purification of the world’s inhabitants. The next three paragraphs concern the world’s environment.

1012. According to Hari (742), they will find drinkable water endowed (upeta) with the eight qualities (aṣṭāṅga), because they get “water that is (1) pleasant-smelling (sugandhi), (2) pleasant tasting (svādu), (3) cool (śītalaṃ), (4) soft (laghu), (5) clear (accha), (6) pure (śuci), and not harmful (7) to the stomach or (8) to the throat to drink it.” Hari: aṣṭāṅgoptapānīyaṃ sugandhi svādu śītalaṃ laghv acchaṃ śuci pātuś ca kukṣikaṇṭhau na bādhata || ity udakalābhād aṣṭāṅgopetapānīyalābhinaḥ.

1013. According to Hari (742), “comfortable,” “bestowed every delight,” and “filled with happiness” are, respectively, lesser, middling, and greater degrees (of happiness). Hari: mṛdumadhyādhimātrabhedena sukhitāḥ sukhasamaṅginaḥ sarvasukhasamarpitāḥ.

1014. According to Hari (743), that “moment of thought,” which has not arisen at the ultimate level, lasts a long time at the conventional level. It is “a point in time with no beginning”, i.e., it is beginningless, because it lacks an initial cause. Its endpoint (paryanto bhāgaḥ) is “beyond any point in time” because, at the stage of a buddha, its nature is emptiness. For this reason, a bodhisattva would not be frightened and so on by his or her realization taking a very long time. This is the idea behind him saying the bodhisattva would “never form (utpādayitavyā) the notion of it being difficult.” Hari: yasmād yaś cittakṣaṇas tattvato ’nutpannaḥ saṃvṛtyā saiṣā cirakālavatī prathama­kāraṇarahitatvād anādir apūrvā koṭiḥ. paryanto bhāgo buddhatvāvasthāśūnyatā­svabhāvatvād yad utākoṭis. tasmāc cireṇābhisaṃbodhād uttrāsādi na kartavyaṃ. duṣkarasaṃjñā ca notpādayitavye ty arthaḥ. According to Ratnākara (F.162.a), the “limitation” (iyatī) is a measurement circumscribing the “moment of thought.” It is “with no beginning” means it is something in the future. It is “beyond any point in time” because a point in time of a moment without parts does not exist. RK: iyatī ti cittakṣaṇa parimāṇā| apūrve ti bhāvinī| yad utākoṭīr iti na hi niraṃśasya kṣaṇa sya koṭir asti. Note: Ratnākara’s and Hari’s divergent explanations appear to disagree in their interpretation of the Sanskrit word apūrva here. It seems that for Hari, the word apūrva is indicating a “beginningless” point in time, i.e., the beginningless past. Whereas, for Ratnākara, the word is indicating a point in time that is “has not begun,” i.e., “the future” (bhāvinī). Both the available editions in Sanskrit and Tibetan for Ratnākara are corrupt here, but seem to imply that his interpretation of it as “the future” is based on a quote from The Perfection of Wisdom in One Hundred Thousand Lines. The long sūtras have no real equivalent of the present passage at the equivalent point in their structure, and Ratnākara’s mention of the Hundred Thousand is not a verbatim quote, so we have not been able to identify definitively within it the passage to which he is referring, but it is possibly one in chapter 12, 12.201. See Ratnākara (F.162.a): ma byung ba ni sngon med pa ste| shes rab kyi pha rol tu phyin pa stong phrag brgya ba las gsungs so.

1015. According to Ratnākara (F.162.a), “that” which was the thing “with no beginning” (yet) is “a point in time with no beginning” into which he or she will “realize” awakening. This ends the section on the purification of one’s buddhafield. RK: yā se ty apūrvārthābhut (?) āpūrvā koṭīr yatrā bhisaṃbhotsye | iti buddhakṣetrapariśuddhiḥ.

1016. To resolve an ambiguity in the Sanskrit, this translation has here followed the Tibetan: shA ri’i bu byang chub sems dpa’ sems dpa’ chen po des ’di ltar dka’ ba’i ’du shes bskyed par mi bya ste | sngon med pa’i mtha’ ma ’di ni mang zhing yun ring ba’o sngon med pa’i mtha’ ma ’di ni sems kyi skad cig ma gcig dang ldan pa ste ’di lta ste mtha’ med pa’o snyam mo. Note: The Tibetan in the Degé Kangyur has gi as a typo for mi. This may have misled Conze’s opposite interpretation which says that a bodhisattva “should think that great and long is this limit which has no beginning, for it is connected with one single thought-moment, in other words, it is the absence of a limit.”

1017. This point in the chapter corresponds to the beginning of Chapter 43 in the Twenty-Five Thousand and Hundred Thousand, and of Chapter 53 in the Eighteen Thousand.

1018. According to Hari (743), “in such places” means in the places mentioned for purifying one’s buddhafield, because she had the power through her repeated practice. RK: atra sthāna iti abhyāsayogena śakyatvān nirdiṣṭabuddha­kṣetra­pariśodhane.

1019. The translation of the Sanskrit suvarṇa as “yellow” rather than “golden” is, first of all, because suvarṇa often just means “yellow” and, second, because the story (later in the chapter) suggests her flowers were an offering inferior to the blue lotuses (utpala) offered by the Buddha in his previous life.

1020. According to Hari (746), Ānanda is astonished at the Blessed One’s predictions that just emerged about her (in this foreordaining of her future awakening). Hence the Blessed One explains more in the next sentence. Hari: vyākṛtānām eva tatrotpādād vismaya ity āha : atha khalv āyuṣmata ityādi.

1021. According to Hari (746), “escape the saṃsāric mud” (uttīrṇapaṅkās) due to eliminating the obscuration of the defilements and “close to actualizing awakening” because of being established in realizing the culmination (i.e., the fifth of eight realizations explained in the Ornament). Hari: tatra kleśāvaraṇaprahāṇād uttīrṇapaṅkāḥ. mūrdhābhisamaye ’vasthitatvād bodhipariniṣpattyupagatāḥ.

1022. According to Hari (746), here the Blessed One is also foreordaining (the assembly as) her future disciple community. Hari: śrāvakasaṃgham api vyākurvann āha: tasya khalu punar ityādi.

1023. Dīpaṃkara was the buddha in the past under whose guidance the Buddha Śākyamuni, in a distant previous life, first made the vow to attain buddhahood and from whom he received the foreordaining of his future attainment (vyākaraṇa), as recounted in this passage and in many other accounts. In many texts he is counted as the fourth in a lineage of twenty-seven buddhas who preceded Śākyamuni.

1024. According to Hari (748), it is because this foreordainment of all the aspects (related to her future awakening) is in accord with her original aspirations that (the Blessed One endorses) this statement (of Ānanda’s). In it, “due to having achieved the preliminary practices” means due to having reached the path of seeing; due to having “gone to the very end” means due to her having understood the nature of the path of cultivation. Hari: praṇidhānānurūpam evedaṃ sarvaprakāravyākaraṇam ity āha: kṛtaparikarme tyādi. tatra prāptadarśanamārgatvāt kṛtaparikarmā. viditabhāvanāpathasvabhāvatvāt kṛtaparyantā.

1025. According to Ratnākara (F.162.b), “Examining Skill in Means” means fully cognizing it. This chapter has that as its central topic. RK: upāyakauśal yānāṃ mīmāṃsā parijñānaṃ tadarthaḥ parivartaḥ.

1026. The beginning of this chapter corresponds to the beginning of Chapter 44 in the Twenty-Five Thousand and Hundred Thousand, and of Chapter 54 in the Eighteen Thousand. At the point marked by note 1054, the chapter goes on to include content corresponding to a first part of Chapter 45 in the Twenty-Five Thousand (down to 45.8) and Hundred Thousand, and to Chapter 55 in the Eighteen Thousand (down to 55.9).

1027. According to Ratnākara (F.162.b), since the factors in awakening and so on elliptically imply the freedom from signs and the freedom from inclinations only by means of the meditative concentration on emptiness, the word “emptiness” (in the first question) is a synecdoche referring to meditative concentration on emptiness. RK: śūnyatāsamādhinaivānimittāpraṇihitayor bodhipakṣādīnāṃ copalakṣaṇāt| śūnyatāyām iti śūnyatāsamādhau. Note: In other words, Ratnākara is giving a technical reason why emptiness here should be understood as the meditative concentration on emptiness, i.e., one of the three gateways to liberation.

1028. According to Ratnākara (F.162.b), in this sentence “mental continuum” means the unbroken series (of moments of mind). The word “such” refers to the emptiness, which is the “true nature of things,” i.e., the essential nature. The phrase “as a true nature of a things” means as a solid essence or core. RK: santatiḥ pravāhaḥ| kathaṃ pratyavekṣamāṇa ity āha rūpaṃ śunyam itī ti| tām iti śūnyatām| dharmatām iti dharmaprakṛtim| dharmataye ti dharmasāratayā. According to Hari (749), the two repetitions of “true nature of things” both refer to emptiness. The term “physical forms” means real things. The idea is that he or she should consider carefully so that they do not mentally perceive the so-called emptiness of the inherent nature of emptiness. This passage is teaching that, like a magical illusion, emptiness and so on are the objective scope of skill in means. Hari: rūpam iti tāṃ dharmatāṃ dharmataye ti tāṃ dharmatāṃ śūnyatāṃ dharmatayā śūnyatayā rūpaṃ vastv iti pratyavekṣamāṇo yathā na samanupaśyec, chūnyatāṃ śūnyatāsvabhāvenāstīti yathā nopalabheta tathā pratyavekṣitavyam iti yāvat. etad uktaṃ: māyopamaḥ śūnyatādir upāyakauśalaviṣaya iti.

1029. According to Ratnākara (F.162.b), “the pinnacle of reality” is just emptiness when it has become totally detached (from cyclic existence). RK: bhūtakoṭir iti śūnyataiva kaivalyaṃgatā bhūtakoṭiḥ. Note: The bodhisattva does not directly actualize “the pinnacle of reality” because it would lead to the state of a worthy one in the disciples’ nirvāṇa, whereas a bodhisattva chooses to stay in cyclic existence until he or she attains buddhahood, which (unlike mere arhathood) involves the ability to benefit other beings still in cyclic existence. This is discussed in more detail below.

1030. According to Hari (750), “replete with all excellent qualities” means it is not lacking in (the transcendent states of) generosity and so forth. Hari: sarvākāravaropetām iti dānādyavikalāṃ.

1031. According to Ratnākara (F.162.b), (the meditative object is) “unfixed,” i.e., not determined as something to be directly actualized. RK: asamāhita eve ti sākṣātkartavyatayā ’nadhyavasita eva. According to Hari (750), he or she will be “supported by the transcendent state of wisdom,” which consists in great skill in means “but does not directly actualize emptiness.” This means he or she deliberately keeps their mind in the meditative concentration on emptiness, only without being attached to it. Hari: asamāhita eve ti prajñāpāramitā ca mahopāyakauśalātmikā mayā parigṛhītā bhaviṣyati na ca śūnyatā sākṣātkṛte ty abhiprāyād atanniṣṭha eva śūnyatāsamādhau cittaṃ dhārayati.

1032. According to Hari (750), the bodhisattva “does not eliminate worldly influences” means does not get rid of worldly influences (that flow away from nirvāṇa toward) the desire realm, because he or she intentionally takes rebirth for the sake of beings. To “get fully acquainted with them” means to destroy the worldly influences through focusing on the object of the meditative concentration on emptiness. Hari: na cāsravakṣayaṃ kāmabhavāsrava prahāṇaṃ saṃcintyasattvārthaṃ pratijanmaparigrahāt karoti. śūnyatāsamādhyālambanād āsravakṣaye ca parijayaṃ karotī ty arthaḥ. According to Ratnākara (F.162.b), “along the way” means until he or she has cultivated the qualities of a buddha. RK: atrāntarā iti yāvad buddhadharmā asya na paripakvāḥ.

1033. According to Ratnākara (F.162.b), “as such” means in the stages that were taught. “Procured” means attained. The rest is easy to follow. This ends the section on the preliminary practice of skill in means. RK: evam ity uktena krameṇa| ārūḍha upārjitāḥ| śeṣa subodham| ity upāyakauśalasya prayogaḥ.

1034. The idea here is that the bodhisattva has deliberately chosen, out of compassion, not to attain cessation by directly actualizing emptiness‍—even though it would be possible‍—in order to follow the Mahāyāna path to developing the qualities of buddha for the benefit of others, rather than the disciples’ path leading to nirvāṇa for oneself. The Blessed One gives three extended analogies about such a choice below.

1035. According to Ratnākara (F.162.b), “courageous” means fearless; “persevering” means with fortitude; “steadfast” means firm-minded. RK: śūro nirbhīḥ| vīryam utsāhaḥ| pratiṣṭhānaṃ sthairyam.

1036. According to Ratnākara (F.163.a), “perfectly clear” means rational. “Perfect in behavior” means he conducts himself perfectly in practice. “Knew the proper time” and so on means he knew what has been taught (by others, such as astrologers and so on) about the “proper time” and so on. RK: pratibhānam abhyūhaḥ| pratipattir anuṣṭhānam| yasmin kālā dau yady uktaṃ tajjñānāt kālā dijñaḥ.

1037. According to Ratnākara (F.163.a), “masterful” means he has attained mastery over his body, speech and mind. His armor and so on are “immune to weapons or attacks.” RK: gatiḥ kāyavākcittakarmaṇyatā| tāṃ gataḥ prāptaḥ| praharaṇāvaraṇaṃ kavacādi. Note: The English translation “weapons or attacks” aims to capture two meanings of the one Sanskrit word praharaṇa following the Tibetan, which appears to do the same. Tib: mtshon cha mang po zlog par gyur pa mtshon cha sra ba zlog par gyur pa.

1038. According to Ratnākara (F.163.a), “learned in” means expert in. RK: viśāradaḥ paṇḍitaḥ.

1039. According to Hari (754), “benevolence, compassion, rejoicing, and impartiality” are meditative concentrations accompanied (by the nature of the five skandhas). They are, respectively, to increase the wish for sentient beings to be joined with happiness, to be separated from suffering, to never be separate from happiness, and to be benefited (impartially). Hari: tatra sattveṣu sukha­saṃyoga­duḥkhaviyoga­sukhāviśleṣahita­karaṇāśaya­samṛddhau saparivārāḥ samādhayo yathākramaṃ maitrīkaruṇā muditopekṣāḥ.

1040. According to Ratnākara (F.163.a), since those are enemies, i.e., the hindrances, he or she overcomes them through the four immeasurables. This ends the section on the first skill in means. RK: iti śatrava eva śāstravā (sic!) antarāyāḥ| teṣām atikramaś caturbhir apramāṇair iti prathamam upāyakauśalam. Note: The first part of Ratnākara’s Sanskrit text does not seem to make sense, so this translation follows the Tibetan: ’di ni dgra nyid yin pas na dgra ste bar du gcod pa’o| |de dag las ’das pa ni tshad med pa rnam pa bzhis so| |’di ni thabs la mkhas pa dang bo’o.

1041. According to Ratnākara (F.163.a), so that the first arrow shot into the sky does not fall for a long time, the force that makes it continue in that state (āvedha) comes from the other arrows. Likewise, so that the first mindset does not directly actualize (the pinnacle of reality) until the qualities of a buddha have ripened, the force that makes it continue in that state (āvedha) comes from other mindsets. Since the force that makes it continue in that state is not overcome, the method functions as the continuative force. RK: ūrdhvakṣiptasya śarasyeva śarāntaraiś ciram apātāya ya āvedhas tadvad ā buddha­dharma­paripākkaṃ sākṣātkaraṇāya cittasya cittāntarair ya āvedhaḥ| tad anatikrameṇa vṛttir yathāvedham upāyaḥ. Note: Ratnākara is ostensibly explaining here how the skill in means‍—as a force that causes the first development of the mindset of awakening to continue until awakening‍—works by preventing a bodhisattva from settling for the lesser nirvāṇa for his or her own sake.

1042. The term “supreme pinnacle of reality” realized by buddhas seems to be distinguished from the “pinnacle of reality” that is directly experienced by disciples and solitary realizers.

1043. According to Ratnākara (F.163.b), here “goes about life” means with tranquility; “abides” with insight; and “attains” with the union of the two. RK: carati śamathena| viharati vipaśyanayā| sam ādhisamāpat tir ubhābhyām. Note: Ratnākara also gives here an untranslatable creative etymology of the word samāpatti suggesting the first syllable sam– stands for samādhi, i.e., sam ādhisamāpat ti.

1044. According to Ratnākara (F.163.b), “fully accomplishes” means realizes. RK: abhinirharatī ti niṣpādayati.

1045. According to Ratnākara (F.163.b), (in the Sanskrit compound “gateway to complete liberation through meditative concentration,” we should understand emptiness) as both the “meditative concentration” and the “complete liberation” because it is the door to liberation. RK: abhinirharatī ti niṣpādayati| samādhiś cāsau vimokṣaś ca muktidvāratvāt.

1046. The last phrase “until completely perfecting the qualities of a buddha” follows the Tibetan edition. There is no comparable phrase in the Sanskrit edition.

1047. According to Ratnākara (F.163.b), in this context “developing the mindset” means fully accomplishing the mindset. He or she “performs difficult noble deeds” by this (skill in means). This method/means is not shared (by others), in the sense that it is not shared by any of the disciples or solitary realizers. RK: cittotpādaś cittābhinirhāraḥ| anenā yaṃ duṣkarakārakaḥ| eṣa ca sarva­śrāvakapratyeka­buddhair asādhāraṇatvād asādhāraṇa upāyaḥ.

1048. According to Ratnākara (F.163.b), “sentient being” here means a self (ātma) or a person (puruṣaḥ). RK: sattva ātmā puruṣaḥ.

1049. According to Ratnākara (F.163.b), (from the thirty-seven factors in awakening listed, this section is referring to the last four subgroups, namely) the five “faculties” and the five “powers,” which include the same list: “faith” (heroic perseverance, mindfulness, meditative concentration, and wisdom). The “aspects of awakening” are the seven (listed previously) and the “path” is the eightfold one. The belief in a “sentient being” is attachment. Nonattachment is the attainment of emptiness and so on after thinking, “Once I have realized … awakening, I will teach … sentient beings” to help them “eliminate” that. The method/means is not being attached based on an connection with that conception. RK: indriyāṇi pañca śraddhādīni| bal āny api pañcaiva| bodhya ṅgāni sapta| mārgo ’ṣṭāṅgaḥ| sattvadṛṣṭiḥ saktiḥ| tatprahāṇāya sattvānām abhisambuddhaḥ sattvān deśayiṣyāmī ti sañcintya śūnyatā di samāpat tir asaktiḥ| tadyogād asakta upāyaḥ.

1050. According to Ratnākara (F.163.b), conceiving of “things” means conceiving of constituents of experience, elements, and so on. This is their “mental perception.” He or she does the same as before to “eliminate” that. Thus, the attainment of emptiness means being free of mental perceptions. The method/means is being free of mental perceptions based on any connection with that conception. RK: dharmasaṃjñā skandhadhātvādisaṃjñā| sa upalambhaḥ | tatprahāṇāye tyādi pūrvavat| evaṃ śūnyatā disamāpat tir anupalambhaḥ| tadyogād anupalambha upāyaḥ.

1051. According to Ratnākara (F.163.b), the “conception of conventional signs” refers (for example) to “woman,” “man,” “visible form,” or “sound.” To eliminate that, one proceeds as described previously. RK: strī pumān rūpaṃ śabda iti nimittasaṃjñā | tatprahāṇāye tyādi pūrvavat.

1052. RK: evam animittasamāpat tir ānimittam| tadyogād ānimitta upāyaḥ.

1053. According to Ratnākara (F.164.a), an “inclination” is a desire for some worldly pleasure‍—for instance, to become the universal emperor Śakra, the powerful god. A “mistake” is the root of that desire. For this reason, one “eliminates” the four mistakes as described previously. The meditative concentration on freedom from inclinations is free of inclinations. The method/means is freedom from inclinations due to any connection with that. RK: devaḥ śakraś cakravarttī syām ityādir bhavabhogābhilāṣaḥ praṇihitam| tasya mūlaṃ viparyāsāḥ| tasmāc caturviparyāsaprahāṇāye tyādi pūrvavat| evam apraṇihitasamādhir apraṇihitam tadyogād apraṇihita upāyaḥ.

1054. According to Ratnākara (F.164.a), the methods/means of freedom from mental perceptions and so on are taught to be three gateways of complete liberation as the objective scope (of mental concentration). Next (in this paragraph), he explains the additional objective scopes and (and after that) unerroneous nature as the freedom from conditionings and so on. RK: anupalambhādīnām upāyā vimokṣamukhatrayaṃ viṣaya uktaḥ| sāṃpratam eṣām anabhisaṃskārādikam adhikaṃ viṣayam amoghatāṃ ca bravīti.

1055. According to Ratnākara’s (F.156.a) previous comments in chapter 18 (see n.938), the nature (bhāva) of all things as they appear and the nature of them as they truly are is “emptiness.” It itself is the “freedom from signs” because signs cease in the experience of it. It itself is “freedom from inclinations” because those who experience it have no aspiration for the three realms. It itself is “freedom from conditioning” because those who experience it do not perform karmic deeds that lead to rebirth. It itself is “freedom from arising” because those who experience it do not have arisings due to any karmic deeds. It itself is “freedom from birth” because those who experience it know (that things are) unborn by nature. It itself is “freedom from any state of being” because it is insubstantial. RK: g ambhīram itītyādi| sarvadharmāṇāṃ yathāpratibhāsam bhāvo yathātattvaṃ ca bhāvaḥ śūnyatā| saivānimittaṃ tadvedane nimittanirodhāt| saivāpraṇihitaṃ tadvidāṃ traidhātuke ’praṇidhānāt| saivānabhisaṃskāras teṣāṃ punarbhavāya karmākaraṇāt| saivānutpādas teṣāṃ tena karmaṇā’nutpādāt| saivājātis teṣāṃ prakṛtyajātatājñānāt| saivābhāvo ’dravyatvāt.

1056. According to Ratnākara (F.164.a), the phrase “fall into an unconditioned state” means into the disciples’ lesser awakening. The phrase “within the three realms” means in cyclic existence. RK: anabhisaṃskāre pated iti hīnabodhau| traidhātukene ti saṃsāreṇa.

1057. According to Ratnākara (F.164.a), “a bodhisattva great being who wishes to realize unsurpassed, perfect awakening should ask (paripraṣṭavya) a second bodhisattva great being” who knows. RK: samyak­sambodhikāmena bodhisattvena vijño bodhisattvaḥ praṣṭavyaḥ.

1058. According to Ratnākara (F.164.a), if the question is “For perfect awakening, what should I cultivate and how should I cultivate it?” then one should cultivate the emptiness that has been seen and should actualize the acquaintance with the mother (i.e., the transcendent state of wisdom). In relation to that, the “mindset of not abandoning all sentient beings” and so on (as mentioned below) is the means/method. (Mentioning) this is a mark of an explainer who is beyond regressing. The means is (indirectly expressed) in the mark of the explainer. RK: samyaksambodhaye kiṃ bhāvayeyaṃ kathaṃ ca bhāvayeyam iti| saced ācakṣīta­śūnyatādikam eva bhāvaya tac ca parijayaṃ mātuḥ sākṣātkārṣīḥ| tatropāyaḥ sarva­sattvāparityāgacitt ādir iti| etat tasyākhyātur avaivartikatve liṅgam| tasmāt tasya liṅgam asminn iti talliṅga upāyaḥ. Note: Ratnākara’s clarification here also gives an untranslated grammatical explanation of the Sanskrit adjectival compound.

1059. This translation has followed the Sanskrit uttapta here, even though it is omitted in the Tibetan: dge ba’i rtsa ba ’bar ba skyed par.

1060. According to Ratnākara (F.164.a), that he or she sees while dreaming that everything is like a dream, but does not actualize awakening, is the first mark (i.e., characteristic, of a bodhisattva beyond regressing). RK: svapnāntaragato pi svapnopamān sarvadharmān paśyati na ca sākṣātkarotīti prathamaṃ liṅgam. Note: This is a reference to lucid dreaming that serves an example of how a bodhisattva meditates on emptiness but does not wake up. In the language of this scripture, he or she knows everything is empty, but does not actualize the disciples’ awakening, i.e., a bodhisattva eschews the disciples’ pinnacle of reality in favor of the pinnacle of reality experienced by a buddha.

1061. For the remainder of the chapter from this point on, the content corresponds to the first part Chapter 45 in the Twenty-Five Thousand (down to 45.8) and Hundred Thousand, and to Chapter 55 in the Eighteen Thousand (down to 55.9).

1062. Note: The translation has followed the Sanskrit agnidāhe, even though *agnidāhaghate might be suggested by the Tibetan: ’brog me shor ba’i gnod pa byung ngam.

1063. Generally in the Mahāyāna, when buddhas attain awakening they also create around themselves one of three types of buddhafields: pure, impure, and mixed. A buddhafield without any lower realms is considered to be a pure one. The aspiration of a bodhisattva beyond regressing is the thing that “refines” the future buddhafield. For more info, see the entry on pariśuddha­buddha­kṣetra (“purified buddhafield”) in Buswell and Lopez 2014, p. 630.

1064. According to Hari (767), “the karmic deed is ripened” means the karmic deed that is the rejection of the sublime Dharma that leads to his or her present life’s failure is experienced through their mental dissatisfaction due to their failure to perform an act of truth. “As a result of that” means due to having accumulated that karmic deed in a previous life. Hari: karma vipacyata iti saddharma­pratyākhyānaṃ dṛṣṭa­dharma­saṃvartanīyam eva karma satyādhiṣṭhānāniṣpatter daurmanasyādinānubhūyate. tata eve ti janmāntarasaṃgṛhītāt.

1065. According to Ratnākara (F.165.a), if someone is “taken over”‍—i.e., controlled “or possessed,” i.e., inhabited “by an malevolent spirit”‍—then the bodhisattva should “perform an act of truth” in response to that. RK: yadi kaścit sattvo ’manuṣyeṇa gṛhīto ’dhiṣṭhitaḥ āviṣṭo vā antaḥpraveśāt| tatra bodhisattvaḥ satyādhiṣṭhānaṃ kuryāt. Note: The notion of “an act of truth” here is that a bodhisattva can perform a miracle merely by stating a true fact, such as that he or she will realize awakening.

1066. According to Ratnākara (F.165.b), this is the twenty-first chapter, on Māra’s activities. What is this chapter introducing about them? It is introducing the fact that (a) there are many Māras for a bodhisattva who recently set out on the path, because they can develop a deluded sense of grandeur due to accomplishing results through their (seemingly effortless) performance of acts of truth and so on, and (b) a bodhisattva makes heroic advances (parākramo) against them. RK: ayam ekaviṃśati tamaḥ parivarto mārakarmā ṇām. kas teṣāṃ prastāvaḥ ? nava­yāna­saṃprasthitasya bodhisattvasya satyādhiṣṭhāna­phala­sampādanādinā mithyāmānotpādanāya bahudhā mārāḥ| parākramata ity ayam eṣāṃ prastāvaḥ. Note: Even though the Sanskrit title mārakarmaparivarta is the same as chapter 11, “On Māra’s Activity,” to distinguish the two chapters this chapter has been called “The Chapter Detailing Māra’s Activities” following Ratnākara’s gloss the end of the chapter. RK: mārakarmā ṇām abhidhāyakaḥ parivartas tathoktaḥ.

1067. The beginning of this chapter corresponds to a point within Chapter 45 in the Twenty-Five Thousand (starting at 45.9) and Hundred Thousand, and of Chapter 55 in the Eighteen Thousand (starting at 55.10). The content of the chapter continues to a later point still within the same chapters, 45.22 in the Twenty-Five Thousand and 55.27 in the Eighteen Thousand.

1068. According to Ratnākara (F.165.b), “on that topic” is referring to the act of truth that was described just before (at the end of the previous chapter where the bodhisattva said, in effect, the same thing). RK: tatre tyanantarokte satyādhiṣṭhāne.

1069. According to Ratnākara (F.165.b), he will “exert himself” means he will make an effort to do a (harmful) deed to someone in whom he finds an opportunity. RK: autsukyam iti prāptāvasarasya karmaṇaḥ karaṇārtham utsāhaḥ.

1070. According to Ratnākara (F.165.b), “strenuously” refers to the power of his effort and “energetically” refers to the power of his might. RK: balam utsāhaśaktiḥ| tejaḥ prabhāvaśaktiḥ| kathaṃ tejovattaram iti yāvat| tasau matvartha iti bhatvāspadatvaṃ nāstīti bhatvena na bhavitavyam| tadyathā āyuṣmān sarasvān iti| evaṃ tarhi dīptyarthā[F.] dravateḥ śatrantāt tarap| tejasā dīptataraṃ tejovattaram iti. Note: This translation of Ratnākara’s comments essentializes them and omits his Sanskrit etymological explanation of how the word tejovattaram is formed.

1071. According to Ratnākara (F.165.b), “with his or her exertion” means with a lofty opinion of him- or herself. In this sentence, to “treat disrespectfully” means to disrespect; being “smug” means smiling to oneself inwardly; being “sarcastic toward them” means doing the opposite with one’s mind; to “pick at their faults” means to highlight their faults; and to “criticize” means to explain their faults. RK: autsukyam iti| ātmani bahumānam| avamaṃsyata ityādi| avamān o ’nādaraḥ| uccagghānam antarhāsaḥ| ullāpan aṃ manasānyatkaraṇam| kutsanaṃ doṣadarśitā| paṃs anaṃ doṣavāditā.

1072. According to Ratnākara (F.165.b), “increasing” means causing it to come to the fore; “becoming stubborn” means causing it to be unmovable; “being fed” means fostering; and “flaring up” means getting intense. RK: jananam utpādanam| vardha naṃ puraḥsarīkaraṇam| stambha naṃ sthirīkaraṇam| bṛṃhaṇa paripuṣṭiḥ| utpāda nam uccair nayanam.

1073. According to Ratnākara (F.165.b–66.a), it was previously taught that “pride,” in general, is the swelling up of one’s own mindset with a sense of being better than others. But particular types of it are explained here: “pride” means the swelling up compared to someone inferior to him or her; “self-superiority” is compared to someone absolutely equal; “arrogance” is compared to someone more excellent; “conceitedness” is thinking to have attained the state beyond regressing even though one has not attained it; and the “deluded sense of grandeur” is furthermore thinking “I am a possessor of positive qualities” in connection with falsely supposed positive qualities beyond regressing. RK: mānene tyādi| anyebhyo ’dhikatvena cittasyonnatiḥ sāmānyena mānaḥ sa pūrvam uktaḥ| iha tu tadviśeṣā ucyante| yā tasya hīnād unnatiḥ sa mānaḥ | yādṛśād eva so ’timānaḥ | yo punaḥprakṛṣṭāt sa mānātimānaḥ| aprāpte ’vaivartikatve prāptaṃ mayeti so ’bhimānaḥ| yā punar abhūtair avaivartikaguṇair guṇavān asmīti sa mithyāmānaḥ. Note: For similar descriptions, see Vasubandhu’s Pañcaskandhaka, 4.1.23 in Kramer 2014.

1074. According to Ratnākara (F.166.a), “assigning a title” means labeling (i.e., with a name, title, or epithet). RK: nāmāpadeśaḥ saṃjñākathanam. According to Hari (774), “assigning a title” means saying his or her name/title; “corroborating it with names” means reciting the names of his or her mother and so on (as described below). Hari: nāmāpadeśene ti tannāmakathanena. nāmādhiṣṭhānene ti mātrādināmavyapadeśena. Note: The word nāma (in the Sanskrit compound word nāmāpadeśaḥ) can be translated simply as a “name” but also refers to an epithet, title, or other type of designation. To capture the thrust of the problem described in the passage, it has been translated as “giving a title” (in the sense of a specified title expressing rank, office, or character).

1075. These names of the bodhisattva include past and future.

1076. According to Ratnākara (F.166.a), the following sentence beginning “an ascetic who dwells in the forest” and so on describes the (fourteen) qualities of a pure ascetic. RK: āraṇyakatvādayo dhutaguṇāḥ. Note: These qualities are practices. In some texts, they number twelve and in others thirteen. In the main text there are fifteen clauses, but the last three were combined into one, because the commentators either do not mention them or suggest they are part of the thirteenth one. The translation of each subsequent ascetic practice has attempted to follow Hari’s or RK’s commentary, but the reader should keep in mind that they are interpreted differently elsewhere; cf. descriptions in other sūtras from dhūtaguṇa in 84000’s cumulative glossary, 84000’s (forthcoming) The Teaching on the Purification Practices from the Path to Liberation (Toh 306), and dhutaṅga in Buswell and Lopez 2014, pp. 255–56.

1077. According to Ratnākara (F.166.a), “an ascetic who dwells in the forest” stays only in the forest area more than two miles outside the village. RK: grāmād bahiḥ krośāt param araṇyam| tatraiva sthānāt āraṇyakaḥ.

1078. According to Ratnākara (F.166.a), “an ascetic who seeks alms” eats only what has been offered as alms (into a begging bowl). RK: piṇḍapātasyaiva bhojanāt piṇḍapātikaḥ.

1079. According to Ratnākara (F.166.a), “an ascetic who wears rags” is clad only in a collection of rags from a dust-heap. RK: pāṃsukūlasyeva prāvaraṇāt pāṃsukūlikaḥ.

1080. According to Ratnākara (F.166.a), “an ascetic who never eats later” only eats around midday. RK: madhyāhnasyopānta eva bhojanāt khalu paścād bhaktikaḥ.

1081. According to Ratnākara (F.166.a), “an ascetic who uses a single seat” uses only one single seat (to eat meals and so on). RK: ekāsana eva bhuṅkte ekāsanikaḥ.

1082. According to Ratnākara (F.166.a), “an ascetic who accepts what is offered” always sleeps on whatever (grass mat) is available (where he or she happens to be at dusk). RK: sakṛdāstīrṇe nityaṃ śayanāt yāthāsaṃstarikaḥ.

1083. According to Ratnākara (F.166.a), “an ascetic who has three robes” abandons any more than three robes. RK: tricīvarād adhikatyāgāt traicīvarikaḥ.

1084. According to Ratnākara (F.166.a), “an ascetic who lives in charnel grounds” stays only in the area of the charnel grounds. RK: śmaśānasamīpa eva sthānāt śmāśānikaḥ.

1085. According to Ratnākara (F.166.a), “an ascetic who lives at the foot of a tree” stays only at the foot of a tree. RK: vṛkṣamūla eva sthānāt vṛkṣamūlikaḥ.

1086. According to Ratnākara (F.166.a), “an ascetic who stays upright” continues through the night (i.e., sleeps) sitting upright. RK: niṣadyayā rātrinayanān naiṣadyikaḥ.

1087. According to Ratnākara (F.166.a), “an ascetic who lives in the open air” stays only in the open air, i.e., an outdoor space without shelter. RK: acchanno ’vakāśo ’bhyavakāśaḥ| tatraiva sthānāt ābhyavakāśikaḥ.

1088. According to Ratnākara (F.166.a), “an ascetic who wears felt” wears only felt garments made of wool, hemp, and so on. RK: aurṇakaśānakāder eva prāvaraṇāt nāmantikaḥ.

1089. According to Ratnākara (F.166.a), “an ascetic who lives in seclusion, contented with few desires” has “few desires,” i.e., wishes for little; is “content” with just that much; and lives “in seclusion” as a recluse. RK: alpaiṣaṇāt alpecchaḥ| tāvataiva santoṣāt santuṣṭaḥ| ekākitvāt praviviktaḥ. According to Hari (774–75), “an ascetic who lives in seclusion, contented with few desires” lacks any “desire” for more; is “content” with having just that much; lives “in seclusion” in order to be free from offenses (against monastic rules or vows); and due to having few desires, “goes barefoot.” Hari: adhikābhilāṣābhāvād alpecchaḥ. tāvanmātreṇa saṃtoṣāt saṃtuṣṭaḥ. āpattirahitatvena praviviktaḥ. alpecchatvād apagatapādam rakṣaṇaḥ. Note: Three seemingly distinct sentences in the Sanskrit text have been combined into one here because the commentators seem to count them as one. The phrase apagatapādam rakṣaṇaḥ is not in any other list. Although Hari comments on it briefly, RK ignores it. The Tibetan translation (F.211.b) has rkang pa skud pa dang bral ba, which is probably a mistake or hyperedit for rkang pa skung ba dang bral ba or rkang pa skyong ba dang bral ba. The English rendering “goes barefoot” takes the Sanskrit as being equivalent to *apagatapādarakṣaṇaḥ, i.e., one who is free of foot coverings/shoes.

1090. According to Ratnākara (F.166.a), here “corroborating” means revealing. RK: adhiṣṭhānam āviṣkaraṇam.

1091. According to Ratnākara (F.166.a–b), in the phrase “overcome with stubbornness,” the word “stubborn” means lacking devotion to teachers (guru). RK: stambhābhibhūta iti stambho guruṣv agauravam.

1092. According to Ratnākara (F.166.b), the latter two terms “pondered” (anuvitarkitam) and “mulled over” provide an explanation of the very first “considered” (anuvartitam<anuvicintitam). He or she “pondered” (anuvitarkitam) means thinking what their name will be, and “mulled over” means thinking this is what my name should be. Māra “predicted” means he declared it. RK: anuvartitam ity anuvicintitam| asyaiva nirdeśa uttarābhyām| anuvitarkitaṃ kiṃ me nāma bhaved iti| anuvicāritam idaṃ me nāma bhaved iti| vyākariṣyatī ty ākhyāsyati Māraḥ.

1093. According to Ratnākara (F.166.b), “subtlest” means it is difficult to perceive. RK: sūkṣmasūkṣmāṇī ti durlakṣyāṇi.

1094. This next section features a play on two etymologically related Sanskrit terms that are later contrasted to two others. In English, some of the punning and play on the relationship between these pairs of terms and their wider connotations has had to be sacrificed to make the meaning clear. The noun viveka we have translated here as “seclusion,” and the adjective vivikta as “secluded from.” However, the word play depends on the fact that viveka can mean not only “isolated place” or “seclusion,” but also, more broadly, “voidness”‍—i.e., “emptiness”‍—and vivikta can mean “devoid of” or “isolated.” Indeed, everywhere else in this scripture the term viveka, rendered as “void” or “voidness,” is used as an almost perfect synonym of emptiness, while vivikta, for the most part, has been rendered simply as “lacking” or “devoid of.” Hence “living in seclusion” here most literally means living completely isolated from others, but living in voidness also means being in the void state, i.e., realizing emptiness. These two terms are later contrasted with the opposite terms “mingling” (saṃkīrṇa)‍—either in the sense of “mixed up with” (confused or polluted by) or “mingling together with others”‍—and “crowded” (ākīrṇa).

1095. According to Ratnākara (F.166.b), living “in seclusion” means apart (from others). RK: vivikto rahitaḥ.

1096. According to Ratnākara (F.166.b), “living around a village” can mean either on the border of a village or in one part of it. RK: grāma syāntaḥ samīpam ekadeśo vā.

1097. It is not clear from the Sanskrit text whether the forest area is “two hundred miles wide” (as translated here) or “at a distance of two hundred miles” (locative of distance; cf. Macdonell 203j). Either way, the “two hundred miles” is simply emphasizing the remoteness.

1098. According to Ratnākara (F.166.b), “depended” with moderate habitual fixation; “relied” with medium habitual fixation; “dwelled” with excessive fixation; and “devoted him- or herself” through regularly exalting themselves with it. RK: mṛdunā abhiniveśena niśritaḥ| madhyena ālīnaḥ| adhimātreṇa adhyavasitaḥ| tenaivātmotkarṣaṇāt adhyavasāyam āpannaḥ.

1099. There is a double meaning in the Sanskrit phrase vihārena vihārati, which means abiding either in (a) an abode or dwelling place, or (b) a state or condition. Up until now, it has been translated as “state” since that can more easily stretch to include both meanings. But below it will be translated where necessary as “abode.”

1100. According to Ratnākara (F.166.b), the “mixed-up state” refers to (an abode) with householders and monastic renunciants. The “crowded state” means (an abode) crowded with only monastic renunciants. RK: saṃkīrṇo gṛhipravrajitaiḥ| ākīrṇaḥ pravrajitair eva. According to Hari (783), it is a “mixed-up state” (viz. a polluted state) because it involves the states of directed mental attention of disciples and so on. It is a “crowded state” (viz. an abode among the crowds) because it falls outside the dimension of the Mahāyāna. Hari: saṃkīrṇavihāreṇe ti śrāvakādimanaskāropetatvāt. ākīrṇavihāreṇe ti mahāyānād bahirgatavihāratvāt. Note: The commentators diverge on how to interpret the words here beyond the aforementioned play on the words saṃkīrṇa‍—i.e., (a) “mixed together” as in combined and (b) “mixed up with” in the sense of polluted or confused by‍—and ākīrṇavihāra, i.e., (a) an abode “full of people” or (b) abiding in crowds (i.e., filled with common people).

1101. The “superhuman spirit” refers to Māra who, in disguise, reproached and warned them earlier in the chapter to remain in an empty place.

1102. The assumption is that he is a forest dweller, proud about getting advice from spirits.

1103. According to Ratnākara (F.166.b–67.a), someone like this is “an outcaste” because others should not live with them; “a corrupter” because they corrupt others with their own faults: “a mere likeness” because they physically look like (bodhisattvas but are not); “a false imitation” because they have a similar name (to bodhisattvas but are not); “a poor decoy “ because their (duck-like) blackness does not resemble the whiteness of those swans (i.e., real bodhisattvas); “a thief” because they use the disguise of ascetics to get hold of the teachings; “a user” because bodhisattvas do not consent to this; and “a usurper of the world with its gods” because they act in a way worthy of veneration but falsely. RK: bodhisattvacaṇḍālaḥ tair asaṃvāsyatvāt| bodhisattvadūṣī svadoṣeṇa teṣāṃ dūṣaṇāt| bodhisattvapratirūpako dehasāmyāt| bodhi­sattvaprativarṇiko nāmasāmyāt| bodhisattvakāraṇḍavakaḥ haṃseṣv iva teṣv akṛṣṇeṣu kṛṣṇatvāt| cauraḥ śramaṇaveṣeṇa dharmagrahaṇāt| cauro bodhisattvānām asammatatvāt| cauraḥ sadevakasya lokasya mithyādakṣiṇīyatvāt. Note: The Sanskrit term caura is rendered here with three different translations based on the three different connotations that Ratnākara highlights.

1104. According to Hari (783), they have “no teacher” because they are bereft of a spiritual friend. Hari: kalyāṇamitravirahād anācāryāḥ. According to Ratnākara (F.167.a), they are “ignoble,” i.e., evil. RK: anāryāḥ pāpāḥ. Note: There are two different Sanskrit manuscript readings attested: (1) having “no teacher” (anācāryāḥ ) in the present Tibetan edition and Hari, and (2) being “ignoble” (anāryāḥ) in the Sanskrit of the sūtra and in Ratnākara. The translation in the main text follows the Tibetan, but both commentators’ comments are reported here for comparison.

1105. This translation has followed the Tibetan yid mi skrag pa (*anuttrastamānasena) rather than the Sanskrit uttrastamānasena (Vaidya and Wogihara).

1106. According to Ratnākara (F.167.a), “this all” and so on is just a final summary of the activities of Māra (described in the chapter). RK: idam apī tyādinā paścimamārakarmopasaṃhāraḥ.

1107. According to Ratnākara (F.168.b), the “Chapter on Virtuous Friends” is a chapter about virtuous friends and so on. RK: kalyāṇamitrādiḥ parivarto kalyāṇamitraparivartaḥ.

1108. The beginning of this chapter corresponds to a point within Chapter 45 in the Twenty-Five Thousand (starting at 45.23) and Hundred Thousand, and of Chapter 55 in the Eighteen Thousand (starting at 55.28). The content of the chapter corresponds to the remainder of those same chapters.

1109. According to Ratnākara (F.167.a), “the transcendent state of wisdom, in particular” is highlighted because it is the main one, and “the six transcendent states in fact” since that one comes along with the six. lRK: prajñāpāramitaive ti prādhānyād avadhāraṇam| yathā ca saikā tathā sahitāḥ ṣaṭ.

1110. According to Hari (787), the six transcendent states are the “teacher” at the stage of the fruit. Hari: phalāvasthāḥ ṣaṭ pāramitāḥ śāstāḥ. According to Ratnākara (F.167.a), only those who have reached the end are the “teacher,” i.e., the final fruit. RK: tā eva niṣṭhāṃgatāḥ śāstā yaḥ paramaṃ phalam.

1111. According to Hari (787), they are the “path” at the stage of gaining the sight because they show the path to the realization of the first level (in the warmth phase on the path of preliminary practice). Hari: prathamādhigama­mārga­saṃdarśanāl labdhālokāvasthā mārgah. According to Ratnākara (F.167.a), only prior to that (fruit) are they “the path.” RK: tataḥ pūrvānta eva mārgaḥ.

1112. According to Hari (787), they are “sight” at the stage of the ripening of seeing because they offer higher sight (in the peak phase on the path of preliminary practice). Hari: adhikālokarūpatvāt vṛddhālokāvasthā ālokaḥ. According to Ratnākara (F.167.a), they alone are also the “sight,” i.e., the spiritual knowing on the delighted phase (i.e., the first level of a bodhisattva). RK: āloko lokottaraṃ jñānaṃ pramuditāyāṃ so pi tā eva. Note: It may not be clear up until this point that Ratnākara is disagreeing with Hari about which stage or phase of the bodhisattva’s path each metaphor or epithet is supposed to refer to. However, Ratnākara is giving a different interpretation of each one all along the way.

1113. According to Hari (787), they are the “torch” at the stage of extending (that sight) to a part of the ultimate truth, because they help a bodhisattva enter into one part of the ultimate emptiness of a perceiving subject or perceived object (in the phase of acceptance on the path of preliminary practice). Hari: grāhyagrāhakābhāva­tattvaikadeśa­praviṣṭatvāt tattvārthaika­deśaprasṛtāvasthā ūlkā. According to Ratnākara (F.167.a), they alone are also the “torch” that is the path involving effort on the stainless levels and so on (i.e., the second through seventh impure levels of a bodhisattva). RK: ulkā prayatnavāhī mārgo vimalādibhūmiṣu ṣaṭsu sopi tā eva.

1114. According to Hari (787), they are the “torch” at the stage of meditative concentration that immediately precedes (insight), because they cause a bodhisattva to know reality right afterward (in the pinnacle of worldly things phase on the path of preliminary practice). Hari: anantaratattvajñānodayād ānantaryasamādhyavasthā avabhāsaḥ. According to Ratnākara (F.167.a–b), they alone are also the “radiance”‍—i.e., heavenly light‍—that is the path involving no effort on the unmoving levels and so on (i.e., the eighth through tenth pure levels of a bodhisattva). For this reason, they alone are also the Three Jewels, and hence (the next four epithets, namely “shelter”), “refuge,” “ultimate resort,” and “island,” which were explained previously (by Ratnākara in an earlier chapter). RK: avabhāso divasālokaḥ| sa cāyatnavāhī mārgo ’calādiṣu bhūmiṣu so pi tā eva| ataś ca tā eva trīṇi ratnāni| tasmāt tā eva śaraṇaṃ yāvat dīpaḥ| padārthaḥ pūrvavat.

1115. According to Hari (787), they are the “shelter” on the first bodhisattva level because they block out all possible misfortunes. Hari: sarvopadravanivāraṇāt prathamāyāṃ bhūmau trāṇaṃ.

1116. According to Hari (787), they are the “refuge” on the second bodhisattva level because they are the place (of refuge) to go to so that practice with an altruistic disposition is never fruitless. Hari: tadāśayaprayogāvandhyatvapadasthānena dvitīyāyāṃ śaraṇam.

1117. According to Hari (787), they are the “sanctuary” on the third bodhisattva level because they are the site of faultless pleasure. Hari: niravadyarativastutvāt tṛtīyāyāṃ layanaṃ.

1118. According to Hari (787), they are the “ultimate resort” on the fourth bodhisattva level because they are the place to go to in order to reach the supreme state of a noble being. Hari: paramāryatvāgamanapadasthānena caturthyāṃ parāyaṇam.

1119. According to Hari (787), they are the “island” on the fifth bodhisattva level because they are delimited from the three realms. Hari: traidhātukaparicchinnatvāt pañcamyāṃ dvīpaḥ.

1120. According to Hari (787), they are the “mother” on the sixth bodhisattva level because their nature is the transcendent state of wisdom. Hari: prajñāpāramitāsvabhāvatvāt ṣaṣṭhyāṃ mātā. According to Ratnākara (F.167.b), they are the “mother” because they carry and feed (bodhisattvas on the noble path). RK: tā eva mātā dhāraṇāt poṣaṇāc ca.

1121. According to Hari (787), they are the “father” on the seventh bodhisattva level because their nature is the method (i.e., skillful means). Hari: upāyarūpatvāt saptamyāṃ pitā. According to Ratnākara (F.167.b), they are the “father” because they provide the seed (for bodhisattvas). RK: tā eva pitā bijādhānāt.

1122. According to Hari (787), they “lead to knowledge” on the eighth bodhisattva level because their nature consists in (pure) aspirations, and they “lead to realization” on the ninth bodhisattva level because they are characterized by the transcendent perfection of strength. They “progress to unsurpassed, perfect awakening” at the tenth bodhisattva level because the transcendent perfection of knowing is unequaled. These are the different meanings (of these epithets). Hari: praṇidhānātmakatvād aṣṭamyāṃ jñānāya, bala­pāramitā­lakṣaṇatvān navamyāṃ bodhāya, jñānapāramitātiriktatvena daśamyām anuttarāyai samyaksambodhaye saṃvartanta ity arthabhedaḥ. According to Ratnākara (F.167.b), they “lead to knowledge,” i.e., the path of seeing (on the first bodhisattva level), and “lead to realization,” i.e., the path of cultivation (on the next nine bodhisattva levels). RK: jñānāyet i darśanāya| bodhāye ti bhāvanāmārgāya.

1123. According to Ratnākara (F.167.b), “What is the cause for this?” asks the question why the transcendent state of wisdom alone has the qualities described, not the others. What follows is the reply. RK: tat kasya hetor iti kutaḥ prajñāpāramitaiva yathoktaguṇā netarā ity arthaḥ| atra hī tyādinā parihāraḥ.

1124. According to Ratnākara (F.167.b), he says these sentences in order to explain the fact that the state of complete knowing belonging to the buddhas of the three times issues forth from these (transcendent states). “Born” means accomplished. RK: traiyadhvikabuddhānāṃ ca sarvajñatā tatprasūtaivety ākhyātum āha| yepī tyādi| nirjātā niṣpannā.

1125. According to Ratnākara (F.167.b), “they include” means they respectively contain. RK: antargatā iti yathāyogam antarbhūtāḥ.

1126. According to Ratnākara (F.167.b), one should connect their becoming “a protector (upakāribhūto) to all sentient beings” with the series of words “the knowing of a buddha” and so on mentioned in the immediately previous paragraph. RK: buddhajñānā dipadāni pūrvam eva vyākhyātāni| sarva bhūtānāṃ upakāribhūto bhavatī ti sambandhaḥ.

1127. According to Ratnākara (F.167.b), since the “transcendent state of wisdom is the leader,” he or she will “not be led astray by others.” Not being led astray is the tenth characteristic thus far. RK: yasmāt iyam eva praṇāyikā tasmāt aparapraṇeyatā ityādi| tasmād aparapraṇeyatā daśamaṃ liṅgam.

1128. According to Hari (790), “the defining characteristic of nonattachment” means it has the nature of freedom from habitual fixation. Hari: asaṅgalakṣaṇe ti anabhiniveśasvabhāvā. According to Ratnākara (F.167.b), a “defining characteristic of nonattachment” means a defining characteristic free of any mental perception, because the defining characteristics of all things are not mentally perceived in that transcendent state of wisdom. The same is also true of physical forms and so on, because they are empty and void. RK: asaṅgalakṣaṇe ty anupalambhalakṣaṇā| sarva­dharma­svalakṣaṇānāṃ tasyām anupalambhāt| tathā rūpādayo pi śūnyatvād viviktatvāt.

1129. According to Ratnākara (F.167.b), he raises a controversy with the words “If all things…” If it were not a controversy, it would instead mean “definitely not so!” RK: yadī tyādinā codyaṃ, na codyaṃ na hīty arthaḥ.

1130. According to Hari (790), “of what you have described” means the teaching on voidness and emptiness in relation to the nonarising of defilement and so on. Hari: asya bhāṣitasye ti saṃkleśādyanupapattau viviktaśūnyatādeśanāyāḥ.

1131. According to Ratnākara (F.167.b), it is “conceptual grasping” of a conventional sign. “Habitual fixation” is reifying that (i.e., grasping it as real). So, the defining characteristic of the transcendent state of wisdom and things is nonattachment in this way. RK: udgraho nimittasya| abhiniveśo vastutvena grāhaḥ| tad evam asaṅgalakṣaṇā bhagavatī dharmāś ca.

1132. According to Hari (790–91), this is what he is saying: All things are (ultimately) empty. But since there is a relationship between cause and effect at the conventional level, defilement appears when there is habitual fixation, and one discerns the purification (of that) when there is no habitual fixation. Hari: etad uktaṃ: śūnyatve ’pi sarvadharmāṇāṃ saṃvṛtyā karmaphalasambandhasya vidyamānatvād yathā ’bhiniveśas tathā saṃkleśo, yathā cānabhiniveśas tathā vyavadānaṃ ca prajñāyata iti.

1133. According to Ratnākara (F.168.a), “cannot be conquered” means cannot be led astray. RK: anavamardanīya ity asaṃhāryaḥ.

1134. According to Ratnākara (F.168.a), “dedicate those gifts” that they gave to sentient beings and the buddhas “to unsurpassed, perfect awakening.” RK: tad dānam iti yad buddhebhyo sarvasattvebhyaḥ.

1135. According to Ratnākara (F.168.a), he or she “abides in the attentive mental states” focused on increasing it. RK: manasikāraiḥ viharatī ti vivṛddhisaṃgṛhītaiḥ.

1136. According to Ratnākara (F.168.a), “why is that” asks the question why the buddhas are excluded. RK: tat teṣāṃ sthāpanaṃ kasya hetoḥ?

1137. According to Ratnākara (F.168.a), “on the way to their slaughter” means on the way to the slaughterhouse. RK: vadhyagatān ive ti vadhyasthānagatān iva.

1138. According to Ratnākara (F.168.a), “wasting their good fortune” as though they had never obtained it. RK: virāgayata ity aprāptavataḥ. According to Hari (795), “wasting their good fortune” means losing the human state and so on through doing harmful deeds. Hari: kṣaṇāṃś ca virāgayata iti pāpānuṣṭhānena manuṣyādibhāvān nāśayataḥ.

1139. The translation follows the Sanskrit edition rather than the Tibetan, which differs slightly here by including an extra, redundant description of the bodhisattva as “being wise.”

1140. According to Hari (795), “such attentiveness” means the attentiveness that has the (just mentioned) nature of pointing out the path to sentient beings and so on. Hari: anena manasikāreṇe ti sattvānāṃ mārgopadeśādisvabhāvena.

1141. According to Hari (795), “attentive to nothing but this” means that when a bodhisattva is focusing on the mother transcendent state of wisdom with its great skill in means, he or she is only being attentive to the benefit of beings. Hari: sa eve ti mahopāyakauśalāyā mātur ālambane sa eva sattvopakāramanaskāraḥ.

1142. According to Hari (795), can “spend,” i.e., pass his or her time, “in the attentivenesses,” whose nature is benevolence, compassion, and so on. Hari: yathāyam iti maitryādisvabhāvo manaskāraḥ. kṣapayed ity atikrāmayet.

1143. According to Hari (795), “until he or she were to find either that very same one or a different one” means “the same” transcendent state of wisdom or “another one,” such as the King of Samādhis Sūtra and so on, where (a definitive explanation of) the true nature of things can be found. Some scholars say that the phrase “same one or a different one” depends (rather on a distinction between) book copies. Hari: yāvat sā vānyā vā pratilabdhā bhavatīti sā vā prajñāpāramitānyā vā samādhi­rājādi­sūtrānta­dharmatāprāptā bhavati. pustakāpekṣayā sā vānyā ve ti kecit. According to Ratnākara (F.168.a), “he or she would seek” the transcendent state of wisdom scripture “with a mind set on never lacking…” The phrase “same one or a different one” is based on a difference of book copies. RK: avirahitasarvajñatācittena| avirahitāt pūrvaṃ manasikāra śabdaḥ kvacit paṭhyate| sā vānyā ve ti pustakabhedāt. Note: Ratnākara also gives here a technical note that some versions of the scripture read “never lacking attentiveness” (as the modern Sanskrit edition does, whereas others do not).

1144. According to Ratnākara (F.168.b), the “Śakra chapter” means the chapter spoken by him. RK: śakreṇoktaḥ parivartaḥ śakraparivartaḥ. Ratnākara gives practically no comments on this chapter.

1145. The content of this chapter corresponds to the beginning of Chapter 46 in the Twenty-Five Thousand (46.1–10) and Hundred Thousand, and of Chapter 56 in the Eighteen Thousand (56.1–10).

1146. Here, the plural “those bodhisattvas” has been made into the singular “such a bodhisattva great being” throughout Śakra’s speech in order to make the contrast between subject and object pronouns clearer. Interestingly, he started and ended speaking of a bodhisattva in the singular but somehow changed to plural midway.

1147. This chapter, the “Chapter on Conceitedness,” is the chapter that is synecdochic for (upalakṣitaḥ) a bodhisattva’s “conceitedness,” which is the cause of many setbacks to becoming (a bodhisattva) beyond regressing. RK: yo ’yam avinivartanīyo ’bhimāno bodhisattvasya bahvanarthahetus tadupalakṣitaḥ parivarto ’bhimānaparivartaḥ. Note: Ratnākara gives very few comments on this chapter.

1148. The beginning of this chapter corresponds to a point within Chapter 46 in the Twenty-Five Thousand (46.10) and Hundred Thousand, and within Chapter 56 in the Eighteen Thousand (56.11), and its content corresponds to the remainder of those chapters.

1149. Cf. MW pratirūpa, model for imitation, exemplary in conduct, worthy of imitation.

1150. There is the diminutive or pejorative –ka in the term sahāyaka (i.e., sahāya+ ka) that is difficult to translate. One might freely translate this diminutive or pejorative aspect sarcastically as “my personal friend” since he or she might not call their own friend “my little friend” or “my despicable friend.” Cf. BHSD sahāyaka, which cites a parallel passage from the Eight Thousand (that differs slightly) and translates it “he is my despicable companion, and I have many others too, but they do not fulfil my purpose; however, here I have got a suitable companion.” See also Conze 1958, p. 168: “I am his adherent, and in all things he does not abandon me. [418] There are many other bodhisattvas whom I might adhere to, but they do not suit me. I have taken this one as my fitting companion and he will suit me.”

1151. According to Ratnākara (F.169.a), the meaning here is “In it, there is no way to apply oneself as the Tathāgata taught in other sūtras. (I myself do not find any) ‘bottom to it,’ i.e., firm basis in it, or ‘enjoyment in it,’ ” i.e., appeal in it. RK: yathānyasūtreṣu tathāgatabhāṣitaṃ yujyamānaṃ evam atra nāstīty arthaḥ| gādhaḥ pratiṣṭhā| āsvādo ruciḥ. According to Hari (814), “there is no applying oneself to it” means that there is nothing to strive for that is explained in this scripture in the way that is explained in other scriptures. So, since what is described is impossible to realize by means of the knowledge from study and contemplation, I cannot obtain, respectively, any “bottom to it” or “enjoyment” from that. Hari: na hy evam atra yujyamānam iti yathānyeṣu sūtrānteṣu bhāṣitaṃ tathā naivātra ghaṭamānavastu nirdiṣṭam, ato ’sya bhāṣitasya śrutacintāmayajñānena boddhum aśakyatvād yathākramam āgādham āsvādaṃ ca na prāpnuyām ity arthaḥ.

1152. According to Ratnākara (F.169.a), this is just like before (i.e., it is a reference to the first part of chapter 21, “Describing Māra’s Activities,” 21.2; where) Māra announces a bodhisattva great being’s names and lineage, and praises his or her practice of ascetic qualities. RK: nāmagotragrahaṇaṃ dhutaguṇakīrtanaṃ ca pūrvavat.

1153. The qualities here are those of a bodhisattva beyond regressing. Note: The translation of this sentiment is free. The Sanskrit idiom might be expressed more literally as “they are not similar to those qualities that I am similar to.” The Skt reads na khalv ete teṣu dharmeṣu saṃdṛśyante, yatrāhaṃ saṃdṛśya iti.

1154. According to Ratnākara (F.169.a), “overcrowded” means abundantly furnished with “hordes,” i.e., heaps, (of beings). RK: utsadā upacitāḥ kāyā rāśayaḥ.

1155. According to Hari (814), some scholars say that he uses these four terms “unadvised, undesired, unpleasing, and joyless” because they (respectively) lead to (rebirth in) the realms of hell, animals, hungry ghosts, and asuras. Hari: aniṣṭatvāye tyādipadacatuṣṭayaṃ narakatiryak­pretāsura­gati­saṃvartanīyatvād iti kecit.

1156. According to Hari (814–15), regarding his “donning the armor,” the idea is that assuming he or she did not completely abandon the state of complete knowing, then they will need to practice heroic perseverance for a duration of eons delimited by the time length in that “mindset” in order to eliminate the harm of such flare ups, such as fighting and so on. Hari: saṃnāhaḥ saṃnahya iti yadi sarva­jñatāparityaktā tadā kalahādi­samuttha­pāpāpanayanārthaṃ cittotpāde saṃkhyāvacchinna­kalpa­pramāṇaṃ vīryaṃ karaṇīyam ity arthaḥ.

1157. According to Hari (815), the meaning of Ānanda’s question is whether a “remedy” is possible given the gravity of the harmful deed (i.e., the offense). Hari: gurutaratvāt pāpasya niḥsaraṇam asambhāvayan praśnārtham āha : asti bhagavann ityādi.

1158. According to Hari (815), he says this in order to communicate the following general principle: “There is a (remedial) quality that works to counteract absolutely everything that forms a part of any possible behavior.” Hari: sambhavapratipattipakṣatvena sarveṣāṃ eva sampratikarmako dharma iti vyāptam āvedayann āha : saniḥsaraṇa ityādi.

1159. According to Hari (815), he or she “confesses”‍—i.e., confesses the harm he or she has done‍—“and subsequently practices restraint” by taking a vow not to do it (again). Hari: kṛtapāpadeśanān na deśayati. akaraṇasaṃvarākaraṇān nāyatyāṃ saṃvarāya pratipadyate.

1160. According to Hari (815), he or she should develop that mindset that “it is a loss for me”‍—meaning “when I myself lash back against (pratijalpāmi) what is said to me,” these fights and so on are the “loss for me,” because they are not praiseworthy. Hari: durlabdhā iti yo ’ham jalpite sati parasmin pratijalpāmy amī kalahādayo ’praśastatvena durlabdhā ity evaṃ cittam utpādayatīty arthaḥ.

1161. Conze 1958, p. 170: “When I should be to all beings a bridge across the sea of birth-and-death, I nevertheless say to another, (‘the same to you’), or return a harsh and rough answer.”

1162. This translation “cannot hear or speak” (Sanskrit eḍamūka; Pāli eḷamuga) follows Cone 2010, Part I, p. 549 eḷamuga, which settles the dispute over whether the term means MW “deaf and dumb” or simply BHSD “dumb like a sheep.” Cone shows these two interpretations to be simply two of the three usages of the term.

1163. The exclamation bata has been translated as “remember” in this context, since he or she is talking to themselves.

1164. Conze: “Wherein they should be trained, that is the method by which I should be trained.”

1165. The commentators do not explain the term “mixed-up (vyavakīrṇa) state” here, but it is a reference to chapter 22 on voidness where a bodhisattva great being must not get “mixed up with” (viz. polluted or confused by) the dualistic, object-oriented attentiveness associated with the paths of a disciple or solitary realizer. See notes n.1094 and n.1100.

1166. This chapter corresponds to the whole of Chapter 47 in the Twenty-Five Thousand and Hundred Thousand, and of Chapter 57 in the Eighteen Thousand, though with certain differences in how the points it contains are discussed.

1167. According to Ratnākara (F.170.a), the “Chapter on the Training” is the chapter that articulates the training. RK: śikṣāyā vācakaḥ parivartaḥ śikṣāparivartaḥ.

1168. According to Ratnākara (F.169.a), (in other words) the actual nature of a tathāgata, due to which there is a tathāgata, does not dissipate, because dissipation is undissipating. RK: yā hi tathāgatasya tathatā yayā sau tathāgataḥ na sā kṣīyate ’kṣayatvāt kṣayasya.

1169. According to Ratnākara (F.169.a–b), he explains the path with the phrase “a bodhisattva great being training in this way trains in the transcendent state of wisdom.” He explains the fruit with the phrase “train in the level of a buddha” (and so on). RK: evaṃ śikṣamāṇaḥ prajñāpāramitāyāṃ śikṣata ity anena mārgam āha|| buddhabhūmau śikṣata ity anena phalam āha.

1170. Neither commentator explains precisely what this “field” (gocara) refers to. As in many other texts, there are two ways in which it can be understood: either as the field of knowing (i.e., what a Buddha sees), or as the field of activity (i.e., where a Buddha does what he does).

1171. Note that, as before in chapter 7, this phrase is not referring to the “three turnings” of the Dharma Wheel. For details see n.493 and The Sūtra of the Wheel of Dharma, 1.13.

1172. We have followed the Tib. and emended sarvadhātu (Vaidya, Wogihara) to sattvadhātu. Cf. BHSD dhātu 6, sattvadhātu, masses of beings.

1173. According to Ratnākara (F.169.b), “deathless dimension” means the dimension of liberation. RK: amṛtadhātur mokṣadhātuḥ.

1174. According to Ratnākara (F.169.b), “wish to become the protectors” means wish to achieve the state of a protector. RK: nāthakāmā iti nāthatvakāmāḥ.

1175. According to Ratnākara (F.169.b), “the highest state” means the most excellent state. RK: abhyudgatate ty utkṛṣṭatā|

1176. According to Ratnākara (F.169.b), “fowlers” kill birds; “hunters” kill wild animals; “fishermen” catch fish; and “sheep butchers” kill sheep. RK: śakunīn ghnanti śākunikāḥ| niṣādā mṛgayavaḥ| dhīvarāḥ kaivartāḥ| urabhrā meṣāḥ| tān ghnantīti aurabhrikāḥ.

1177. According to Ratnākara (F.169.b), the “blind” lack proper organs to see; the “deaf” lack proper organs to hear; the “one-eyed” have a single eye; the “deformed” have crooked limbs; and the “hunchbacked” have broken (or collapsed) backs. RK: andho ’cakṣuḥ| badhiro ’śrotraḥ| kāṇa ekākṣaḥ| kuṇṭho vakrabāhuḥ| kubjo bhagnapṛṣṭhaḥ.

1178. According to Ratnākara (F.169.b), “crippled hands” means deformed hands; “knock knees” means knees that hit each other; “paralysis” means impaired movement; and “dim wit” means lacking in mental clarity. RK: kuṇiḥ karavikalaḥ| laḍgaḥ saṃhatajānuḥ| khañjo vikalagatiḥ| jaḍo niṣpratibhaḥ.

1179. According to Ratnākara (F.169.b), “unable to walk steadily” means having unstable feet; “unable to speak clearly” means having a dysfunctional tongue; “unable to hear well” means hearing (only) loud words; “disabled limbs” means faulty limbs; “missing limbs” means lost limbs; and “disfigured limbs” means limbs that do not look human. RK: lolo ’sthirapadaḥ| lallo ’karmaṇyajihvaḥ| kalla uccaiḥ śabdaśrāvī| hīnāṅgo ninditāṅgaḥ| vikalāṅga ūnāṅgaḥ| vikṛtāṅgo manuṣyavisadṛśāṅgaḥ.

1180. The idea here is that a bodhisattva attains the meditative states that normally lead to rebirth in realms of gods with long lives, rather than to liberation. But since he or she practices the meditative concentration in “this skill in means,” i.e., the transcendent state of wisdom, such a bodhisattva is not involuntarily reborn in those god realms by virtue of having practiced those meditative states. Rather, a bodhisattva can deliberately choose his or her place of rebirth.

1181. According to Ratnākara (F.169.b), he or she “brings about,” i.e., causes them to ripen, and “subsequently attains them all,” i.e., attains the complete purity of the powers and so on. RK: nigacchatī ti niṣpādayati| tām anuprāpnotī ti bal ādipariśuddhim.

1182. According to Hari (822), Subhūti asks this question because accomplishing the purity of the powers and so on is impossible due to the natural purity (of all things). Hari: asti hi tasye tyādi. prakṛtipari­śuddhitvena balādiviśuddhyādhigamo nopapadyata ity āha : yadā Bhagavann ityādi.

1183. According to Hari (822), the Blessed One answers “True” and so on (to Subhūti’s rhetorical question), because there is accomplishment at the conventional level. Yet what he is saying is that although all things are pure by nature, sentient beings do not know they are naturally pure. So, they must meditate upon things being like an illusion in order to give rise to the knowing of how things truly are. By doing so, they attain, at the conventional level, the complete purity of the powers and so on. Hari: samvṛtyadhigamād āha : evam etad ityādi. pūrvavat tat kasya hetor ity āśaṅkyāha: sarvadharmā hī tyādi. etad uktaṃ : prakṛtipariśuddhatve ’pi sarvadharmāṇāṃ svabhāva­śuddha­dharmāpari­jñānavatāṃ sattvānāṃ tathābhūta­jñānotpādanārtha­māyopama­dharma­bhāvanayāsaṃsīdanatvena samvṛtyā balādipariśuddhiṃ prāpnotīti.

1184. “Without rock” suggests a place where these metals are found in streams or on the ground. Note: The translation “gold” follows Ratnākara (F.169.b), who explains that the combination of Sanskrit words‍—i.e., suvarṇaṃ and jātarūpaṃ and so on‍—forms a pleonasm (i.e., more words than necessary to describe the one thing “gold”). RK: suvarṇajātarūpā dayaḥ gobalīvardanyāyena.

1185. According to Ratnākara (F.170.a), “mental obstructions” refers to the attachment, hatred, and confusion that block the growth of virtuous fruits; “doubt” refers to being of two minds about the Three Jewels; and “envy” means being angry about another’s success. The rest of the terms here are forces counterproductive to the six transcendent states. RK: kuśala­sasyapraroha­virodhino rāgadveṣamohāḥ khilāḥ| vicikitsā satyaratneṣu vimatiḥ| īrṣyā parasampattau vyāroṣaḥ| śeṣāḥ ṣaṭ pāramitāvipakṣāḥ.

1186. The sixty-two erroneous beliefs are listed in the Dīgha Nikāya’s Brahmajāla-sutta, its Dīrghāgama equivalent in Chinese, the Tibetan tshangs pa’i dra ba’i mdo, (Toh 352), and other parallel texts. Bhikkhu Anālayo’s comparative study can be found in Anālayo 2010.

1187. The sustenance of the “vital faculty” is the thing that keeps a being alive.

1188. According to Ratnākara (F.170.a), “ignorance” is the opposite of the transcendent state of wisdom. RK: ajñāna iti prajñāpāramitāvipakṣe.

1189. According to Ratnākara (F.170.a), “foremost in merit” means foremost due to his or her merits. RK: puṇyāgraḥ puṇyair agraḥ.

1190. According to Ratnākara (F.170.a), “domain of a buddha” means the totality of a buddha’s qualities; a buddha’s “great majesty” means the state of having authoritative power; a buddha’s “playful display” is through his performing miraculous feats; a buddha’s roaring the “lion’s roar” is through his miraculous guidance of others (that instantly destroys their vices); and the “attainments” of buddhas are to be practiced by both types of noble saṅghas. RK: buddhaviṣayo buddha­dharmasākalyam| vaśavartī vṛṣabhiḥ| tadbhāvastattā| vikrīḍitaṃ ṛddhiprātihāryeṇa| siṃhanāda nadanam anuśāsanī­prātihāryeṇa| buddhānāṃ sampattir ubhayāryasaṃghaiś caryam.

1191. According to Ratnākara (F.170.a), he or she “does not reject them” through not being committed to those qualities. RK: na ca prativahati teṣv anavasthānāt.

1192. According to Ratnākara (F.175.a), “Chapter on the Magical Illusion” is a synecdochic chapter title for the magical illusion-like mind. RK: māyopama cittopalakṣitaḥ parivarto māyopama parivartaḥ.

1193. The beginning of this chapter corresponds to the beginning of Chapter 48 in the Twenty-Five Thousand and Hundred Thousand, and of Chapter 58 in the Eighteen Thousand, and its content corresponds to the whole of those chapters.

1194. According to Ratnākara (F.170.b), regarding the phrase “even just by going about his or her life,” one may ask in what does he or she go about life? He or she goes about life in increasing their practice of generosity and so forth. RK: carann apīti kva caran ? vivṛddhau| kiṃ caran? dānādīn.

1195. According to Ratnākara (F.170.b), their “mindset takes a step toward” means it grows more clear. They “develop the mindset” when they think, “Ah! I should definitely realize this transcendent state of wisdom!” RK: cittaṃ krāmatī ti gacchatīti prasīdatīty arthaḥ| cittam utpāditam ity aho batāham enām adhigaccheyam iti.

1196. According to Ratnākara (F.170.b), “adrift” means floating (in that ocean); to the “smooth”‍—i.e., faultless‍—“shore at the other side” means to nirvāṇa. RK: uhyamānān iti hriyamānān| same yukte nirdoṣe| pārime tīra iti nirvāṇe. According to Hari (830), “adrift” means pushed along (in that ocean). It is “smooth” because it has no faults or unevenness. The “shore at the other side” means nirvāṇa, i.e., buddhahood. Hari: uhyamānān iti preryamāṇān. sarvadoṣavaiṣamyābhāvāt same. pārime tīre nirvāṇe buddhatva iti yāvat.

1197. According to Ratnākara (F.170.b), the sentence “may they be successful in this” should be connected with the other development of the proper mindset (just stated). RK: samṛdhyantāṃ teṣām iti cittotpādā iti pareṇa sambandhaḥ.

1198. According to Ratnākara (F.170.b), “desired” means held dear; “fully considered” means developed again and again; “embraced” means by means of not letting it go. RK: abhīpsitāḥ prītikaratvāt| paricintitāḥ punaḥ punar utpādanāt| parigṛhītā aparityāgayogena. According to Hari (830), regarding the three verbs “desired,” “fully considered,” and “embraced,” some scholars say they refer, respectively, to obtaining success in benefiting oneself, others, and both together. Other scholars say these words refer, respectively, to actualizing the three types of complete knowing. Hari: svaparobhayārtha­sampatsampādakatvena yathākramam abhīpsitāḥ paricintitāḥ parigṛhītā iti kecit. tri­sarva­jñatāniṣpādakatvenety anye.

1199. According to Ratnākara (F.170.b), the “qualities of a buddha” means the qualities of a buddha in the sense of a completely knowing being. The first wish is the general statement. But the detailed explanation of that statement is in the three wishes based on his complete knowing, i.e., his being completely aware. That is to say, he has complete knowing because of his “state of complete knowing,” his “self-existent being,” and “not being led astray.” Among these, the “state of complete knowing,” in this context, means his perfect knowing of all things in all their aspects. His “self-existent being” means for him those things are absolutely self-arising, i.e., to his mind alone, and hence it means he has perfect control (over them). For him, these things are the ones included in his being “self-existent.” He “cannot be led astray” because he does not get carried away‍—meaning that he is free of all obscurations and their latent impressions. “May they fulfill these” means all his qualities included in his not being led astray‍—all this describes their fulfillment. RK: buddhadharmāṇām iti buddhaḥ sarvajñaḥ| tasya dharmāṇām ity ayam uddeśaḥ| tasya nirdeśas tribhiḥ sarvajñatvaiḥ sarvajñabhāvaiḥ yataḥ sa sarvajño bhavati sarvajñatā ca svayambhūtvaṃ ca asaṃhāryatā ca| tatra sarvākāra­sarva­dharma­samyagjñānam iha sarvajñatā| svayam eva cittād eva bhavanty asya dharmā iti svayaṃbhūḥ| sarva­dharma­vaśavartītyarthaḥ| tasya dharmāḥ svayaṃbhūtvena ye saṃgṛhītāḥ| nāsya saṃhāram astīti asaṃhāryaḥ| savāsanasarvāvaraṇanirmukta ity arthaḥ| tasya dharmā ye ’saṃhāryatvena saṃgṛhītās teṣāṃ sarveṣāṃ paripūraṇāya bhavantv iti iyatā paripūrir uktā. According to Hari (830), the first words, “qualities of a buddha,” are the general statement. The following three sentences are explained according to the divisions, such the state of complete knowing and so on, referring to (a) the qualities connected with complete knowing, (b) the qualities of self-existent being, and (c) the qualities of not being led astray. So, in this way, he explains the supreme fulfillment of all the qualities of the three types of the state of complete knowing. Hari: buddhadharmāṇām ity uddeśapadaṃ. sarva­jñatāprati­saṃyukta­dharmāṇāṃ svayambhūdharmāṇām asaṃhāryadharmāṇām iti sarvākārajñatādibhedena nirdiṣṭaṃ. tad evaṃ trisarvajñatādharmāṇām anuttarā paripūriḥ kathitā syāt. Note: All commentators agree that the term “state of complete knowing” generally (in this scripture) can refer to the knowing achieved by a disciple, solitary realizer, or buddha. Here, Ratnākara seems to suggest that all three qualities (described in the three different sentences) are exclusive to a buddha. Hari seems to suggest that they are the qualities of each kind of awakening, and that a buddha (cumulatively) possesses them.

1200. According to Ratnākara (F.171.a), the stabilization of the “mindset” (from the Ornament V.iii) is to be explained here, i.e., the meditative concentration (associated with rejoicing). RK: citta sya saṃsthitiḥ| sā vaktavyā| samādhir ity arthaḥ. Note: It is not uncommon for early texts to use the word “mindset” (citta) as a synonym for meditative concentration (samādhi). Ratnākara goes on to explain how the Ornament uses that term in describing this point.

1201. According to Ratnākara (F.171.a–b), he says this sentence so that beings make their rejoicing complete by the absence of all negative attitudes, and to chastise those who are do not do so. “Under Māra’s magical influence” means the extremely pernicious Māra has sapped their energy. They do not “listen” to it based on the words; “understand it” based on the meaning; or “see it” based on respect. They “do not keep it to mind” means they do not turn themselves directly toward (rejoicing). RK: anumodanāyāḥ paripūr aṇārthaṃ tām akurvatāṃ ca nindārtham āha| evam ityādi| mārādhiṣṭhitā iti māreṇa mahāpāpena nirutsāhīkṛtāḥ| na śṛṇvanti śabdataḥ| na jānanty arthataḥ| na paśyanty ādarataḥ| na samanvāharantī ti nābhimukhīkurvanti.

1202. According to Ratnākara (F.171.b), “members of Māra’s demon cohort” are beings in his cohort, because, in a very similar way, they create obstacles to the great benefit of beings. They “fall into Māra’s realms” means they become nothing but Māras, because they are absolutely the same as he is. RK: | mārapakṣe bhavāḥ mārapākṣikāḥ | tadvad eva mahataḥ sattvārthasya vighātakaraṇāt| mārabhavanebhyaś cyutā iti mārā eva atyantaṃ tatsādharmyāt.

1203. According to Ratnākara (F.171.b), he or she “not only rejoices” in the first development of the mindset and so on, “but also plants them” (avaropitāni) in his or her own mindstream “and accomplishes them.” After rejoicing, one should automatically dedicate that. One should recognize these things to be done as coming from the chapter on rejoicing and dedication. The long Transcendent State of Wisdom scriptures say (about this): “After rejoicing in those roots of virtue, one should dedicate them to unsurpassed, perfect awakening. One should dedicate (that rejoicing mindset) as though there is no mindset that goes about in a mindset or something other than a mindset” and so on (see, for example, the Twenty-Five Thousand, 48.8). So, the (rejoicing mindset that is) the root of virtue is a bodhisattva’s reference point for meditative concentration, while the dedicating (mindset) is his or her meditative perspective (on that). The nature is the continuity of the “mindset” (i.e., the connection between the two mindsets of rejoicing and dedicating). Where is that continuity? (He says) it is “not in the mindset” because it has the characteristic of a grasping subject. It is “not somewhere other than” that, i.e., in any other thing. How is it then? The continuity of a mindset is in the nondual nature of all things. RK: yair apī tyādinā prathamacittotpād ikānām api na kevalam anumoditāni svasantāne cāvaropitāny abhinirhṛtāni ca bhavanti| anumodya cāvaśyaṃ pariṇāmanā kartavyā| yathā ca te kartavye tathā ’numodanāpariṇāmanāparivartād veditavyam| yathoktaṃ mahatyor bhagavatyoḥ ‍—tāni kuśalamūlāni anumodyānuttarāyāṃ samyaksambodhau pariṇāmayitavyāni| tathā ca pariṇāmayitavyāni yathā na cittaṃ citte carati na cānyatra cittāt” ityādi| tad evam anumodanāsahagataṃ kuśalamūlam asya samādher ālambanaṃ samyaksambodhau pariṇāmanam ākāraḥ| cittasaṃsthitiḥ svabhāvaḥ| kva saṃsthitiḥ ? na citte grāhakalakṣaṇena na cānyatre ti na sarvadharmeṣu| kiṃ tarhi ? sarvadharmatathatāyām advayāyām iti cittasaṃsthitiḥ. Note: For those who are interested to know, it may be worth mentioning that Hari and Ratnākara begin here to associate this section, and the whole of the next chapter, with thirty-six conceptualizations (vikalpa) subdivided into four main groups: (1–2) the conceptualizations about grasped objects, respectively, of worldly engagement (pravṛtti) and spiritual disengagement (nivṛtti), and (3–4) the conceptualizations about grasping subjects that are, respectively, really existent (dravyasat) and nominally existent (prajñaptisat). Each of these four has nine kinds of conceptualizations (9 x 4 = 36). The commentators draw these thirty-six from the descriptions in the Ornament (5.5–5.23) and connect those to the main text. The thirty-six conceptualizations form part of the fifth of the Ornament’s eight topics, the culminations, and fall in that fifth topic’s fifth subtopic, the culmination of the path of seeing (see introduction). It would require too much additional explanation to include all Ratnakāra and Hari’s comments and clarify them fully. But some of those comments will be translated in the footnotes going forward just to give readers a basic sense of how Ratnākara and Hari read the main text. While reading the comments on each conceptualization below and in the next chapter, the reader must keep in mind that each successive conceptualization is more subtle and represents some progress, but also something that must be eliminated by the next antidote. Hari connects the thirty-six conceptualizations to the text in a quite different way, but his extensive comments are not translated here because they are easily available in Sparham 2011 (vol. 4), pp. 173–200. Finally, it should be kept in mind that most traditional Buddhist readers would not expect to fully understand the comments by Ratnākara and Hari without a great deal of further study. Note that the conceptualizations mentioned here and in the notes that follow can be found set out‍—using the term “discriminations”‍—as subheadings in Conze’s 1975 translation of the long sūtras, pp. 460–80. See also Brunnhölzl vol. 1 pp. 58–9, and vol. 2 pp. 80–84 and 190–200. The first set of nine conceptualizations, about the grasped objects of worldly engagement (see above) is covered in the Twenty-Five Thousand, 48.8–27.

1204. According to Ratnākara (F.172.b), a “magical illusion” refers to an elephant and so on that is conjured up by a magician. A similar but a distinct thing is “like a magical illusion,” which means that what appears is not there as it seems (iha). A mindset is like that, because it has the characteristic of a grasping subject but a grasping subject does not exist. For a grasping subject is not logical when the grasped object does not exist. In response to the question why the grasped object does not exist, if an (external) thing were illuminated by knowing, it would have the quality of being a grasped object. But (such an external thing) is not illuminated, because it is contradictory for (a thing that is) not illuminating to be illuminated (i.e., made to appear as a mental image in the mind). But if that thing is illumination itself, (then there is no contradiction). RK: māyākāranirmitaṃ gajādikaṃ māyā| tadvad anyad api yat khyāti nehāsti tat māyopamam| tathśā ca cittam| grāhakalakṣaṇatvāt grāhakasya cāsattvāt| na hy asati grāhye grāhakaṃ yuktam| grāhyābhāvaḥ katham iti cet| yadi jñānenārthaḥ prakāśyeta syād grāhyatvam| na ca prakāśyeta| aprakāśasya prakāśyavirodhāt| athārthaḥ prakāśātmaiva. Note: Here, Ratnākara is first explaining that a mindset is an illusion, because it appears to have the characteristic of a grasping subject, but cannot be directly observed to exist as such. Next he is suggesting that the mind’s illumination of anything other than itself is illogical, and hence, the “mindset” that is said here to be like an illusion refers only to the grasping subject that is imagined, not to the real mind that consists in nothing but illumination.

1205. According to Ratnākara (F.172.b), “that thing” refers to a self. RK: taṃ dharmam ity ātmānam.

1206. According to Ratnākara (F.172.b), “definitely not” because it is absolutely nonexistent‍—this is the idea. RK: no hīdam iti tasyātyantam asattvād iti bhāvaḥ.

1207. According to Ratnākara (F.172.b), it cannot be specified (nirdeśaṃ nopaiti) as “there or not there” because it cannot be logically connected either with proving it to be (truly) nonexistent or disproving it to be a form that is (simply) not recognized‍—this is the idea. RK: astīti nāstīti vā nirdeśaṃ nopaiti| asato ’vijñātarūpasya vidhipratiṣedhābhyām asambandhād iti bhāvaḥ.

1208. According to Ratnākara (F.172.b), it does not “produce”‍—i.e., achieve‍—or “accomplish”‍—i.e., actualize‍—“anything” such as perfect awakening and so on, because a nonexistent thing cannot do anything at all. RK: nāpyasāv ityādi| kasyacid dharmasye ti samyaksambodhyādeḥ| āvāhaka āhārakaḥ| nirvāhako niṣpādakaḥ| asato ’kiñcitkaratvāt.

1209. According to Ratnākara (F.173.a), “awakening is absolutely void,” as is “the transcendent state of wisdom.” So, his question, “How could a void realize…,” means it actually could not, because the means and the goal are absolutely nonexistent‍—this is the basic idea. RK: anuttarāpī tyādi| atyantaviviktā prajñāpāramitā vat| kathaṃ bhavatī ti naiva bhavati| atyantāsatoḥ sādhyasādhanatvāyogād iti bhāvaḥ.

1210. According to Ratnākara (F.173.a), “it is only because” means because the fruit resembles the cause. RK: yata eva ata eve ti| hetvanurūpatvāt phalasyety arthaḥ.

1211. According to Ratnākara (F.173.a–b), with this sentence the Blessed One helps to perfect the cause, because if one “conceives” that way, then it would be a conceptualization, not “the transcendent state of wisdom.” RK: sa ced ityādinā hetuṃ paripūrayati| yadi hi saṃjānīte tadā vikalpaḥ syāt na prajñāpāramitā.

1212. According to Hari (839), “thus” means just like its conventional nature, which holds up only when unscrutinized. Then he explains the absolute nature in the second half of the sentence, beginning “also not realized.” Hari: evam avicāraikaramyatvena samvṛtirūpatayeti yāvat. atha eva paramārtham adhikṛtyāha: nāpi subhūte prajñāpāramitām ityādi. According to Ratnākara (F.173.b), the word “thus” begins a brief summary. It is “also not realized” because realization is not conceptualizing‍—this is the basic idea. RK: evam ityādinopasaṃhāraḥ| nāpy abhisaṃbudhyata ity abhisaṃbodher avikalpanād iti bhāvaḥ.

1213. According to Hari (839), the Blessed One says “a bodhisattva great being does realize” and so on as a summary at the conventional level. Hari: saṃvṛtyopasaṃharann āha : abhisambudhyate ce tyadi. According to Ratnākara (F.173.b), “a bodhisattva great being does realize” because these three (i.e., the bodhisattva, the transcendent state of wisdom, and awakening) do not exist in their imagined nature, but they do exist in the nature of representations (vijñapti), which is empty‍—this is the idea. These (three) are (or can be called) conventional because they are similar in how they appear (as illusions). But their ultimate reality is emptiness. RK: abhisabudhyate ce tyādi| parikalpitena hi rūpeṇa trayam idaṃ nāsti, tacchūnyena tu vijñaptirūpeṇāstīti bhāvaḥ| tathāpi saṃvṛttir eṣāṃ yathāprati­bhāsa­samatvāt| śūnyatā tu paramārthaḥ.

1214. According to Hari (839), the point referred to as “what he has just taught” is that it is both not realized (ultimately) and not realized (conventionally). Hari: bhāṣitasye ti nābhisambudhyate ’bhisambudhyate cety asya. According to Ratnākara (F.173.b), he or she “is going about life in the profound point” because in this “point” he or she cannot go about life with other (points). RK: gambhīre ’rthe caratī ti yato ’sminn arthe na śakyate ’nyaiś caritum. Note: The translation of artha as “point” in this context is to capture this word’s semantic range from “meaning” to “object” to “purpose” to “goal”‍—all of which seem intended in this passage.

1215. According to Ratnākara (F.173.b), (he or she is actually) “performing difficult noble deeds,” for even the Blessed One, who would be capable of actualizing (fully the point just discussed), does not actualize it out of his care for sentient beings. “The point of what you just said” means the intended meaning (behind it). So the idea (behind saying that he or she is “not performing difficult noble deeds”) is simply that what others find difficult, a bodhisattva finds easy. Why easy? Because of his or her skill in means, i.e., the means that simply consist in the transcendent state of wisdom. RK: duṣkarakāraka iti yataḥ sa bhagavān sākṣātkartuṃ śakto pi na sākṣātkaroti sattvāvekṣayā| bhāṣitasyārtham iti ābhiprāyikam artham| duṣkaram anyeṣāṃ sukaraṃ bodhisattvasyeti bhāvaḥ| kutaḥ sukaram ? upāyakuśalatvāt| sa copāyaḥ prajñāpāramitaiva.

1216. According to Ratnākara (F.173.b), “any thing that actualizes” refers to a bodhisattva; “any thing that is actualized” refers to a profound point; and “any thing that serves as a means to actualize” refers to what is called the transcendent state of wisdom. RK: ya iti bodhisattvaḥ| ya iti gambhīro ’rthaḥ| yene ti prajñāpāramitākhyena.

1217. According to Ratnākara (F.173.a–74.a), now, for a bodhisattva “going about life (carati) in the transcendent state of wisdom,” he explains the extent to which he or she goes about in it. In this sentence, “not disheartened” means not divided (about it). This is the general statement. The detailed explanation of that is in the next six descriptions: “not deflated,” i.e., not having a mediocre delight in that transcendent state of wisdom; “not depressed,” i.e., not having weak delight in it; “not discouraged,” i.e., not lacking any delight in it; “not frightened,” i.e., not wishing to abandon it; “not terrified,” i.e., not abandoning it; or “not stricken with terror,” i.e., not abandoning it continuously. So, by refuting these six types of branches (of not being disheartened) in this way, it is implied that whoever absolutely delights in being face to face with that transcendent state of wisdom, “he or she goes about” in it. RK: ath āsyāṃ prajñāpāramitāyāṃ carataḥ sā caryā kiyatā bhavatīty ata āha| sa ced ityādi| na saṃsīdatī ti na bhajyate| ayam uddeśaḥ| asya nirdeśaḥ ṣoḍhā| nāvalīyata iti nāsyāṃ madhyapremā| na saṃlīyata iti nāsyāṃ mṛdupremā| na vipṛṣṭhībhavatī ti nāpremā| nottrasyatī ti naināṃ tyaktukāmaḥ| na saṃtrasyatī ti na tyajati| na saṃtrāsam āpadyata iti na prabandhena tyajati| tad evaṃ ṣaḍvidhabhaṅga­pratiṣedhād etad gamyate yo syām abhimukhībhūtāyām atyantaṃ prīyate so ’syāṃ caratī ti.

1218. According to Ratnākara (F.174.a), with these two sentences‍—namely, “I am close” or “I am far”‍—he expresses (the conceptions on) one side and the opposite side. In this section, there are nine points (that are conceptualized), such as an inherent nature and so on, because they can be taken in by bodhisattvas in (each) part of the path. Conceptualizations about these nine are confusion or inaccurate knowing (concerning the grasped object of worldly engagement). Among these nine, the first conceptualization is about inherent nature. Such an inherent nature involves its own intention, i.e., the bodhicitta (conception): “I should attain unsurpassed, perfect awakening through this path.” In this, there is conceptualization. There is also unknowing and unconcentrated knowing about the emptiness of the self, awakening, and the transcendent state of wisdom. And there is the conceit of those three (i.e., self, awakening, etc.) in the concentrated knowing: “I am going about” and “I am close,” i.e., my great awakening (is close) or “I am far,” i.e., from the lesser awakening (of the disciples’ path). He explains the antidote to this (trio of conceptualizations) starting from Subhūti’s question, “How could a mindset that is like a magical illusion…” After that, the beginning of the series of analogies marks the end of the section on the first conceptualization about inherent nature. (In the section following this are the other eight conceptualizations). RK: aparam āha sa ced ityādinā| aparam āha| āsanne tyādinā| aparam āha dūrīkṛte tyādinā| iha svabhāvādayo navārthāḥ| pravṛttipakṣe bodhisattvair upādeyatvāt| teṣu vikalpaḥ sammoho ’samyagjñānam| tatrādyaḥ svabhāvavikalpaḥ| svabhāvaḥ svābhiprāyaḥ| aham anuttarāṃ samyaksambodhim adhigaccheyaṃ tanmārgeṇeti| bodhicittam ity arthaḥ| tasmin vikalpaḥ | ātmano bodheḥ prajñāpāramitāyāś ca śūnyatāyāṃ yad ajñānam asamāhitajñānaṃ ca| samāhitajñāne ca tisro manyanā| ahaṃ carāmi āsannā me mahābodhir ahaṃ vā dūre hīnabodheḥ syām iti| asya pratipakṣaḥ kathaṃ bhagavan māyopamaṃ cittam ity ata ārabhya tadyathāpīt y ataḥ prāk| iti svabhāvavikalpaḥ.

1219. According to Ratnākara (F.174.a), the confusion is that my great awakening “is close” or the lesser awakening is “far” because I belong to the spiritual family (gotra) of a buddha. The antidote to this confusion is “the transcendent state of wisdom that is free of conceptualization” of such belonging to the spiritual family, because it is similar to space. This ends the (second) conceptualization about belonging to the spiritual family. RK: tadyathāpītyādi| āsannā me mahābodhir dūre hīnabodhī yato haṃ buddhagotra iti sammohaḥ| asya pratipakṣaḥ| ākāśa samatvād gotrasya tadvad avikalpā prajñāpāramite ti gotravikalpaḥ.

1220. According to Ratnākara (F.174.a), the confusion is that my great awakening “is close” or the lesser awakening is “far” due to my conduct of progressing along the path. The antidote to this is “the transcendent state of wisdom that is free of conceptualization” because the conduct is like that of an illusory person. This ends the (third) conceptualization about conduct along the path. RK: tadyathāpī tyādi| asti me pratipatti­samudāgamaḥ| tata āsannā me mahābodhir dūre hīnabodhī iti saṃmohaḥ| tasya pratipakṣaḥ samudāgamasya māyāpuruṣo pamatvād avikalpā prajñāpāramite ti pratipatsamudāgama­vikalpaḥ.

1221. According to Ratnākara (F.174.b), an appearance is a “reflection.” The knowing of it is due to the appearing of a false appearance in knowing, rather than (due to the appearing) of an object. The object of knowing is a cognitive error that is produced by me. Due to this, there is the confusion that my great awakening “is close” or the lesser awakening is “far”. The antidote to this confusion is “the transcendent state of wisdom that is free of conceptualization,” which does not get stuck in something delightful or not delightful. This ends the (fourth) conceptualization of the cognitive error of an object. RK: tadyathāpī tyādi| pratibhāsaḥ pratibimbaḥ| jñānapratibhāsasya pratibhāsatvenaiva yadjñānaṃ na tv ālambanasya ca| seha jñānasyālambanā bhrāntiḥ| sā mama jātā| tata āsannā me mahābodhir dūre hīnabodhī iti saṃmohaḥ| tasya pratipakṣaḥ pratibimbavad avikalpā prajñāpāramite ti ālambanābhrānti­vikalpaḥ.

1222. According to Ratnākara (F.174.b), the confusion is that an antidote is a destroyer and a counterproductive force is what is to be destroyed. The antidote to this confusion is just as the “delightful and undelightful” do not belong to a tathāgata, just so he or she “goes about in the transcendent state of wisdom that is free of conceptualization” because the conduct is like that of an illusory person. This ends the (fifth) conceptualization of an antidote and a counterproductive force. RK: tadyathāpī tyādi| pratipakṣo hantā vipakṣo hantavya iti saṃmohaḥ| asya pratipakṣo yathā tathāgatasya priyāpriya u na stas tadvad avikalpāyāṃ prajñāpāramitāyāṃ carato pī ti pratipakṣavipakṣavikalpaḥ.

1223. According to Ratnākara (F.174.b), following the second “Why not?” in this paragraph, the “fabrication” is due to imagining something unreal and the “conceptualization” is due to fabricating a lack of that fabrication. As those two are “exhausted,” he or she “goes about life in the transcendent state of wisdom that is free of conceptualization” of a tathāgata. The confusion of one’s own attainment is the conceptualization of a lack of a fabrication in that. The antidote to that confusion is “the transcendent state of wisdom that has exhausted all fabrications and conceptualizations.” This ends the (sixth) conceptualization of one’s own attainment. RK: yathaiva hī tyādi abhūtakalpanāt kalpaḥ| tasya vigamakalpanād vikalpaḥ| tau prahīṇau yathā tathāgatasya tadvad avikalpāyāṃ prajñāpāramitāyāṃ carato pi| tatra kalpavigamo vikalpaḥ svādhigamasaṃmohaḥ| tasya pratipakṣaḥ kalpa vikalpaprahīṇā prajñāpāramite ti svādhigamavikalpaḥ.

1224. According to Ratnākara (F.174.b–75.a), due to thinking “I am cultivating the transcendent state of wisdom,” there is the confusion about an agent (in the conception), that my great awakening “is close” or the lesser awakening is “far.” The antidote to this confusion is “the transcendent state of wisdom that is free of conceptualization,” which is exactly like a miraculous creation of an agent. This ends the (seventh) conceptualization about an agent. RK: tadyathāpī tyādi| prajñāpāramitām ahaṃ bhāvayāmi| tata āsannā me mahābodhir dūre hīnabodhī iti kartari sammohaḥ| tasya pratipakṣaḥ| kartus tathāgatanirmito pamatattadvad eva kartari nirvikalpā prajñāpāramite ti kartari vikalpaḥ.

1225. According to Ratnākara (F.175.a), a “tathāgata’s miraculous creation has been created” for a purpose (kṛtyasya) “and it does that” but does not conceptualize that activity. Likewise, a bodhisattva cultivates the transcendent state of wisdom but the antidote is that he or she does not conceptualize it. This is (eighth) conceptualization about the fruits of activities, i.e., the conceptualization of (an agent involved in) awakening. RK: tadyathāpī tyādi| sa ca tathāgatanirmito yadarthaṃ nirmitas tacca kṛtyaṃ karoti| na ca tāṃ kriyāṃ vikalpayati| tadvadbodhisattvaḥ prajñāpāramitāṃ bhāvayati na ca vikalpayatīti pratipakṣaḥ| iti bodhivikalpanaṃ kriyāphalavikalpaḥ.

1226. According to Ratnākara (F.175.a), a carpenter creates a “wooden (dārumayī) man connected to strings” for a purpose (kṛtyasya) “and it does that” but does not conceptualize anything. Likewise, a bodhisattva aims for awakening and does not attain it, but the antidote is that he or she does not conceptualize it. This ends the ( ninth) conceptualization about the fruits of activities as a conceptualization of awakening. RK: tadyathāpītyādi [ā parivartā]ntāt| śilpinā yadarthaṃ dāruyantramayaḥ pumānkṛtaḥ sa tadarthaṃ karoti na vikalpayati| tadvad bodhisattvo bodhaye, na tāṃ bodhiṃ prāpsyati na ca tāṃ vikalpayatīti pratipakṣaḥ| iti bodhivikalpanaṃ kriyāphalavikalpaḥ.

1227. The beginning of this chapter corresponds to the beginning of Chapter 49 in the Twenty-Five Thousand and Hundred Thousand, and of Chapter 59 in the Eighteen Thousand, and the content of the whole of those chapters is included. In addition, at the point marked by note 1254, the chapter covers the initial passages of Chapter 50 in the Twenty-Five Thousand and Hundred Thousand, and of Chapter 60 in the Eighteen Thousand.

1228. According to Ratnākara (F.181.a), the “Chapter on the Essence” is the chapter that is the essence and so on. RK: sārā diḥ parivartaḥ sāraparivartaḥ.

1229. According to Ratnākara (F.175.a–b), the first (of the four groups of nine) conceptualizations about a (nominally existent) grasped object were explained at the end of the previous “Chapter on the Magical Illusion” (see n.1203.) The next three groups of conceptualizations will be explained in this chapter. Among the four groups, the second group (of nine) conceptualizations is about a grasped object (of spiritual disengagement), as explained in the Ornament. (This second group of nine conceptualizations is covered in the passage of the Twenty-Five Thousand at 53.1–26.) When bodhisattvas eliminate the faults of (these nine conceptualizations)‍—namely the deficiencies for realization and so on‍—then the basis for a partial cessation comes about due to the faults’ absence, and (the bodhisattvas further eliminate) nine conceptualizations that occur in the minds of disciples, since they have not eliminated those (yet). The interjection “ah!” concerns “the essence” in the sense of joy. The excellent fruit is perfect awakening, the essence (sāra) is what flows from that (anusāra). The bodhisattva goes about life based upon that essence. Śāriputra explains what that is as “this transcendent state of wisdom”‍—which in this context is described as the knowing of the absence of the two kinds of identity (personal identity and the identity of things in general). A bodhisattva “going about life” in that transcendent state of wisdom is not totally anxious (udvega) about cyclic existence and also not totally desirous (utkaṇṭhā) about nirvāṇa, because he or she is free of any mental perception of either of these. For this reason, the antidote (to the next conceptualizations) is that he or she should (aim further to) realize unsurpassed, perfect awakening. If he or she does not, then (by practicing the other) five transcendent states, he or she would either fall back into cyclic existence, or else, know (only) of the absence of personal identity in (a disciple-like) nirvāṇa. For this very reason, any bodhisattva lacking the transcendent state of wisdom does not earn the name “bodhisattva”‍—just as the perfectly anointed son of a universal emperor is not dubbed a universal emperor without the seven precious things (that a emperor must possess). Thinking like this is the (first) conceptualization about the deficiencies for realization. RK: māyopamaparivartasyānte prathamo grāhyavikalpa uktaḥ| itare trayo vikalpā iha sāraparivart e vaktavyāḥ| tatra dvitīyaṃ grāhyavikalpam adhikṛtya śāstram|…adhigamanyūnatā dau doṣe bodhisattvapraheye [’]bhāvān nivṛtti­pakṣādhiṣṭhāno navavidhaś ca śrāvakādīnāṃ manobhavas tair aheyatvāt|…sāre batāyam iti bata śabdo harṣe| utkṛṣṭaṃ phalaṃ samyaksaṃbodhiḥ| so ’nusāraḥ| tannimittaṃ bodhisattvaś carati| katama ity āha| ya ityādi| prajñāpāramitā cātra ubhayanairātmyajñānam ucyate| tasyāṃ carataḥ saṃsāre nātyantam udvego nirvāṇe nātyantam utkaṇṭhā| ubhayor anupalambhatvāt| tato ’yam anuttarāṃ samyaksambodhim adhigacched iti pratipakṣaḥ| anyathā tu saṃsāre vā patet pañcabhiḥ pāramitābhiḥ| nirvāṇe vā pudgalanairātmyajñānāt| ata eva ca vinā prajñāpāramitayā bodhisattvo bodhisattvākhyāṃ na labhate| tadyathā samyagabhiṣikto pi cakravartinaḥ putraś cakravartiśabdaṃ vinā saptabhī ratnair ity adhi­gamanyūnatāvikalpaḥ. Note: In the Sanskrit reported here, the first ellipsis marks where Ratnākara cites the Ornament (5.10–5.12), listing the nine conceptualizations about the grasped object of spiritual disengagement. The second ellipsis marks where Ratnākara makes a technical comment on the structure of all that is said here at the start, previous to the Buddha’s first comment.

1230. According to Ratnākara (F.175.b), (Śāriputra has called it) the “essence” (sāra, a noun etymologically connected with) approaching (saraṇam, in the sense that) the object of an action (karman) is the thing (i.e. the essence being approached). An approachable quality is a state easy to overcome, so (Subhūti calls it) the opposite, the “essenceless” indicating a state difficult to overcome. Hence a bodhisattva who goes about life in the transcendent state of wisdom is able to protect (the other five) transcendent states. The transcendent state of wisdom, as an analogy, is like an armed guard for women walking along a dangerous city street. Hence it is the antidote (to conceptualization). This (second) conceptualization is about the absence of any protection, i.e. thinking that the (practices of the five) transcendent states would be easy to overcome if the opposite were true (i.e., if the transcendent state of wisdom were not there to protect them). RK: saraṇaṃ sāraḥ, karma dharmaḥ| gamyatā sudharṣaṇatety arthaḥ| viparyayād asāro durddharṣaṇatā| ataḥ pāramitānāṃ durddharṣaṇatve sa carati yaś carati prajñāpāramitāyām| sā hi tāsāṃ parigrahasamarthā| tadyathā strīṇāṃ sadhūrtake nagaramārge śastrapāṇipuruṣa iti pratipakṣaḥ| anyathā sudharṣaṇāḥ syur iti parigrahābhāvavikalpaḥ. Note: Ratnākara’s initial etymology about approaching, or essence, is difficult to translate because he is stretching it in order to explain how it is that the first two statements of this chapter concern the first two of the nine conceptualizations taught in the corresponding section of the Ornament.

1231. Although the Sanskrit editions suggest that Subhūti repeats Śāriputra’s exclamation exactly (which would in itself be unusual in the context of the exchanges between the two interlocuotors), the Add.866 manuscript and Haribhadra’s lemma both read asāra (“essenceless”) in Subhūti’s response in place of Śāriputra’s sāra. This is corroborated by the Tibetan in all Kangyurs, and indeed by the equivalent passages in the three long Transcendent State of Wisdom sūtras, too. The passage that follows in the long sūtras, absent here, is a discussion of the “essencelessness” of all the dharmas (see the Eighteen Thousand, 59.1–2 ff. and Twenty-Five Thousand, 49.1-2 ff.).

1232. According to Ratnākara (F.175.b), they “should be paid homage” due to their cumulative progress, their independence, and their not turning back from their stated intention (i.e., the three objects of the third through fifth conceptualizations). Hence, they are explaining what the sentient beings “have accomplished” in terms of their progress (pratipatti) with the five transcendent states. RK: namaskartavyās ta iti kutaḥ? pratipattisākalyād aparādhīnatvād uddeśānivṛtteś ca| ata evāhuḥ yair ityādi| sarvam abhinirhṛtānī ti pratipattitaḥ pañcabhiḥ pāramitābhiḥ| ihety ubhaya­nairātmyavedinyām|

1233. According to Ratnākara (F.175.b), “In such” a transcendent state of wisdom means in the one that knows the absence of the two (kinds of) identity. For this very reason, such a transcendent state of wisdom is “profound”‍—and considering this is the antidote. The (third) conceptualization is about their lack of progress, thinking that without going about in that transcendent state of wisdom, bodhisattvas would lack progress, so they need to fight well against the Māras, like a warrior uses unbroken armor against opponents. Just as a universal emperor, due to his great might, is the chief of his subordinate regional governors, just so the transcendent state of wisdom is chief because of being free of mentally perceiving cyclic existence or nirvāṇa. Since those bodhisattvas, due to (practicing) the transcendent states, do not fall into cyclic existence, they likewise “never actualize the pinnacle of reality” by force of their knowing of the absence of personal identity (as the disciples and solitary realizers do). But the (fourth) conceptualization is about intending to proceed based on other (guides, i.e., not the transcendent state of wisdom), thinking that if the transcendent state of wisdom were not chief, he or she would (just as soon) actualize the pinnacle of reality as the lesser awakening (of the disciple path). RK: ata eva gambhīrāyām iti pratipakṣaḥ| tasyām acaratāṃ pratipattivaikalyaṃ syāt| tatas te mārādibhiḥ suyodhanāḥ syuḥ| akṣatakavacā iva yodhāḥ pratiyodhair iti prati­pattivaikalya­vikalpaḥ| bhūtakoṭir ityādi| yathā hi cakravartī pradhānaṃ mahāprabhāvatvāt koṭṭarājānaḥ tadanuvartinas tathaiva prajñāpāramitā pradhānaṃ tayā saṃsāranirvāṇayor anupalambhāt| yathā te pāramitābhiḥ saṃsāre na pātyante tathā pudgala­nairātmya­jñānavaśena bhūtakoṭiṃ na sākṣātkurvanti| yadi tu prajñāpāramitā pradhānaṃ na syāt tadā hīnabodhiṃ bhūtakoṭiṃ sākṣātkuryur eveti para­pratyayagāmitva­vikalpaḥ.

1234. According to Ratnākara (F.175.b), regarding this sentence, if one were to ask why not, it is because of the bodhisattva’s not turning back from his or her stated intention (uddeśa; ched du bya ba). The stated intention is his or her desire to reach perfect awakening. Why does he or she not turn back from that? A bodhisattva (at this point of the journey) does not turn back from that before reaching the transcendent state of wisdom, because he or she (has been) going about life in it for that very purpose. The same is true of the others, because he or she does not turn back also from those that have merged with that transcendent state of wisdom. It is like, for example, all the small rivers merging with a large river and then going only to the ocean without turning back. This (fifth) conceptualization is about not turning back from one’s stated intention. Although there should be a total of nine conceptualizations here (in this scripture), the others‍—concerning one’s own benefit in the long Transcendent State of Wisdom scriptures‍—must be supplied from there (since this scripture only hints at them with a few words). RK: tam evāhur ya ityādinā na sākṣātkurvantī ti| kutaḥ? uddeśānivṛtteḥ| uddeśaḥ samyaksaṃbodhau lipsā| kutas tasmād anivṛttiḥ ? yato na tāvat prajñāpāramitā tato nivartate, tadartham eva tasyāṃ caraṇāt| nāpītarāḥ| tadanupraviṣṭānāṃ tāsām apy anivṛtteḥ| tadyathā sarvāḥ kunadyo mahānadīm anupraviśya samudram eva gacchanti na nivartata ity uddeśanivṛttikalpaḥ|| navāpyete vikalpā mahatyor bhagavatyo svārthasampattim adhikṛtya yojitāḥ. Note: Since the sixth and seventh conceptualizations have two aspects‍—i.e., for one’s own and others’ benefit‍—Ratnākara proceeds to explain the sixth and seventh conceptualizations first in terms of one’s own benefit using passages from The Perfection of Wisdom in Twenty-Five Thousand Lines, then returns to explain these same two conceptualizations in terms of the benefit of others according to this Eight Thousand scripture. The sixth and seventh conceptualizations are covered, in the Twenty-Five Thousand, by the passage 48.24–25. We note here again, as in note 1198, that the the conceptualizations mentioned here and in the notes above and below can be found set out‍—using the term “discriminations”‍—as subheadings in Conze’s 1975 translation of the long sūtras, pp. 460–80, and in Brunnhölzl vol. 1 pp. 58–9, and vol. 2 pp. 80–84 and 190–200.

1235. According to Ratnākara (F.175.b), in this Eight Thousand scripture, Subhūti addresses the two conceptualizations in relation to the benefit of others, in this passage here. To explain those (two conceptualizations, the first is) that to “don” (the armor) demonstrates what is difficult, because of the impossibility of bringing about the benefit of endless sentient beings. Nevertheless, the antidote is to consider that a bodhisattva should do exactly that (i.e., don the armor) because, without his or her being greatly disposed (toward their benefit) in this way, he or she would not be able to bring benefit to themselves or to others. But this (sixth) conceptualization is about limiting (oneself), thinking that one should put on the armor (only) for the sake of taming oneself because one cannot (really) do anything for the sake of all beings. RK: asyāṃ tu bhagavatyāṃ parārthasannāham adhikṛtya dvāv imau vikalpau subhūtir āhe tyādinā| atha khalv ityādinā tatra sannahyanta ity anena duṣkaratvaṃ darśitam anantānāṃ sattvānām arthasya kartum aśakyatvāt| tathāpy evam eva sannāhaḥ kartavya īdṛśīṃ mahāśayatām antareṇa svaparārthayoḥ kartum aśakyatvād iti pratipakṣaḥ| sarvasattvānām arthasya kenacid akaraṇād ātmavineyānām arthāya sannāhaḥ kartavya iti prādeśikatvavikalpaḥ.

1236. According to Ratnākara (F.176.b–77.a), with this following passage he intends to express the sameness, which is antidote to the (seventh) conceptualization about (results) being varied. The phrase “disciples to be tamed” means those beings who are tamable. Despite the problem (described in the first sentence), the next sentence explains what the (actual) difficulty is. RK: nānātvavikalpapratipakṣaḥ samatā| tām eva vivakṣuḥ paramaduṣkara tvam āha te ce tyādinā| vainayikā iti vinayārhāḥ sattvāḥ| tathāpi kasya duṣkaratety ata āha| evaṃ ce tyādi. Note: Ratnākara says the seventh conceptualization begins here, but describes various pieces gradually over the next fifteen sentences.

1237. According to Ratnākara (F.177.a), he says “space” and so on to strengthen the point with a simile. “Why is that?” asks the question why these are similar. His response comes in the following sentences. RK: dṛṣṭāntena dṛḍhīkartum āha| ākāśam ityādi| tatkasya hetor iti kutaḥ sādharmyād ity arthaḥ| ata uttaraṃ ākāśe tyādi.

1238. According to Ratnākara (F.177.a), “for this very reason” introduces a summary (of the difficulty). RK: anene ty upasaṃhāraḥ.

1239. According to Ratnākara (F.177.a), he says this sentence to further strength his point. The meaning is that sentient beings are like space. Why is there a struggle? He explains in the following clause connected through the Sanskrit word ca in the sense of a reason (and translated “because”). “Struggle” means conflict. The conflict is that he or she wishes to tame (existent) beings but they resist (being tamed) due to their not being existent. RK: punar dṛḍhīkartum āha| ākāśene tyādi| ākāśopamaiḥ sattvair ity arthaḥ| kuto vivāda ityāha| ayaṃ ce tyādi veditavyāntam| ca śabdo hetau| vivādaḥ kalahaḥ| sattvān ayaṃ vinetukāmas te cāsattvāt pariharantīti kalahaḥ. Note: Ratnākara’s catchy last comment is playing on the word sattva, which means both “sentient being” and “being existent.”

1240. According to Ratnākara (F.177.a), regarding “the disciples to be tamed” and so on, since there are no disciples to be tamed, there is likewise also no one taming them. So, due to the nonexistence of both tamer and tamed, the (bodhisattva undertakes deeds that are) the most extremely difficult. In this way, bodhisattvas should see the sameness of all beings and themselves, since this would enable them to work for the benefit of themselves and others. But he says the next sentence to address how one can be aware while going about life in this. RK: vainayike tyādi| yathā ca vineyā na santi tathā vinayitāpi| tata ubhayāsattayā sutarāṃ paramaduṣkaratā| evam iyaṃ bodhisattvena sarvasattvātmasamatā draṣṭavyā yataḥ śaknuyāt svaparārthau kartum| sa punar asyāṃ caran kathaṃ jñeya ityāha. Note: In line with Ratnākara’s comments about this line, the translation “voidness of bodhisattvas” is based on the Tibetan byang chub sems dpa’ dben par (*bodhisattvaviviktatā), instead of on the Sanskrit edition’s typo “voidness of beings” (sattvaviviktatā).

1241. According to Ratnākara (F.177.a), in this sentence “not disheartened” means not afflicted. This means he or she is extremely cheerful. RK: sa ced ityādi| na saṃsīdatī ti na khidyate sutarāṃ prīyata ity arthaḥ.

1242. According to Ratnākara (F.177.a), “How so?” asks the question what the cause of his or her delight (i.e., being the opposite of disheartened) is in going about life in this transcendent state of wisdom. This question implies that there is no cause because the bodhisattva sees the absence of any thing’s identity. The response (to this question) is the following sentence. RK: tatkasya hetor iti| mattasya prajñāpāramitāyāṃ caraṇaṃ kasya hetor naiva kasyacit| dharmanairātmyādarśanād iti bhāvaḥ| ata uttaraṃ sattvaviviktataye tyādi.

1243. According to Ratnākara (F.177.a), “In fact…” indicates a summary here. The antidote with all the details (described above) is that the “voidness of all things” is the same. The (seventh) conceptualization about varied results is thinking there are various beings and various dharmas, and hence the transcendent state of wisdom that has a single flavor does not exist. RK: evam ityādinā draṣṭavyāntenopasaṃhāraḥ| viviktatā hi sarvadharmā ṇāṃ samateti vistareṇa pratipakṣaḥ| nānā sattvā nānā dharmās tato nāsty ekarasā prajñāpāramiteti nānātvavikalpaḥ.

1244. According to Ratnākara (F.177.a), “is being described” means taught just now by me. The bodhisattva’s not being disheartened is connected to when the “voidness of all things” is taught, i.e., at that time he or she is going about life (in that understanding). (And when doing so), a bodhisattva is not confused about going or staying‍—thinking “Where should I go?” or “Where should I stay?”‍—because, by knowing the sameness of all things, he or she is unconfused about (there being) two transcendent states of wisdom. That is to say, a bodhisattva would (always just) go where awakening is, and stay in awakening. Going and staying like this involves the independent establishment of cause and result of the very same transcendent state of wisdom. So, where the transcendent state of wisdom goes or stays is exactly the same place where the other five transcendent states‍—who are dedicated to Her‍—go or stay. It is like, for example, wherever the precious wheel of a universal emperor goes or stays, all his armed guards go there too‍—considering this is the antidote. But the (eighth) conceptualization is about the confusion of going or staying, i.e., the uncertainty about going or staying due to the fact that the five transcendent states are not discerned and the sixth does not have any appearance. RK: evaṃ devaputrā ityādi| evaṃ bhāṣyamāṇāyām iti| evam idānīṃ mayā deśyamānāyāṃ sarva­dharma­viviktatāyām iti caryākāle deśyamānāyāṃ| bodhisattvo na saṃsīdatī ti sambandhaḥ| na saṃsīdatī ti sthānaprasthānayor na muhyati| kena gantavyaṃ kva vā sthātavyam iti| tayaiva sarva­dharma­samatāsaṃvedinyā prajñāpāramitayor asaṃmohāt| tathāhi| yena bodhis tena gantavyaṃ bodhau sthātavyam| te ca gatisthitī tasyā eva svādhīne hetuphalāvasthe| tato yena sā gacchati yatra vā tiṣṭhati tatpariṇāmitā api pañca pāramitās tenaiva gacchanti tatraiva tiṣṭhanti| tadyathā cakravartinaś cakraratnaṃ yena gacchati yatra vā tiṣṭhati sarvo balakāyas tenaiva gacchati tatraiva tiṣṭhatīti pratipakṣaḥ| avijñāḥ pañcapāramitāḥ ṣaṣṭhī nirābhāsā| tataḥ sthānaprasthānayor aniścayaḥ sthāna­prasthānasammoha­vikalpaḥ.

1245. According to Ratnākara (F.177.b), it is, for example, like the precious wheel of a universal emperor that goes at the front while the armed guards follow behind‍—considering this is the antidote. The (ninth) conceptualization is about proceeding backward, thinking that the five transcendent states proceed ahead on account of their having a noble objective, while the sixth one goes behind, on account of its subtlety. This ends the section that teaches the second group of nine conceptualizations about the grasped objects (of spiritual disengagement). RK: tadyathā cakravartinaś cakraratnam agrato gacchati paścād balakāya iti pratipakṣaḥ| udāraviṣayatvāt pañcapāramitāḥ prāk pravartante| sūkṣmaviṣayatvāt pṛṣṭhataḥ ṣaṣṭhīti pṛṣṭhato gamanavikalpaḥ|| ity ukto dvitīyo grāhyavikalpo navavidhaḥ.

1246. According to Ratnākara (F.177.b), the next nine kinds (of conceptualizations, those belonging to the third group of 36 as explained in note 1198) are taught in the long Transcendent State of Wisdom scriptures (see below). But here in the Eight Thousand, he explains (only) generally the nine conceptualizations about (really existent) grasping subjects together with their antidotes in the short section before the word “nor.” It says “already aware” because there is nothing that the Blessed One is not aware of. “A bodhisattva great being” refers here to the form of a really existent person according to worldly convention. The conceptualization about a really existent grasping subject concerns the cause of why he or she is “not disheartened.” The antidote to this is the freedom from mental perception. He explains this with the words “because of voidness,” i.e., because that does not exist. Since he himself is nonexistent, why be “disheartened”? RK: amī nava prabhedā mahatyor bhagavatyor uktāḥ| asyāṃ tu sāmānyena dravyasadgrāhakavikalpaṃ sapratipakṣam āha| atha khalv ityādinā nāpī tyataḥ prāk| jānanneve ti na hi bhagavataḥ kiñcid ajñātam asti| bodhisattvo mahāsattva iti lokaprasiddhito dravyasatpudgalarūpaḥ, sa kena kāraṇena na saṃsīdatī ti dravyasadgrāhaka­vikalpaḥ| tasya pratipakṣo ’nupalambhaḥ| tam evāha| viviktatvādityā dinā| asattvād ity arthaḥ| sa hi svayam asat kutaḥ saṃsīdatī ti. Note: This brief section includes all nine nominally existent grasping subjects, which Ratnākara comments about in reference to the longer Transcendent State of Wisdom scriptures. Those comments are not included here, since they do not help readers understand this specific text. This group of nine conceptualizations is covered in the Twenty-Five Thousand, 53.12–26.

1247. According to Ratnākara (F.177.b), the next nine kinds (the fourth group) of (thirty-six) conceptualizations (as explained in note 1198) are taught in the long Transcendent State of Wisdom scriptures (in the Twenty-Five Thousand, they are covered in the passage 53.55–68). But here in the Eight Thousand, beginning after the word “nor,” he explains (only) generally the nine conceptualizations about (nominally existent) grasping subjects together with their antidotes. The words “a thing” refer to the constituents of experience that are the scope for the designation of a self. He is not disheartened because he himself does not exist. RK: ete ’pi na va prabhedāḥ mahatyor bhagavatyor uktāḥ| asyāṃ tu sāmānyenaiva prajñapti­saṃgrāhaka­vikalpaṃ sapratipakṣam āha| nāpī tyādinā api tu khalv ity ataḥ prāk| kaścid dharma iti ātmaprajñaptiviṣayaḥ skandhādiḥ| na saṃsīdatī ti svayam asattvāt.

1248. According to Ratnākara (F.177.b), “a thing by which” refers to a mindset by which; “any thing” refers to a bodhisattva. RK: ata evāha| tatkasye tyādi| kaścid dharma iti skandhādi cittaṃ vā| so pī tyādi| yena dharmeṇe ti cittena yo dharma iti bodhisattvaḥ.

1249. According to Ratnākara (F.177.b), “true” and so on indicates his acceptance of this. This much teaches the antidote: Don’t be a really existent being! This is (connected with) the fourth conceptualization about lumping together designations, thinking that the constituents of experience and so on are the objective scope of ego (ahaṃkāra) or the mindset is the bodhisattva. Likewise, (with the word “true) the Blessed One teaches the transcendent state of wisdom to be the antidote to (all) four kinds of conceptualizations. RK: evam etad ityādir abhyupagamaḥ| iyatā pratipakṣa uktaḥ| mā bhūd dravyasat sattvaḥ| ahaṃkāraviṣayaḥ skandhādiś cittaṃ vā bodhisattva iti prajñapti­saṃgrāhaka­vikalpaś caturthaḥ|| evaṃ bhagavatā catur­vidhāvikalpa­prati­pakṣa­bhūtā bhagavatī vistareṇa deśitā. Note: Although Hari finds a few places below to connect with the two kinds of conceptualizations about the grasping subject (the third and fourth groups of nine), Ratnākara explains them only in relation to the long Transcendent State of Wisdom scriptures. Ratnākara’s comments have not been translated here, because they concern the Ornament of Clear Realization rather than this text per se.

1250. According to Ratnākara (F.177.b), he explains here how to know a bodhisattva. When it is “described” based on the text; “taught” based on the meaning; “explicated” based on explaining it entirely; and “expounded” based on telling the secret meaning, then a bodhisattva great being is not “disheartened,” meaning slowed down. Nor is he or she “dejected” due to fatigue; “sunk in despondency” due to constant fatigue; “deflated” due a mindset with a sinking feeling; “depressed” due to that sinking feeling being constant; “discouraged” due to turning away; “shattered” due to not facing it; “frightened” due to facing toward the fear; “terrified” because they are completely afraid; or “stricken with terror” in constant fear. One can be certain that “he or she goes about life in this transcendent state of wisdom” because a bodhisattva not going about in it would be automatically disheartened and so on. RK: bodhisattvas tu tasyāṃ caran yathā jñeyas tad āha| api tu khalv ityādi| bhāṣyamāṇe granthataḥ| deśyamāne arthataḥ| nirdeśyamāne nirviśeṣaṃ kathanāt| upadiśyamāne rahasyakathanāt| na saṃsīdati na mandībhavati| na viṣīdati khedāt| na viṣādam āpadyate santatakhedāt| nāvalīyate cittanamanāt| na saṃlīyate santataṃ tannamanāt| vipṛṣṭhaṃ vaimukhyāt| bhagnapṛṣṭhaṃ punar asāṃmukhyāt| nottrasyati trāsonmukhatvāt| na saṃtrasyati samyak trāsāt| nainam āpadyate sātatyena| tadā veditavyaṃ caraty asyāṃ prajñāpāramitāyām iti| asyām acarataḥ saṃsīdanādīnām avaśyaṃ bhāvāt.

1251. According to Ratnākara (F.180.a), beginning with this sentence, he expresses abundant praises for someone “going about life” in this way. They will “support” a bodhisattva through a particular pledge (of their resources) and “keep in mind” through remembering him or her. These (words) should also be the blessed buddhas teaching him or her the Dharma (mentioned below). RK: evam ityādinā| asyāṃ carato ’nuśaṃsātiśayān āha| anugṛṇhanti viśeṣādhānataḥ| samanvāharanti smaraṇataḥ| te ’pi tasya buddhā bhagavanto dharma deśayantī ti sambandhaḥ.

1252. According to Ratnākara (F.180.a), “names” means titles (or epithets); “familial lineages” means having descended from Garga and so on; “powers” means physical and intellectual abilities; “good qualities” means other qualities remaining (i.e., unmentioned); and “forms” is about one’s physical appearance. When “announcing” all these, the nature of them will be excellent beyond excellent. He will “utter,” i.e., express, verses to inspire others about their qualities. In the following, he describes whose qualities. RK: nāma cetyādi| nāma saṃjñā| gotraṃ gārgyādi| balaṃ kāyabalaṃ buddhibalaṃ ca| varṇaḥ pariśiṣṭā guṇāḥ| rūpaṃ varṇasaṃsthāne| etāni parikīrtayamānāḥ prakarṣeṇa prakarṣarūpam| udānam iti guṇaharṣodbhavāṃ gāthāṃ udānayanty udāharanti| kasya guṇā ityāha tasyetyādi.

1253. RK: sarvasaṃgāḥ sarve ’bhūtopalambhāḥ.

1254. The technical term translated here as “abilities from helpful external factors” (pratipakṣabalin; gnyen po’i stobs) concerns certain bodhisattvas who gain the specific “ability” to travel to buddhafields to hear the teachings and so on “from helpful external factors” like spiritual friends, worldly psychic abilities, or magical powers. These bodhisattvas are not realized themselves, and hence do not have their own power‍—which automatically comes with realization‍—to travel to buddhafields without the help of external factors. This term is related to “power of applying the antidotes” (gnyen po kun tu spyod pa’i stobs) and explains why, in general, one can experience healing benefits from applying certain practices as antidotes to one’s unhealthy mindsets.

1255. According to Hari (856), in the first clarifying sentence, the Blessed One mentions “the buddhafield of Akṣobhya” because fully purified mindstreams very often appear in his buddhafield. He also specifies other persons in the second sentence, where the mention of “the bodhisattva Ratnaketu” should be understood as a synecdoche for all bodhisattvas of a similar type to him. The general meaning of this paragraph is as follows: Aside from the bodhisattvas beyond regressing, there are (other) bodhisattvas living in the buddhafields of Akṣobhya and so on, whose names and so on are being announced. These bodhisattvas have gained this magical ability due to their parting with the conceptualizations that obstruct traveling anywhere they wish. This mastery is gained, somehow or other, previous to the Unmoving level (i.e., the eighth bhūmi where bodhisattvas can travel anywhere) through the power of external aids like, for instance, a particular virtuous friend and so on. Hari: pratipādayann āha: ya etarhītyādi. akṣobhyasye ti vacanaṃ bāhulyena tadbuddhakṣetre pariśuddha­saṃtatīnām utpādāt. anyān apy atideśayann āha : ye ’pi te subūta ityādi. ratna­ketu­bodhi­sattva­grahaṇaṃ tat­samānajātīya­bodhi­sattvopalakṣaṇa­paraṃ jñeyaṃ. prati­viśiṣṭakalyāṇa­mitrādi­pari­graha­balenācalāyā bhūmer api prāk kathaṃcid yathecchagamana-vyāghātavikalpavirahād ṛddhivaśitāṃ prāptā ye ’kṣobhyādibuddhakṣetre bodhisattvā viharanti te ’vinivartanīyān sthāpayitvā nāmādikīrtanaviṣayā vidyanta ity arthaḥ. Note: For the sake of clarity, the translation eliminates one long sentence repeating the qualification about buddhas teaching and uttering proclamations, etc.

1256. According to Hari (857), based on their motivation to follow their stated intention to reach the state that is foremost for any sentient being and so on, they “have firm conviction”‍—i.e., they keep in mind that all things are “free of arising” or “subsiding” (i.e., being empty). But they have “not yet” achieved the very advanced “stage of accepting all things to be free of arising” or the “level beyond regressing where they attain mastery.” This demonstrates their absence of conceptualization in exiting cyclic existence (to various buddhafields) based on a stated intention (uddeśa). Hari: adhimuñcantī ti sarvasattvāgratādyuddeśagamanābhiprāyeṇānutpattikāḥ. śāntā iti vā sarva dharmān manasikurvanti. na ca tāvat prakarṣavatīm anutpattika­dharmakṣāntim avinivartanīya­vaśitāprāptiṃ cādhigatā bhavantīty evam uddeśāniryāṇa­vikalpābhāvo darśitaḥ.

1257. According to Ratnākara (F.180.b), “one does not mentally perceive any thing” because various types of imagined things do not appear. He says “other than the actual nature” because only that very actual nature makes itself known. (tathatāvinirmukto), RK: tathatāvinirmukta iti| tathatāmātrasyeva prakhyānāt| parikalpitasya nānāvidhasyāpratibhāsanāt| na kaścid dharma upalabhyate.

1258. According to Ratnākara (F.180.b), “caught up” means distressed by. RK: sajjatī ti vihanyata ity arthaḥ.

1259. From this point in the chapter, the content corresponds to the initial passages of Chapter 50 in the Twenty-Five Thousand (50.1–5) and Hundred Thousand, and of Chapter 60 in the Eighteen Thousand (60.1–7).

1260. According to Ratnākara (F.180.b–81.a), “in the light of” means in consideration of; “speaks the truth” means speaks correctly. “I explain,” i.e., communicate, “whatever is conducive,” i.e., a path that is conducive. “The Dharma” here means the nirvāṇa of a buddha (rather than that of a worthy one). RK: ārabhye ti adhikṛtya| dharmavādī ti yuktivādī| dharmasye ti buddhanirvāṇasya| anudharmam anukūlaṃ mārgaḥ| vyākurvan ācakṣāṇaḥ| vyākaromy ācakṣe.

1261. According to Ratnākara (F.181.a), it is the “state”‍—i.e., meditative concentration‍—on all things being “void,” i.e., voidness or emptiness. And it is the “state”‍—i.e., meditative concentration‍—on all things being “free from mental perception.” RK: sarvadharmā ṇāṃ viviktaṃ vivekaḥ śūnyatā| tasmin vihāraḥ samādhiḥ| sarvadharmā ṇāṃ anupalambhaḥ| tasmin vihāraḥ.

1262. According to Ratnākara (F.181.a), here the Blessed One is demonstrating that a bodhisattva’s state is far superior to Subhūti’s. RK: yaḥ khalu punar ityādinā subhūter vihārād bodhisattvavihārasyotkṛṣtatvaṃ darśayati.

1263. According to Ratnākara (F.181.a), here “going about life” means going about in the actualization of the meditative concentration, and “abiding” means in the meditative concentration actualized. The rest is easy to understand, whereas what was explained right before was difficult to understand. RK: carataḥ samādhiniṣpattaye| viharato niṣpannena samādhinā| śeṣaṃ subodham| durbodhaṃ tu prāg eva vyākhyātam.

1264. According to Ratnākara (F.193.b), in this chapter the bodhisattvas named Avakīrṇakusuma are foreordained for awakening. So “The Chapter on Avakīrṇakusuma” (lit. “Showered Blossoms”) is a synecdochic title for those (bodhisattvas who are foreordained in the chapter receiving this name). RK: avakīrṇakusuma nāmāno bodhisattvā iha parivarte bodhau vyākṛtāḥ| atas tair upalakṣitaḥ parivartas tat parivarta ḥ. Note: The meaning of the proper name Avakīrṇakusuma is central to understanding the chapter and also the name is applied within the chapter to multiple individuals, almost as an epithet.

1265. The beginning of this chapter corresponds to a point within Chapter 50 in the Twenty-Five Thousand (50.6) and Hundred Thousand, and in Chapter 60 in the Eighteen Thousand, (60.8) and its content corresponds to the remainder of those chapters. In addition, from the point marked by note 1286, its content corresponds to that of Chapter 51 in the Twenty-Five Thousand and Hundred Thousand, and of Chapter 61 in the Eighteen Thousand.

1266. Here the text literally states “māndārava flowers and large (or great) māndārava flowers” (māndāravair mahāmāndāravaiś ca). But since the idea is that these flowers from the heavenly realms are rained down as blessings by gods, like small and large snowflakes, these two terms have been translated throughout as a “magnificent array of māndārava flowers” or just “māndārava flowers.”

1267. According to Ratnākara (F.181.a), the two immediately preceding chapters‍—i.e., “Chapter on Magical Illusion” and “Chapter on the Essence”‍—taught (a) the conceptualizations to be abandoned through seeing (as opposed to through cultivation) and (b) the fact that abiding in the transcendent state of wisdom on the path of seeing and so on automatically leads to awakening. Now this chapter teaches, firstly, the three causes that lead a bodhisattva to being (awake) and, subsequently, the defining characteristics of awakening. RK: māyopamasāraparivartābhyāṃ darśanaheyā vikalpā uktāḥ| darśanamārgādeś ca prajñāpāramitāvihārasyāvaśyakaṃ bodhiprāpakatvam uktam| tatas tasya tathābhāve kāraṇatrayam anena parivartena prathamaṃ vakṣyati paścād bodhilakṣaṇam. Note: Ratnākara continues here explaining the Ornament’s introduction of the three causes: (1) foreordainment that points others to the awakening, (2) the entrustment (of the scripture) to noble Ānanda in order to serve as a cause for awakening in future times, and (3) the defining characteristic of having an abundance of merit. These three causes are the overall outline for the first part of the chapter.

1268. According to Ratnākara (F.181.b), all the monks are to be foreordained (as future buddhas) with the name Avakīrṇakusuma, which means “Showered Blossoms.” That is because the flowers brought by the gods were “showered” (on the Blessed One) by those (monks) to be foreordained. As a result, the (foreordainment) procedure and radiation of light rays took place, and the Blessed One, once asked by Ānanda, foreordained them. (Hence, they will be called Showered Blossoms because they showered the blossoms as an offering to the Blessed One). Their foreordainment is characterized as being for a particular world system elsewhere, because (the name of) the world system is not specified. RK: avakīrṇakusumanāmāno vyākartavyāḥ| tato devaiḥ puṣpam ānītaṃ vyākartavyair avakīrṇaṃ tato raśmīnāṃ niścārapraveśau| ānanda pṛṣṭena bhagavatā teṣāṃ vyākaraṇam| tat teṣāṃ vyākaraṇam anyasmin viśiṣṭe lokadhātāv iti lakṣyate lokadhātor anirdeśāt.

1269. Hari gives an extensive explanation of the cosmological reason why their lives and teachings are limited to the twenty-thousand-year time span. For those who are interested, see Sparham vol. 4, p. 202.

1270. According to Ratnākara (F.181.b), following that (foreordainment), the word “therefore” begins a brief summary that marks the end of the first cause of attaining awakening by means of abiding in the accomplished state. RK: tadanu tasmāt tarhī tyādinā upasaṃhāro vihartavyā ntaḥ| iti prakṛtena vihāreṇa bodhiprāpteḥ prathamaṃ kāraṇam.

1271. According to Ratnākara (F.181.b), he is basically describing the (seven) positive qualities of those who listen to it but do not dismiss it. Among these, “criticize it” means mentally blaming it; “reject it” means mentally renouncing it; “resent it” means being angry toward it; “suppress it” means placing it somewhere hidden; “repudiate it” means alleging it to be essenceless; “dismiss it” means making false refutations of it; and “wish to obstruct it” means negligence toward it. RK: tato ye cainām ityādinā veditavyā ntena ye py enāṃ śrutvā na pratikṣipanti teṣāṃ guṇam āha| atra pratikrośa ṇaṃ mānasī nindā| prativaha naṃ manasā tyāgaḥ| pratikop anaṃ tasmai kopaḥ| pratisaṃhara ṇaṃ guptau sthāpanam| pratiṣedha naṃ niḥsāratākhyāpanam| pratikṣep o ’sadbhūtabādhakābhidhānam| tadavyavasāyaḥ saptamaḥ.

1272. According to Ratnākara (F.181.b), in the passage up to this point, he has been explaining the two causes for falling to the disciples’ path, namely renouncing either the aspiration and so on, or the “observance” of them. RK: tataḥ kiñcāpī ty ādinā caritavate ty etadantena hīnayānāpatane kāraṇadvayam āha| praṇidhānā dinā visaṃvād itāṃ kṛtajñatāṃ ce ti| tad evaṃ ye hi kecid ityādinā vistareṇopodghātaṃ kṛtvā tasmāt tarhī tyādinā parīndanām āha| parīndanā samarpaṇā saivānubandhinī anuparīndanā.

1273. According to Ratnākara (F.181.b–82.a), after having fully introduced (the first cause of the three mentioned above), he now explains (the second, namely) “entrusting you,” which means assigning (him the responsibility to remember the scripture), and “transmitting it to you,” which just means entrusting it in perpetuity. “In the form of syllables” means the grouping together of syllables. What is the purpose (for this entrustment)? He says “to ensure that it be taken in” and so on. How is he entrusting Ānanda with this responsibility? He is saying you must do this so that it does not disappear. RK: tad evaṃ ye hi kecid ityādinā vistareṇopodghātaṃ kṛtvā tasmāt tarhī tyādinā parīndanām āha| parīndanā samarpaṇā saivānubandhinī anuparīndanā | akṣarasannipātād iti| akṣarasannipāto vyañjanakāyaḥ| tamadhikṛtyeti lyap lope pañcamī| kim artham ity āha| udgrahaṇāye tyādi| kathaṃ parīndanety ata āha| yatheyaṃ nāntarddhīyete ti| yatheyam antarhitā na syāt tathā tvayā karaṇīyam ity arthaḥ. Note: Ratnākara’s comments also give a grammatical justification for why the Sanskrit form saṃnipātād is in the ablative case here. It has not been translated here since it requires too much explanation and only pertains to Sanskritists.

1274. According to Ratnākara (F.182.a), from “if…” above down to the words “brings them forth” he gives a second introductory illustration of the point, and then a second entrustment of responsibility beginning “therefore” and so on. Within this section, the word “subsequently” means later; “lose it” means cause oneself to be deprived of it; “set it aside” means quickly lose track of it; and “forget it” means (simply) because you cannot remember. RK: ata ūrdhvaṃ sa ced ityādinā āhārike ty etadantena dvitīyam upodghātaṃ kṛtvā tasmāt tarhī tyādinā dvitīyā parīndanā| atra punar eve ti paścāt| nāśayer iti hārayeḥ| śīghram ananusaraṇāt utsṛjeḥ | smartum aśakyatvāt vismareḥ.

1275. According to Ratnākara (F.182.a), to “please” (my heart) means to win favor or to satisfy me. RK: ārādhana m ārāgaṇaṃ ca toṣaṇam.

1276. According to Ratnākara (F.182.a), their “mother” because she carries the seed (of them within); “engenders them” because she nourishes the seed (of them); and “gives them birth” because of causing them to appear. RK: mātā bījadhāraṇāt| jananī bījapuṣṭeḥ| janayitrī utpādanāt.

1277. According to Ratnākara (F.182.a), here “well pronounced” means read aloud clearly. RK: atra suniruktā supaṭhitā.

1278. According to Ratnākara (F.182.a), here the word “truth” (in “truth body” or “body of truth”‍—dharmakāya) refers to this very transcendent state of wisdom. That is those buddhas’ body (i.e., the scripture embodies the buddhas and the realization is their body). RK: dharmakāyate ti prajñāpāramitaiva dharmaḥ kāya eṣāṃ. Note: There is a play on the Sanskrit words dharmatā (viz. “true nature of things” vs. the nature of the Dharma teachings) and dharmakāya (viz. “truth body”, “embodiment of truth,” or body of Dharma teachings). In a different play on the word dharmakāya elsewhere (see 4.2 and n.339-n.342), he said, “The blessed buddhas are the bodies of the truth. But, monks, do not see this real body as that body. Instead, monks, see me through actualizing the body of truth (dharmakāya).”

1279. According to Ratnākara (F.182.a), “serve” means attend closely; “give offerings” (refers to offerings) such as flowers; “keep in mind” (refers to keeping in mind) the teaching and so on; “helpfulness” means longing to (earn) merit; “contentment” means being happy with that alone; and “goodness” means virtues and so on. RK: tatra kartavyam upasthānādi dātavyaṃ puṣpādi samanvāhartavyaṃ deśanādi| kalyāṇata iti puṇyakāmatayā| sparśavihārata iti tenaiva sukhībhāvāt| guṇavattaye ti kalyāṇādinā. Note: The translation “my welfare” follows Hari’s suggestion. Hari (872): tayāhitaiṣitaye ti tathāgatahitaiṣitayā.

1280. According to Ratnākara (F.182.a), “speak highly of,” i.e., praise it for “an eon” or “more than that” if one were to want the details. Nevertheless, he speaks of it “in brief.” RK: bhāṣeyam iti vadeyam| RK: kalpaṃ vā yāvat tato vā upari yadi vistara iṣṭaḥ syāt| kin tarhi saṃkṣepeṇānanda bhāṣeyam| yādṛśa ityādi.

1281. According to Ratnākara (F.182.a), he gives an introduction in the passage beginning with the words “should take in” (three paragraphs) above and ending with this sentence where he states that the transcendent state of wisdom is like the “teacher.”

1282. The next few paragraphs below, ending with the introduction of Akṣobhya, do not exist in either Mitra, Wogihara, or Vaidya’s edition. But the missing Sanskrit folio was later located by Conze and is translated here. Karashima, seemingly unaware of Conze’s 1952 edition of the missing folio, produced a new edition based on an (inferior) manuscript. Conze’s is to be preferred.

1283. The translation of time lengths is approximate, since the time units from ancient India do not necessarily correspond to our measurements, and different commentators disagree on how many of each unit makes another unit. For scholars interested, Ratnākara’s (F.182.b) comments on these time units are as follows: atra adhvaparyantaḥ kṣaṇaḥ| viṃśaṃ kṣaṇaśataṃ tatkṣaṇaḥ| tatkṣaṇāḥ ṣaṣṭir lavaḥ| lavās triṃśanmuhūrtaḥ| nālikā ghaṭikā. According to Apte, a muhūrtaḥ is one minute, a lavaḥ one second. No dictionary explains nālikā but Ratnākara’s gloss of it is one ghaṭikā, which according to Apte is 24 minutes.

1284. According to Ratnākara (F.182.b), both the appearance and disappearance of the Blessed Akṣobhya with his buddhafield and assembly is an illustration (for teaching a point). In this illustration, this place is “ocean-like” because of its expansiveness. “Deep” refers to the accomplishment of meditation. The state of “Akṣobhya” means the accomplishment of wisdom. RK: tato ’tha khalu bhagavān ityādinā akṣobhyasya bhagavataḥ sabuddhakṣetrasya sapariṣadaḥ sandarśanam antardhāyanaṃ ca dṛṣṭāntaḥ| atra sāgaropam atvam ativistīrṇatvāt| gambhīratvaṃ dhyānasampadā| akṣobhyatvaṃ prajñāsampadā.

1285. According to Ratnākara (F.182.b), to connect his point to the illustration (i.e., making Akṣobhya appear and disappear), the Blessed One says “such is the case with all things.” RK: dārṣṭāntike yojayitum āha| evam ānanda sarvadharmā ityādi.

1286. This translation follows the Tibetan, rather than the Sanskrit edition, which has the word “ungraspable” (agrahya) floating in this sentence, but unmentioned by any commentator.

1287. According to Hari (876), this is saying that an imagined (kalpita) thing is “not a knower” because it is “actionless in the same way that space is actionless.” A dependent (paratantra) thing is “not a seer” because it is “inconceivable just as an illusory person is.” An actualized (pariniṣpanna) thing is “has no capacity to do anything” because it is not an experiencer, since there is not an existent thing. Hari: etad uktaṃ bhavati : kalpito dharmo ’jānakaḥ yasmād ākāśanirīhakatayā nirīhakaḥ. tathā paratantro ’paśyakaḥ yato māyāpuruṣopamatvenā cintyaḥ. pariniṣpanno ’pi na kāryasamartho yasmād asadbhāvatvenāvedaka iti.

1288. According to Ratnākara (F.182.b), in this context “freedom from attachment” means either having no mental perceptions, or knowing that is free of any obstruction. RK: asaṅgatām iti nirupalambhatām apratihatajñānatāṃ vā. See n.555.

1289. According to Hari (877), because it is “a state free of existence” means because there is no dissipation of it. Hari: asattvād iti. kṣayābhāvād ity arthaḥ.

1290. According to Ratnākara (F.182.b), “measure” refers to a limitation in terms of spatial extension; “dissipation” refers to a limitation in terms of time; “limit” refers to a limitation in terms of number; “bound up with measures” means accurately defined or delimited by any measure. “Because it is immeasurable” means because it is free of mental perception. “Dissipation” is a depletion, while a complete dissipation is an absence. (So its inexhaustibility means it cannot even be depleted, let alone become completely absent). RK: pramāṇaṃ vaipulyaniyamaḥ| kṣayaḥ kālaniyamaḥ| paryantaḥ saṃkhyāniyamaḥ| pramāṇabaddhe ti pramāṇaparicchinnā| aprameyatvād ity anupalambhāt| kṣayo ’pacayaḥ| parikṣayo ’bhāvaḥ.

1291. This point in the chapter corresponds to the beginning of Chapter 51 in the Twenty-Five Thousand and Hundred Thousand, and of Chapter 61 in the Eighteen Thousand.

1292. According to Ratnākara (F.183.a), why is it “as inexhaustible as space”? He says “because it is free of the arising of all things.” There are no things that have arisen, so the transcendent state of wisdom, which is characterized as free of mentally perceiving those things, is also “as inexhaustible as space.” RK: ākāśākṣayatvād iti ākāśavad akṣayatvāt| kuta ity āha sarvadharmānutpādata iti| anutpannā sarvadharmāḥ| atas teṣām anupalambhalakṣaṇā prajñāpāramitāpy ākāśa vad akṣaye ti.

1293. According to Ratnākara (F.183.a), he or she “should realize” the transcendent state of wisdom means he or she should make it be directly perceived (within his or her experience through reflexive awareness). “Through the inexhaustibility of physical forms” and so on means based on their nonarising. The same is true for ignorance and so on. RK: abhinirhartavye ti pratyakṣīkartavyā| rūpā dīnām akṣayatvene ti teṣām anutpādataḥ| evam avidyā dīnām.

1294. According to Ratnākara (F.183.a), “two extremes” refers to (eternalistic) creation and (nihilistic) destruction. The “middle” refers to the continuity of what has arisen. “Unique” means not in common with others (like the disciples and solitary realizers). RK: antadvayam utpattivināśau madhyam utpannasya sthitiḥ| āveṇiko ’nyair asādhāraṇaḥ.

1295. According to Ratnākara (F.183.a), he or she does not identify “any thing” included within the (five) constituents of experience. Why not? Because of their dependent arising. “Permanent” means it has no beginning or end; “fixed” means sturdy; “lasting” means endless. And he or she does not identify an “agent or an experiencer” because there is no impeller or grasper. The text should be easy to understand from here to the next occurrence of the phrase “unsurpassed awakening.” RK: na ca kiñcid dharmam iti skandhaiḥ saṃgṛhītam| kutaḥ ? pratītyotpādadarśanāt| nityam ity anādinidhanam| dhruvam iti sthiram| śāśvatam ity anidhanam| kārakaṃ vedakaṃ ve ti| īhatur gṛhītuś cābhāvāt. Note: Following this comment, Ratnākara focuses for the rest of the chapter on the many topics in the corresponding verses from the Ornament. So he says little directly about what follows from here.

1296. From this point in the chapter, which corresponds to a point within Chapter 51 in the Twenty-Five Thousand (51.13) and Hundred Thousand, and within Chapter 61 in the Eighteen Thousand (61.13), it becomes difficult to discern the parallels between the Eight Thousand and the long sūtras. The latter embark on an extensive explanation structured according to the six transcendent states that fills several of their subsequent chapters.

1297. According to Ratnākara (F.189.b), he says “wishing to gain all the skills in means” and so forth. Here, the “means” (upāya)-‍—in the literal sense that it brings one closer (upeyate)‍—is the state of complete knowing. “Skill” (in those means) refers to the removal of incorrect perceptions. RK: sarvopāyakauśalyāni parigrahītukāmene tyādi| upeyata ity upāyaḥ sarvākārajñatā| tasmiṃ kauśalyāni vipratipattīnām apohanāni.

1298. According to Ratnākara, the “Chapter on the Approach” (writing where his comments on this chapter end, F.220.b) is the chapter articulating the approach (i.e., how to “comprehend,” “pursue,” “follow,” and “conform to” the transcendent state of wisdom). RK: anugama sya vācakaḥ parivarto ’nugamaparivartaḥ. Note: The translation “approach” (anugama; rjes su rig pa) aims to capture the range of meaning of the Sanskrit word anugama, which mainly means “following” (in all physical and intellectual senses of the word), “comprehending,” and “conforming to.” Ratnākara glosses the term differently to make clear which sense is intended in that sentence; e.g., one should “approach” means (1) one should know (anugantavye ti veditavyā), (2) one should follow (anugantavye ti anusartavyā), and (3) one should listen by means of the grouping together of syllables (anugamiṣyatī ti vyañjanakāyena śroṣyati).

1299. As mentioned in note n.1296, from a point near the close of the previous chapter it is no longer easy to point to parallels between the Eight Thousand and the long sūtras. Essentially, the last three of the topics of the Ornament are covered in the Eight Thousand only by tersely expressed and schematic lists of points, as in the present chapter, while in the long sūtras they are set out and described at great length. Thus for Chapters 52–72 of the Twenty-Five Thousand and Hundred Thousand, and for Chapters 62–83 in the Eighteen Thousand, there are no passages in the Eight Thousand that correspond directly. At the end of the text, however, the narrative of Sadāprarudita and Dharmodgata, and the entrusting of the text to Ānanda, have close parallels in the Twenty-Five Thousand and the Eighteen Thousand, as detailed in notes n.1339, n.1397, and n.1438.

1300. According to Ratnākara (F.193.b–94.a), the phrase “in this way” refers to the next three sentences that will be explained. The phrase “transcendent state of wisdom” here refers to the progressive trainings (on a bodhisattva’s path of cultivation). The phrase “should approach” means should be aware of. RK: evam iti vakṣyamāṇena vākyatrayeṇa| prajñāpāramite ty anupūrvakriyā| anugantavye ti veditavyā. According to Hari (893), the Blessed One has (just) described the path of cultivation. Now he will explain the four types of conceptualizations of grasped objects and grasping subjects to be eliminated on that (path of cultivation) through the antidotes to the counterproductive forces. To introduce those (in terms of their progressive realization), he says “furthermore” and so on in this sentence. Hari: bhāvanāmārgam evam abhidhāya tatra praheyaś caturvidho ’grāhyagrāhaka vikalpaḥ vipakṣa­prati­pakṣaprati­pādanatvena vaktavya ity upodghātayann. Note: Both commentators agree that this chapter concerns the “progressive realization” (anupūrvābhisamaya) of the transcendent state of wisdom (i.e., the sixth of the eight main topics in the Ornament). In this topic, the Buddha outlines the way that a bodhisattva progressively moves along the stages of the path of cultivation. However, in the long Transcendent State of Wisdom sūtras, the four sets of nine conceptualizations eliminated on the path of cultivation, covered in the Twenty-Five Thousand, for example, in 53.69–198, are counted according to Conze 1975 (pp. 505–523) within the fifth topic, the “culminations.” Indeed the last three of the eight topics (VI–VIII, see Synopsis of the Text According to the) are covered in a considerably more expanded way in the long sūtras than in the present text, in which they are all included in this chapter and the next.

1301. According to Ratnākara (F.194.a), first the phrase “all things” refers to the six transcendent states, because these alone constitute the path to awakening and the word “thing” (dharma) here describes the path. So “being free from attachment to all things” (i.e., to all transcendent states) means having neither attachment to them nor having any obtacles (in practicing them). Through (freedom from attachment), the bodhisattvas “approach (i.e., are aware of) the transcendent state of wisdom” in each progressive stage to be practiced, beginning with the first arising of the proper mindset and so on and ending with causing beings to ripen. RK: tatrādau sarvadharmāḥ ṣaṭpāramitāḥ| tāsām eva bodhimārgatvāt| dharmaśabdasya ceha mārgavācitvāt| sarvadharmā ṇām asaṅgatā niḥsaṅgatā nirvighnatā| bodhisattvair anukramakaraṇīyeṣu prathamacittotpād ādiṣu sattvaparimocanānteṣu tayā sā ’nugantavyā. According to Hari (893), among the (four types of conceptualizations, see preceding note), the Blessed One explains the meaning of the first‍—namely, the first nine types of conceptualizations of grasped objects‍—with the words “one should approach the transcendent state of wisdom by being free from attachment to all things.” That is to say, in order to eliminate the conceptualization of “things” altogether, a bodhisattva should cultivate the path of cultivation through being free of any habitual fixation toward anything. In the context of this section on the (thirty-six) conceptualizations (to be eliminated on the path of cultivation), one should understand the meaning of the “transcendent state of wisdom” to be synonymous with the meaning of “the path of cultivation.” Hari: tatra ca prathamo grāhyavikalpo viṣayabhedān navadheti prathamavikalpārtham āha : sarvadharmāsaṅgataḥ prajñā­pāramitānugantavye ti. dharma saṃkṣepa­vikalpaprahāṇārthaṃ sarva­dharmānabhiniveśād bhāvanāmārgo bhāvayitavyaḥ. evam uttaratra vikalpādhikāre prajñāpāramitārtho bhāvanāmārgārtha ity agantavyam. Note: The idea is that each moment of the transcendent state of wisdom along the path of cultivation is a distinct instance of a similar seeing of emptiness that counteracts a particular conceptualization to be eliminated progressively along that path. So, in that sense, each moment of the “transcendent state of wisdom” constitutes another progressive (and cumulative) step of the path of cultivation itself. So, Hari is recommending here that we understand each mention of “transcendent state of wisdom” in each sentence (throughout the chapter) as a different step along the path of cultivation. And Ratnākara is clarifying that the “approach” to each step is to be aware of what each sentence describes.

1302. According to Ratnākara (F.194.a), here “all things” refers to the six objects of recollection (i.e., the Buddha, Dharma, Saṅgha, ethical discipline, nonattachment, and gods). How could these be “things”? Because they are maintained within the mind. Furthermore, even merit is called a “thing” (by people) in the world, and these comprise the merit that consists in cultivation. “Not differentiating” all things means that they are (seen as) the same, not different, because their inherent nature is nonexistent. A bodhisattva should “approach” that (i.e., be aware of it) as mentioned before. RK: sarva­dharmāsambhedataḥ prajñāpāramitā ’nugantavye ti| sarvadharmāḥ ṣaḍanusmṛtayaḥ| tāḥ kathaṃ dharmāḥ ? cittadhāraṇāt| api ca puṇyam api loke dharma ucyate| tāś ca bhāvanāmayaṃ puṇyam| sarvadharmāṇām asaṃbhedato ’bhinnatā samatā| abhāvasvabhāvatvāt| tayā ’nugantavye ti pūrvavat. Note: Ratnākara’s immediately subsequent commentary goes on to explain how on the path of cultivation, a bodhisattva recollects the six objects of recollection “without being attentive” (amanasīkāra) to any object separate from a subject grasping it. Hari’s commentary in this chapter‍—which is uncontradicted by Ratnākara‍—connects each sentence with the antidotes to the thirty-six conceptualizations to be eliminated on the path of cultivation. These thirty-six conceptualizations are different from those that are to be eliminated on the path of seeing (as discussed in previous chapters, see n.1203; see also n.1300). Hari’s commentary will not be translated here. For those interested, see Sparham vol. 4, pp. 223–40.

1303. According to Ratnākara (F.195.b), a “thing” is defined as that which bears its own particular characteristic, so here “all things” refers to the constituents of experience, elements, bases, aids to awakening, transcendent states, and so on, all the way up to the state of knowing of all aspects. That one should be aware of their “nonoccurrence” refers to the progressive training to be aware of their nonoccurrence, i.e., their inherent nature being not existent. To explain, Ratnākara quotes (though it is not clear from where), “They have no inherent nature. The inherent nature that they have is a lack of inherent nature. So, a bodhisattva training in the transcendent state of wisdom develops the first proper mindset, then develops firm conviction that all things have the inherent nature of being not existent, and then cultivates the four applications of mindfulness, the four correct exertions, and so on, up to the state of knowing of all aspects. Then, having realized that the nonexistent inherent nature of all things, he or she sets in motion the Dharma wheel and liberates beings from cyclic existence through the three vehicles.” This is the thirteenth progressive training in all things having the inherent nature of nonexistence. RK: sarva­dharmāsambhavataḥ prajñā­pāramitā’nugantavye ti| svalakṣaṇadhāraṇāt dharmāḥ| skandhā dhātava āyatanāni bodhipakṣāḥ pāramitā yāvat sarvākārajñateti sarvadharmāḥ| teṣām asaṃbhavata ity asaṃbhavajñānato ’nupūrvakriyā veditavyā| asaṃbhavo ’bhāvasvabhāvatā| tathā hi‍— “teṣāṃ nāsti svabhāvaḥ| yasya svabhāvo nāsti so ’svabhāvaḥ| sa prajñāpāramitāyāṃ caran prathamacittotpādam upādāya sarvadharmāṇām abhāvasvabhāvatām adhimucya catvāri smṛtyupasthānāni catvāri samyakprahāṇāni yāvat sarvākārajñatāṃ bhāvayati| so ’bhāvasvabhāvān sarvadharmān abhisaṃbudhya dharmacakraṃ pravartayati| tribhiś ca yānaiḥ sattvān saṃsārāt parimocayati” iti dharmāṇām abhāvasvabhāvatayā trayodaśyānu­pūrva­kriyāḥ.

1304. According to Ratnākara (F.195.b–96.a), the objections to the previous sentence were uttered by themselves (in a previous chapter), but the responses are (now) to be explained. The basic objection is this: If a perfection whose inherent nature is nonexistent is to be cultivated, then cultivating it would be fruitless, like cultivating the horns of a horse (which do not exist). He rebuts that here: “All things are equal to the unchanging,” i.e., to the ultimate realm of things (dharmadhātu), and not (equal to) mere nonexistence. The ultimate realm of things being taken as a meditative object is the cause of all the noble qualities. That is why it is called the ultimate realm of things (viz. the absolute source of qualities/things). So, how could that be fruitless? RK: ita ūrdhvaṃ codyāni svayam ūhyāni parihārās tu vaktavyāḥ| yady abhāvasvabhāvāḥ pāramitā bhāvyante tadā tadbhāvanā niṣphalā turagaviṣāṇabhāvanāvad iti codyam| parihāram āha| sarvadharmā nirvikārasamā itī tyādi| nirvikāro dharmadhātus tena samāḥ sarvadharmā nābhāvamātreṇa| dharmadhātuś cālambyamāna āryadharmāṇāṃ hetur bhavati| ata eva dharmadhātur ity ucyate| tatkuto vaiphalyam? Note: Ratnākara begins to explain each step along the path more specifically according to his own viewpoint by rebutting opponent objections to his school’s explanation of how the path actually works.

1305. According to Ratnākara (F.196.a), the freedom from the form of “a self” because a self has no characteristics and from the form of “representations” because there is no grasped object or grasping subject. “Wisely knowing” means perceiving through a valid means of cognition, because knowing a “self” would be knowing it to be a lasting, single essence, but the constituents of experience and so on are not like that. Hence, they are proven to be “free of self.” And since there is no grasped object or grasping subject they are also proven, based on that alone, to be free of representational form, because (a representation) does not have the characteristic of a grasping subject. Due to the absence of a grasping subject, there is also nothing grasped. So, the nonexistence of all things is proven. RK: anātmavijñaptita ity ātmavilakṣaṇatvād anātmā kāreṇa grāhyagrāhakavaidhuryād avijñapty ākāreṇa ca| prajñānubodhanata iti pramāṇena pratīteḥ| ātmā hi nityaikarūpo jñātā na ca skandhādaya ithambhūtāḥ| tasmād anātmatvena siddhāḥ| grāhyagrāhakavaidhuryāc ca| ata eva cāvijñaptyākāreṇāpi siddhāḥ| grāhakalakṣaṇatvāt tasyāḥ| grāhakābhāvād grāhyam api nāstīti siddhaḥ sarvadharmāṇām abhāvaḥ.

1306. According to Ratnākara (F.196.a–b), the objection here is this: Those physical forms themselves are what is expressed by the words “physical forms” and so on, and the expression of those physical forms by those words exists in the world as conventional expressions or agreements among listeners. So, how could all things be nonexistent? The rebuttal is this sentence. A “mere name” means a name is empty of any referent (i.e., a particular thing it refers to). “All things are talked about by way of” that (mere name), because the referent of those (words) is a mind’s representational form, which is neither perceived as external (to mind), nor (does it arise) from advancing toward something external. Also, there is no external referent, because even without an external thing, the referent arises from the word. Someone might object, “But the referent of the word is mind in the form of something external.” (To this we respond that) the mental formations are not the referent as a physical form, since they are fundamentally distinct things, or else there could be no contradiction between the two, and having a mind would mean having a referent. Therefore, due to the absence of any referent, he says that such a thing is “talked about by way of a mere name or conventional expression.” Someone might object, “Conventional expressions exist to that extent.” The Blessed One rebuts this with the next sentence. They do not “arise anywhere” because of the nonexistence of any referent. They do not “arise from anywhere” because of the nonexistence of a thing that expresses it. Also, it is “not a thing”‍—i.e., not something thing physical, verbal, or mental‍—because the expresser and what is expressed do not exist. The next sentence says “all things” and so on to summarize this. Those things are “not a conventional expression or utterance” because they to not exist in these (expressions or utterances), and for this reason, too, they are “not uttered.” RK: rūpādiśabdair ye ’bhilapyante ta eva rūpādayaḥ| asti ca loke tais teṣām abhilāpaḥ| śrotṝṇāṃ vyavahāraḥ saṃvādaś ca| tatkuto ’bhāvaḥ sarvadharmāṇām iti codyam| parihāram āha| nāmamātreṇe tyādinā| arthaśūnyaṃ nāma nāmamātram| tena te sarvadharmā abhilapyante| na hi buddhyākāra eṣām artho bāhyatvena pratiyate, bāhye ca pravṛtteḥ| nāpi bāhya evārthaḥ, asaty api bāhye śabdād arthagateḥ| buddhir eva bāhyarūpeṇa śabdārtha iti cet| na caitasyā artho rūpaṃ, atyantabhedāt| abhede vā na visaṃvādaḥ syāt| buddhimantaś cārthavantā bhaveyuḥ| tasmād arthābhāvān nāmamātreṇa vyavahāramātreṇābhilapyante| vyavahāras tāvad astīti ced āha| vyavahāraś cetyādi| na kvacid ity arthābhāvat| na kutaścid iti vācakābhāvāt| nāpi kaścid iti na vāciko na ca kāyiko nāpi mānasaḥ| vācyavācakayor abhāvāt| sarvadharmā ity ādinopasaṃhāraḥ| avyavahārā avyāhārā iti teṣu tayor abhāvāt| ata eva cāvyāhṛtāḥ. Note: This philosophical discussion of the lack of any true relationship between words and their referents is common to all Mahāyāna schools. But Ratnākara’s explanation (in this context) is emphasizing his particular Yogācāra viewpoint of things’ lack of externality. Hari and scholars of other schools, of course, explain this differently.

1307. According to Ratnākara (F.196.b), the objection here is, “Since physical forms are established by means of valid cognition, their emptiness should also be established by means of valid cognition. Hence, the transcendent state of wisdom should be established by means of valid cognition, since it has that (emptiness) as its object. But this is not asserted by you.” The Blessed One rebuts this with the next sentences: “through the lack of any valid means of cognizing anything” because there is no valid means of cognition. To explain: There is no valid means of cognizing anything because it is characterized by nonexistence, just like space, which is characterized as a lack of physical forms, and hence there is no valid means of cognizing its emptiness, because there is nothing that can delimit that. Therefore, the transcendent state of wisdom is like that too, because it cannot be separated from its object (i.e., emptiness). RK: nanu rūpādīnāṃ pramāṇavattvāt tacchūnyatā api pramāṇavatya iti tadālambanā prajñāpāramitā pramāṇavatī syāt| na ceṣyata iti codyam| parihāram āha| sarvadharmāṇāṃ apramāṇata iti| apramāṇatvāt| tathā hi sarvadharmāṇāṃ nāsti pramāṇam abhāvalakṣaṇatvāt| ākāśasyeva rūpā bhāvalakṣaṇasya, tatas tacchūnyatānām api nāsti pramāṇam avacchedakābhāvāt| tataḥ prajñāpāramitāyā apy ālambanābhedāt. Note: Ratnākara’s explanation (in this context) is emphasizing his particular Yogācāra viewpoint on the means of valid cognition. Hari and scholars of other schools, of course, explain this differently.

1308. According to Ratnākara (F.196.b-97.a), the objection is this: So if physical forms and so on do not exist, then what is appearing as physical forms and so on? The conventional signs of things are not the reality of things, because they lack the nature of being either the same or different, and something without the nature of shining forth cannot be connected to illumination. But the conventional signs of the things are the representational forms of the cognitive errors of things, since those (cognitive errors) that are shining forth, due to having the nature of illumination, are appearing with false forms, because nonerroneous (natures) are characterized as appearing as something false. This may be so, but it does not prove the transcendent state of wisdom. That must be nonerroneous, while a mind with forms would just be erroneous. On the other hand, the mind cannot be without representational forms as they appear even in sleep. The Blessed One rebuts this with the next sentence, “through the freedom from signs of all things” and so on. The freedom of signs in all things comes from the disappearance of signs, and hence is a state of knowing that does not have appearances, i.e., representational forms. Based on that, one should recognize the transcendent state of wisdom‍—the basic idea is like in the attainment of the formless realm due to the abandonment of all forms. RK: yadi tarhi rūpādayo na santi kimiti nīlādayaḥ prakhyānti| dharmanimittāny etāni na dharmavastūni| ekānekasvabhāvavirahāt, aprakāśātmanaḥ prakāśāyogāc ca| dharmanimittāni tu dharmabhrāntīnām ākārāḥ| tā hi prakāśarūpatvāt prakāśamānās tair asadbhir api rūpaiḥ prakhyānti| asatkhyātilakṣaṇatvād abhrāntīnām| yady eva, na siddhayati prajñāpāramitā| sā khalv abhrāntā sākārā tu buddhir bhrāntaiva| na ca nirākārā buddhiḥ svapne py anubhūyata iti codyam| parihāram āha| sarvadharmānimittata ityādinā| sarvadharme ṣv ānimittaṃ nimittāstamayāj jñānasya nirābhāsatā nirākāratā| tataḥ prajñāpāramitā veditavyā| ākāraparivarjanād ārūpyasamāpattivad iti bhāvaḥ. Note: Ratnākara’s explanation (in this context) is emphasizing his particular Yogācāra viewpoint on the relationship between conventional signs, error, and the unerroneous knowing. Hari and scholars of other schools, of course, explain this differently.

1309. According to Ratnākara (F.197.a), the objection is this: This is the perfect attentiveness of the ultimate realm of things based on eliminating signs, but not the transcendent state of wisdom. The Blessed One rebuts this with the next sentence, “through penetrating all things” and so on. The penetrating insight (prativedha) is taught here with the word “penetrating” (nirvedha). The penetration of all things is the actualization of knowing that has penetrating insight into their actualized nature (pariniṣpanna). Based on that (penetration), the transcendent state of wisdom is (known) through that characteristic. This is the meaning here. RK: nanv ayaṃ vikalpanimittānāṃ parivarjanād dharmadhātoḥ samyaṅmanasikāro na punaḥ prajñāpāramiteti codyam| parihāram āha sarvadharmanirvedhata ityādi| nirvedhaśabdenātra prativedha uktaḥ| sarvadharmāṇāṃ pariniṣpannena rūpeṇa prativedho jñānasākṣātkriyā sa teṣāṃ nirvedhaḥ| ta ta iti tena lakṣaṇena prajñāpāramitā ity arthaḥ. Note: Ratnākara’s explanation (in this context) is emphasizing his particular Yogācāra viewpoint on the fact that conventional signs disappear (rather than being merely seen through). Hari and scholars of other schools, of course, explain this differently. Ratnākara continues to make lengthy comments in opposition to his opponent’s “objections” for all subsequent sentences. But only his rebuttals or responses on difficult points will be translated below.

1310. According to Ratnākara (F.197.b), “the natural purity of all things” means the purity belonging to the nature of all things. He or she “should approach,” i.e., should accomplish, “the transcendent state of wisdom” with that (purity) as his or her aim. RK: sarva­dharma­prakṛtipariśuddhita ityādi| sarvadharmā ṇāṃ prakṛtis tasyāḥ pariśuddhis tatas tena prayojanena prajñāpāramitā ’nugantavyā| anuṣṭhātavyety arthaḥ.

1311. According to Ratnākara (F.197.b), he says “through not speaking of all things” and so on, because all things are beyond words. That is, a word does not make their inherent nature shine forth by pointing toward it alone, and hence he or she must “approach the transcendent state of wisdom” to see the ultimate truth (of all things). RK: sarvadharmāvacanata ityādinā| sarvadharmāṇām avacanāt| vācā svarūpam aprakāśya kevalaṃ sūcanāt| paramārthadarśanāya prajñāpāramitā ’ nugantavyā.

1312. According to Ratnākara (F.198.a), he or she should “approach the transcendent state of wisdom through the noncessation of all things” because there is no destruction of things free of worldly influences (anāśrava; zag med). What is their noncessation like? It is “equal to relinquishing” them, because relinquishing them according to the explanation (of the transcendent state of wisdom) is no different. RK: sarvadharmāṇām anirodhata iti| anāśravāṇāṃ dharmāṇām akṣayāt prajñāpāramitā ’nugantavyā| katham anirodhaḥ? prahāṇasamatayā| nirdeśatvena prahāṇād aviśeṣāt.

1313. According to Ratnākara (F.198.a), he or she should “approach the transcendent state of wisdom through attaining the nirvāṇa” of all defiling things. “Being the same in their actual nature” means knowing that they are just the way their nature is. RK: sarvadharmāṇām iti sāṃkleśikānāṃ sarvadharmāṇāṃ nirvāṇa prāptitaḥ prajñāpāramitā ’nugantavyā| yathā teṣāṃ tathatā tathaiva ta iti jñānaṃ tathatāsamatā.

1314. According to Ratnākara (F.198.a), the next sentence addresses how there is sameness with the actual nature. All things do not “come” from the future time and do not “go” to the past time, (a) because that from which it can come or toward which it can go does not exist, (b) because there is no “knowing” time in mere reflexive awareness, and (c) because coming and going are preceded by knowing. Therefore, they are not “born due to their absolute freedom from birth.” RK: tayā kathaṃ tathatāsamatety āha| sarvadharmā ityādi| nāgacchanty anāgatād adhvanaḥ, na gacchanty atītam adhvānaṃ, yata āgantavyaṃ yatra ca gantavyaṃ tayor asattvāt| yataś ca ajānānāḥ svasaṃvinmātre ’dhvanām ajñānāt| jñānapūrvakatvāc ca gatyāgamanayoḥ| tasmāt ajātā atyantājātita iti.

1315. According to Ratnākara (F.198.a), not seeing “a ‘self’ or an ‘other’ ” because of not seeing a difference in that he or she sees all beings as the same as themselves. RK: As is stated in The Teaching of Vimalakīrti (7.11), “The buddha-qualities…grow in those who, after having produced a Sumeru-like mountain of egoistic views, conceive the spirit of enlightenment, from which all the buddha-qualities then arise.” RK: ātmā para iti yo bhedaḥ tasyādarśanāt sarvasattvānām ātmasamatādarśanād ity arthaḥ| tathā coktam āryavimalakīrtinirdeśe “sumerusamāṃ satkāyadṛṣṭim utpādya bodhicittam utpādyate| tataḥ sarvadharmā virohanti” iti.

1316. According to Ratnākara (F.198.b), above, after the word “ocean,” the Blessed One explains‍— as an antidote to conceiving (of the bodhisattva’s path) as “difficult”‍—the ways that things should be carefully considered. Among those ways, he says this first (among the sentences below that are related) to uproot the conception of difficulty sentient beings have regarding the state of a worthy one. In this context, the usage of the conventional expression “all things” is (limited to) sentient beings. They are “noble worthy ones since they are pure by nature,” i.e., due to their merely having the nature of all things. RK: ita ūrdhvaṃ duṣkara­saṃjñāpratipakṣeṇa yathā yathā pravekṣaṇīyaṃ tad āha samudraśabdād arvāk| tatrādau sattvānām arhattvadiṣu duṣkara­saṃjñānirāsārtham āha| sarvadharmāḥ sattvavyahāraviṣayāḥ| āryārhantaḥ yataḥ prakṛtipariśuddha| dharmatāmātratvāt.

1317. According to Ratnākara (F.198.b), “since they are not imposed upon by burdens” means because existence lacks an inherent nature. RK: bhārānāropaṇataye ti niḥsvabhāvatvāt bhāvasya.

1318. According to Ratnākara (F.198.b), he says this sentence in order to uproot the conception of it being “difficult” to travel to the buddhafields of the ten directions for the sake of taming beings. “Physical forms have no place, given the inherent nature of their essential nature” because that essential nature does not have a place‍—insofar as it is not a thing that disintegrates‍—nor is it a “location” because, like space, it has no parts. RK: sattvavinayāya daśadigbuddha­kṣetra­gamanena duṣkara­saṃjñānirāsāyāha| sarvadharmāṇāṃ adeśāpradeśata iti| adeśatvāc ca prakṛtisvabhāvata iti| rūpā dīnāṃ prakṛtis tasyāḥ svabhāvataḥ| na hi tasyā deśo ’patanadharmatvāt| nāpi pradeśo niraṃśatvād ākāśavat.

1319. According to Ratnākara (F.198.b-99.a), in regard to taming bodhisattvas, he says “through neither liking nor disliking.” Here, the word “liking” means total excitement about nirvāṇa. Since bodhisattvas lack that, they do not have a “liking.” The word “disliking” means total depression about cyclic existence. Since bodhisattvas lack that, they do not have a “disliking.” The transcendent state of wisdom is (approached) through neither of these. RK: bodhisattvavinayanam adhikṛtyāha| aratyaviratita iti| ratir atyantam utkaṇṭhā nirvāṇe| tadabhāvo bodhisattvānāṃ aratiḥ| viratir atyantam udvegaḥ saṃsāre| tadabhāvo bodhisattvānām avirati| tābhyāṃ prajñāpāramitā.

1320. According to Ratnākara (F.199.a), “neither passion nor dispassion” and so on is something to carefully consider in order to renounce (the world further). RK: araktāviraktataye tyādinā vairāgyāya pratyavekṣā.

1321. According to Ratnākara (F.199.a), “all things are detached” means not habitually fixated upon. They are “devoid of either attachment or freedom from attachment” means devoid of attachment or its antidote, because neither of these is mentally perceived. This is something to carefully consider in order to eliminate conceptualization. RK: sarvadharmā asaktā ity anabhiniviṣṭāḥ| saṅgāsaṅgā saṅgatatpratipakṣau| tadvigatās tayor anupalambhād iti vikalpaprahāṇāya pratyavekṣā.

1322. According to Ratnākara (F.199.a), here “all things” means all the (true) paths, i.e., the seven realizations (among the eight described in the Ornament). These are (called) “awakening” because they procure (unsurpassed, perfect) awakening. For this very reason, he says “since they are awakening through becoming aware of the knowing of a buddha.” The awakening, literally, is “becoming aware of,” i.e., procuring (the knowing of a buddha). This is the careful consideration aimed an awakening. RK: sarvadharmāḥ sarvamārgāḥ saptābhisamayāḥ| ta eva bodhiḥ| bodhiprāpakatvāt| ata evāha| bodhiḥ| buddhajñānāvabodhanataye ti| avabodhana prāpaṇa iti bodhiḥ| sulabhāvabodhanāya pratyavekṣā. Note: There are generally three types of “awakening” (bodhi) connected with disciples, solitary realizers, and buddhas. But a bodhisattva eschews the first two awakenings for the awakening of a buddha. Since the bodhisattvas on the ten levels have wisdom equal to or greater than the disciples and solitary realizers, Ratnākara is (in a manner of speaking) explaining that bodhisattvas are awakening, i.e., in the process of awakening. To allow for a distinction between the process of awakening and its end result, the Sanskrit words bodhi and avabodhana (which are etymologically related) are translated respectively as “awakening” and “becoming aware.”

1323. According to Ratnākara (F.199.a), “all things,” due to bearing their own inherent characteristic, are “empty, free from signs, and free from inclinations.” They are “empty” because, in being nothing but consciousness, they are devoid of a (separate) object; they are “free from signs” because all conventional signs disappear (in that consciousness upon awakening); and they are “free from inclinations” because the inclinations of the three realms are absent in their body consisting of error. These three provide an abbreviated summary of the path. RK: sarvadharmāḥ svalakṣaṇadhāraṇāt| te śūnyānimittāpraṇihitā vijñāna­mātratvenārthavirahāt sarvanimittāstamayāt| bhrāntiśarīre traidhātu­kapraṇidhānābhāvāc ca yathākramam| iti mārgasaṃkṣepaḥ. Note: Ratnākara is unique in saying that bodhisattvas deliberately aim upon awakening to manifest a body consisting of error (i.e., the two form bodies) for the sake of beings. It is a little like a dream body deliberately manifested for others. No other Buddhist scholar agrees with this view. For more on error within Ratnākara’s philosophical system, see Seton 2022.

1324. According to Ratnākara (F.199.a), here “all things” refers to all the bodhisattva paths. They are “medicine” in the sense of curing the severe disease of longing for the disciples’ path. He explains why that is by saying “since they are preceded by benevolence,” i.e., because “benevolence” is a precursor of those paths. RK: sarvadharmāḥ sarva­bodhisattva­mārgāḥ| bhaiṣajyam iti hīnayāna­spṛhāmahāvyādhiharāḥ| kuta ityāha| maitrīpūrvaṅgamataye ti| yato maitrī teṣāṃ puraḥsarī.

1325. According to Ratnākara (F.199.b), furthermore, they are abiding in “benevolence” (and so on), because they are abiding in the four immeasurable states. RK: api ca| sarva caturbhir apramāṇaiḥ saha viharaṇāt matrīvihāriṇaḥ.

1326. According to Ratnākara (F.199.b), “like Brahma” means equal in terms of his purity. Very similarly, the general point is “faults do not arise in them” and the specific explanation is “due to their freedom from the arising of all faults.” Here “all faults” refers to the opposites of (the four immeasurables of) benevolence and so on‍—respectively, malevolence, harming, joylessness, and the pair of attachment and aversion. RK: brahmabhūtā iti brahmaṇā tulyāḥ| tadvad eva doṣānutpādanād ity uddeśaḥ| sarvadoṣānutpādanata iti nirdeśaḥ| sarvadoṣā maitryādīnāṃ vipakṣo yathākramaṃ vyāpādo vihiṃsā aratiḥ pratighānunayau ca. Note: Brahman, brahma, or brahmā can refer to the being or to purity, etc., and has been translated different ways in the text and Ratnākara’s comments to bring out the meaning.

1327. According to Ratnākara (F.199.b), “due to the freedom from inclination” means due to lacking excitement about nirvāṇa, and “due to the freedom from revulsion” means due to total depression in cyclic existence. This ends the thirteen kinds of progressive realizations in an uninterrupted series (i.e., the sixth of eight topics in the Ornament). Next he explains the realization in a single moment (i.e., the seventh topic of the Ornament) RK: apraṇihitata iti nirvānotkaṇṭhāvirahāt| apratihatita iti saṃsāre atyantānudvegāt| iti trayodaśavidho ’nupūrvābhisamayaḥ sānuṣaṅgaḥ|| ekakṣaṇābhisamayo vaktavyāḥ.

1328. According to Ratnākara (F.199.b), here, both the transcendent state of wisdom‍—due to its being a support (to the bodhisattva)‍—and the state of knowing all aspects‍—due to its never lacking the (proper) attentiveness‍—are referred to as (the single term) “the transcendent state of wisdom,” denoting the (ocean-like) deep and vast single moment of the mindset of generosity and so on. Its “limitlessness” is the state of attracting the qualities free of worldly influences (anāsrava). He or she “should approach” that, i.e., be aware of that, because their mutual connection (i.e., between qualities and the bodhisattva’s limitless transcendent state of wisdom) was practiced for a long time. He explains how that is so, with the phrase “through it being as limitless as the ocean.” The limitlessness of the deep and vast “ocean” is the thing that attracts all the rivers inclined toward it, all at once, because they merge with one another. The phrase “as limitless as the ocean” is a simile meaning that the transcendent state of wisdom is like that. This sentence corresponds to the realization of all the qualities free of worldly influence in one single moment (as described in the Ornament). RK: atra prajñāpāramitā parigṛhītatvāt, sarvākārajñatā manasikārā­virahitatvāc ca| gambhīrodāra ekaiko dānādicittakṣaṇaḥ prajñāpāramitety ucyate| tasyāparyantatā anāśravadharmākarṣakatvam| teṣām anyonyasambandhasya cirapariśīlitatvāt anugantavyā veditavyā| atha mity āha| samudrāparyantataye ti| gambhīrodārasya samudrasyāparyantatā sakṛd aparyantanimnagā­jalākarṣakatvam| tāsāṃ parasparasaṃsargāt| tayā samudrāparyantatayā upamayā| tadvad ity arthaḥ| iti sarvānāśravadharmaikacittakṣaṇābhisamayaḥ.

1329. According to Ratnākara (F.200.a), here the “transcendent state of wisdom” is at the stage with the qualities of maturation and all the positive qualities (whether with or without worldly influences). For this very reason, “the limitlessness” of those is the single flavor of existence and nonexistence within those, and also the noneffort (toward them) because that is born from the maturation (of those qualities). He explains how this is so with the illustrating example “as limitless as the sky,” i.e., space, because its single flavor with regard to both physical substances and their nonexistence is limitless and effortless, because it does not stir (in either case). Thus, the limitlessness of both is similar. This is the second point (in the seventh topic of the Ornament): the realization of the qualities of maturation and the positive qualities in a single moment of a mindset. RK: prajñāpāramitā yāḥ vipākadharmatāvasthā sarvaśuklamayī ca| ata evāparyantatā| teṣu sarveṣu bhāvābhāvaikarasā| nirābhogaś ca vipākajatvāt| tasyā aparyantatā veditavyā | katham ityāha| gaganāparyantatayā dṛṣṭānteneti| gaganam ākāśam| tac ca rūpidravyābhāvaikarasam aparyantaṃ nirābhogaṃ ca parispandābhāvāt| ata ubhayor api aparyantatā sadṛśīti vipākajasarvaśukladharmaikacittakṣaṇābhisamayo dvitīyaḥ.

1330. According to Ratnākara (F.201.a), here, since there is a lack of characteristics in all things, which are like a magical illusion, the “transcendent state of wisdom” refers to knowing them with their single flavor. Hence, even though the transcendent state of wisdom has that single flavor, one should know that “multifaceted nature” with the illusory appearances of all things through the illustrating example of the multifaceted nature of “Mount Meru.” For just as space has no form, it appears as multifaceted as Mount Meru, because on the four sides of Meru it appears with all the colors. So, this is the third point (in the seventh topic of the Ornament): the realization in a single moment of a mindset with all qualities belonging to it being free of characteristics. RK: māyopameṣu sarvadharmeṣv alakṣaṇatvena yad ekarasaṃ jñānaṃ seha prajñāpāramitā| atas tasyā ekarasatve pi māyopamaiḥ sarva­dharma­pratibhāsair yā vicitratā sā meruvicitratayā dṛṣṭāntena veditavyā| yathā hy ākāśasya nīrūpatvād asatī meruṇā vicitratā ’vabhāti| merupārśvānāṃ caturvarṇānāṃ dikṣu tatsarvavarṇatayā prakhyānāt| tathā tasyā ity alakṣaṇa­sarva­dharmaika­citta­kṣaṇābhisamaya­stṛtīyaḥ.

1331. According to Ratnākara (F.201.b), here the “transcendent state of wisdom” refers to the fourth realization in a single moment. That is “limitless” because this realization knows the pure ultimate reality of all things like the pure, unadulterated sky. So, one “should approach,” i.e., know, that transcendent state of wisdom. He explains how so with the limitlessness of all “physical forms” and so on. How are they limitless? Because the dualistic appearances disappear and it is only as long as there is duality that there is a limit due to be circumscribed (by that duality). RK: iha caturtha ekakṣaṇābhisamayaḥ prajñāpāramitā | asyā aparyantatā| sarva­dharma­paramārthasya kevalasya kevalavimalanabhani­bhasya tena saṃvedanāt| sā veditavyā| katham ityāha| rūpā dīnām aparyantaye ti| kathaṃ teṣām aparyantatā ? dvaya­prati­bhāsāstamayāt| yāvat khalu dvayaṃ tāvat paryantaḥ parimitatvāt.

1332. According to Ratnākara (F.202.b), absolutely everything is a pure crystal devoid of faults such as fear and so on. Among (crystals), any others beside the sun and moon are metaphors for the liberation body of the disciples and solitary realizers. The sun and moon are also pure crystals, yet their superiority is that they produce rays of light pervading all directions. So, these two are for comparing (the disciple and solitary realizer liberation bodies) to the liberation body of the buddhas that gives rise to infinite knowing and infinite objects of knowing. Hence, it is called the body of qualities (dharmakāya), because it is the basis for infinite qualities. So, here, the “transcendent state of wisdom” refers to the infinite knowing born from the purity of the ultimate realm of things (dharmadhātu). He or she should know “the limitlessness” of objects of knowing belonging to “the transcendent state of wisdom” through the example of it “illuminating; limitlessly like the sun’s halo of rays.” To explain, as the perfect purity of the buddha qualities, the ultimate realm of things is like the sun. The wisdom born from it is the “transcendent state of wisdom,” which is like the sun’s halo of rays. Its limitless illumination is like the sun’s rays illuminating limitlessly. As the perfect purity of the buddhas is due to this illumination, it is the natural body (svābhāvikakāya) and the power of its knowing is demonstrated with respect to objects of knowing everywhere. RK: sarva eva trāsādidoṣarahitāḥ sphāṭikāḥ śuddhāḥ| tatra candrasūryābhyām anye śrāvakapratyekabuddhānāṃ vimuktikāyasyopamāḥ| sūryācandram asāv api śuddhasphāṭikau| tayor etad adhikaṃ yat tau daśadigvyāpiraśmijālaṃ janayataḥ| tatas tāv anantajñeyaviṣayam anantaṃ jñānam utpādayato buddhānāṃ vimuktikāyasyopamāne| ata evāsau dharmakāya ity abhidhīyate| anantadharmāśrayatvāt| tad iha dharmadhātuviśuddhijam anantaṃ jñānaṃ prajñāpāramitā| tasyā aparyanta jñeyāvabhāsanatā veditavyā sūrya­raśmi­maṇḍalāparyantāvabhāsanatayā dṛṣṭāntena| tathā hi buddhadharmāṇāṃ suviśuddho dharmadhātuḥ sūryavat| tajjā prajñā prajñapāramitā sūryaraśmimaṇḍalavat| tayā yad aparyantāvabhāsanaṃ tad ravi­raśmi­maṇḍalenāparyantāvabhāsanavat| tad anena buddhānāṃ suviśuddho dharmadhātuḥ svābhāvikaḥ kāyas tasya ca sarvatra jñeye jñānavaśitā darśitā. Note: Ratnākara, like other Yogācāra scholars, takes “natural body” (svābhāvikakāya) to be a synonym of the truth body (dharmakāya), which is the source of all qualities, and hence can be understood to mean “body of qualities” (dharmakāya) in certain contexts. Hari explains the natural body (svābhāvikakāya) and truth body (dharmakāya) as two separate bodies, meaning that there are four bodies, not three as Ratnākara is explaining here. For more on the Indian controversy around the number of bodies intended here, see Makransky 1997.

1333. According to Ratnākara (F.203.a), much about the enjoyment body is to be explained (in relation to this next sentence). Regarding the enjoyment in it, he says this sentence. Here, the “transcendent state of wisdom” refers to the realization (saṃbodha) of the supreme Mahāyāna Dharma, which belongs to both the teacher teaching it and the bodhisattvas listening to it. That realization itself is the enjoyment, because it is the thing causing enjoyment. However, the main “enjoyment” (in the enjoyment body) is born from the “transcendent state of wisdom” as the experience of the enjoyable feeling (sukha) of pleasure, joy, and delight characterized by mild, medium, and exceeding mental satisfaction. Hence, one should know “the limitlessness” of that “transcendent state of wisdom.” The Blessed One explains how this is so through the phrase “due to the limitlessness of all sounds” in the sense of it being a cause (hetau tṛtīyā). The “limitless sounds” of the teachings refers to both what is generating the sound and the sound generated, which, respectively, belong to the two realizations (of the tathāgata and of his retinue of bodhisattvas). What are those “all” like? They are all varied, because they appear in and through all representational forms (ākāra) in conformity with the minds of disciples. How are they “limitless”? They are “limitless” because the teaching by that endless body is unlimited. Also, the realization of the tathāgata is “limitless.” RK: sāmbhogikasya kāyasya bahu vaktavyam| tatra sambhogam adhikṛtyāha| sarvaśabdāparyantatayā prajñāpāramitāparyāntatānugantavye ti śāstur deśayataḥ śrṛṇvatāṃ ca bodhisattvānāṃ yaḥ parama­mahā­yāna­dharmasaṃbodhaḥ sā prajñāpāramitā| sa eva sambhogaḥ sambhogakāraṇatvāt| yaḥ punas tajjānāṃ mṛduma­dhyādhimātra­saumanasya­lakṣaṇānāṃ ratiprītiprāmodyānāṃ sukhasya cānubhavaḥ sa mukhyaḥ sambhogaḥ| tasyāḥ prajñāpāramitāyā aparyantatā veditavyā| katham ity āha| sarva­śabdhāparyāntataye ti| hetau tṛtīyā| yatas tayoḥ sambodhayor yathākramam aparyantā deśanāḥ śabdajanyā janakāś ca te kathaṃ sarve ? nānā vineyānurūpaiḥ sarvair ākāraiḥ prathanāt| katham aparyantā ḥ ? anidhanena tena kāyena deśanāyā niravadhikatvāt| tāthāgatasyāpi sambodhasyāparyantatā. Note: Ratnākara explains the next eight sentences as corresponding to numerous different qualities of the enjoyment body, including the thirty-two major and eighty minor marks, and many others. His explanation of these goes on for many, many pages and will not be translated here.

1334. According to Ratnākara (F.211.a–b), “all things” here means all those things comprised of the body or speech of beings, either moving or stationary, on the earth, in the water, or in the atmosphere that are emanated (nirmita) in infinite world systems by the Blessed One (as an emanation body) in order to tame beings. One should know “the limitlessness” of the Blessed One’s “wisdom from the limitlessness” of those physical and verbal things. RK: sarva­dharmāparyantatayā prajñā­pāramitā’paryantatā’nugantavye ti| yāvantaḥ sthala­jalāntarikṣa­carāṇāṃ sthāvarajaṅgamānāṃ sattvānāṃ kāyavāksaṃgṛhītā dharmāḥ sattvānāṃ vinayanāya bhagavatā ananteṣu lokadhātuṣu nirmitāḥ te sarvadharmās teṣām aparyantatayā bhagavataḥ prajñāyā aparyantatā veditavyā. Note: Ratnākara’s explains that an emanation body (nairmāṇikakāya) is not a body separate from the enjoyment body, and hence does not have its own mind. It is just the way that the enjoyment body appears to sentient beings. Needless to say, Ratnākara’s view of this differs greatly from Hari’s and other scholars. The next few sentences correspond to the qualities of the emanation body. These comments will not be translated here.

1335. According to Ratnākara (212.a), a buddha’s three bodies have been taught. Now his enlightened activity should be taught. The condensed statement of it is when he says, “He or she should approach the roaring (nadanatā) of the transcendent state of wisdom as the roaring of a lion’s roar.” The lion is the supreme among animals. Due to his being like that, the Buddha is called the supreme among persons or (figuratively) a lion among persons. But here, due to his having reached the highest excellence, the Blessed One is called a lion in the sense of being supreme in comparison to all persons, including gods, men, and so on. His Dharma teachings are called the lion’s roar because they completely fulfill all aspirations and they are frightening to all creatures promulgating false doctrines, like the gem (known as) the lion’s banner. The “roaring” of a lion means his teachings. One should “approach” that wisdom of the Blessed One as (like a lion’s roar) means that one should know it as the perfection (of wisdom), because it has transcended to the other shore. But the “roaring of the lion” is teaching his enlightened activity of twenty-seven types. RK: uktās trayaḥ kāyāḥ| kāritram idānīṃ vaktavyam| tat samāsata āha| siṃhanādanadanatayā prajñā­pāramitānugantavye ti| mṛgāṇām uttamaḥ siṃhaḥ| tatsādharmyāt puruṣottamāḥ puruṣasiṃhā ity ucyante| iha tu prakarṣagater deva­manuṣyādi­sarva­puruṣottamas tathāgataḥ siṃha ity ucyate| tasya dharmaḥ sarvāśāparipūraṇatayā sarva­para­pravādimṛgabhīṣaṇatayā ca siṃhanāda ity ucyate| siṃhadhvajavat| tasya nadano deśakaḥ| tadbhāvas tattā| tayā bhagavataḥ prajñā gantavyā pāragamanāt pāramitā veditavyety arthaḥ| sa punaḥ siṃhanādanadanaḥ saptaviṃśatividhasya kāritradeśanā. Note: Ratnākara comments at length on the enlightened activity. Those comments will not be translated here.

1336. According to Ratnākara (F.219.a), to demonstrate the pervasiveness of the Buddha’s enlightened activity, he says this sentence. Enlightened activity is behavior, and behavior is a “thing” according to the saying “a method, a thing with its behavior, and a nature are called a thing.” So “all things” refers to the twenty-seven types of enlightened activities. Their “unassailability” means their unscathability. It functions uninterruptedly to the limits of space as a vessel with all aspects for sentient beings located in all the realms within the ten directions. One should know that unassailability to be the same as the “unassailability of the transcendent state of wisdom”‍—referring here to the mother of the activities belonging to the Blessed One. This ends the section teaching the activity of the truth body. RK: kāritrasyaiva vyāpitvaṃ darśayitum āha| sarvadharmākopyatayā prajñā­pāramitākopyatā’nugantavye ti| kāritram ācāraḥ| ācāro dharmaḥ| “nyāyo hi sācāro dharmaḥ svabhāvaś ca dharmākhyaḥ” iti vacanāt| sarvo dharmaḥ saptaviṃśatividhaṃ kāritram| tasyākopyatā avadhyatā| daśadiksarva­loka­dhātusthiteṣu sarvasattveṣu sarvair ākāraiḥ yathā bhājanam avicchedena yāvad ākāśaṃ pravṛttiḥ| tayā tajjanikayā bhagavataḥ prajñāpāramitāyā akopyatā tādṛśy eva veditavyā| ity uktaṃ dharmakāyasya kāritram.

1337. This item in the series is present in the Sanskrit of Wogihara’s edition (pp. 911–2), but is missing in Vaidya’s edition and in the Tibetan. Note that it would appear to be additional to the series if the series here is compared to the matching individual elements in the preceding paragraphs, where even in Wogihara’s edition nothing resembling it is present.

1338. This chapter corresponds in content to the first part of the narrative of Sadāprarudita’s quest to receive the transcendent state of wisdom teachings from Dharmodgata, as recounted in Chapters 73 and 74 of the Twenty-Five Thousand, and Chapter 85 of the Eighteen Thousand (the Hundred Thousand as witnessed in the Sanskrit and in the Tibetan of most Kangyurs does not include the narrative). The accounts in the different sūtras are similar in content, but with some significant differences. Generally speaking, the versions in the Twenty-Five Thousand and Eighteen Thousand are more similar to each other than either of them is to the version here in the Eight Thousand. There are differences of content and order in the Tibetan to an extent that may reflect different Sanskrit source texts, rather than simply representing independently made translations into Tibetan or resulting from divergences in successive layers of editing and revision.

1339. According to Ratnākara (F.224.b), the “Chapter on Sadāprarudita” is the chapter characterized by (the bodhisattva named) Sadāprarudita (“Always Crying”). RK: sadāprarudito palakṣitaḥ parivartas tatparivartaḥ. Note: As will be seen in the story, the bodhisattva Sadāprarudita always cries when overwhelmed with positive emotions, not worldly sadness or grief.

1340. According to Ratnākara (F.221.a), the transcendent state of wisdom has been explained through the eight realizations (outlined in the Ornament). One must understand what has not (yet) been said about the way it is. So, wishing to explain this, the Blessed One said “furthermore” and adds the following (three chapters, 30 to 32). RK: aṣṭābhir abhisamayair bhagavatī nirdiṣṭā| sā yathā veditavyā tan noktam| atas tad bhagavān vivakṣur āha punaraparam ityādi. Note: The translation of the name Bhīṣma­garjita­nirghoṣasvara would be something like “Irresistible Thundering Melodious Voice,” based on the Tibetan mi bzad for bhīṣma.

1341. In this chapter, the term “Transcendent State of Wisdom” often refers to the scripture in the form of a book. Hence, many times the forms of the Sanskrit verb √śru are translated as, for instance, “learned” (śruta) rather than “heard” or “listened to,” because (a) the transcendent state of wisdom cannot be “heard” from a book, as it is presented in this chapter, and (b) the entire scripture also talks about learning it by taking it in, memorizing it, and so forth as the preliminary step toward realizing the actual transcendent state of wisdom.

1342. According to Ratnākara (F.221.a), the prohibition of paying attention “to physical fatigue” signifies an exceedingly heroic deed. RK: kāyaklamathādimanasikārā ṇāṃ pratiṣedho vīryātiśayārthaḥ.

1343. According to Ratnākara (F.221.a), the sentences beginning with “Noble son, as you go…” are prohibiting attentiveness to unreal things. The term satkāya, “transitory collection,” is etymologically derived from the verb √sad, meaning something is perishing (translated here as “transitory”), while the word kāya is translated “collection” because it is the heaps (of the constituents of experience). The constituents of experience such as physical form and so on are impermanent; hence, it is called the transitory collection. One assigns the name “person” to this transitory collection. So, when it says “not on the basis of a self or the transitory collection,” it means not based on your having the nature of a person with either real existence or nominal existence, because neither of these (types of existence) is mentally perceived. When he says “on the basis of physical forms” and so on, it refers to the constituents of experience, namely physical forms and so on, because these things too are not mentally perceived. One who “proceeds on such a basis” means one who proceeds on the basis of these things; “moves backward” means turns away due to projecting (existence) onto those. The rest here can be easily understood (without commentary). RK: tathā ca kulaputre tyādinā atattvamanasikārāṇāṃ pratiṣedhaḥ| nātmato na satkāyata iti| sīdatīti sat| rāśitvāt kāyaḥ| anityo rūpādirāśiḥ satkāya ity ucyate| satkāye pudgalaḥ prajñapyate| ataś ca nātmato na satkāyataś cohī ti| na dravyasatā pudgalarūpeṇa nāpi prajñaptisatā| ubhayor anupalambhād ity arthaḥ| na rūpataś ce tyādi| nāpi rūpādibhiḥ skandhaiḥ| dharmāṇām apy anupalabdher iti bhāvaḥ| ataś calatī ti ebhiś calati| eṣāṃ samāropeṇa vitiṣṭhata iti nivartate| śeṣaṃ sugamam. See n.341 for another etymology and meaning of satkāya.

1344. According to Ratnākara (F.221.b), “light” means to teach the path of liberation. “To develop” means he wishes to give rise perfectly (to those qualities) himself. RK: ālokam iti mokṣamārgasya deśanām| samudānetukāma iti| ātmani samyag utpādayitukāmaḥ.

1345. According to Ratnākara (F.221.b), having “firm conviction” means determining a fact to be absolutely true.” RK: adhimuktim iti| evam evaitad ity avadhāraṇam.

1346. According to Ratnākara (F.221.b), regarding things being “empty, free from signs, free from inclinations,” they are “empty” because an intentional thing does not exist the way it falsely appears; “free from signs” because the false appearance, which is an erroneous conventional sign, ceases naturally; and “free from inclinations” because there is no inclination toward anything in the three realms that is seen to be a mere cognitive error. Also, there is no arising, birth, or cessation (aniruddha) of something without an inherent nature. Something without any state of being has no arising or cessation. Therefore, a virtuous friend is someone who teaches the freedom from arising, birth, cessation, or any state of being. Also, the reverse of that is implicitly suggested here, namely that an unvirtuous friend does not teach these things. RK: śūnyānimittāpraṇihiteṣu| yathāpratibhāsam arthābhāvāc chūnyeṣu| tasya ca pratibhāsasya bhrāntinimittasya prakṛtinirodhād animitteṣu| ataś ca bhrāntimātratayā dṛṣṭe traidhātuke praṇidhānābhāvād apraṇihiteṣu| … niḥsvabhāvasya notpādo na jātir na nirodhaḥ| yasya notpādanirodhau so ’bhāvaḥ| tasmād anutpādā ajātā anirodhā abhāvāḥ sarvadharmā ity evaṃ yāni dharmaṃ deśayanti tāni kalyāṇamitrāṇi| arthād gamyate tadviparītaṃ dharma yāni deśayanti tāni pāpamitrāṇi. Note: Ratnākara also says here, “In some manuscripts, the word śūnyatā appears (instead of śūnya), but in these cases the -tā suffix is pleonastic.” RK: śūnyatā śabdaḥ kvacit paṭhyate| tatra svārthe tal.

1347. According to Ratnākara (F.221.b), “appreciation” is based on knowing what has been learned and “gratitude” is based knowing the fruits of what has been learned. RK: kṛtajña śrutajñānāt| kṛtavedī śrutaphalajñānāt.

1348. According to Ratnākara (F.221.b–22.a), “worldly enjoyments” means food, drink, clothing and so on. Being “attached to” those means desiring them. RK: lokāmiṣaṃ annapānavastrādi| tena pratisaṃyuktā tadabhilāṣiṇī.

1349. According to Ratnākara (F.222.a), the three verbs “partakes of” and so on mean to consume. RK: sevitum ityādeḥ padatrayasya paribhoktum ity arthaḥ.

1350. According to Ratnākara (F.222.a), “He or she has overcome” means he or she is free from vices. “In order to tame sentient beings” means in order to protect their minds; “support” means assist; “attachment” means craving; and “sense objects” means mental perceptions (of them). RK: abhibhūye ti nirdoṣīkṛtya| sattvavinayene ti sattvānāṃ cittarakṣārtham| parigraham upādāye ti parigrahārtham| saṅgas tṛṣṇā| ārambaṇam upalambhaḥ. Note: In place of “sense objects” (ārambaṇam), the Tibetan text reads “obscurations” (sgrib pa). Although the Tibetan makes good sense, this English translation has followed the Sanskrit edition to align with the comments of both Ratnākara and Hari.

1351. According to Ratnākara (F.222.a), “true nature” refers to the ontological analysis (of them). RK: bhūtanaya paramārthaprabhedaḥ.

1352. According to Ratnākara (F.222.a), the first sentence, “free of any sentient being” and so on, explains the freedom from the identity of a person. The second sentence, “like a magical illusion” and so on, explains the freedom from the identity of things. RK: niḥsattvā dipadaiḥ pudgalanairātmyam āha| māyopamā dipadair dharmanairātmyam.

1353. According to Ratnākara (F.222.a), “talk back” means reply (with resistance); not “depressed” means not distressed. RK: prativāṇiḥ prativacanam| anirviṇṇam akhinnam.

1354. According to Ratnākara (F.222.a), “guidance” means instructions. RK: anuśāsanī upadeśaḥ.

1355. According to Ratnākara (F.222.a), “crying” means with tears falling; “weeping” means with miserable whimpering; “grieving” means longingly; and “lamenting” means wailing. RK: rudan aśrupātena| krandan dīnasvaraiḥ| śocan utkaṇṭhamānaḥ| paridevamāno vilapan.

1356. The text reads pañcabhir yojanaśatair, “five hundred yojanas.” There are different opinions about how far a yojana is. This translation follows the idea that a yojana is 2.5 miles. This means that 500 yojana is roughly 1,250 miles. Cf. MW yojana, where a yojana is 9 miles, meaning that 500 yojana is roughly 4,500 miles.

1357. According to Ratnākara (F.222.a), “thriving” with extensive wealth; “successful” with beautiful houses, gardens, and so on; “safe” means not susceptible to attack; “has excellent provisions” because food and drink are easy to come by; “filled with” means full of; and “many” means different types. RK: ṛddhā dhanasampattyā| sphītā gṛhodyānādiśobhayā| kṣemā nirupadravatvāt| subhikṣā sulabhānnapānatvāt| ākīrṇo vistīrṇaḥ| bahu nānāvidho.

1358. According to Ratnākara (F.222.b), “indoor bazaar” means an indoor place to buy and sell. In it are “one hundred aisles.” There are “five” of those “separate,” i.e., completely separated from one another, since their aisles go up to the end of a barrier on both sides. “Brightly colored” (as if) by “painting” because they are marvelous. They are “like” they are, because they are fit for a large fort town. “Not overflowing” with those means not thronged with those things. The “streets” means long carriage roads that are places for “people, carriages, and vehicles” to move about together. The streets have a “fixed order” (sthāpita<sthāpana). It is “well organized” i.e., well arranged, with those. There, the “people” such as pedestrians and so on; “the carriages,” i.e., wagons; and the “vehicles,” i.e., chariots, are “harmonious for all” because there are no potholes and there is equal (room) for one another. RK: antara syāntare āpaṇaḥ krayavikrayasthānam| tasmin vithīśatāni| taiḥ pañcabhiḥ nirviddhā niḥśeṣaṃ viddhā| vithī nām āprakārāntam ubhayato gamanāt| ālekhy ena vicitrāṇi ca tāni citrāṇi cādbhūtatvāt| sadṛśāni ca purānurūpatvāt| taiḥ anutpīḍam asaṃbādhaṃ janayugyayān ānāṃ saṃkramasthānāni saṃbhūyagamanasthānāni vistīrṇarathyāḥ| teṣāṃ sthāpitāni sthāpanāni| bhāve ktaḥ| taiḥ sumāpitā suracitā| tatra janaḥ padikādilokāḥ| yugyāni vāhanāni| yānāni rathāḥ| anantaratvāt parasparatulyatvāc ca samasamaiḥ.

1359. According to Ratnākara (F.222.b), “battlements” (khoḍakaśīrṣāṇi; mda’ yab) are (the parts of the rampart at) the top of the steps (krama; ka gzhu). “Rise above” means extending upward due to sticking out somewhat from the broad rampart. “Large” means high and wide. RK: khoḍakaśīrṣāṇi kramaśīrṣāṇi| upodgatānī ti prākārād ativistīrṇāt kiñcinnirgatyodgatāni| pramāṇavantī ti pṛthūni tuṅgāni ca. Note: The Tibetan translation of pramāṇavantī as mtho zhing tshad dang ldan pa for pramāṇavanti here (F.263.b) suggests that the Tibetan translation of the Eight Thousand was indeed edited or revised following Ratnākara’s commentary, among others. The Tibetan translators’ colophon (see Translators’ colophon from the Tibetan and introduction) sets out several stages in which this may have been the case. See also n.16.

1360. According to Ratnākara (F.222.b), (the strings) are coming out “from each tree on the battlements” to the “other trees” in a “connected” manner. “Entire” means that everything is within it. The “net with small bells fastened to it” is hanging down like many strings of pearls fastened in a square (crisscrossing way) with other strings of pearls connected to the trees on the battlements of the four city walls. RK: sarvataś ca khoḍakavṛkṣān nirgatā vṛkṣāntaram| yathābhavati tath āvasaktam| sarvam asyām astīti sarvāvatī| kiṅkiṇījālene ti catuṣprākāra­khoḍakavṛkṣāvasakta­maṇi­sūtra-catuṣṭayāvabaddhāneka­maṇisūtra­valambinā.

1361. According to Ratnākara (F.222.b), it is “sweet” because it is pleasant to hear. “Charming” means captivating. The “five types of musical instruments” refers to lutes, flutes, and so on. RK: valguḥ| śrotrasukhatvāt| rañjanīyo manoharatvāt| pañcāṅgāni vīṇāvaṃśādīni.

1362. According to Ratnākara (F.222.b), “entertained” through the ears; “delighted” mentally; and “amuse themselves” with physical and verbal activities. RK: krīḍanti śrotreṇa, ramante manasā, paricārayanti kāyavākparispandaiḥ.

1363. According to Ratnākara (F.222.b), “moats” are ditches. These are endowed with a water current in “harmony” with the wind and so on. RK: parikhāḥ khātayaḥ| anusārivārivāhinya iti vātādyanusāri ṇā jalapravāhe ṇa yuktāḥ.

1364. According to Ratnākara (F.222.b), “pink lotuses” are reddish kamalas and “white lotuses” are white padmas. The “most excellent” means the most distinguished. The word “fragrant” is a synonym of sweet-smelling. RK: padmaṃ raktakamalam| puṇḍarīkaṃ sitapadmam| abhijātābhijātar iti praṇītapraṇītaiḥ| sugandha śabdaḥ surabhiparyāyaḥ. Note: Dictionaries are not univocal on the color and type of flowers represented by the Sanskrit words here, so this translation follows Ratnākara.

1365. According to Ratnākara (F.223.a), “the guidance of the buddhas” refers to the transcendent state of wisdom. “Respect” means with extraordinarily clear trust in it. RK: buddhanetrī prajñāpāramitā| tasyā citrīkāraḥ paraḥ prasādaḥ.

1366. According to Ratnākara (F.223.a), “for enjoyment” of fruits, flowers, and so on, “and for leisure,” meaning entirely for enjoying by being in the forest and so on. RK: upabhogaparibhogāye ty upabhogaḥ phalapuṣpādīnām| paribhogaḥ sākalyena bhogo vanavihārādinā.

1367. According to Ratnākara (F.223.a), “endowed” means united with the sense objects of pleasure on that occasion. “Enjoying” means being connected with enjoyments that please all the senses. He is “entertained” with words; “delighted” mentally; and “amuses himself” physically. RK: samarpitaḥ saṅgamitaḥ| tair avakāśaguṇaiḥ| sarvendriyāṇām anugrahaḥ samanvaṅgaḥ| tadyogāt samanvaṅgī| krīḍati vācā| ramate manasā| paricārayati kāyena.

1368. According to Ratnākara (F.223.a), “for so long” means for a limited time. “Afterward” means after being entertained and so on. The “three daily time periods” are the morning, midday, and evening. RK: tāvat kālam iti parimitakālam| tata iti krīḍādikālād ūrdhvam| trikālam iti prāṇtamadhyāntāparānteṣu.

1369. Cf. BHSD prajñapayanti, “arrange, provide a seat.” Cf. BHSD pādakaṃ, “foot of a seat.”

1370. According to Ratnākara (F.223.a), “muslin fabric from Kāśi” could be either from Vārānasī or from a heaven (presumably associated with Kāśi). RK: kāśikavastraṃ vārāṇaseyakaṃ divyaṃ vā.

1371. According to Ratnākara (F.223.a), they hold it up “evenly”‍—not in an uneven manner using long posts. “Together” means in unison. “Carefully” means with attentiveness. He explains how it is possible (that they can do all this) with the words “because” and so on. RK: samaṃ yathā bhavati na viṣamaṃ tathā dhārayanti pramāṇavadbhiḥ stambhaiḥ| sahitāḥ samagrāḥ| niratāḥ sāvadhānāḥ| katham ity āha| kim ayaṃ saṃsthita iti| kuta ityāha| susaṃsthite tyādi.

1372. According to Ratnākara (F.223.b), “strew” them right in front, “spread” them around the three sides, but “scatter” them even around the fourth (i.e., the back side). RK: abhyavakiranti purastāt| prakaranti triṣu pārśveṣu| saṃpravikiranti punaś caturṣv api pārśveṣu.

1373. According to Ratnākara (F.223.b), regarding their “pure motivation,” the purity concerns their faith and aspirations for the teachings. Their “devotion” to the teachings is because of their virtuous friend. RK: dharmāśayaviśuddhye ti dharme yā teṣāṃ śraddhācchandayoḥ śuddhiḥ| dharmāya gauravaṃ kalyāṇamitratvāt.

1374. According to Ratnākara (F.223.b), their “readiness” means their being a good vessel. RK: sanniśrayatā bhājanatā.

1375. According to Ratnākara (F.223.b), “pleased” (tuṣṭa) means content, “cheerful” means one’s upper body is uplifted because it is content; “gladdened” is because of having that single content feeling in mind; “delighted” is because being content increases; and “filled with joy and satisfaction” means filled with the trust that comes along with being content. RK: tuṣṭa iti prītaḥ| udagra iti tayā prītyā unnatapūrvakāyaḥ| tadekatānatvāt āttamanaskaḥ| prīter utkarṣāt pramuditaḥ| prīti sahagataḥ prasādaḥ prītisaumanasyam| tajjātam asyeti tathoktaḥ.

1376. According to Ratnākara (F.223.b), he “suddenly conceived of all things as being unfounded” refers to his meditatively concentrated conception: “Just as the appearance of Dharmodgata teaching me right now‍—together with its causal basis‍—is unfounded, just so all things are not founded on the law of causality.” The second phrase in the sentence, “found himself” and so on, explains what occurred due to the power of his conception. The “meditative concentrations” (that follow below) are themselves “gateways” because they are the great means (of the Great Vehicle). RK: sarvadharmeṣv aniśritasaṃjñām iti| yathaitarhi me dharmodgatadeśanayā pratibhāsaḥ sanidānam anāśritaḥ| evaṃ hetuniyamam anāśritāḥ sarvadharmā ity enāṃ saṃjñām atyantasamāhitām| asyāḥ saṃjñāyāḥ prabhāvāt kim abhūd ity āha| tasye tyādi| samādh aya eva mukhāni mahopāyatvāt. Note: Hari gives a long explanation of the context for the subsequent fifty meditative concentrations. In that, he suggests that Sadāprarudita experiences all these profound meditative concentrations at the level of the path of preparation, based on visionary instructions he receives. Cf. Sparham, vol. 4, pp. 277–79.

1377. According to Ratnākara (F.223.b), “surveying” means observing “the inherent nature of all things,” i.e., their individual characteristics. RK: sarvadharmā ṇāṃ svabhāvāḥ svalakṣaṇāni| teṣāṃ vyavalokano draṣṭā. Note: A meditative concentration is essentially a deeply focused mindset whose meditative object is framed by a particular, profound conception. In all the subsequent meditative concentrations, the translation adds “focused on” to the name of the meditative concentration and uses substantives (instead of awkward adjectival constructions) to avoid creating confusing and unmemorable names in English.

1378. According to Ratnākara (F.223.b), “not mentally perceiving” them means certainty in their nonexistence. RK: teṣāṃ anupalabdhir asattāniścayaḥ.

1379. According to Ratnākara (F.223.b–24.a), the “nondifference,” i.e., sameness “of all things,” is because their individual characteristics do not exist. The “meditative concentration” has that (nondifference) as its meditative object. And based on that sameness, which is the true nature, he sees all things as unchanging‍—hence the next one (right after this) is called focused on seeing of all things as unchanging. One should understand all the subsequent meditative concentrations like these two. (As it will say at the end of the long list), he is dwelling successively “in” all “these meditative concentrations.” RK: sarvadharmā ṇāṃ nirnānātvaṃ samatā svalakṣaṇānām abhāvāt| tadālambanaḥ samādhis tathoktaḥ| sā ca samatā tathatā| tayā nirvikārān sarvadharmān paśyatīti sarvadhamanirvikāradarśī| evaṃ yāvatsarvatathāgatadarśī samādhir veditavyaḥ| eṣu samādhiṣv iti krameṇa sarveṣu sthitaḥ san. Note: Ratnākara does not explain each one of the following meditative concentrations. But the idea is that they are successive and each one forms the basis for the next.

1380. According to Ratnākara (F.224.a), “ten directions” means the worlds in the ten directions that all world systems have. In those, he “saw immeasurable, innumerable blessed buddhas.” To this explanation, you might object, “The presence of a tathāgata in the same period of time is not multiple, because only one is able to bring about the benefit of all sentient beings.” We respond, “There is always only one buddha, because only he is able to ascend to infinite life. So why are we not asserting (what you want)?” You might respond, “Because others also (must be able to) come into being by force of causes.” We respond, “Then (there is no problem); it is (also) only by force of causes that infinite tathāgatas are simultaneously manifesting in infinite world systems. So what is the contradiction? The great charioteers have convincingly established that just as two universal emperors cannot coexist at the same time in a single world system with four continents, likewise two tathāgatas cannot arise at the same time in a billionfold world system.” RK: daśadiśo ’sminn iti daśadiglokaḥ sarvalokadhātava ity arthaḥ| tatra buddhān bhagavato ’prameyāsaṃkhyeyān paśyati sma| naikasmin kāle ’nekas tathāgata ekasyaiva sarvasattvārthakriyāsu śakter iti cet| nityam eka eva buddhas tasyaivānantam āyur adhiṣṭhātuṃ śakter iti kin neṣyate ? hetubalād anye pi bhavantīti cet| hetubalād eva tarhi yugapad ananteṣu lokadhātuṣv anantās tathāgatā jāyanta iti ko virodhaḥ ? yathā buddhau cakravartinau sakṛd ekatra caturdvīpake lokadhātau notpadyete niḥsapatnakarmakāritvāt tathā tathāgatau trisāhasre lokadhātāv iti mahārathaiḥ kṣuṇṇam etat.

1381. According to Ratnākara (F.224.a), “what he has done for you” means exactly what he did previously. You “should keep in mind” means you should not forget! RK: tat kṛtam iti| yad eva tena purvakṛtam| dhārayitavyaṃ cetasi na vismartavyam.

1382. According to Ratnākara (F.224.a), here a “turban” just means a fabric wrap, i.e., head cloth. RK: celaṃ vastram| tasya uṇḍukaḥ| śiraśāṭaka ity arthaḥ.

1383. This point in the chapter corresponds to the beginning of Chapter 74 in the Twenty-Five Thousand. The corresponding narrative in the Eighteen Thousand has no chapter break at this point.

1384. According to Ratnākara (F.224.a), “sorrow” means grief and “yearning” means an uneasy feeling that fuels one’s fire. RK: utkaṇṭhā śokaḥ| paritasanaṃ duḥkhāsikā kāṣṭhāgatā.

1385. According to Ratnākara (F.224.a), “appreciation” means affection for; “trust” means not being mentally muddled about the qualities he possesses; “awe” means amazement at those qualities; and “devotion” means venerating. RK: prītiḥ prema| guṇavatsu cetaso ’kāluṣyaṃ prasādaḥ| tadguṇeṣu vismayaḥ citrīkāraḥ| abhyarhaṇaṃ gauravam.

1386. According to Ratnākara (F.224.b), “created a diversion” means he caused them to be alarmed (by something to capture their attention). RK: paryutthāpayām āse ti vyagrīkṛtavān.

1387. According to Ratnākara (F.224.b), “a ready mind” is a mind fit to do whatever it might be, due to that very joy. Since this joy increases twofold from having that ready mind, he has a “cheerful attitude.” RK: kalyacitta iti tenaiva harṣeṇa karmaṇyacittaḥ| tataś ca dviguṇībhūtaharṣatvāt pramuditacittaḥ.

1388. RK: guṇajātiḥ manuṣyasāmānyo guṇaḥ| viśeṣas tu manuṣyātikrānto guṇaḥ.

1389. According to Ratnākara (F.224.b), they “seem worthwhile” because they are appealing as something worthy of her taking action for them herself. RK: kṣamante ce ti svayaṃ kartavyatayāpi rocanāt.

1390. According to Ratnākara (F.224.b), to be “sovereign” means to have power (in that domain). RK: viṣayite ti śaktiḥ.

1391. According to Ratnākara (F.224.b), Sadāprarudita says “do not worry,” i.e., be concerned, because he knows Śakra’s intention (behind offering the boon). RK: viditābhiprāya āha| alpotsuka ityādi| utsuka autsukyam.

1392. According to Ratnākara (F.224.b), the “moment,” “second,” and “instant” all refer to the same thing, but due to the (three) different types of faith among listeners, all three are mentioned. RK: yat tat kṣaṇaṃ lavam api tat| tan muhūrtam api tat| trayāṇām upādānaṃ tu śrotṛṇāṃ śraddhabhedāt.

1393. According to Ratnākara (F.224.b), the overview is “the shine of their boldness dimmed” and the more detailed explanation follows. Take “superior” to be the cause (of their inability) “to keep up,” i.e., to catch. RK: niṣpratibhāna ity uddeśaḥ| sadāpraruditasye tyādi nirdeśaḥ| uttara iti uttaranimittam| apratipadyamāno ’labhamānaḥ. Note: The translation of Ratnākara’s comments could not be translated literally here because they were already incorporated into the main text with a different syntax.

1394. According to Ratnākara (F.224.b), it was “extensive” because it was of many kinds, and it was “vast” because in each of those kinds, it seemed endless. “Wealth” means riches. RK: prabhūtāḥ prakārabāhulyāt| vipulāḥ pratiprakāram ānantyāt| bhogā arthāḥ.

1395. According to Ratnākara (F.224.b), “most excellent in the whole world” means they surpass the entire world. RK: sarvalokaviśiṣṭā iti sarvalokātikrāntāḥ.

1396. According to Ratnākara (F.228.b–29.a), the “Chapter on Dharmodgata” is the chapter characterized by the bodhisattva Dharmodgata (“Elevated by Dharma”). RK: dharmodgate na lakṣitaḥ parivartas tatparivartaḥ.

1397. This chapter corresponds in content to the second part of the narrative of Sadāprarudita’s quest to receive the transcendent state of wisdom teachings from Dharmodgata, as recounted in Chapter 75 of the Twenty-Five Thousand, and in Chapter 86 of the Eighteen Thousand (the Hundred Thousand, as witnessed in the Sanskrit and in the Tibetan of most Kangyurs, does not include the narrative). As noted above (n.1339), the accounts in the different sūtras are similar in content, but with some significant differences. Generally speaking, the versions in the Twenty-Five Thousand and Eighteen Thousand are more similar to each other than either of them is to the version here in the Eight Thousand.

1398. According to Ratnākara (F.224.b–25.a), (in logical terms) “the tathāgatas do not come or go” is the thesis. “Since the actual nature does not move” is the reason. One might then ask what the tathāgatas (i.e., tathā+āgata, literally “those who have come to the way things are”) have come to (āgatam). So he pronounces the subsequent sentences. These responses also should be considered logically admissible reasons, and all these reasons involve different synonyms of emptiness based on differences in conventional signs. RK: na khalv ityādi pratijñā| acalitā hi tathate ti hetuḥ| tathāgatānāṃ kim āgatam iti ced āha| yā ce tyādi| evamuttare ’pi hetavaḥ sasamarthanā veditavyāḥ| sarve caite hetavaḥ śūnyatāparyāyā nimittabhedāt tu bhedaḥ.

1399. According to Ratnākara (F.225.a), the “space element” is just the actual nature because it is the same as space. RK: ākāśadhātur ākāśasādharmyāt tathataiva.

1400. According to Ratnākara (F.225.a), the first of the two sentences here is a response to someone who might say that the the Tathāgata is the body shining forth with the thirty-two principal characteristics of a great person and the eighty subsidiary characteristics, but is not the actual natures (of those things) and so on. The basic idea behind this sentence is that the Tathāgata is just the absolutely pure actual nature, because (the Tathāgata’s natural body), by definition, is the body that is the nature of those things. So, after explaining that the Tathāgata is not different from these actual natures, he adds the second of the two sentences here to show that they have absolutely no difference. In this sentence, the “actual nature” refers to the emptiness of the imagined nature. The actual nature “of these very things” means the actual nature of the actual natures (of the abovementioned things). The next phrase, “of all things,” refers to the constituents of experience, the elements, and so on that belong to a tathāgata. The “same single actual nature” gives the general thesis, for which the explanation comes in the next sentence (see next note). RK: nanu dvātriṃśanmahāpuruṣalakṣaṇāśīty-anuvyañjanavirājitavigrahas tathāgato na punas tathatādaya ity ata āha| na hi kulaputrānyatre tyādi| tathataiva suviśuddhā tathāgata iti bhāvaḥ| sa hi teṣāṃ svābhāvikaḥ kāya iti nyāyaḥ| evaṃ tathatāditathāgatayor abhedam uktvā ’tyantābhedaṃ darśayitum āha| yā ce tyādi| eṣām eva dharmāṇām iti tathatādīnāṃ tathate ti parikalpitarūpaśūnyatā| yā ca sarvadharmāṇām iti skandhadhātvādīnāṃ yā ca tathāgatasya| ekaive tyādir uddeśaḥ.

1401. According to Ratnākara (F.225.a), the “same single actual nature” (see preceding note) is the general thesis, whereas here “only one nature” and so on is the explanation (of that thesis). He explains the reason (for this thesis) with the words “since the actual nature is not an existent thing.” The idea (behind it not being an existent thing) is that they are not real substances, but not that they are a nonexistent thing that accords with characteristics. Nevertheless, the coming and going of the tathāgatas is not real because they do not exist as they are imagined. But since the imagination of existence is due to an error of conception, he goes on to explain this fact by means of the examples (below). RK: ekaive tyādir uddeśaḥ| punar ekaive tyādi nirdeśaḥ| hetum āha| yadutāsattvād iti| adravyatvān na punar yathālakṣaṇam abhāvād iti bhāvaḥ| punas tathāgatānām agatigaty or abhāvaṃ yathākalpanam asattvāt| punas tathāgatānām agatigaty or abhāvaṃ yathākalpanam asattvāt| bhāvakalpanā tu saṃjñāviparyāsād iti dṛṣṭāntaiḥ pratipādayitum āha| tadyathāpī tyādi. Note: Ratnākara is explaining that the actual nature is “not an existent thing” in the same way that, for instance, a mirage might be said to not be an existent thing, because it has no real water substance in it, but not because the characteristics of water don’t appear to be there. In other words, the water is not found to exist as imagined when mistaking the mirage for a real body of water.

1402. According to Ratnākara (F.225.b), here one should understand the term “bodies of the truth” (dharmakāya) to mean the bodies of the true natures of things (dharmatākāya). RK: dharmākāyā iti dharma tākāyāḥ. Note: In other contexts where appropriate, Ratnākara will want us to understanding the same term dharmakāya to mean the “body of qualities.”

1403. According to Ratnākara (F.225.b), here the word “actuality” means reality. The dream is a “false representation” means it is deceptive because it seems like reality. For this very reason, he speaks of it as “not real” below. RK: pariniṣpattir iti bhūtatvam| muṣāvādas tatsādharmyān vañcaka ity arthaḥ| ata evāha abhūta iti.

1404. According to Ratnākara (F.225.b), they do not “appear” from the ocean means they are not mentally perceived. RK: prabhāvyante upalabhyante.

1405. According to Ratnākara (F.225.b), the “physical actualization” includes (a buddha’s) final birth in existence (prior to awakening). It does “not go anywhere” at the time of passing into nirvāṇa. RK: kāyapariniṣpattiḥ caramabhavasaṃgṛhītā| nāpi kvacid gacchatī ti parinirvāṇakāle.

1406. According to Ratnākara (F.225.b), it “does not exist anywhere” means it does not go to any place after passing into nirvāṇa. RK: na kvacid astī ti parinirvāya yatra gacchati.

1407. According to Ratnākara (F.225.b), here, the word “cause” means the substantive cause, whereas “conditions” means the contributing causes. Of these, some scholars say the substantive cause (of sound) here refers to the subtle atomic particles (in general), whereas other scholars say it refers to only the subtle atomic particle of “wind-energy.” With respect to this (lute), the substantive cause is the (sound board) covered by the strings in the lower part of a lute, as the strings are secondary for its resounding. The “sound does not emanate” from beginning to end, (which includes) the sound in the middle, as the referent with a logical connection to everything (else). RK: hetur upādānakāraṇaṃ| pratyayāḥ sahakāriṇaḥ| tatra śabdasyopādānaṃ śabdaparamāṇava ity eke| vāyuparamāṇava ity apare| tatra upadhānī tantrī veṣṭanaṃ ca kulikā| upavāṇyo ’pradhānaṃ tantrayaḥ| ādyantayoḥ na śabdo niścaratī ti vacanaṃ madhye sarvatrasambandhanārtham.

1408. See n.870.

1409. According to Ratnākara (225.b), here the word “agitated” means stirred up; “obscured” means lost in darkness. RK: saṃkṣobhitāni saṃpracalitāni| jihmībhūtāni naṣṭacchāyāni.

1410. According to Ratnākara (225.b), he “lay his own body prostrate before Dharmodgata” means he fell to the ground with his whole body (lying prostrate) in front of him. RK: svakena kāyena dharmodgatam abhicchādayati sme ti tasyāgrataḥ sarvakāyena bhūmau patati smety arthaḥ.

1411. According to Ratnākara (F.225.b), “celestial” means arising from the sky. RK: divyam ity ākāśabhavam.

1412. According to Ratnākara (F.225.b), what he “carefully considered,” i.e., reflected about, was (mainly) the lack of water to sprinkle on the dusty earth. RK: pṛthivī sekavaimukhyam iti pratisaṃkhyāye ti evaṃ nirūpya.

1413. According to Ratnākara (F.226.b), the word “specifically” is highlighting the particular details of what was signified generically (only in the previous sentence)‍—in this case, it means he teaches (the transcendent state of wisdom) through (the following) thirty aspects. For this very reason, we should read (below) the thirty meditative concentrations that arise for the bodhisattva Sadāprarudita with these thirty aspects to have arisen for him by force of listening to (the teaching on) the transcendent state of wisdom. RK: yaduta śabdaḥ sāmānyenoddiṣṭasya viśeṣaṃ dyotayati| ebhis triṃśatā ākārair ity arthaḥ| ata evāsyāḥ śrutabalenotpannā| ebhir eva triṃśatākāraiḥ sadāpraruditasya bodhisattvasyotpannās triṃśatsamādhayaḥ paṭhiṣyante.

1414. According to Ratnākara (F.228.b), “one should know” is connected to all the following statements, because they (must be) lit up within (one’s experience, not merely intellectual). RK: veditavye ty ante yat paṭhyate tat­sarva­dharma­samatādivākyeṣu sarveṣu sambadhyate ’ntardīpakatvāt. Note: Due to Sanskrit word order, “one should know” (veditavya) appears in the text at the end of the series of statements that follow. But in English word order, Ratnākara’s comments can be understood best here.

1415. According to Ratnākara (F.226.b), the “sameness of the transcendent state of wisdom” is with respect to all things. Why is that? It says “since all things are a sameness,” i.e., since the “transcendent state of wisdom” is the absolute dimension of all things as its objective scope, and since that is the same with respect to all things. RK: prajñāpāramitā yāḥ samatā sarvadharmeṣu| kutaḥ? sarvadharmasamatayā| sā hi dharmadhātvālambanā| sa ca samānaḥ sarvadharmeṣu.

1416. According to Ratnākara (F.226.b), since all things are “void” of their own individual characteristics, the transcendent state of wisdom also is void of the appearance of any individual characteristics. RK: yataḥ sarvadharmāḥ svalakṣaṇair viviktāḥ| ataḥ sāpi viviktā svalakṣaṇapratibhāsaiḥ.

1417. According to Ratnākara (F.226.b), “since all things are not moving”‍—i.e., because they are void‍—the transcendent state of wisdom also is not moving because it is void. RK: yataḥ sarvadharmā na vivekāc calanti| tataḥ sāpi na vivekāc calati.

1418. According to Ratnākara (F.226.b), “all things are free of creating conceits” about anything because they lack any inherent nature. Therefore, the transcendent state of wisdom also is free of creating conceits. RK: amananā hi sarvadharmāḥ| na te kiñcin manyante niḥsvabhāvatvāt| tataḥ sāpy amananā.

1419. According to Ratnākara (F.226.b), “all things” do not move because they are void, and hence “are not stopped” by anything at all. Nevertheless, things are, by nature, immovable in the void, and hence the transcendent state of wisdom is immovable too. RK: na hi vivekāc calanti sarvadharmāḥ kenāpi stambhitāḥ| kiṃ tarhi prakṛtyaiva viveke sthirās tataḥ prajñāpāramitāpi sthirā.

1420. According to Ratnākara (F.226.b), “all things have a single flavor” since all things have the single flavor of the actual nature, because they lack their own individual characteristics. Similarly, the transcendent state of wisdom also has a single flavor because individual characteristics do not appear (in it). RK: sarvadharm āṇām ekarasatayā tathataikarasā hi sarvadharmāḥ svalakṣaṇānām abhāvāt| tadvat prajñāpāramitāpi svalakṣaṇānām apratibhāsāt.

1421. According to Ratnākara (F.226.b), to explain, the two “limits” are the beginning point and ending point, and all things have neither of those two limits, because the past and future do not exist. Therefore, “all things have no limits,” and likewise the transcendent state of wisdom does not have them either. RK: tathā hi dvau paryantau pūrvā ca koṭir aparā ca| tau ca na staḥ sarvadharmāṇām| atītānagatayor asattvāt| tasmād aparyantāḥ sarvadharmāḥ| tadvat prajñāpāramitāpi.

1422. According to Ratnākara (F.226.b), to explain, “all things” have no inherent nature. Hence, like the horns of a mule, they do not arise. Thus, they are “free of arising,” and likewise the transcendent state of wisdom is too. RK: tathā hi niḥsvabhāvāḥ sarvadharmāḥ| tasmān notpadyante kharaviṣāṇavat| tasmād anutpādāḥ| tadvat prajñāpāramitāpi.

1423. According to Ratnākara (F.226.b), “all things are free of ceasing” means they do not cease due to their nonexistence (in the first place), like the horns of a mule. Likewise, the transcendent state of wisdom does not cease either. RK: sarvadharmā ṇām anirodha tayā| na hy amī nirudhyante ’sattvāt kharaviṣāṇavat| tadvat prajñāpāramitāpi.

1424. According to Ratnākara (F.226.b), the “sky is limitless” because it has no limit in the ten directions or the three times. The same is true of the transcendent state of wisdom, because, in being connected to the ten directions and three times, she reveals all things to be the actual nature alone. RK: gaganāparyantatayā| tathā hi gaganasya nāsti paryanto daśasu dikṣu triṣu cādhveṣu| evaṃ prajñāpāramitāyāḥ| yā daśadiktraiyadhvikā sarva­dharma­tathatāmātraprathanāt.

1425. According to Ratnākara (F.226.b–27.a), in all the world systems of the ten directions, just as the sky has no end, how much more so for the oceans in those endless world systems, thus proving the limitlessness of the ocean. The same is true for the transcendent state of wisdom. To explain: The actual nature of the oceans, all things, and the transcendent state of wisdom are all the same single actual nature. And the transcendent state of wisdom has that actual nature as its objective scope. So this proves that the transcendent state of wisdom is limitless in the way that the ocean is limitless. RK: samudrāparyantatayā prajñāpāramitāparyantate ti| yathā hy ākāśasya nāsty antas tathaiva daśadiglokadhātūnāṃ kim punar ananteṣu lokadhātuṣu samudrāṇām| tataḥ siddhā samudrāparyantatā| tadvat prajñāpāramitāyāḥ| tathā hi yā teṣāṃ samudrāṇāṃ tathatā yā ca sarvadharmāṇāṃ yā ca prajñāpāramitāyāḥ, ekaivaiṣā tathatā| tathatālambanā ca prajñāpāramitā| tasmāt samudrāparyantatayā prajñā­pāramitāparyantateti siddham.

1426. According to Ratnākara (F.227.a), since space by nature has a single flavor, it is the dominant (condition for) the multifaceted sides of Mount Meru. Hence, just as it appears in a multifaceted way, just so the actual nature and the transcendent state of wisdom‍—which has the actual nature as its objective scope‍—have only a single flavor and are not (themselves) multifaceted. However, the thing that is imagining the unreal appears multifaceted in the knowing of (things) being like a dream and so on. Therefore, the knowing of (things) being like a dream or like an illusion is at the conventional level. This is taught to introduce beings to the ultimate knowing free of appearances. Nonconceptualization‍—which is the state after (the meditation’s) freedom from appearance‍—refers to the certainty about what was experienced (just previously in the meditative state free of appearance). Therefore it is proved that the transcendent state of wisdom (in the post-meditative worldly state) “is multifaceted just as Mount Meru is multifaceted.” RK: yathā hy ekarasam ākāśaṃ prakṛtyā tathāpi merupārśvānāṃ vicitrāṇām ādhipatyāt tadvad eva vicitraṃ khyāti| evam ekarasaiva tathatā na vicitrā| tathatālambanā ca prajñāpāramitā| yas tu svapnopamādijñāne vicitrapratibhāsaḥ so ’bhūtaparikalpadharmaḥ| tasmāt svapnopama­māyopamādi­jñānaṃ saṃvṛtiḥ| nirābhāse yā ca parimārthike jñāne sattvanām avatāraṇāya nirdiśyate, nirābhāsapṛṣṭhabhāvī cāvikalpo ’yaṃ tadanubhūtaniścayārthaḥ| tasmāt siddham idaṃ meruvicitratayā prajñāpāramitāvicitrate ti. Note: The translation of Sanskrit vicitra as “multifaceted” has been used throughout these comments because Mount Meru is the point of comparison. Ratnākara takes the word more broadly here to be meaning “variety” and “diversity” of appearances. In his philosophical system, this diversity of appearances is a conventional reality that appears only out of cognitive error and conceptualization.

1427. According to Ratnākara (F.227.a–b), “the transcendent state of wisdom does not fabricate” anything because it has transcended conceptualization (i.e., fabrication). As an example, “the sky does not fabricate” because it is inanimate (and hence cannot fabricate, i.e., conceptualize). You might say, “Fine, but if the transcendent state of wisdom is not animate (ajaḍa), then why does it not conceptualize?” It is taught in this scripture that conceptualization is an error, but the transcendent state of wisdom is error-free. Thus, it is proven that the transcendent state of wisdom does not conceptualize. RK: prajñāpāramitā yā yākalpanatā na sā kiñcid vikalpayati vikalpapāragatatvāt| tadyathā gaganaṃ na kiñcid vikalpayati jaḍatvāt| ajaḍā prajñāpāramitā kin na vikalpayatīti cet| uktam atra| vikalpaś ca bhrāntir abhrāntā ca sā| tasmān na vikalpayatīti siddham.

1428. According to Ratnākara (F.227.b), since space is limitless, the constituents of experience are too, because where there is no physical form, there automatically can be no darkness or illumination (of that form). Likewise, since it appears in relation to the actual nature of the qualities belonging to those (physical forms and so on), the “transcendent state of wisdom is limitless.” Since we explained that the transcendent state of wisdom has no limit just as the ocean has none, we should explain it, due to the endlessness of beings, as also the limitlessness of feelings, conceptions, consciousness, the earth element, the water element, the fire element, the air element, the space element, and the consciousness element. One might ask, “What is the difference (in this list here) between the limitlessness of consciousness as a constituent of experience and as an element? The two terms “constituent of experience” (skandha) and “element” (dhātu) are applied (contextually and thus frame consciousness differently). RK: rūpāparyantatayā prajñāpāramitāparyantate ti| yathā hy ākāśam aparyantaṃ tathārūpaskandho ’pi| yatrānyad rūpaṃ nāsti tatrāvaśyaṃ tamaḥ prakāśo vāsti| tadvat tadīyatathatāpratibhāsinī prajñāpāramitā py aparyantatā| yathaiva samudrāparyantatayā prajñāpāramitāparyantatā ’smābhir vyākhyātā tathaiva sattvānām ānantyāt vedanāparyantatayāpi saṃskāraparyantatayāpi vijñānāparyantatayāpi pṛthivīdhātvaparyantatayāpi apdhātvaparyantatayāpi tejodhātvaparyantatayāpi vāyudhātvaparyantatayāpi ākāśadhātvaparyantatayāpi vijñāna­dhātvaparyantatayāpi vyākhyātavyā| atha yā vijñāna­skandhāparyantatayā yā ca vijñānadhātvaparyantatayā tayoḥ ko viśeṣaḥ ? skandhadhātuśabdābhyāṃ prayogakṛtaḥ.

1429. According to Ratnākara (F.227.b–28.a), here, due to bearing (the quality of) a mindset, the (vajra-like) “dharma” refers to the (vajra-like) meditative concentration. The transcendent state of wisdom’s “sameness” is due to that vajra-like meditative concentration’s “sameness” with regard to all things. RK: cittadhāraṇād dharmaḥ samādhiḥ| tasya yā sarvadharmeṣu samatā tayopamānena prajñāpāramitā yāḥ samatā.

1430. According to Ratnākara (F.228.a), “all things are free of differentiation” means they are not a distinction, because the differentiations lack individual characteristics. Likewise, the transcendent state of wisdom also is not a distinction, because it has no (differentiations) in terms of a particular nature being experienced. RK: sarvadharmeṣu sarva­dharmā­sambhedanatayā prajñā­pāramitā­sambhedanat eti sarvadharmāṇām asambhedo abhedaḥ| bhedakānāṃ svalakṣaṇānām abhāvāt| tadvat prajñāpāramitāyā api na bhedaḥ| samvedyamānenaiva rūpeṇa teṣāṃ tasyām abhāvāt.

1431. According to Ratnākara (F.228.a), “all things” do not mentally perceive anything (a) because physical form is inanimate, (b) because all other things are connected to a subject grasping (that physical form) in relation to oneself or other, and (c) because, as the subject grasping does not exist, those things cannot be mentally perceiving (anything other than it). Likewise, the “transcendent state of wisdom” too neither mentally perceives nor is mentally perceived. Therefore, things and the transcendent state of wisdom are both free of mental perception. RK: sarvadharmā na kiñcid upalabhante| rūpasya jaḍatvāt| śeṣāṇām apy ātmani paratra vā grāhakatvāyogāt| nāpy upalabhyante grāhakābhāvāt| tadvat prajñāpāramitā pi nopalabhate nāpyupalabhyate| tasmāt teṣāṃ tasyāś cānupalabdhitā.

1432. According to Ratnākara (F.228.a), “clarifying” means showing to others through words. A clarification is not found to exist for any things. Therefore, those things are the “same as the freedom from clarification.” Likewise, the transcendent state of wisdom is the “same as the freedom from clarification” with regard to all objective scopes. RK: prajñā­pāramitāvibhāvanāsamat eti| vibhāvanāṃ parebhyo vācā deśanā| sā sarvadharmāṇāṃ na vidyate tasmād avibhāvanayā samatā teṣām| tadvat sarvālambaneṣu prajñāpāramitāyā avibhāvanāsamatā. Note: This translation “freedom from clarification” (avibhāvanā) is based on Ratnākara’s comments. The Sanskrit edition of Mitra (copied in Wogihara and Vaidya) has an error, reading abhibhāvanā. Hari does not comment on the term, but while Ratnākara’s comments confirm his reading of avibhāvanā, his comments in Tibetan translation are confusing: the translation has him using rnam par ’jig pa med pa in his explanation, but its apparent opposite rnam par ’jig pa when citing the words of the scripture. It is the latter reading that conforms to the wording of the scripture in all Kangyurs‍—both here and in the list of meditative concentrations that follows. The Sanskrit term vibhāvana has a complex range of meanings, and for more on the difficulties associated with the Tibetan interpretations of this term, see glossary, and also n.267 in the Twenty-Five Thousand.

1433. According to Ratnākara (F.228.a), in this context “function” refers to operation. “All things” do not operate. How then could anything arise from anywhere? It arises from mere conditions, to the extent that the law of causality is, “When one thing is present, another thing comes to be. When one thing is absent, another thing ceases to be.” Therefore, things are free of functioning, and the transcendent state of wisdom is too. RK: ceṣṭā īhāvyāpāraḥ| avyāpāraḥ sarvadharmāḥ| kathaṃ tarhi kaścit kutaścid utpadyate ? idaṃ pratyayamātreṇa| asmin satīdaṃ bhavati, asati na bhavatītyetāvatā hetuphalabhāvaḥ| tasmād amī niśceṣṭāḥ tadvat prajñāpāramitāpi.

1434. According to Ratnākara (F.228.b), “things” are never signified to others since words have no (real) scope (as explained previously). So, they themselves cannot be conceived of or described, since speech and concept have a single referent (namely, a generic mental image, not a particular one). Similarly, the “transcendent state of wisdom is inconceivable.” RK: yathā hi dharmāḥ parebhyo na deśyante nirviṣayatvād vācaḥ| tathā svayam api na cintyante na nirūpyante vāgvikalpayor ekārthatvāt| tadvat prajñāpāramitā py acintyā.

1435. According to Ratnākara (F.228.b), “now” means at the end of this teaching. “While he was still sitting” means he had not yet arisen from the seat where he was been listening. “There” means (in) the completed general teaching and its explanation. “At that time” means, in brief, those stages and aspects with which the transcendent state of wisdom was taught arose for him as the thirty meditative concentrations (described below). RK: atha khalv ityādi| athe ti deśanāparisamāptau| tathāniṣaṇṇasyaive ti śrutāsanād anutthitasya| tathe ty uddeśaḥ kṛtaḥ| tasyaiva nirdeśaḥ| tasyāṃ velāyām iti| yenaiva krameṇa yair evākāraiḥ prajñāpāramitā deśitā tenaiva krameṇa tair evākārais triṃśatsamādhaya utpannā iti samudāyārthaḥ.

1436. According to Ratnākara (F.228.b), the meditative concentrations are called what they are called because their meditative perspectives (ākāra) are “all things as a sameness” and so on. How are these perspectives? Because one is aware of things through these modes (of seeing). As it is said, “A meditative perspective is of the modes of being aware of things. This is the defining characteristic.” Then what is the meditative reference point (ālambana)? It is merely each thing on its own account. Alternatively, (one can also understand the names of the meditative concentrations), such as all things as a sameness and so on, themselves as the meditative reference points, because the meditative concentrations are what take those meditative objects as their reference point. That is to say, a meditative object is a meditative support. So (in this way of understanding it), the meditative perspective would be the freedom from conventional signs and so on (on which each one is focused). These thirty “meditative concentrations are the main ones.” How could they be “main”? Because these are indicative of all the others, i.e., the (six) million meditative concentrations (that he experienced). RK: atha khalv ityādi| athe ti deśanāparisamāptau| tathāniṣaṇṇasyaive ti śrutāsanād anutthitasya| tathe ty uddeśaḥ kṛtaḥ| tasyaiva nirdeśaḥ| tasyāṃ velāyām iti| yenaiva krameṇa yair evākāraiḥ prajñāpāramitā deśitā tenaiva krameṇa tair evākārais triṃśatsamādhaya utpannā iti samudāyārthaḥ| tatra sarvadharmasamatā dyākāratvāt samādhayas tathā vyapadiśyante| katham amī ākārāḥ ? ebhiḥ prakārair vastujñānāt| yathoktam‍—vastujñānaprakārāṇām ākāra iti lakṣaṇam|iti| kiṃ tarhy ālambanam ? tad eva vastu yathāsvam| athavā sarvadharmasamatā dir evālambanam| tadālambanatvāt samādhayas tathoktāḥ| vastūny adhiṣṭhāni| ākāro yathāsvaṃ nirnimittatādiḥ| evaṃ pramukhānī ti triṃśatsamādhipramukhāni| katham eṣāṃ pramukhatvam ? ebhir avaśeṣāṇām ākṣepāt śatasahasrāṇī ti lakṣāṇi.

1437. According to Ratnākara (F.230.a), the “Chapter of Entrustment” is the chapter that expresses the entrustment. RK: parīndanā bhidhāyī parivartaḥ parīndanāparivartaḥ.

1438. This chapter corresponds to Chapter 76 of the Twenty-Five Thousand, and Chapter 87 of the Eighteen Thousand. The Hundred Thousand as witnessed in the Sanskrit and in the Tibetan of most Kangyurs does not include corresponding content.

1439. According to Ratnākara (F.229.a), the Blessed One says “at the same that he attained” and so on to describe the benefits of what arose at the time of those meditative concentrations that he attained. For this reason, the words “at that time” mean to express the simultaneity with when he attained them. “These very methods” refers to the previously taught topics, i.e., the eight clear realizations. “These words” refers to the state of complete knowing of all aspects and so on. RK: sahapratilabdhānām ityādi| anena labdhānāṃ samādhīnāṃ tatkālajam anuśaṃsam āha| ata eva saha śabdaḥ samānakālatārthaḥ| pratilabdhānām iti pratilabdheṣu satsu| ebhir eva nayer iti yathoktavastubhir aṣṭābhir abhisamayaiḥ| ebhir eva nāmabhir iti sarvākārajñatādibhiḥ.

1440. According to Ratnākara (F.229.a), “in all his births, he was never separate from the buddhas” is the general overview. The detailed explanation of it comes in the following passage up to “in the midst of sleep.” RK: sarvāsu ca jātiṣu na jātu buddhavirahito ’bhūd ity uddeśaḥ| asya nirdeśa uttaro granthaḥ svapnāntaragatopī ti yāvat.

1441. According to Ratnākara (F.229.a), this sentence is the introduction to the entrustment. “Also through this Dharma teaching” means also through the story of Sadāprarudita. RK: tatra khalv ityādir upodghātaḥ parīndanāyāḥ| tad anenāpi paryāyeṇai ti sadāpraruditavṛttāntenāpi.

1442. According to Ratnākara (F.229.a), what is the purpose for the words “through the Tathāgata’s blessings”? It is to show that due to its great value and the many obstacles (that come with that value), one cannot even write out the blessed transcendent state of wisdom without the blessings of the buddhas. RK: atra ca tathāgatādhiṣṭhānene ti vacanaṃ kim artham ? mahārthatvād bhagavatī bahvantarāyā ca vinā buddhādhiṣṭhānena likhitum api na śakyeti pradarśanārtham.

1443. According to Ratnākara (F.229.a), “this is our admonition to you” means this is our entrustment to you, or in other words you should act to ensure that studying the scripture and so on is not interrupted. RK: iyam asmākam anuśāsanī tīyam asmākaṃ parīndanā| yathā asyāḥ śravaṇādikaṃ na vicchidyate tathā tvayā kartavyam ity arthaḥ.

1444. According to Ratnākara (F.229.a), “Why is that?” asks what is the purpose for this entrusting. The purpose is then explained in the following sentence. RK: tatkasya hetor iti| tatparīndanaṃ kena prayojanenety arthaḥ| ata āha| atra hī tyādi.

1445. According to Ratnākara (F.229.a–b), the introduction of the second entrustment begins with this question. RK: tatkim ityādinā dvītīyaparīndanāyā upodghātaḥ.

1446. According to Ratnākara (F.229.b), “this assemblage belonging to me” means my body. RK: asmin mama samucchaya iti mama śarīre.

1447. According to Ratnākara (F.229.b), “exactly so” means “with appreciation” and so on. With these words, he gives two entrustments, since he says “a second time, and also a third time.” The words “I entrust” means I am giving it to you; “I transmit” means I am giving it to you with our minds in agreement. Why is he entrusting it? He says “to ensure that …” and so on. The “other persons” refers to those without his devotion. RK: tathaiva iti| etat premā dikam| etenopodghātena dve parīndane| yata āha dvir api trir apī ti| parīndāmī ti samarpayāmi| anuparīndamī ty ānukūlyaṃ samarpayāmi| kathaṃ parīndanety ata āha yatheyam ityādi| anyaḥ puruṣa ity abhaktaḥ.

1448. According to Ratnākara (F.229.b), to highlight the end of the blessed Transcendent State of Wisdom, the reciter of this scripture says “as the Blessed One taught this” and so on. “This” refers to the Transcendent State of Wisdom scripture that he has just taught. The “Blessed One” means the teacher. The tathāgatas delight in benefiting others. The teaching is for the benefit of others and brings benefit to others. So, the reciter of the scripture says “with delight in his heart,” i.e., he is pleased with having taught the unexcelled Dharma teaching. How much more are the listeners made pleased? He says they “rejoiced in what the Blessed One had taught,” i.e., one after another they rejoiced in the deed performed. The same (rejoicing) can generally be applied to desire at any time or to happiness at any time. That is to say, when one is in happiness, then taking that very (happiness) as an object is a deed (to be rejoiced in or dedicated). But this deed is “what the Blessed One had taught,” i.e., this very teaching. But who were the listeners? The reciter says “they all” and so on. Here, “the world” refers to the multitude of beings (in it). Also, since the listeners and Rājagṛha are mentioned, one might assume the beings to be just a group of “humans” alone. But to counter that assumption, he distinguishes “gods, humans, asuras, garuḍas, and gandharvas.” So one should include them‍—i.e., the bodhisattvas and the gods and so on‍—as those in “the world.” RK: bhagavatyāḥ parisamāptim udyotayan saṅgītikāra āha| idam avocad ityādi| idam iti prajñāpāramitāsūtram| avocad iti bhāṣitavān| bhagavān iti śāstā| parārtharasikās tathāgatāḥ| parārthaṃś ca parārthakriyā bhagavatyā deśanā| tata āha| āttamanā iti| nir­uttara­dharmadeśanayā prītaḥ sann ity arthaḥ| śrotāraḥ kimu kurvann ityāha| bhagavato bhāṣitam abhyanandann iti| abhipūrvo nandiḥ sakarmakaḥ| sa kadācidabhilāṣe vartate| kadācitprītau| yadā prītau tadā tadālambanam evāsya karma bhavati| tat punaḥ karma bhagavato bhāṣitam| eṣaiva deśanā| ke punas te śrotāra ity āha| te cetyādi| lokaḥ sattvasamūhaḥ| sa ca śrotṝṇāṃ rājagṛhasya ca prakṛtatvān manuṣya samūha eva kevalo gamyeta| tathā mā bhūd iti viśeṣaṇaṃ kriyate| sadevamānuṣāsuragandharvaś ceti| te ca bodhisattvādayaḥ sadevādiś ca loka iti samuccayaḥ.

1449. As many readers will recognize, this is a translation of the famous formula ye dharmā hetuprabhāvā hetusteṣāṃ tathāgato hyavadat/ teṣāṃ ca yo nirodha evaṃvādī mahāśramaṇaḥ first pronounced by the disciple Asvajit, as a summary of the Buddha’s teaching, to Śāriputra before the latter first met the Buddha (see The Chapter on Going Forth, 1.292) sometimes called “the essence of dependent arising” (rten ’brel snying po). The formula in Sanskrit and Pali has acquired the status of a dhāraṇī, and is ubiquitous in Buddhist Asia as a seal at the end of texts, rolled into scrolls in stūpas, or used in rituals (sometimes with oṁ at the beginning and svāhā at the end).

1450. dpal lha btsan po bkra shis lha sde btsan‍—the name of a tenth-century ruler in Western Tibet, either a predecessor or successor of Lha Lama Yeshé Ö. See van der Kuijp 1992.

1451. Tentative translation of che long zhig gtan la phab.



Glossary


[not] taken hold of
ma zin pa
anupātta




Abhirati
mngon par dga’ ba
abhirati
The eastern buddhafield of the Buddha Akṣobhya.





abide free of conflict
nyon mongs pa med pa la gnas pa
araṇāvihārin
See n.100.





acceptance
bzod pa
bzod pa
kṣānti
kṣānti
The third of four stages or experiences of breaking through on the path of preliminary practice.





actual nature
de bzhin nyid
tathatā




adhimokṣa
adhimokṣa




aggression
zhe sdang
doṣa




Akaniṣṭha
’og min
akaniṣṭha
Fifth and highest of the five pure abodes, meaning “Highest.”





Akṣobhya
mi bskyod pa
akṣobhya
The buddha who presides over the buddhafield of Abhirati.





Always Delighted
rtag tu dga’ ba
nityapramudita
The name of one of the four gardens of Dharmodgata’s estate in Gandhavatī.





Anabhraka
sprin med
anabhraka
Eleventh of the thirteen levels of the god realm of form that correspond to the four meditative concentrations, meaning “Cloudless.” In some versions of the longer Prajñāpāramitā sūtras, which list sixteen realms instead of thirteen, this god realm has the name Parīttabṛhat (Tib. chung che).





applications of mindfulness
dran pa nye bar gzhag pa
smṛtyupasthāna
The placing of attention, especially on four particular objects: body, feelings, mind, and phenomena. Classified among the dharmas of the path, and figuring among the thirty-seven factors in awakening. See n.218.





Apramāṇaśubha
tshad med dge
apramāṇaśubha
Ninth of the thirteen god realms of form that correspond to the four meditative concentrations, meaning “Immeasurable Virtue.”





Apramāṇābha
tshad med ’od
apramāṇābha
Sixth of the thirteen god realms of form that correspond to the four meditative concentrations, meaning “Immeasurable Radiance.”





Asaṃjñisattva
’du shes med pa’i sems can
asaṃjñisattva
A god realm of form listed in this and other texts between the thirteenth heaven of the form realm, Bṛhatphala, and the five pure abodes of the form realm, known collectively as Śuddhāvāsa. Its name means “Being Without Conception.”





ascetic who accepts whatever is offered
gzhi ji bzhin pa
yāthāsaṃstarika
One of the kinds of ascetic practice, usually numbered as thirteen altogether, that were optionally followed by certain renunciant monks. See n.1076 and following notes. 





ascetic who dwells in the forest
dgon pa
dgon pa pa
kāntāram
kāntārāṇi
āraṇyaka
One of the kinds of ascetic practice, usually numbered as thirteen altogether, that were optionally followed by certain renunciant monks. See n.1076 and following notes.





ascetic who has three robes
chos gos gsum pa
traicīvarika
One of the kinds of ascetic practice, usually numbered as thirteen altogether, that were optionally followed by certain renunciant monks. See n.1076 and following notes.





ascetic who lives at the foot of a tree
shing drung pa
vṛkṣamūlika
One of the kinds of ascetic practice, usually numbered as thirteen altogether, that were optionally followed by certain renunciant monks. See n.1076 and following notes.





ascetic who lives in charnel grounds
dur khrod pa
śmaśānika
One of the kinds of ascetic practice, usually numbered as thirteen altogether, that were optionally followed by certain renunciant monks. See n.1076 and following notes.





ascetic who lives in seclusion, contented with few desires
’dod pa nyung zhing chog shes pa rab tu dben pa
alpecchaḥ saṃtuṣṭaḥ praviviktaḥ
One of the kinds of ascetic practice, usually numbered as thirteen altogether, that were optionally followed by certain renunciant monks. See n.1076 and following notes.





ascetic who lives in the open air
bla gab med pa
abhyavakāśika
One of the kinds of ascetic practice, usually numbered as thirteen altogether, that were optionally followed by certain renunciant monks. See n.1076 and following notes.





ascetic who never eats later
zas phyis mi len pa
khalu­paścādbhaktika
One of the kinds of ascetic practice, usually numbered as thirteen altogether, that were optionally followed by certain renunciant monks. See n.1076 and following notes.





ascetic who seeks alms
bsod snyoms pa
piṇḍapātika
One of the kinds of ascetic practice, usually numbered as thirteen altogether, that were optionally followed by certain renunciant monks. See n.1076 and following notes.





ascetic who stays upright
cog pu ba
naiṣadyika
One of the kinds of ascetic practice, usually numbered as thirteen altogether, that were optionally followed by certain renunciant monks. See n.1076 and following notes.





ascetic who uses a single seat
stan gcig pa
ekāsanika
One of the kinds of ascetic practice, usually numbered as thirteen altogether, that were optionally followed by certain renunciant monks. See n.1076 and following notes.





ascetic who wears felt garments
phying pa ba
nāmantika
One of the kinds of ascetic practice, usually numbered as thirteen altogether, that were optionally followed by certain renunciant monks. See n.1076 and following notes.





ascetic who wears rags
phyag dar khrod pa
pāṃsukūlika
One of the kinds of ascetic practice, usually numbered as thirteen altogether, that were optionally followed by certain renunciant monks. See n.1076 and following notes.





aspects of awakening
byang chub kyi yan lag
bodhyaṅga
See n.219.





Atapa
mi gdung ba
atapa
Second of the five pure abodes, meaning “Painless.”





Atiśa Dīpaṃkaraśrījñāna
atiśa dīpaṃkaraśrījñāna
The great Bengali master (982–1054) and Vikramaśīla teacher who spent the last twelve years of his life teaching in Tibet and overseeing the translation of many important texts, including his own works, near the beginning of the later translation period. Dīpaṃkaraśrījñāna was his ordination name, but in Tibet he was often known by the soubriquet Atiśa, or simply as Jowo Jé (jo bo rje, “the great lord”).





atom
rdul phra mo
aṇu




attached to worldly enjoyments
’jig rten gyi zang zing dang ldan pa
lokāmiṣa­prati­saṃyukta




attachment
’dod chags
rāga




attack by someone else
pha rol gyi gnod pa byed
paropakrama




attentiveness
yid la byed pa
manasīkāra




attribute
rnam pa
rnam pa
ākāra
ākāra
A defining characteristic, like, for instance, the dewlap of a cow. See n.881.





Avakīrṇakusuma
me tog bkram pa
avakīrṇakusuma
The name that six hundred future buddhas will all take after attaining awakening, as foreordained by the Buddha in chapter 21.





Avṛha
mi che ba
avṛha
Second lowest of the five pure abodes, meaning “Slightest.”





become disenchanted
skyo bar byed par ’gyur
saṃvegam āpatsyate




benefits
yon tan
guṇa
See n.337 and n.257.





benevolence
byams pa
maitrī




Best
bzang mchog
bhadrottamā
The name of one of eight lotus pools in each of the gardens of Dharmodgata’s estate in Gandhavatī.





beyond regressing
phyir mi ldog pa
avinivartanīya
Describes a stage on the path of bodhisattvas (or bodhisattvas who have reached that stage) at which their realization is such that henceforth nothing can ever make them turn back from progressing toward the full awakening of a buddha.





beyond regressing from unsurpassed, perfect awakening
bla na med pa yang dag par rdzogs pa’i byang chub las phyir mi ldog pa
avinivartanīyo ’nuttarāyāḥ samyaksambodheḥ
Describes a stage on the path of bodhisattvas (or bodhisattvas who have reached that stage) at which their realization is such that henceforth nothing can ever make them turn back from continuing to make progress toward the full awakening of a buddha. For the sake of brevity our English rendering follows the Sanskrit and Tibetan, but it should not be understood as implying that such bodhisattvas have already attained the full awakening of a buddha. 





Bhīṣma­garjita­nirghoṣasvara
sgra dbyangs mi zad par sgrogs pa
bhīṣma­garjita­nirghoṣasvara
“Irresistible Thundering Melodious Voice,” the name of the tathāgata in whose buddhafield the bodhisattva Sadāprarudita is said by the Buddha Śākyamuni to be presently residing after attaining his quest for the teachings, as described in the exemplary narrative of the final chapters of this sūtra, found also in the Twenty-Five Thousand but not in the other long Perfection of Wisdom sūtras.





Bimbisāra
gzugs can snying po
bimbisāra
The king of Magadha, centered on the city of Rājgṛha, and an early royal patron and disciple of the Buddha. 





blessed one
bcom ldan ’das
bhagavan
The honorific term applied to the Buddha Śākyamuni and other buddhas in numerous Buddhist texts. See n.67note 65 for Ratnākaraśānti’s explanation of its meanings. 





blessed with the power
stobs byin gyis brlabs pa
balādhiṣṭhāna




blessing
byin gyis brlabs
byin gyis brlabs
byin gyis brlabs
mthus
adhiṣṭhita
adhiṣṭhita
adhiṣṭhita
adhiṣṭhāna




bodhisattva level
byang chub sems dpa’i sa
bodhi­sattva­bhūmi
Most specifically in this text, the term refers to the ten or eleven serial levels or bhūmis of which the progression of bodhisattvas toward awakening is comprised from the path of seeing onward, each defined in terms of qualities possessed and obscurations eliminated (see n.104,n.109, and n.379). Often also used in this text to refer to the level of bodhisattvas in general, or to more generic stages in the sequence of levels, such as the “level of nonregressing” or the “impure levels.” 





bodhisattva’s irreversible fault-free state
byang chub sems dpa’i skyon med pa
bodhi­sattvanyāma
For the play on the two meanings of the Sanskrit term, see n.879note 872.





body
sku
śarīra
See n.279.





Brahmakāyika
tshangs ris
brahmakāyika
First and lowest of the thirteen god realms of form that correspond to the four meditative concentrations, meaning “Stratum of Brahmā.”





Brahmapurohita
tshangs pa’i mdun na ’don
brahmapurohita
Second of the thirteen god realms of form that correspond to the four meditative concentrations, meaning “Brahmā Priest.”





Brahmapārṣadya
tshangs ’khor
brahmapārṣadya
Third of the thirteen god realms of form that correspond to the four meditative concentrations, meaning “Retinue of Brahmā.” In some texts it is a synonym of Mahābrahma.





Brahmā
tshangs pa
brahmā
The principal god of the realm of form.





break through to understanding
rtogs par khong du chud par gyur
gatiṃgatāḥ saṃvṛttāḥ




Brightly Colored Blossoms
me tog sna tshogs pa
puṣpacitra
The name of one of the four gardens of Dharmodgata’s estate in Gandhavatī.





buddhahood
sangs rgyas nyid
buddhatva




Bṛhatphala
’bras bu che
bṛhatphala
Thirteenth and highest of the thirteen god realms of form that correspond to the four meditative concentrations, meaning “Great Fruition.”





can be relied upon
brten par bgyid pa
āśrayaṇīyā




cannot be led astray
mi ’phrogs pa
asaṃhārya




carpenter
shing mkhan
palagaṇḍa




caulked
mig tshags bya
ākoṭitā




challenging questions
brgal ba
pratyanuyoga




clear mindset that trusts
sems dang ba
prasannacitta




complete nirvāṇa
yongs su mya ngan las ’das pa
parinirvāṇa
The final passing of a buddha into nirvāṇa, often left untranslated as parinirvāṇa. See n.230.





components of mindsets
sems las byung ba
caitasika
cittacaitasikā




concentrated
mnyam par bzhag pa
samāhita




conqueror
rgyal ba
jina
An epithet used to refer to a buddha.





constituents underlying the clinging to existence
nye bar len pa’i phung po
ūpādānaskandha




conventional expression
tha snyad
vyavahāra




correct viewpoint
lta ba
dṛṣṭi




corrupter of bodhisattvas
byang chub sems dpa’ sun ’byin pa
bodhi­sattvadūṣin




counterfeit
gzugs brnyan
prativarṇikā




cultivate
bsgom pa
bhāvanā
bhāvayatā




cut the ties to worldly existence
srid par kun tu sbyor ba yongs su zad pa
pari­kṣīṇabhava­saṃyojana




cyclic existence
’khor ba
saṃsāra




deathless dimension
bdud rtsi’i dbyings
amṛta­dhātudvāra




decoy
bcos bur
kāraṇḍavaka




dedication of rejoicing
rjes su yi rang ba yongs su bsngo ba
anumodanā­pariṇāmana




defend
bskyab pa
āvaraṇa




deformed
rdum po
kuṇṭha




deluded sense of grandeur
log pa’i nga rgyal
mithyāmāna




demon cohort
bdud kyi ris kyi lha dag
mārakāyika




depart for the ascetic life
mngon par byung nas
abhiniṣkramya




develop conceits
rlom sems su bgyid
manyeta




develop the proper mindset
sems bskyed
cittotpāda
cittotpādam utpādayati




developed reserve of strength
stobs bskyed pa
balādhāna




Dharma guide
chos kyi tshul
dharmanetrī




Dharma teacher
chos smra ba
dharmabhāṇaka




Dharma teachings
chos ston pa
dharmadeśanā




Dharma treasury
chos kyi mdzod
dharmakośa




Dharmataśīla
chos nyid tshul khrims
dharmataśīla
An eighth- to ninth-century Tibetan translator, reviser, and editor.





Dharmodgata
chos ’phags
dharmodgata
The bodhisattva from whom Sadāparudita seeks the teaching on the perfection of wisdom in the exemplary narrative of the final chapters of this sūtra, found also in the Twenty-Five Thousand but not in the other long Perfection of Wisdom sūtras.





difficult to fathom
blta dka’ ba
duravagāha




disciple
nyan thos
śrāvaka
A “disciple” refers to someone who “listens” to the teachings of the Buddha and “causes others to listen” to those teachings, i.e., by repeating them. The word śrāvaka is taken as a causative construction in the second case.





dishonesty
g.yo
śāṭhya




display of a buddha
sangs rgyas kyi rnam par rol ba
buddha­vikrīḍita




dissipated
zad pa
kṣīṇa




dissipation
zad pa
kṣaya




dissuade
’dun pa zlog par byed
vicchandayiṣyati




does not uphold
rjes su ’dzin par mi ’gyur
anugrahīṣyati




drinkable water
chu’i dgon pa
pānīya




Dromtön Gyalwai Jungné
’brom ston rgyal ba’i ’byung gnas
An important scholar-teacher (1003–1064) and disciple of Atiśa.





dwell with ease
legs par gnas pa
susthita




Dīpavati
mar me can
dīpavati
The capital city in the royal palace of which the Buddha Śākyamuni, in a distant previous life as a bodhisattva, studied under the Buddha Dīpaṃkara.





Dīpaṃkara
mar me mdzad
dīpaṃkara
Dīpaṃkara was the buddha in the past under whose guidance the Buddha Śākyamuni, in a distant previous life, first made the vow to attain buddhahood and from whom he received the foreordaining of his future attainment (vyākaraṇa). In many texts he is counted as the fourth in a lineage of twenty-seven buddhas who preceded Śākyamuni.





eagerness
’dun pa
chanda




eighteen distinctive qualities of a buddha
sangs rgyas kyi chos ma ’dres pa bco brgyad
aṣṭādaśāveṇika­buddha­dharma
See n.634 and n.634627.





eighteen great signs
ltas chen po bcwa brgyad
aṣṭādaśa­mahā­nimittam
Eighteen aspects of the earthquake that accompany a tathāgata’s realization of perfect awakening. Note that the Tibetan term is “eight great signs.” See also n.870note 863.





element
khams
dhātu




emanation body
sprul pa’i sku
nairmāṇikakāya




emotional defilements
nyon mongs pa
kleśa
See n.70.





enclose
yongs su ’dzin
parigṛhṇīyād
Used specifically in the context of “enclosing” relics in a stūpa





engage in meditation
rnal ’byor du byed
yogam āpadyate
Meditation (yoga) here is glossed as “meditative concentration” (samādhi).





enjoyment body
longs spyod rdzogs pa’i sku
saṃbhogikakāya




enlightening
gsal bar bgyid pa
avabhāsakarin




equal to the unequaled
mi mnyam pa dang mnyam pa
asamasama




essential nature
rang bzhin
prakṛtiḥ




essential nature of a mindset
sems kyi rang bzhin
cittaprakṛti




eternalism
rtag pa
śāśvata




ethical discipline
tshul khrims
śīla




exaltedness
dbang che bar grags pa
maheśākhya




excellent ability
dbang phyug
aiśvarya




excellent qualities of a buddha
sangs rgyas kyi yon tan phun sum tshogs pa
buddha­guṇasaṃpad




exemplary
glang po chen po
mahānāga
See n.74.





exhaust
zad pa
kṣīna
paryātta




expansive
chen por gyur pa
mahadgata




eye of a buddha
sangs rgyas kyi spyan
buddhacakṣus
See n.483.





factors in awakening
byang chub kyi phyogs kyi chos
bodhi­pakṣa­dharmāḥ
See n.219.





familial lineage
rus
gotra




fettered
bcings ba
baddha




field
spyod yul
gocara




firm conviction
mos
mos pa
mos pa
adhimucyate
adhimukta
adhimukti




firm grounding
gting
gādha




five eyes
mig lnga
spyan lnga
pañcacakṣuḥ
See n.483.





five karmic deeds that ripen immediately
mtshams ma mchis pa lnga’i las
pañca­karmānantarya
See n.516.





focused on what is beyond measure
tshad med par nges ba
apramāṇaniyato




foothold
gting
gādha




formless attainments
gzugs med pa’i snyoms par ’jug pa
ārūpya­samāpatti




foundation
gzhi
nidāna




Four Great Kings
rgyal po chen po bzhi
catvāro mahārāja
Also called the “Four Guardians of the World,” the four kings who represent the lowest level of gods of the desire realm, located on the four facets of Mount Meru, each ruling over a different category of nonhuman beings. They are Vaiśravaṇa (also called Kubera), Dhṛtarāṣṭra, Virūḍhaka, and Virūpākṣa.





four grounds for self-confidence
mi ’jigs pa bzhi
catur­vaiśāradya
See notes n.489, n.490, and n.632.





four sublime states
tshad med pa bzhi
catur­brahma­vihārāḥ




four truths
bden pa bzhi
catuḥsatya




four types of experiential knowledge
so so yang dag par rig pa bzhi
catuḥpratisaṃvid
See n.557.





four ways of attracting disciples
bsdu ba’i dngos po bzhi
catuḥ­saṃgraha­vastu
Generosity, kind words, meaningful actions, and practicing what one preaches.





fragrant oil
byug pa
vilepana




free from creating duality
gnyis su bgyir ma mchis
gnyis su byar med
advaidhīkāra
See n.187 and n.188.





free from dwelling
mi gnas pa
mi gnas pa
mi gnas pa
aniśrita
asthita
asthāna




free from inclinations
smon pa med pa
smon pa med pa
apraṇihita
apraṇihita




free from signs
mtshan ma med pa
mtshan ma med pa
ānimitta
ānimitta




free of a mindset
sems ma mchis pa
sems med pa
acitta




free of any state of being
dngos po med pa
abhāva




free of blameshifting
g.yo med pa
aśāṭhyatā




free of ceasing
’gag pa med pa
anirodha




free of changing
’gyur ba med pa
avikāra




free of conceptualization
rnam par mi rtog
rnam par rtog pa med pa
avikalpa




free of dwelling
gnas pa dang bral ba
viṣṭhitaṃ




free of emotional defilement
kun nas nyon mongs pa ma mchis pa
asaṃkleśa




free of enmeshment
yongs su ma zin pa
aparyāpannaṃ




free of inherent nature
ngo bo nyid ma mchis pa
asvabhāvatā




free of mental perception
dmigs su ma mchis pa
dmigs su med pa
anupalabdhi




free of perishing
mi zad pa’i phyir
akṣayatva




free of transmigrating
mtshams sbyor ba ma mchis pa
apratisaṃdhir




free of worldly influences
zag pa ma mchis pa
anāsrava




freedom from any false nature
phyin ci ma log pa de bzhin nyid
avitathatā




freedom from birth
ma skyes pa
ajāti




freedom from clarification
rnam par ’jig pa
avibhāvanā
The Sanskrit vibhāvanā has a range of meanings; cf. Monier-Williams: “vi-°bhāvanā f. (in rhet.) description of effects the causes of which are left to be conjectured (or accord. to some, ‘description by negatives, bringing out the qualities of any object more clearly than by positive description’),” as does its negative form avibhāvanā, cf. Monier-Williams: “a-vibhāvanā, f. or a-vibhāvana, am, n. (rt. bhū), non-perception, non-discrimination, imperceptibility, disappearance.” In this text it has been translated following Ratnākaraśānti’s commentary (see n.267), but an additional complication comes from the difference between the Sanskrit and the different renderings in Tibetan found in this and other texts. The Tibetan renderings follow other shades of meaning of vibhāvanā, “dissolution,” “reduction,” “[analysis by] breaking down.” See also n.1432 in the Twenty-Five Thousand, where in this context of the Sadāprarudita-Dharmodgata narrative it is translated as “irreducibility.”





freedom from conceptualizing
rtog pa ma mchis pa
avikalpatā




freedom from conditioning
mngon par ’du mi byed pa
anabhisaṃskāra




fruitional state of a worthy one
dgra bcom pa nyid kyi ’bras bu
arhattvaphala




full of people
’dres pa
ākīrṇa
See notes n.1094and n.1100.





Gandhahastin
spos kyi glang po
gandhahastin
The name (meaning “Musth Elephant”) of a bodhisattva in the buddhafield of Abhirati. 





Gandhavatī
spos dang ldan pa
gandhavatī
The city in which the estate of the bodhisattva Dharmodgata is located, as described in the exemplary narrative recounting Sadāprarudita’s quest for the perfection of wisdom that forms the final chapters of this sūtra, found also in the Twenty-Five Thousand but not in the other long Perfection of Wisdom sūtras.





gaping
glal ba
vijṛmbhamāṇa




garlands of light
mar me’i phreng ba
dīpamālā




Gaṅgadevī
gang gA’i lha mo
gaṅgadevī
A woman whose name, meaning “goddess of the Ganges,” appears as the title of chapter 19, towards the end of which she makes a powerful statement and some offerings of flowers. Her future awakening is foreordained by the Buddha, who states that she first gave rise to the mindset of awakening, like him, in the presence of the Buddha Dīpaṃkara.





genuine teachings
dam pa’i chos
saddharma




getting familiar with
yongs su sbyong bar byed pa
parijayaṃ karoti




getting very close
bsnyen pa
abhyāsanna




go beyond cyclic existence
nges par ’byung bar ’gyur
niryāsyati




going about life
spyod pa
carana
caryā
Translations of the Sanskrit verb √car sometimes suggest that bodhisattvas should “practice” the perfection of wisdom, but the English verb “to practice” wrongly implies that some mental effort, special focus, or activity is always required to exercise the perfection of wisdom. That bodhisattvas should “go about life” means that they should do whatever they do in life (i.e., sit, walk, eat, sleep, and so on) in the perfection of wisdom. See also notes n.52 and n.1217.





gone beyond
nges par ’byung ba
niryāta




Good
bzang po
bhadra
The name of one of eight lotus pools in each of the gardens of Dharmodgata’s estate in Gandhavatī.





good fortune of auspicious rebirth
dal ba phun sum tshogs pa
kṣaṇasaṃpada




good qualities
kha dog
varṇa




great being
sems dpa’ chen po
mahāsattva
An epithet very frequently appended to “bodhisattva” to signify that he or she has a magnanimous (mahat) attitude with strong (mahat) renunciation and great (mahat) realization. Other glosses (see n.390note 383) explain that a “great being” is a bodhisattva replete with means, or one with a particular resolve.





great journey
theg pa chen po
theg pa chen po
mahāyāna
mahāyāna




great mass of demerit
bsod nams ma lags pa’i phung po chen po
mahā­puṇya­skandha




great multitude
skye bo mang po
mahājana




great task
bgyi ba chen po
mahākṛtya




greatest goal
mchog nyid
agratā




gross mindset
sems rgya chen po
vipulāni cittāni




habitual tendencies
bag chags
vāsana




had become self-controlled
dbang du gyur pa
vaśībhūta
See n.71.





had eliminated the worldly influences
zag pa zad pa
kṣīṇāsrava




had laid down their burdens
khur bor ba
apahṛtabhāra
See n.76.





had no emotional defilements
nyon mongs pa med pa
niḥkleśa




half mile
grags
krośa




Heaven of the Thirty-Three
sum cu rtsa gsum gyi ris
trāyastriṃśa
The second from lowest god realm of desire, presided over by the thirty-three gods of whom Śakra is the chief.





heroic perseverance
brtson ’grus
vīrya




identity
bdag
ātman




ignorance
ma rig pa
avidyā




illuminate
gsal ba
prakāśa
To make visible, in this text usually in the sense of how mind or awareness functions, but also in the sense of physical light.





illuminate
spobs pa
pratibhāna
pratibhāti
This term (in its verbal and noun forms) is used in this translation in the sense of illuminating or elucidating by speaking, i.e., by expressing something in speech with all the eloquence of a confident knowledge of what is being illuminated, hence the Tibetan rendering spobs pa (“courage,” “audacity”). The Sanskrit term has connotations of brilliance, clarity, and intelligence as well as audacity. See n.84< and n.326.





illusory nature of things
sgyu ma’i chos nyid
māyādharmatā




illusory person
sgyu ma’i skyes bu
māyāpuruṣa




imitation of bodhisattvas
byang chub sems dpa’ bcos bu
bodhi­sattva­prativarṇika




immature
byis pa
bāla




immature roots of virtue
dge ba’i rtsa ba yongs su ma smin pa
aparipakva­kuśala­mūlāḥ




impediments to survival
srog gi bar chad du ’gyur ba
jīvitāntarāya




imperishability of the imperishable
mi zad pa la mi zad pa nyid
akṣayākṣaya




improper means of livelihood
log pas ’tsho ba
mithyājīva




improper sexual conduct
’dod pas log par spyod pa
kāmamithyācāra




in accordance with reality
ji lta ba bzhin du
yathābhūtam




in any manner
thams cad nas thams cad
sarvathā sarvaṃ




in conformity with the truth
yang dag pa nyid rjes su rtogs pas
bhūtānugamena




in effect
du gyur pa
bhūta
This translation is applied when -bhūta is used at end of a compound.





in the form of a book
glegs bam du chud par
pustakagatā




incense
bdug pa
dhūpa




inclined to attack
rtsod par ’dod pa
vigrahītukāma




inclined to deny
rgol bar ’dod pa
vivaditukāma




inclined to dispute
’gal bar byed ’dod pa
virodhayitukāma




incongruous
phan tshun tshogs pa dang mi mthun par
anyonyam visāmagrī




indication
rtags
liṅga
An artificial mark, like, for instance, the bell on a cow. See n.881note 874.





Indra
dbang po
indra
The god who presides over the Heaven of the Thirty-Three, and appears in many Buddhist texts, frequently referred to using the epithet Śakra and addressed by his personal name Kauśika, as both protector and disciple of the Buddha. In the Perfection of Wisdom sūtras he is an important interlocutor. 





inexhaustible
mi zad pa
zad par mi ’gyur ba
akṣaya
akṣaya




inexpressible
brjod du ma mchis pa
anabhilāpya




inferior wisdom
shes rab dman pa
hīnaprajñā




inherent nature
ngo bo nyid
svabhāva




innumerable
grangs med pa
asaṃkhyeya




insufficient conviction
mos pa dman pa
hīnādhimuktika




intense faith
mngon par dad
abhśraddhā




inviolable
’khrug pa med pa
akopya




Jambu continent
’dzam bu’i gling
Jāmbūdvīpa
The southern continent of the four continents that, arranged around the central Mount Meru, are said to comprise our world that is one of the innumerable first order worlds in the thousandfold (second order) and billionfold (third order) universe.





Joyful
dga’ ba
nandā
The name of one of eight lotus pools in each of the gardens of Dharmodgata’s estate in Gandhavatī.





Jñānasiddhi
jñānasiddhi
An eighth-century Indian paṇḍita who participated in translation from Sanskrit into Tibetan.





Kamalaśīla
pad+ma’i ngang tshul
kamalaśīla
Indian Buddhist scholar (ca. 740–795) who taught at Nālandā and accompanied Śāntarakṣita (725–788) to Tibet at the request of Tri Songdetsen.





Kauśika
kau shi ka
kauśika
The personal name of Śakra, the god who presides over the Heaven of the Thirty-Three, and appears in many Buddhist texts, sometimes referred to using the epithet Indra, as both protector and disciple of the Buddha. In the Perfection of Wisdom sūtras he is an important interlocutor.





knowing of a self-existent one
rang byung gi ye shes
svayaṃbhūjñāna




knowing of all aspects
rnam pa thams cad mkhyen pa nyid
thams cad mkhyen pa nyid
sarvajñatā
sarvākārajñatā
The term used in the long Perfection of Wisdom sūtras to denote the knowing of a buddha. It includes the thirty-nine aspects of dwelling as a buddha together with thirty-seven aspects of the fruition of a disciple and thirty-four of the fruition of a bodhisattva to make one hundred and ten aspects in all. See notes n.626, n.631, and n.637; also Brunnhölzl 2011, vol. 2, pp. 296–97.





knowing of all the paths
lam gyi rnam pa shes pa
lam gyi rnam pa shes pa nyid
margākārajñatā
The “complete knowing” characteristic of bodhisattvas, who must know all the paths to awakening as well as their own. It is the second of the eight topics of the Ornament, and a key term in the long Perfection of Wisdom sūtras. While it is not found as such in this sūtra, according to the commentaries it is to be understood in certain specific instances of the term “the state of complete knowing” (q.v.). See n.65, and also n.637 which mentions thirty-four aspects.





knowing of someone who has complete knowing
thams cad mkhyen pa’i ye shes
sarvajñajñāna




kṣatriya
rgyal rigs
kṣatriya
One of the four main castes in the Indian social order, the one to which kings, rulers, and warriors belong.





lack a self
bdag ma mchis pa
bdag med
bdag med
bdag med
anātman
anātman
anātman




lack of provisions and security
grub pa dang bde ba med
ayogakṣema




lackluster
gzi brjid chung ba
alpaujaska




lackluster perseverance
brtson ’grus zhan pa
hīnavīrya




Licchavi
li ts+tsha bI
licchavi
One of the ruling clans of the Vṛji Republic, centered on the important city of Vaiśālī.





life’s necessities
’tsho ba’i yo byad
jīvitapariṣkāra




likeness of bodhisattvas
byang chub sems dpa’i gzugs brnyan
bodhi­sattva­pratirūpaka




limitless
mu ma mchis pa
mu med
aparyanta




livelihood
’tsho ba’i yo byad
jīvitapariṣkāra




lovingly appreciated
yid du ’ong ba
priya




luminously clear
’od gsal ba
prabhāsvarā




lustful thought
’dod pa’i rtog pa
kāmavitarka




lustrous
gzi brjid chen po
mahaujaska




made into a book
bris te glegs bam du chud par byas
pustakagatāṃ kṛtvā
Note that the Tibetan would be rendered “write it and put it into book form.”





made prominent
rab tu phye ba
prabhāvita




magical display
rdzu ’phrul
ṛddhi




magical illusion
sgyu ma
māyā




magical illusionist
sgyu ma byed pa
māyākāra




magical incantation
rig sngags
vidyā




magically created
sprul pa
abhinirmita




magically overpower
dbang du bya ba
vaśīkaraṇa




Mahābrahma
tshangs pa chen po
mahābrahma
Fourth of the thirteen god realms of form that correspond to the four meditative concentrations, meaning “Great Brahmā.”





Mahākoṣṭhila
lto rings chen po
mahākoṣṭhila
An arhat disciple of the Buddha Śākyamuni, from Śrāvastī. He had the moniker “foremost in experiential knowledge.” Also spelled (Mahā-) Kauṣṭhila.





Mahākātyāyana
kA t+yA ya na chen po
mahākātyāyana
An arhat disciple of the Buddha Śākyamuni, from Avanti. He had the moniker “foremost in exegesis.”





Mahākāśyapa
’od srung chen po
mahākāśyapa
An arhat disciple of the Buddha Śākyamuni, from Magadha. he had the moniker “foremost in the practice of ascetic qualities.”





Maitreya
byams ma’i bu
maitreya
A bodhisattva disciple of the Buddha Śākyamuni, destined to become the next buddha, and an interlocutor in the Perfection of Wisdom sūtras.





majesty
gzi brjid
tejas




malevolence
gnod sems
vyāpāda




malevolent spirit
mi ma yin pa
mi ma yin pa
mi ma yin pa
amanuṣya
amanuṣya
amanuṣya




medicinal herb
rtsi
sman
oṣadhi




meditative concentration
ting nge ’dzin
samādhi
Essentially a deeply focused mindset whose meditative object is framed by a particular, profound conception. On the individual meditative concentrations in this scripture, see notes n.1377 and n.1379 





meditative state
bsam gtan
dhyāna




meet with a downfall
rnam par ’jig par ’gyur
vyavasādam āpatsyate




mendicant
dge sbyong
śramaṇa




mental attitude
yid
manas




mental factor
sems las byung ba’i chos
caitasika dharma




mindfulness
dran pa
smṛti




mindset
sems
citta
In this scripture wherever the term “mindset” (citta) appears alone (i.e., not in a compound like bodhicitta), it may refer to the mindset of awakening, or to a proper mindset directly related to it, or to an improper mindset antithetical to it, or to the immediate content of any of these three senses of the word mindset. See the introduction, i.92.





mindset free from worldly influences
zag pa med pa’i sems
anāsravacitta




mindset of awakening
byang chub kyi sems
bodhicitta
Although the Sanskrit word citta (in the compound bodhicitta) has both cognitive and affective aspects difficult to render accurately in a single English word, the term mindset has been adopted in the sense of a complex mental state constantly arising in each moment, shaped by particular past actions that affect the way one sees, thinks, feels, interprets, and acts moment to moment. See the introduction, i.92.





mindset that lacks trust
sems ma dad pa
aprasannacitta




miraculous power
mthus
anubhāva




miraculously created
mngon par sprul pa
abhinirmita




mixed-up
kun tu ’dres pa
saṃkīrṇa
The term is used in two senses, “mixed up with” (confused or polluted by) and “mixed together with others.” See notes n.1094 and n.1100.





monk
dge slong
bhikṣu




Most Joyful
dga’ mchog
nandottamā
The name of one of eight lotus pools in each of the gardens of Dharmodgata’s estate in Gandhavatī.





Most Patient
bde mchog
kṣamottamā
The name of one of eight lotus pools in each of the gardens of Dharmodgata’s estate in Gandhavatī.





mother who nurses
ma ma
dhatrī




motivated by sense pleasures
’dod pa’i gzhis
kāmanidāna




muslin fabric from Kāśi
ka shi ka’i gos
kāśikavastra
Kāśi is usually understood as the city of the Kāśi people, Vārāṇasī, known for its fine textiles.





Māra
bdud
māra
A god of the desire realm who, in Buddhist scriptures, attempts to prevent the Buddha and others from attaining awakening, often by creating discord and arousing various gross or subtle afflictions. His name means “death.” He and his attendants (māras) personify the external and internal obstacles to awakening. See notes n.153and n.261.





Māra’s activity
bdud kyi las
mārakarma




Māra’s realms
bdud kyi gnas
mārabhavana
The god realms presided over by Māra.





natural body
ngo bo nyid sku
svābhāvikakāya




natural outcome
rgyu mthun pa
rgyu ’thun pa
niṣyanda




naturally effortless
lhun gyis grub pa
anābhoga




nature of not existing
ngo bo nyid med pa’i rang bzhin
abhāvasvabhāva




negative consequence
nyes pa
doṣa




negative propensity
bag la nyal ba
anuśaya




Never Flowing Away
mi ’bab pa
avivāhā
The name of one of eight lotus pools in each of the gardens of Dharmodgata’s estate in Gandhavatī.





never goes close
nye bar mi rtogs
nopaiti




never lacking
ma bral ba
avirahita




Ngok Loden Sherab
rngog blo ldan shes rab
(1059–1109)





nihilism
chad pa
uccheda




nine incremental states of abiding
mthar gyis gnas pa’i snyoms par ’jug pa dgu
navānupūrva­vihāra
See n.628.





Nirmāṇarati
’phrul dga
nirmāṇarati
Fifth god realm of desire, meaning “Delighting in Emanation.”





nirvāṇa
mya ngan las ’das pa
nirvāṇa
See n.229.





nirvāṇa dimension
mya ngan las ’das pa’i dbyings
nirvāṇadhātu
An unconditioned space beyond the three conditioned realms of existence in which worthy ones are said to abide. See n.229.





no possibility
gnas med
asthāna




noble
cang shes pa
ājāneya
See n.73.





non-Buddhist wandering ascetic
mu stegs can gzhan kun tu rgyu
anyatīrthyaparivrājaka




nonattachment
chags pa med pa
ma chags pa
asaṅga
See also “free of attachment” and “unattached.”





nonexistence
med pa
nāstitā




nonoccurence
’byung ba med pa
asaṃbhava




not arisen
ma skyes pa
anutpānna




not assured
nges pa ma yin
aniyata




not be left to go astray
chud zos par gyur
mā praṇaṃkṣīt




not being found to exist
ma mchis pa
avidyamāna




not being something permanent
ther zug tu gnas pa ma mchis pa
akūṭasthatā




not deflated
mi ’gong
nāvalīyate




not depressed
kun tu mi zhum
na saṃlīyate




not differentiating
dbyer mi phyed pa
asaṃbhedana




not experienced as existing
med pa
na saṃvidyate




not finding
ma ’tshal
avindan




not free of dwelling
gnas pa dang bral ba ma lags pa
aviṣṭhitaṃ




not frightened
mi dngang
notrasyati




not identifying
yang dag par rjes su ma mthong na
asamanupaśyan




not mentally perceiving
ma dmigs
anupalabhamāna




not really existent
yang dag pa ma yin pa
asadbhūtatva




not stricken with terror
kun tu skrag pa dang ldan par mi ’gyur
na saṃtrāsam āpadyate




not sunk in despondency
bag ’khums par mi ’gyur
na viṣādaṃ saṃpadyate




not terrified
kun tu mi skrag
na saṃtrasyati




not truly coming into being
mngon par ma grub pa
anabhinirvṛtti




null
zhi ba
śānta
Usually translated as “at peace” or “quelled,” but here most often referring to the cessation or absence of something. See n.433 and n.609. 





nun
dge slong ma
bhikṣuṇī




objects of sensual desire
’dod pa’i yon tan
kāmaguṇa




occupation
rjes su sbyor ba
anuyoga




occupied with
brtson par byed
anuyuktaḥ




on the bodhisattva path
byang chub sems dpa’i theg pa can
bodhi­sattvayānika




one billion
bye ba brgya
koṭīśata




one quintillion
bye ba khrag khrig brgya stong
koṭī­niyuta­śata­sahasra




one second
thang gcig
lava




one trillion
bye ba brgya stong
koṭī­śata­sahasra




one who gives birth
skyed par byed pa
janayitrī




oriented toward
mngon du byed
abhimukha




outcaste among bodhisattvas
byang chub sems dpa’ gdol pa
bodhi­sattva­caṇḍāla




outshone
zil gyis mnan
abhibhūta




overexcited
ya ya por mi ’gyur
notplavate




own unique human body
bdag gi dngos po
ātmabhāva
See n.279.





own unique physical body
bdag gi dngos po’i sku
ātmabhāvaśarīra
See n.279.





pain
sdug bsngal ba
sdug bsngal ba
duḥkha
duḥkha




Paranirmitavaśavartin
gzhan ’phrul dbang byed
paranirmitavaśavartin
Sixth god realm of desire, meaning “Mastery over Transformations.”





parapet
mda’ yab
khoḍakaśīrṣa




parasite
srin bu
kṛmi




Parīttaśubha
dge chung
parīttaśubha
Eighth of the thirteen god realms of form that correspond to the four meditative concentrations, meaning “Little Virtue.”





Parīttābha
’od chung
Parīttābha
Fifth of the thirteen god realms of form that correspond to the four meditative concentrations, meaning “Little Radiance.”





passing it by
g.yul las ’das
atikrāma




path of cultivation
bsgom pa’i lam
bhāvanāmārga
Fourth of the five paths.





path of no more training
mi slob pa’i lam
aśaikṣamārga
Fifth of the five paths.





path of preliminary practice
sbyor ba’i lam
prayogyamārga
Second of the five paths.





path of seeing
mthong ba’i lam
darśana­mārga
Third of the five paths.





path of training
slob pa’i lam
śaikṣamārga
The term may encompass the first four of the five paths, as well as the first seven of the eight stages that culminate in the state of a worthy one. 





Patient
bde ba
kṣamā
The name of one of eight lotus pools in each of the gardens of Dharmodgata’s estate in Gandhavatī.





pavilion
dkyil ’khor gyi khyams
maṇḍalamāle




peaceful ways of life
zhi bar spyod pa
śamacaryā




peak
rtse mo
mūrdhan
The second of four stages or experiences of breaking through on the path of preliminary practice.





peaked temple
khang pa brtsegs pa
kūṭāgāra




perform an act of truth
bden pa’i byin gyi rlabs bya
satyādhiṣṭhānaṃ kariṣyāmi




performing the practices
spyad pa spyod
cārikāṃ caranti




physical actualization
sku yongs su grub pa
kāyapariniṣpatti




physical body
bdag gi dngos po
ātmabhāva
See n.279.





physical relic
sku
śarīra
See n.279.





physically deformed
dbyibs mi sdug pa
duḥsaṃsthāna




pinnacle of reality
yang dag pa’i mtha’
bhūtakoṭi




pinnacle of worldly things
’jig rten pa’i chos kyi mchog
laukikāgradharma
The fourth of four stages or experiences of breaking through on the path of preliminary practice.





power of memory
gzungs
dhāraṇī




powerful energy
gzi brjid chen po
mahaujaska




practice generosity
sbyin pa byin
dānaṃ dattaṃ




practice of ascetic qualities
sbyangs pa’i yon tan
dhutaguṇa
See also n.1076.





Prajāpati
skye dgu’i bdag po
prajāpati
Literally “Lord of Beings,” an epithet designating a god of the Brahmā realm but also referring to Śiva, Viṣṇu, and others.





Prasenajit
gsal rgyal
prasenajit
King of the powerful kingdom of Kośala, centered on the city of Śrāvasti. He was a contemporary of the Buddha Śākyamuni, becoming his disciple and patron.





pregnant
sbrum ma
gurviṇī




preliminary practice
yongs su sbyang ba
kṛtaparikarma
See n.1024.





prey on weakness
glags lta ba
avatāragaveṣin




principal characteristics of a great person
skyes bu chen po’i mtshan
mahā­puruṣa­lakṣaṇāni




proceeded based on faith
dad pas rjes su ’brang
śraddhānusāri




profit greatly
rnyed pa legs par rnyed pa
lābhāḥ sulabdhā




Puṇyaprasava
bsod nams ’phel
puṇyaprasava
The twelfth of the thirteen levels of the god realm of form that correspond to the four meditative concentrations, meaning “Increasing Merit.” In some versions of the longer Prajñāpāramitā sūtras, which list sixteen realms instead of thirteen, this god realm has the name Apramāṇabṛhat (Tib. tshad med che ba). 





Pūrṇa
gang po
pūrṇa
Of the several arhat disciples of the Buddha with the name Pūrṇa, this is Pūrṇa Maitrāyaṇīputra, Pūrṇa the son of Maitrāyaṇī. He is a Śākyan who became an arhat under the guidance of his uncle Ājñātakauṇḍinya before meeting the Buddha (his mother Maitrāyaṇī was Ājñātakauṇḍinya’s sister). He was considered “foremost in teaching.” See the 84000 Knowledge Base article “Disciples Named Pūrṇa.” 





quality of the buddha
sangs rgyas kyi chos
buddhadharma




quantify
grangs su gtogs
gaṇanā kṛtā




Ratnaketu
rin po che’i tog
ratnaketu
A bodhisattva named in this scripture as presently living in the buddhafield of the Buddha Akṣobhya.





ready mind
sems bde ba
kalyacitta




real body
sku dam pa
satkāya
For an explanation of the term satkāya in this sense, used in such contexts as that of the Buddha’s body, as at 4.2, compared to the more usual “transitory collection,” see n.341.





realizing the inexhaustible
mi zad pa mngon par bsgrub pa
akṣayābhinirhāra




rebuff
mi mthun par rjod par
prativāṇī




referent of the word
gzhi’i don
padārtha




refine
yongs su dag pa
pariśuddhi
Sanskrit syntax uses the noun “refinement,” often translated as “purification.” 





regional king
mkhar gyi rgyal po
koṭṭarāja




reliant
nye bar brtan pa
upastabdha




relinquish
spong ba
prahīna




repeatedly practicing
goms pa
ābhyāsata




replete with all excellent qualities
rnam pa thams cad kyi mchog dang ldan pa
sarvākāravaropeta




Rinchen Chökyong Zangpo
zha lu lo tsA ba rin chen chos skyong bzang po
Scholar and translator also known as Zhalu Lotsawa (1441–1527). Renowned particularly for his expertise in Sanskrit. See bio at Treasury of Lives.





Rinchen Zangpo
rin chen bzang po
(958–1055)





rising above
mngon par ’phags pa
abhyudgata




root of virtue
dge ba’i rtsa ba
kuśalamūla




Rājagṛha
rgyal po’i khab
rājagṛha
Capital of the kingdom of Magadha, near which is situated Vulture Peak, the setting for the Perfection of Wisdom teachings.





Sadāprarudita
rtag tu ngu
sadāprarudita
The bodhisttava protagonist of the final chapters of this scripture, whose indefatigable quest for the perfection of wisdom forms an exemplary narrative found also in the Twenty-Five Thousand but not in the other long Perfection of Wisdom sūtras.





secluded
dben pa
dben pa
dben pa
viveka
viveka
vivikta
Often also translated in this text as “devoid.” See also “voidness,” “void,” “seclusion,” and n.1094.





seeing the knowing of liberation
grol ba’i ye shes mthong ba
rnam par grol ba’i ye shes gzigs pa
vimukti­jñāna­darśana
The direct witnessing of the distinctive knowing of liberation. One of the five “masses” (skandha) particular to bodhisattvas. See notes n.69 and n.399.





sign
mtshan ma
mtshan ma
nimitta
nimitta
An inherent quality, like, for instance, the whiteness of a (white) cow. See n.881note 874.





six changes
rnam par ’gyur ba drug
ṣaḍvikāraḥ
The movements and sounds of the earthquakes that accompany a tathāgata’s realization of perfect awakening. See n.870.





small-minded
blo chung ba
alpabuddhi




solitary realizer
rang sangs rgyas
pratyekabuddha
Someone who has realized an awakening comparable to that of an arhat but without hearing the teachings of a buddha, on his or her own in isolation, and does not teach a path to others.





Sorrow Free
mya ngan bral
śokavigataṃ
The name of one of the four gardens of Dharmodgata’s estate in Gandhavatī.





Sorrowless
mya ngan med
aśoka
The name of one of the four gardens of Dharmodgata’s estate in Gandhavatī.





source of qualities
chos kyi dbyings
chos kyi dbyings
dharmadhātu
dharmadhātu
Also translated according to context as “ultimate realm of things.” See introduction, “Dharma.”





spiritual qualities
dge ba’i chos
kalyāṇadharma




state of a worthy one
dgra bcom pa nyid
arhattva




Subhāṣita
subhāṣita
A tenth-century Indian paṇḍita who participated in translation from Sanskrit into Tibetan.





Subhūti
rab ’byor
subhūti
A disciple of the Buddha whose uniquely important role in the Perfection of Wisdom sūtras is to express and draw out the Buddha’s teaching on the perfection of wisdom, at the Buddha’s instigation, for the benefit of the audience of bodhisattvas although he himself is not among their number. Hari’s gloss: “He whose mental gift (bhūtiḥ<sampatti) is brilliance is (su<śobhanā) foremost among those dwelling without conflict.” See also n.100, and for more on Subhūti see the introduction to the Twenty-Five Thousand, i.78–90.





subsidiary characteristics
dpe byad
anuvyañjanāni




subtle hints
thabs phra mo
sūkṣmeṇopāya




subtle mindset
sems rgya chen po ma yin pa
avipulāni cittāni




Sudarśana
shin tu mthong
sudarśana
Fourth of the five pure abodes, meaning “Extreme Insight.” Also the name of the principal city of the Heaven of the Thirty-Three.





Sudharma
chos bzang
sudharma
The name of the assembly hall in the Heaven of the Thirty-Three.





Sudṛśa
gya nom snang
sudṛśa
Third of the five pure abodes, meaning “Attractive.”





supernormal supports
rdzu ’phrul gyi rkang pa
ṛddhipādaḥ




supported
yongs su bzung ba
yongs su gzung ba
parigṛhīta
parigṛhītā
See n.307.





supreme perfection
pha rol tu son pa
paramapārami




taking what is not given
ma byin par len pa
adattādāna




tathāgata
de bzhin gshegs pa
tathāgata
A tathāgata is a buddha, one who has come from or gone to (āgata or gata) the actual nature (tathā), often etymologized as one who has “come to the way things are.” Ratnākaraśānti also glosses a tathāgata as one who has clarified the actual way things are (see n.255).





Temperate
nges pa
niyatā
The name of one of eight lotus pools in each of the gardens of Dharmodgata’s estate in Gandhavatī.





temple hall
dkyil ’khor
abhramaṇḍapa




ten powers
stobs bcu
daśabala
See n.124note 122.





ten virtuous ways of acting
dge ba bcu’i las kyi lam
daśa­kuśala­karma­patha




thing that produces merit
bsod nams bya ba’i dngos po
puṇyakriyāvastu




things and nonthings
dngos po dang dngos po med pa
bhāvābhāva




thirty-seven factors in awakening
byang chub kyi phyogs kyi chos sum cu rtsa bdun
saptatriṃśad bodhipakṣā dharmā
See n.219.





totality of causes and conditions
rgyu dang rkyen tshogs pa
hetu­pratyaya­sāmagrī




transgression
ltung ba
āpatti




transitory collection
’jig tshogs
satkāya
The mistaken focus of an important category of false views regarding there being a “self” that is related in various ways to the “collection” that is made up of the “transitory” constituents of experience or “constituents underlying the clinging to existence” (skandhas). See also n.1343.





trivial
ngan ngon
avaraka




true nature
chos nyid
dharmatā




true nature of things
chos rnams kyi chos nyid
dharmāṇāṃ dharmatā




truth body
chos kyi sku
dharmakāya




Tuṣita
dga’ ldan
tuṣita
Tuṣita, literally “Joyous” or “Contented,” is the fourth of the six heavens of the desire realm (kāmadhātu). This god realm is where all future buddhas are said to dwell before taking on their final rebirth prior to awakening. There, the Buddha Śākyamuni lived his preceding life as the bodhisattva Śvetaketu. When departing to take birth in this world, he appointed the bodhisattva Maitreya, who will be the next buddha of this eon, as his Dharma regent in Tuṣita.





two extremes
mtha’ gnyis
antadvaya




types of extrasensory knowledge
mngon par shes pa
abhijñā
As in other texts, mentions are made of five or six types. The five are (1) the knowledge of various types of magical powers, (2) the divine ear faculty, (3) the knowledge of others’ mindsets, (4) the knowledge that remembers occurrences in previous lives, (5) the divine eye faculty, all these first five being considered “mundane” (laukika) achievements resulting from the fourth dhyāna; they are therefore common to non-Buddhist practitioners. The sixth is (6) knowledge of the exhaustion of worldly influences (āsravakṣaya), which is a supramundane (lokottara) achievement resulting from vipaśyana. For explanations of the first five, see n.382note 375.





ultimate resort
dpung gnyen
parāyaṇaṃ




unattached
ma chags pa
asaṅga
See also “free of attachment” and “nonattachment.”





unchanged
rnam par ma bsgyur ba
’gyur ba med pa’o
avikṛtā
avikṛtā




unconditioned
mngon par ’dus ma byas pa
anabhisaṃskṛta




unconscionable
glo ba la gcags
kaukṛtyaṃ




uncreated
ma bgyis pa
ma byas pa
akṛtā




under the influence of Māra’s magical power
bdud kyi byin gyis brlabs pa
mārādhiṣṭhita




undifferentiable actual nature
gzhan ma yin pa’i de bzhin nyid
ananyatathatā




unenmeshed
ma gtogs pa
aparyāpanna




unentangled
ma chags pa
asakta




unequaled
mnyam pa med pa
atulya




unfalsifiable actual nature
ma log pa’i de bzhin nyid
avitathatā




unfrightened mindset
yid mi skrag pa
anuttrastamānasa




unharmed
ma snad
anupahata




uninjured
ma smas
akṛta




unlimited
tshad med pa
aparimāṇa
The Tibetan translates both apramāṇa and aparimāṇa as tshad med pa.





unproliferating
spros pa ma mchis pa
aprapañca




unshared
thun mong ma lags pa
asādhāraṇa




unsurpassable
zil gyis mi non pa
anabhibhūta




unsurpassed
bla na med pa
anuttara




unvirtuous friend
sdig pa’i grogs po
pāpamitra




unwavering
brtan
dṛḍha




uphold
srung ba
rakṣati




uplifted mindset
sems rab tu bzung ba
pragṛhītāni cittāni




Vaijayanta Palace
rnam par rgyal ba’i khang pa
vaijayanta­prāsāda
The palace of Śakra (Indra) in the Heaven of the Thirty-Three.





Vajrapāṇi
lag na rdo rje
vajrapāṇi
An important bodhisattva, originally a fierce yakṣa, responsible for the protection of the Buddha’s person, and of the Dharma teachings in general.





venerable
tshe dang ldan pa
ayuṣmān
A term of address for monks, meaning “blessed in life.” “fortunate,” “possessed of life’s (joy).” See n.81.





virtuous
dge ba
kalyāṇa




virtuous and unvirtuous qualities
dge ba dang mi dge ba’i chos
kuśalākuśala­dharma




virtuous friend
dge ba’i bshes gnyen
kalyāṇamitra




vital faculty
srog gi dbang po
jīvitendriya




voidness
dben pa nyid
viviktatva
Often meaning the state of being isolated, solitary, or secluded, but also “lacking (something),” and almost synonymous with “emptiness.” See also “void” and “secluded,” translations of the related term viveka (dben pa) and n.1094.





vulnerability
glags
avatāra




Vulture Peak
bya rgod kyi phung po’i ri
gṛdhrakūṭa-parvata
The craggy hilltop outside Rajgṛha where the Buddha gave many teachings including the Perfection of Wisdom.





warmth
drod
ūṣman
The first of four stages or experiences of breaking through on the path of preliminary practice.





way of proceeding
tshig gi rnam grangs
padaparyāya
Ratnākara’s gloss suggests that pada here means a “step” along the path rather than the Tibetan translation as “word” (tshig).





weak mindset
sems dman pa
hīnacitta




weak-minded
blo dman pa
mandabuddhi




weak-willed
sems pa dman pa
hīnasattva




wheel of Dharma
chos kyi ’khor lo
dharmacakra




white water lilies
ku mu da
kumuda




wisdom truth body
ye shes chos kyi sku
jñānadharma–kāya




wish to come near
’ong ’dod par ’gyur
upasaṃkramitavyaṃ maṃsyante




without any constituents remaining
phung po lhag ma med pa
anupadhiśeṣa




without equal
mnyam pa med pa
asama




without forsaking
brtson pa ma bor bar
anikṣiptadhura




world system
’jig rten gyi khams
lokadhātu




worldly influences
zag pa
āsrava
See n.69.





worthy one
dgra bcom pa
arhat
A “worthy one” (arhat) refers to a disciple who has reached the final stage of a disciple’s realization. Indian scholars gave six or more etymologies for arhat. This translation follows the etymology “someone who is worthy,” i.e., worthy of the generosity (niṇḍārha) of others and worthy of the veneration (pūjārha) of others. Note that Tibetan translators follow a different one: “someone who has eliminated the enemies” (ari+hatavān), i.e., the emotional defilements. See n.68.





Yellow-Flowered
gser gyi me tog
suvarṇapuṣpa
The name of the future tathāgata that the woman Gaṅgadevī is foreordained to become by the Buddha, in the narrative found in all the long Perfection of Wisdom scriptures. 





Yāma
’thab bral
yāma
Third god realm of desire, meaning “strifeless.”





Ābhāsvara
’od gsal
ābhāsvara
Seventh of the thirteen god realms of form that correspond to the four meditative concentrations, meaning “Inner Radiance.”





Ānanda
kun dga’ bo
ānanda
The Buddha’s cousin, attendant, and disciple to whom the task of memorizing and upholding his discourses was given. He is often mentioned as not having attained the level of arhat at the time teachings were given since he did so only after the Buddha’s parinirvāṇa on the eve of the first council. 





Īśāna
dbang ldan
īśāna
“Powerful One,” an epithet that may refer to Śiva, Viṣṇu, Maheśvara, or other gods.





Śakra
brgya byin
śakra
An epithet of Indra, the god who presides over the Heaven of the Thirty-Three, and appears in many Buddhist texts, usually referred to using this name and addressed by his personal name Kauśika, as both protector and disciple of the Buddha. In the Perfection of Wisdom sūtras he is an important interlocutor.





Śreṇika
phreng ba can
śreṇika
A non-Buddhist wandering ascetic who converts to Buddhism and in the Perfection of Wisdom sūtras exemplifies one who attains understanding through faith.





Śubhakṛtsna
dge rgyas
śubhakṛtsna
Tenth of the thirteen god realms of form that correspond to the four meditative concentrations, meaning “Most Extensive Virtue.”





Śuddhāvāsa
gnas gtsang ma
śuddhāvāsa
The five pure abodes. See n.206.





Śākya
shAkya
śākya
The Buddha’s own clan. 





Śākyasena
śākyasena
An eighth-century Indian paṇḍita who participated in translation from Sanskrit into Tibetan.





Śāriputra
shA ri’i bu
śāriputra
One of the Buddha’s closest and most able śrāvaka disciples, who had the moniker “foremost in learning”; also known as Śāradvatīputra. While in some Mahāyāna sūtras he is almost ridiculed in his role as an interlocutor representing the limited view of the disciples’ awakening, in the Perfection of Wisdom sūtras he is treated with respect but nevertheless expresses an understanding less vast than that of Subhūti, also a disciple.
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