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“The Mountain Doctrine of Dolpopa Sherab Gyaltsen is one of the great monuments of Tibetan philosophical literature. For nearly 700 years Dolpopa’s work has been a fundamental source of inspiration for practitioners attracted to the definitive meaning of the Buddha’s teachings. Jeffrey Hopkins deserves our sincere gratitude for making this profound message finally available to students of the Dharma outside Tibet.”

—Cyrus Stearns, author of The Buddha from Dolpo

“It is only fitting that Hopkins, who wrote the single most important monograph on the central Buddhist concept of emptiness, should have undertaken to translate Dolpopa’s text for the first time. Few others would have been qualified for this challenging task. . . . Contains mountains of material for deep philosophical reflection and once again drives home the point that conceptual differences exist even between awakened masters, and that regardless of doctrinal differences, their fine-tuned teachings can point the way to enlightenment. A magnificent volume.”

—Georg Feuerstein, PhD, author of The Deeper Dimension of Yoga

“This monumental publication will serve as an invaluable source on emptiness and buddha nature for generations to come.”

—Buddhadharma: The Practitioner’s Quarterly

ABOUT THE BOOK

Translated here for the first time into any language, Mountain Doctrine is a seminal fourteenth-century Tibetan text on the nature of reality. The author, Dol-bo-ba Shay-rap-gyel-tsen, was one of the most influential figures of that dynamic period of doctrinal formulation, and his text is a sustained argument about the buddha-nature, also called the matrix-of-one-gone-thus. Dol-bo-ba recognizes two important types of emptiness ‘self-emptiness and other-emptiness’ and shows how other-emptiness is the actual ultimate truth. He justifies this controversial formulation by arguing that it was the favored system of all the early outstanding figures of the Great Vehicle. The translator’s introduction includes a short biography of Dol-bo-ba and an exposition of nine focal topics in his religious philosophy.

Note: The hardcover edition of Mountain Doctrine includes a “Detailed Outline in Tibetan” that is omitted in the eBook edition.
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Publisher’s Note

This book contains diacritics and special characters. If you encounter difficulty displaying these characters, please set your e-reader device to publisher defaults (if available) or to an alternate font. Please note that certain characters in transliterated Tibetan text are nonstandard and will not be resizable in your device’s settings. These unique characters are presented here as images at a larger size than running text in order to ensure legibility at a wider range of font sizes.



Note: The hardcover edition of Mountain Doctrine includes a “Detailed Outline in Tibetan” that is omitted in the eBook edition.


Detailed Outline of the Mountain Doctrine

(This table of contents, found in volume e of Döl-bo-ba’s Collected Works separate from and just before the Mountain Doctrine, provides an accessible introduction to the topics of the text when read by itself. The numbers in braces indicate the number of subdivisions, and the numbers in parentheses indicate locations in the Gangtok and ’Dzam thang editions respectively. In the translation the outline is supplied in boxed headings.)

Mountain Doctrine, Ocean of Definitive Meaning: Final Unique Quintessential Instructions

OVERVIEW

Explanation of uncommon quintessential instructions that include the essence of all profound scriptures of final definitive meaning {3}



I. Entry to the explanation (2.1/1b.1)

II. Actual explanation that has been entered {3} (3.2/2b.3)

A. Brief indication of the basis, path, and fruit {3} (3.2/2b.3)

1. Condensed indication of the definitive basis, path, and fruit (3.2/2b.3)

2. Brief indication of how those points are established by scripture (4.3/3b.1)

3. Brief indication of the basis, path, and fruit of both [buddha] bodies (10.2/6b.1)



PART ONE: THE BASIS

B. Individual extensive explanations of the basis, path, and fruit {3} (11.1/7a.1)

1. Explaining how the ultimate buddha primordially dwells in the basal [or ordinary] state {7} (11.1/7a.1)

a. Indicating that the profound noumenon is the pristine wisdom basis-of-all (11.1/7a.1)

b. Establishing well through pure scripture that the profound noumenon is the wisdom basis-of-all {14} (11.4/7a.4)

(1) How all the deities of indivisible basic element and basic mind abide pervading all the inanimate and the animate {2} (11.4/7a.4)

(a) How the causal character is set forth in the perfection [vehicle] (11.4/7a.4)

(b) How the resultant character is set forth in profound secret mantra (16.2/9b.2)

(2) How what abides in this way is all three jewels of the ultimate noumenon (19.1/11a.2)

(3) How a multitude of examples and their meanings teach that just that is the matrix-of-one-gone-to-bliss (22.3/12b.6)

(4) How just that is taught to be equivalent to the naturally abiding lineage (23.5/13b.3)

(5) How just that is taught to be equivalent to the expanded and condensed lineages mentioned in the tantra sets (24.3/13b.7)

(6) How just that also abides as the continuum of the profound noumenon and as the vajra lineage (page missing/15b.7)

(7) How just that abides like space as the continuum of the indivisible entity of basis and fruit (33.3/18a.7)

(8) How just that abides as three phases of the ultimate body of attributes (36.2/20a.2)

(9) How just that also abides as the three phases of thusness and so forth (37.4/20b.5)

(10) How just that also abides as many mantra lineages of great afflictive emotions and so forth (41.3/22b.5)

(11) How just that also abides as nirvāṇa, body of attributes, and so forth, of undifferentiable basis and fruit (45.4/25a.1)

(12) How just that also abides as the thoroughly established noumenon of indivisible basis and fruit (47.2/25b.6)

(13) How just that also abides as the complete composite of the ultimate body of attributes and its qualities (47.4/26a.3)

(14) Showing those meanings are asserted also by the superior Nāgārjuna and his sons (57.5/31b.2)

c. Advice to abandon bad views imputed by those unskilled in scripture {11} (61.5/33b.2)

(1) Abandoning the sinful view of mistaking [the teaching of the matrix-of-one-gone-thus] as requiring interpretation from the fact that a purpose [for teaching it] is indicated {2} (61.5/33b.2)

(a) Abandoning the sinful view of mistaking [the teaching of the matrix-of-one-gone-thus] as requiring interpretation from the fact that in the Sublime Continuum of the Great Vehicle a purpose [for teaching it] is indicated (61.5/33b.2)

(b) Abandoning the sinful view of mistaking [the teaching of the matrix-of-one-gone-thus] as requiring interpretation from the fact that in the Descent into Laṅkā Sūtra a purpose [for teaching it] is indicated (65.5/35b.4)

(2) Stating a source showing that if the matrix-of-one-gone-to-bliss did not exist, there would be very absurd consequences (71.3/38b.3)

(3) Stating a source showing that if pure self and so forth did not exist, there would be very absurd consequences (77.1/41a.7)

(4) Showing the reasons why although the existence and the non-existence of self, and so forth, appear to be contradictory, there is no fault (82.4/44a.4)

(5) Showing that pure self, ahaṃ, and so forth are equivalent (88.5/47a.5)

(6) Showing that the element of pure self and the perfection of wisdom are equivalent (98.5/52a.4)

(7) Having refuted those unskilled in the mode of subsistence, showing how the actual ground abides (99.1/52a.7)

(8) Indicating the thought of speaking of the matrix-of-one-gone-to-bliss as a seed (103.6/54b.4)

(9) Indicating in brief how, therefore, all ultimate qualities are contained [in the matrix-of-one-gone-thus] (106.2/55b.5)

(10) Indicating the reason why, although such always is so in ordinary states, ultimate qualities do not appear to consciousness (106.4/55b.6)

(11) How there is damage from the absurd consequence that if it did not abide that way, the ultimate also would not exist (115.4/60a.3)

d. Advice to abandon the faults of non-faith in the profound noumenon as the wisdom basis-of-all {2} (117.4/61a.3)

(1) Advice to abandon many faults (117.4/61a.3)

(2) Advice to be intent on techniques to abandon those many faults (135.6/69a.3)

e. Advice to accrue the benefits of faith in the profound noumenon as the wisdom basis-of-all {2} (139.3/70b.5)

(1) Great waves of beneficial qualities to be attained (139.3/70b.5)

(2) Advice to make effort at techniques to attain them (148.6/75a.2)

f. Avoiding various wrong conceptions deviating from that {3} (155.4/78a.2)

(1) Avoiding the absurd consequence that all sentient beings would have complete abandonment [of defilements] and have complete realization [of the truth] (155.4/78a.2)

(2) Avoiding the absurd consequence that all sentient beings would have accumulated the two collections [of merit and wisdom] (157-158/79a.3)

(3) Avoiding misconceptions mistaking the basis of purification for what is purified and so forth (160.1/80a.3)

g. Praise and obeisance within abridging the meaning of those (168.3/83b.7)

PART TWO: THE PATH

2. Explaining how to participate in the supreme profound path enabling attainment of the ultimate buddha {3} (168.4/84a.1)

a. General indication of a presentation of the great vehicle path {10} (168.4/84a.1)

(1) Showing the reasons why the pure path is necessary (168.4/84a.1)

(2) Teaching the pure view realizing self-emptiness (168.6/84a.4)

(3) Teaching pure non-conceptual meditation devoid of proliferation (169.2/84a.6)

(4) Teaching that profound essentials of quintessential instructions are needed for pure non-conceptual meditation devoid of proliferation (171.1/85a.4)

(5) Teaching elsewhere the two, pure common meditation and behavior (171.2/85a.6)

(6) Making an identification here within differentiating well existence, non-existence, and so forth (171.3/85a.7)

(7) Teaching that, for this, knowledge of the three wheels of doctrine and the meaning of mantra is necessary (171.6/85b.4)

(8) Indicating through an example how three stages of defilements are cleansed by three wheels of doctrine (172.3/85b.7)

(9) Discriminative delineation of the differences of the three wheels of doctrine (173.5/86b.1)

(10) Clearing away many mistaken misconceptions about those (177.3/88a.6)

b. Detailed explanation of the uncommon view {2} (181.2/90a.3)

(1) Promise to explain the uncommon view in detail (181.2/90a.3)

(2) Actual meaning being explained {5} (181.6/90a.7)

(a) Mode of establishing a profound emptiness other than this self-emptiness since emptiness and non-emptiness, existence and non-existence, and so forth are taught {2} (181.6/90a.7)

1’ Brief indication of the manifold divisions of the modes of emptiness {4} (181.6/90a.7)

a’ Modes of emptiness: phenomena as empty of their own entity and the noumenon as not empty of its own entity (181.6/90a.7)

b’ Modes of emptiness: phenomena as empty-empty and the noumenon as non-empty-empty (186.6/92b.7)

c’ Modes of emptiness: phenomena as empty of adventitious defilements and the noumenon as non-empty in the sense of being the matrix-of-one-gone-to-bliss (189.1/93b.6)

d’ Modes of emptiness: identification of the great emptiness of profound secret mantra in a way distinct from those (189.4/94a.3)

2’ Delineation of the modes of emptiness through extensive explanation of their meaning {9} (191.1/94b.6)

a’ Delineation of the basis of emptiness and that of which it is empty (191.1/94b.6)

b’ How those are said to have the meaning of existing as the basic disposition and not existing as the basic disposition (194.1/96a.5)

c’ How one passes beyond existence and non-existence, permanence and annihilation, and superimposition and deprecation when such is realized (195.6/97a.3)

d’ Indicating that just these modes of emptiness are the thought of the mother of the conquerors (196.4/97a.7)

e’ How just those modes of emptiness are said to have the meaning of not being established and not being removed and of being non-empty and empty (198.1/98a.3)

f’ How just these modes of emptiness are said to have the meaning of existing and not existing in the mode of subsistence, abandonment and realization, and so forth (199.1/98b.3)

g’ Clearing away wrong conceptions that an ultimate other-emptiness that is the basis of emptiness contradicts scripture (201.2/99b.4)

h’ How just that basis of emptiness is the great emptiness, the profound mode of subsistence (202.4/100a.6)

i’ Abandoning superimposition and deprecation with regard to textual systems teaching in this way {10} (205.2/101b.3)

1” Indicating that there are no sources for and there are damages to the assertion that the third wheel of doctrine is mind-only (205.2/101b.3)

2” Indicating that profound commentaries on the thought of the third wheel are in agreement with that (207.1/102a.7)

3” Indicating that in particular the assertion that Maitreya’s Differentiation of the Middle and the Extremes is mind-only is similarly flawed (209.6/103b.5)

4” Indicating that some are mistaken due to not knowing the division of two truths with regard to mind-only (211.4/104b.2)

5” How ultimate mind-only is taught also in profound secret mantra texts (214.1/105b.6)

6” Indicating the thought of setting forth conventional mind-only in some [texts] (216.4/107a.3)

7” Clearing away the fault of deprecation also with respect to other texts such as the Summary of Manifest Knowledge (218.4/108a.4)

8” The great absurdity if, due to teaching mind-only temporarily, [a text] became a proprietary text of mind-only (222.4/110a.5)

9” Indicating that if one asserts even tantras to be mind-only, one does not know their thought (225.3/111b.5)

10” Hence, an indication of the benefits of having distinguishing quintessential instructions and the disadvantages of not having distinguishing quintessential instructions (226.1/112a.3)

(b) Mode of establishing a noumenon other than this self-emptiness through the causal instructions of the statement of many synonyms of the basis of emptiness {2} (226.5/112a.7)

1’ Actual synonyms {2} (226.5/112a.7)

a’ Brief indication of the profound great emptiness having many synonyms (226.5/112a.7)

b’ Extensive explanation of damage to the assertion that self-emptiness, the ultimate, and so forth are synonyms {13} (227.5/113a.1)

1” The great absurdity if self-emptiness and thusness were synonyms (227.5/113a.1)

2” The great absurdity if self-emptiness and the limit of reality were synonyms (229.3/113b.6)

3” The great absurdity if self-emptiness and the signless basic element were synonyms (229.5/114a.2)

4” The great absurdity if self-emptiness and the ultimate truth were synonyms (230.1/114a.5)

5” The great absurdity if self-emptiness and the element of attributes were synonyms (230.3/114b.1)

6” The great absurdity if self-emptiness and the ultimate mind of enlightenment were synonyms (230.5/114b.3)

7” How to stop any chance for rejoinders dispelling those fallacies (231.1/114b.5)

8” The great absurdity if the bhaga of the mode of subsistence and self-emptiness were synonyms (231.6/115a.5)

9” The great absurdity if the vajra of the mode of subsistence and self-emptiness were synonyms (236.1/117a.7)

10” The great absurdity if the great seal of the mode of subsistence, and so forth, and self-emptiness were synonyms (243.1/121a.1)

11” The great absurdity if the great secret and secret of the mode of subsistence, and so forth, and self-emptiness were synonyms (246.5/122b.5)

12” The great absurdity if the triangle of the mode of subsistence, phenomena-source, and so forth and self-emptiness were synonyms (247.5/123a.6)

13” Indicating that many other synonyms stated for the ultimate are other than self-emptiness {3} (250.5/124b.6)

a” Indicating that the synonyms for the ultimate stated in Āryadeva’s Lamp Compendium for Practice are other than self-emptiness (250.5/124b.6)

b” Indicating that the synonyms for the ultimate stated in the Expression of Mañjushrī’s Ultimate Names are other than self-emptiness {13} (254.4/126b.5)

1: Synonyms for the ultimate stated on the occasion of the question and answer (254.4/126b.5)

2: Synonyms for the ultimate stated on the occasion of perception regarding the six lineages of mantra (255.2/127a.3)

3: Statement of the ultimate as enlightenment by way of the magical net (255.4/127a.5)

4: Statement of the ultimate as the vajradhātu maṇḍala (255.6/127b.1)

5: Statement of the ultimate as pristine wisdom of the element of attributes (257.3/128a.6)

6: Statement of the ultimate as mirror-like wisdom (261.3/130b.2)

7: Statement of the ultimate as wisdom of individual analysis (262.5/131a.5)

8: Statement of the ultimate as wisdom of sameness (268.2/134b.4)

9: Statement of the ultimate as wisdom of achieving activities (270.6/136a.6)

10: Statement of obeisance to the five pristine wisdoms (272.4/137b.4)

11: Indicating that the meaning of those is the same as other-emptiness (/137b.6)

12: Upon dispelling objections to that, indicating that it abides in fact (/138a.4)

13: Concluding summary in the manner of an exhortation (275.5/139b.2)

c” Indicating that the synonyms for the ultimate stated in the Mahāparinirvāṇa Sūtra and so forth are other than self-emptiness (277.3/140b.4)

2’ Purpose of the synonyms of the profound great emptiness (289.3/148a.2)

(c) Mode of establishing an ultimate that is other than self-emptiness through setting forth the pure noumenon’s forms ranging through to the pure noumenon’s omniscience {10} (290.1/148b.1)

1’ Brief indication of pure noumenal forms and so forth (290.1/148b.1)

2’ Extensive explanation associating pure noumenal forms and so forth with mantra {18} (293.1/150a.6)

a’ How pure noumenal aggregates permanently abide as the five conquerors and the five pristine wisdoms (293.1/150a.6)

b’ How pure noumenal sense powers abide as ultimate conqueror children (293.5/150b.5)

c’ How the pure noumenal six objects abide as the ultimate female bodhisattvas (293.6/150b.6)

d’ How the pure noumenal thirty-six aggregates abide as ultimate conquerors (294.1/151a.2)

e’ How the pure noumenal six constituents abide as the six ultimate female ones-gone-thus (295.6/152a.3)

f’ How the pure noumenal twelve links abide as the ultimate twelve grounds, twelve true meanings, and so forth (296.2/152a.7)

g’ How the pure noumenal perfections abide as the ultimate shaktis, knowledge women, sky-travelers, and female seals [that is, consorts] (298.1/153b.3)

h’ How all the pure noumenal emptinesses abide as ultimate deities, ultimate compassion, and ultimate great bliss-emptiness {5} (298.5/154a.1)

1” Delineating well all emptinesses as the two, self-emptiness and other-emptiness (298.5/154a.1)

2” How, from among those [emptinesses], all that are bases of emptiness abide as ultimate deities, ultimate compassion, and so forth (309.1/160b.3)

3” How, when such is realized, they are realized as the middle or central point avoiding the two extremes, as the androgynous, as devoid of example, and as the third category (309.7/161a.4)

4” Upon dispelling many wrong ideas mistaken about those, indicating the meaning in accordance with the mode of being (312.6/163a.2)

5” Indicating as twofold the modes of all whatsoever emptinesses that have been set forth (321.1/168b.1)

i’ How the pure noumenal thirty-seven attributes harmonious with enlightenment abide as ultimate deities, tantras, abodes, and so forth (321.3/168b.3)

j’ How all pure noumenal phenomena of the four noble truths and so forth abide as ultimate deities (326.7/172a.5)

k’ Indicating that impure conventional forms and so forth are not pure noumenal deities (328.6/173b.1)

l’ How great scholars and adepts also spoke in that way within associating sūtras and tantras (329.1/173b.6)

m’ How all pure noumenal phenomena—desire and so forth and the three times and so forth—abide as ultimate deities (331.3/175a.4)

n’ How pure noumenal self, sentient being, and so forth abide as ultimate deities (332.2/175b.5)

o’ How forms and so forth of natural clear light are equivalent to those indicated above (332.5/176a.3)

p’ How forms, and so forth, that are non-fluctuating and without production and cessation are equivalent to those indicated above (332.6/176a.5)

q’ Indicating that those meanings are the thought of the mother [Perfection of Wisdom Sūtras] of extensive, middling, and so forth length (332.7/176a.7)

r’ How those also abide as the mantras, tantras, maṇḍalas, seals, and so forth of the mode of subsistence (334.7/177b.6)

3’ How forms and so forth beyond the three realms and the three times also are similar to those (335.1/177b.6)

4’ Indicating that if such is not realized, buddhahood is not attained through meditating on self-emptiness (335.7/178a.7)

5’ Upon dispelling many scriptural contradictions [adduced] about those, delineating the mode of being (336.7/179a.3)

6’ Indicating that to attain those it is necessary to cease these impure aggregates (347.2/185b.6)

7’ Indicating that when those are attained, all profound modes of subsistence, the alternative evaṃ and so forth are attained (350.6/187b.6)

8’ Indicating that those very objects of attainment are other than, supreme to, and transcendent over these external and internal conventionalities (356.3/191a.3)

9’ Clearing away many extremes about these having to be equivalent to self-emptiness (369.2/198b.1)

10’ Showing the great waves of benefit of faith in the object of attainment and so forth (373.7/201b.1)

(d) Upon clearing away various wrong conceptions about those, delineating the meaning exactly as it is (377.1/203a.4)

(e) Mode of abandoning all error through the correct view realizing such properly (386.5/209a.3)

c. Exhortation and prayer within condensing the meaning explained (394.7/214a.6)

PART THREE: THE FRUIT

3. Explaining how separative effects and produced effects are attained through that path {3} (399.3/217a.3)

a. General indication of great vehicle fruits (399.3/217a.3)

b. Extensive explanation of the meanings of great vehicle fruits {6} (400.6/218a.2)

(1) Describing the very amazing excellence of exalted body {6} (400.6/218a.2)

(a) Divisions of exalted body renowned in the common great vehicle {3} (400.6/218a.2)

1’ How the exalted body of the profound mode of disposition comes down to one (400.6/218a.2)

2’ Twofold division of the exalted bodies of the two truths (401.3/218a.7)

3’ Threefold division of exalted bodies included in the two truths (402.2/219a.1)

(b) Divisions of exalted body in uncommon secret mantra {2} (403.2/219b.3)

1’ Divisions of exalted body from one to five (403.2/219b.3)

2’ How those are equivalent to the natural lineage (403.5/219b.7)

(c) How those are set forth by the superior Mañjushrīkīrti (404.1/220a.4)

(d) Division of the complete enjoyment body and emanation bodies into the two truths (404.6/220b.5)

(e) How ultimate truth itself resides as the four bodies of the mode of subsistence {3} (405.7/221a.6)

1’ Brief indication of how the ultimate truth itself resides as the four bodies of the mode of subsistence {2} (405.7/221a.6)

a’ Indicating the four exalted bodies of the profound mode of subsistence (405.7/221a.6)

b’ Indicating that [the four exalted bodies of the profound mode of subsistence] are not form bodies (407.2/222a.4)

2’ Extensive explanation of how the ultimate truth itself resides as the four bodies of the mode of subsistence {10} (407.6/222b.2)

a’ How that mode of subsistence itself abides as the four and sixteen exalted bodies and so forth (407.6/222b.2)

b’ How that mode of subsistence itself abides pervading all as a self consisting of the five exalted bodies and five pristine wisdoms (412.1/225a.4)

c’ How that mode of subsistence itself abides as the nirvāṇa suchness devoid of positions (412.2/225a.6)

d’ How that mode of subsistence itself also abides as the uncompounded four and sixteen joys (412.6/225b.3)

e’ How that mode of subsistence itself also abides as sixteen divisions of exalted body (413.3/226a.1)

f’ How that mode of subsistence itself also abides as the four liberations, the four yogas, and so forth (413.5/226a.5)

g’ How that mode of subsistence itself also abides as the variants that are the four exalted bodies such as omniscience and as the four exalted knowledges (414.2/226b.3)

h’ How that mode of subsistence itself also abides as the four manifest enlightenments and as the four, perceiving all meanings and so forth (414.6/227a.2)

i’ How all those abide in the four channel-centers of the body {17} (415.2/227a.6)

1” How those themselves abide as inexpressible vowels, consonants, and so forth (415.2/227a.6)

2” How those themselves also abide as four exalted bodies of the immutable thoroughly established nature (415.3/227a.7)

3” How those themselves also abide as four alternative states, ultimate states (415.4/227b.1)

4” How those themselves also abide as four vajras of ultimate other-emptiness, the basis of emptiness (415.4/227b.1)

5” How those themselves also abide as evaṃ mayā and four mothers of the body of attributes (415.4/227b.2)

6” How those themselves also abide as four periods of the central [channel], the alternative periods devoid of example (415.5/227b.3)

7” How those themselves also abide as four natural immutable joys, alternative joys (415.6/227b.4)

8” How those themselves also abide as the four truths of the body of attributes, alternative four truths (415.7/227b.5)

9” How those themselves also abide as four principles of the matrix-of-one-gone-to-bliss, the mode of subsistence (415.7/227b.6)

10” How those themselves also abide as the four—thusness’s I-identification, sound-verbalization, and so forth (416.1/227b.7)

11” How those themselves also abide as four noumenal groups, alternative groups (416.2/227b.7)

12” How those themselves also abide as natural fundamental moon, sun, rāhu, and so forth (416.2/228a.1)

13” How those themselves also abide as sixteen flows and so forth without the flaws of a combination of contradictions, alternative flow (416.3/228a.2)

14” How those themselves also abide as four day-divisions of natural clear light, alternative day-divisions (416.3/228a.2)

15” How those themselves also abide as four natural innate behaviors, alternative behaviors (416.4/228a.4)

16” How those themselves also abide as harmonies with enlightenment which are ultimate true cessations (416.5/228a.4)

17” Upon summarizing the meaning, giving advice on the need to know the divisions of the two truths with regard to all of them (416.6/228a.6)

j’ How through stopping the continuum of breath in the four channel-centers those are attained (416.7/228b.1)

3’ Summation (417.6/229a.1)

(f) Indicating the difference between being obscured and not being obscured about the five noumenal bodies and six noumenal lineages (418.2/229a.5)

(2) Describing the excellence of pristine wisdom {3} (418.6/229b.3)

(a) Brief indication of self-arisen and other-arisen pristine wisdoms (418.6/229b.3)

(b) Extensive explanations upon individually distinguishing self-arisen and other-arisen pristine wisdoms {2} (418.7/229b.5)

1’ Explaining other-arisen pristine wisdoms as well as their causes (418.7/229b.5)

2’ Explaining self-arisen pristine wisdom—causeless and conditionless {7} (420.2/230a.5)

a’ How alternative aggregates, aggregates naturally passed beyond the world, abide as five pristine wisdoms (420.2/230b.1)

b’ How alternative forms, great forms and so forth, abide as conquerors (421.3/231a.4)

c’ How alternative constituents, noumenal fundamental constituents, abide as female ones-gone-to-bliss (422.1/231b.4)

d’ How the Expression of Mañjushrī’s Ultimate Names extensively indicates the five self-arisen pristine wisdoms (422.1/231b.5)

e’ How the five letters of great emptiness also clearly indicate the five self-arisen pristine wisdoms (422.3/231b.7)

f’ Indicating that the six immutable empty drops also are undifferentiable from those (423.2/232b.1)

g’ How those themselves also abide in maṇḍala wheels and so forth (423.5/232b.5)

(c) How their features accord with scripture {4} (424.1/233a.1)

1’ Indicating that, as is the case with buddha, it is necessary to know the divisions of the two truths also with respect to pristine wisdoms (424.1/233a.1)

2’ Indicating that those pristine wisdoms included within the two truths are equivalent to the two thoroughly established natures (425.1/233b.4)

3’ How those pristine wisdoms themselves also abide as the meaning of thusness and correct pristine wisdom (425.3/233b.6)

4’ Indicating that therefore buddha is endowed with nine or fourteen pristine wisdoms (425.5/234a.2)

(3) Describing the excellence of qualities {5} (426.1/234a.7)

(a) Actual explanation condensing buddha-qualities into the two truths {2} (426.1/234a.7)

1’ Qualities of the ultimate body of attributes (426.1/234a.7)

2’ Qualities of conventional form bodies (428.1/235b.2)

(b) Expansive indication of the import through objections and answers {5} (431.1/237b.2)

1’ Explaining the import of the inconceivability of buddha and the import of the absence of assertion (431.1/237b.2)

2’ Abandoning the assertion that in the mode of subsistence there are no phenomena of inclusionary elimination (434.6/239b.6)

3’ Indicating that the great nirvāṇa is the meaning of the undifferentiability of cyclic existence and nirvāṇa (435.3/240a.4)

4’ Indicating that [the undifferentiability of cyclic existence and nirvāṇa] is the meaning of a third category without the flaws of a combination of contradictions (436.7/241a.4)

5’ Explanation that if such is known, it is a sign of perceiving the great thought of conqueror-children (439.1/242b.2)

(c) Indicating the sources and qualities of the three exalted bodies renowned in common in the great vehicle (439.2/242b.4)

(d) Indicating also other wonderful features of qualities (441.5/244a.5)

(e) Indicating that all those are inconceivable and amazing (446.7/247b.1)

(4) Describing the excellence of very amazing exalted activities {3} (448.2/248a.4)

(a) Brief indication of exalted activities and their source (448.2/248a.4)

(b) Extensive explanation together with examples (449.6/249a.2)

(c) Intensive explanation at length through a great many examples (453.3/251a.4)

(5) Indicating the features of pure lands and scenes of discourse [of sūtras and tantras] (460.7/255b.6)

(6) Extensive indication also of other features {16} (461.4/256a.4)

(a) Having dispelled an objection with regard to the undifferentiable entity of basis and fruit, indicating how the two exalted bodies are attained (461.4/256a.4)

(b) Brief indication of how defilements are purified and how to progress on the grounds and paths (462.3/256b.4)

(c) Indicating that to progress on the grounds and paths it is necessary to stop the continuum of breath (464.4/258a.2)

(d) How through stopping the continuum of breath the final profound transformation is attained (466.4/259a.5)

(e) Indicating that when final profound transformation is attained, the defilements, the objects to be purified, are extinguished but the matrix, the basis of purification, is not extinguished (468.7/260b.6)

(f) Indicating that from among examples for extinguishment and non-extinguishment space is supreme (470.4/261b.6)

(g) Indicating that through having established that the basis of purification is not extinguished, assertions that the continuum of pristine wisdom is severed and so forth are also refuted (470.6/262a.1)

(h) Indicating that these mistaken appearances do not appear to a pristine wisdom in one for whom mistake has been extinguished (470.7/262a.3)

(i) Indicating that a view of nihilism is also not incurred merely through this [non-appearance of mistaken appearances to pristine wisdom] (474.3/263b.7)

(j) Indicating that it is not contradictory for mistaken appearances not to appear to what has extinguished mistake but to appear to what has not extinguished mistake (474.4/264a.2)

(k) Indicating that what appears to pristine wisdom does not appear to consciousness and what appears to consciousness does not appear to pristine wisdom (474.5 /264a.4)

(l) If such pristine wisdom perceived these three realms which do not exist in fact, it would very absurdly follow that it does not perceive the noumenon which abides in fact (476.1/265a.2)

(m) If these three realms which have not passed beyond consciousness did appear to such pristine wisdom, it would very absurdly follow that pristine wisdom would not have passed beyond consciousness (476.7/265b.1)

(n) If these unreal three realms did appear to such pristine wisdom, it would very absurdly follow that it would not be a pristine wisdom perceiving the real (477.6/266a.1)

(o) If sufferings and their origins did appear to such pristine wisdom, it would very absurdly follow that the seeds of cyclic existence and dualistic appearance would not have been stopped (478.4/266b.1)

(p) With regard to these, clearing away wrong conceptions in which the flawless is seen as flawed {13} (479.2/266b.6)

1’ Stating a wrong conception that this contradicts scripture (479.2/266b.6)

2’ Establishing well through scripture itself that there is no contradiction (479.2/267a.1)

3’ How those [scriptures] also illuminate the thought of the statement that non-seeing is seeing (480.1/267b.1)

4’ Indicating also that the modes of appearance of those having and not having special insight are not the same (481.2/268a.4)

5’ How there is harm by absurd consequences if those phenomena must appear to exalted knowledge (481.4/268a.7)

6’ Indicating the basis of mistaking that the noumenon does not appear to pristine wisdom and so forth (481.6/268b.2)

7’ How other wrong conceptions are also cleared away through indicating what abides in fact (482.3/268b.7)

8’ Clearing away wrong conceptions mistaking that scripture harms [these positions] although not harming them (482.7/269b.2)

9’ Therefore, the very absurd consequence if [phenomena] appear to a buddha in the way they appear to sentient beings (483.4/269b.6)

10’ Therefore, it is not established that these three realms of karmic appearances are even mere appearances in the mode of subsistence (483.7/270a.3)

11’ Indicating that it is not contradictory that although [these three realms of karmic appearances] do not appear in the mode of subsistence, they appear in the mode of mistake (484.2/270a.6)

12’ Indicating that whatever appear to a knowing consciousness of meditative equipoise are ultimates (484.5/270b.2)

13’ Indicating that an occasion of non-equipoise does not occur in a buddha (484.7/270b.5)

c. Obeisance and summary [of the section on the fruit] (485.5/271a.4)

CONCLUSION

C. Summarizing exhortation (488.5/272b.6)



III. Dedication of the virtue of the exposition (491.1/274a.6)


Technical Notes

It is important to recognize that:


	The transliteration of Tibetan follows the system formulated by Turrell Wylie,1 except that here no letters are capitalized. Also used here is a system of “essay phonetics,” developed to reflect the pronunciation of words in the central dialect. A macron over a letter indicates that its sound is high in tone. The system is used consistently, with the result that a few well-known names are rendered in a different way: for example, “Lhasa” is rendered as “Hla-sa,” since the letter “h” is pronounced before the letter “l.” In the conversion table below, the Wylie transliteration form of Tibetan letters is on the left of each column and the Hopkins “essay phonetics” form on the right.



[image: image]

* Nasals (nga, nya, na, ma) in the root position take on a high tone only when affected by a prefixed or superscribed letter.


	The table of contents that is found in volume e of Döl-bo-ba’s Collected Works separate from and just before the Mountain Doctrine is embedded in the translation; it is given in its entirety here; the numbers in braces indicate the number of subdivisions, and the numbers in parentheses indicate locations in the Gangtok and ’Dzam thang editions respectively.

	Footnotes are marked “a, b, c…”; backnotes are marked “1, 2, 3….” References to texts and translations as well as the Sanskrit of quotations are mostly given in the backnotes, whereas other information pertinent to the reading of the material at hand is given in the footnotes.

	In the footnotes and endnotes references to the Gangtok edition of the Tibetan text of the Mountain Doctrine use the added page numbers, rather than the folio numbers, and thus lack “a” or “b,” whereas references to the ’Dzam thang edition use the folio numbers and thus contain either “a” or “b.” Often, only one edition is cited.

	Full bibliographical references are given in the footnotes and backnotes at first citation.

	For translations and editions of texts, see the Bibliography.

	I have translated the term drang don (neyārtha) sometimes as “interpretable meaning” and other times as “requiring interpretation,” or a variant thereof. There is no significance to the multiple translations other than variety and clarity.

	The names of Indian Buddhist schools of thought are translated into English in an effort to increase accessibility for non-specialists.

	Contrary to my usual custom the initial letters of names of deities and so forth are not capitalized since these terms often refer to principles.

	For the names of Indian scholars and systems used in the body of the text, ch, sh, and ṣh are used instead of the more usual c, ś, and ṣ for the sake of easy pronunciation by non-specialists; however, cch is used for cch, not chchh. In parentheses the usual transliteration system for Sanskrit is used.




Introduction

Döl-bo-ba Shay-rap-gyel-tsen,a author of the Mountain Doctrine, Ocean of Definitive Meaning: Final Unique Quintessential Instructions,b was one of the most influential figures of fourteenth-century Tibet, a dynamic period of doctrinal formulation. As Cyrus Stearns says in his excellent biography:2

Without question, the teachings and writing of Dol po pa, who was also known as “The Buddha from Dol po” (Dol po sangs rgyas), and “The Omniscient One from Dol po who Embodies the Buddhas of the Three Times” (Dus gsum sangs rgyas kun mkhyen dol po pa), contain the most controversial and stunning ideas ever presented by a great Tibetan Buddhist master. The controversies which stemmed from his teachings are still very much alive today among Tibetan Buddhists, more than 600 years after Dol po pa’s death.

His works were monumental and seminal in that they present a penetrating and controversial re-formulation of doctrines on emptiness and buddha-nature influential through to the present day.

Döl-bo-ba Shay-rap-gyel-tsen was born in the Döl-bo area of presentday Nepal in 1292 in a family practicing tantric rites of the Nying-ma order.3 It is reported that after receiving tantric initiation at the age of five, he had a vision of Red Mañjushrī, and subsequently his intelligence burgeoned. At twelve he was ordained and at seventeen fled, against his parents’ wishes, to study with Ḡyi-dön Jam-ȳang-drak-ba-gyel-tsenc in Mustang, where in a month he learned the doctrinal vocabularyd of the (1) pathstructure studies associated with the perfection of wisdom teachings, (2) epistemology and logic,e and (3) phenomenology.f His new teacher was called to Sa-ḡya, then the greatest learning center in Tibet, and two years later Döl-bo-ba joined him, where he continued studies on the three above-mentioned topics, as well as Shāntideva’s Engaging in the Bodhisattva Deeds4—simultaneously mastering them in a year and a half.

From this master he also received teachings on the Kālachakra Tantra and related sūtras and commentaries that shaped his practice and outlook. After receiving many other teachings, when he was twenty-one, his parents, “who had now forgiven him for running away,”5 made an offering for his own first teaching—this being on the perfection of wisdom, epistemology and logic, phenomenology, and discipline. “His teachings were received with unprecedented acclaim, although some criticized him for teaching too many texts at once.”6 At the age of twenty-two, while making a tour of western and central Tibet to learn at other institutions, he first came to be called “Omniscient,”g an epithet that even his opponents still use. As Stearns says about his extremely broad learning and about the importance of Ḡyi-dön Jam-ȳang-drak-ba-gyel-tsen to him:7

Up until the age of twenty-nine (1321) he had studied with more than thirty teachers, the most important of whom, Skyi ston ’Jam dbyangs Grags pa rgyal mtshan, had bestowed upon him some seventy initiations and teachings.

At twenty-nine in 1321, however, he was completely humbled when he visited the monastery of Jo-nang,h located 160 km northwest of the Dra-shi-hlün-bo monastery of Shi-ga-dzay, and saw “that every man and woman who was seriously practicing meditation had realized the nature of reality through meditation.”8

In 1322 he returned to Jo-nang, where he received in-depth instruction on the Kālachakra Tantra and entered into retreat. During a second retreat for one year (or two or three, depending on the account), he realized the first four branches of the six-branched yoga of the Kālachakra system—individual withdrawal, concentration, stopping-vitality, retention, subsequent mindfulness, and meditative stabilization. Stearns says (brackets mine):9

On the basis of both pratyāhara [withdrawal] and dhyāna [concentration], he beheld immeasurable figures of the Buddhas and pure lands. On the basis of prāṇāyāma [stopping-vitality] and dhāraṇā [retention], exceptional experience and realization was born due to the blazing of blissful warmth.

During this retreat Döl-bo-ba realized the view of “other-emptiness” but did not speak about it for several years.

In 1326 he was installed as the head of the Jo-nang Monastery and in 1327 began work on a gigantic monument—the Glorious Stūpa of the Constellationsi—which was completed in 1333, restored by Tāranātha in 1621, and refurbished in 1990. Either during or after the building of the stūpa, for the first time he taught that conventional phenomena are self-empty, in the sense that they lack any self-nature, whereas the ultimate is other-empty, in the sense that it is empty of the conventional but has its own self-nature. This latter realization Döl-bo-ba himself stated to be previously unknown in Tibet and spoke of it this way:10

I bow in homage to the gurus, buddhas and kalkīs by whose kindness the essential points which are difficult for even the exalted ones to realize are precisely realized, and to their great stūpa.

During this period Döl-bo-ba wrote and taught a great deal, while also working on the stūpa. His monumental Mountain Doctrine, Ocean of Definitive Meaning: Final Unique Quintessential Instructions “was completed well before the final consecration of the stūpa on October 30, 1333.”11

His view of “other-emptiness” is based on profound understanding of three Indian expositions of tantras, the “three cycles of bodhisattva commentaries”:j


	Kalkī Puṇḍarīka’sk Great Commentary on the “Kālachakra Tantra”: Stainless Lightl

	Vajragarbha’sm Extensive Commentary on the “Condensed Meaning of the Hevajra Tantra”n

	Vajrapāṇi’so Meaning Commentary on the “Chakrasaṃvara Tantra.”p



The latter two commentaries are said to have been composed using the rubric, or grid, of the Kālachakra Tantra, and thus all three are Kālachakra related. Döl-bo-ba speaks of these three as the quintessential instructions of tenth-ground bodhisattvas. He also draws on a vast array of sūtras, tantras, and Indian treatises.

Despite having relied on this plethora of Indian sources, the Mountain Doctrine was received with amazement and shock. However, Döl-bo-ba also was highly lauded and received great offerings from exalted religious figures of the day, among whom he indeed was one of the greatest. He gave teachings sometimes to thousands of persons and at other times to the luminaries of his period. He was invited, along with Bu-dön Rin-chen-drupq—another great master of Kālachakra—to China by the Yüan dynasty (Mongolian) Emperor Toghon Temür. Neither of them went, and to avoid the emperor’s displeasure Döl-bo-ba “stayed in different isolated areas for four years.”12

Concerned about the damage to religious centers and so forth that ensued from a protracted political power struggle, Döl-bo-ba decided “to travel to Lha sa and make prayers to the Jo bo image there, which he felt to be the same as the Buddha himself.”13

Dol po pa had become increasingly disturbed by the extensive damage to the Buddhist communities, temples, and shrines in Tibet due to the great political turmoil that had swept through the land during the protracted power struggle between the Sa skya pa in Gtsang [the western province of Tibet] and the newly arisen Phag mo gru in Dbus [Central Tibet].14

Thus, in 1358, at the age of sixty-six, he departed from Jo-nang. Along the way, he gave teachings to the Fifteenth Patriarch of Sa-ḡya, Sö-nam-gyel-tsen,r who requested that he compose The Great Calculation of the Doctrine, Which Has the Significance of a Fourth Council,s along with an auto-commentary. Döl-bo-ba audaciously15 titled his work this way because he considered the doctrine of other-emptiness and its implications for the buddha-nature to be like an addition to the famous three councils in India.

He also gave lectures “that were often so large that people at the edges could not hear the teaching, so it had to be relayed through an interpreter,”16 that is, someone repeating what he said. In the Hla-sa area he was thronged with teachers and others requesting teachings, to the point where “There were so many people listening to the teachings that doors were broken and stairways collapsed.”17

After six months, when leaving Hla-sa to return to Jo-nang, he was thronged by believers, and, again, along the way he taught huge crowds and received the praise of monastic leaders. When he stopped in Sha-lut to debate with Bu-dön, the latter sought to avoid confrontation, but when Döl-bo-ba nevertheless made “the opening exclamation for debate (thal skad), the force… produced a crack in the wall of Bu-ston’s residence.”18

In the eleventh month of the mouse year (the end of 1360), Döl-bo-ba gave a teaching on the Mountain Doctrine and the next day passed away in deep meditation.

When the corpse was offered into the fire, the smoke rose up only about the length of a spear, then went to the stūpa like a streaking arrow, circled it many times, and finally disappeared to the west.19

After the crematorium was opened, many clear, crystal-like formations appeared among the ashes, and “ashes from the cremation were gathered and put along with other relics into an image of Dol po pa that was in the great stūpa he had built.”20

The Title

The Mountain Doctrine, Ocean of Definitive Meaning: Final Unique Quintessential Instructions,u a long text of 247 folios, is a sustained argument about the buddha-nature, also called the matrix-of-one-gone-thusv and matrix-of-one-gone-to-bliss,w replete with citations of sūtras, tantras, and Indian treatises and interspersed with objections and answers. It thereby follows the format, inherited from India, of a presentation by way of both reasoning and scripture—the scriptural citations being so rich that the book can also be considered an inspiring anthology, a veritable treasure-trove of literature about the matrix-of-one-gone-thus.

In the dedication of virtue at the end of the book, Döl-bo-ba Shay-rap-gyel-tsen explains the meaning of his title:

This final definitive meaning thus of all the excellent profound scriptures of the conqueror—

Realized through the kindness of foremost venerable lamas from being illuminated

By profound instructional counsel from the mouths of conqueror-children such as the protectors of the three lineages and so forth—

Is the mountain doctrine of profound yogic practitioners in isolated mountain retreats,

Containing the entirety of the rivers of definitive meaning

Of all the elevated pure sūtras, tantras, and treatises, and hence is an ocean of definitive meaning,

Teaching the unique finality of the spectrum of basis, paths, and fruit

And also the spectrum of view, meditation, and behavior, and hence it is concordant in name and meaning.

Since it comments on profound thought, it is a commentary on the conqueror’s thought,

And since it comments on all vajra words, it unravels the knots of vajra words,

And since it clearly teaches the profound noumenon, it is a lamp to the matrix-of-one-gone-to-bliss,

And since it contains all profound scriptures, reasonings, and quintessential instructions, it is also a supreme wish-granting jewel.

His text is aimed at presenting not what is tentative, provisional, and requiring interpretation in the Indian source texts but the definitive meaning of ultimate reality itself, so profound and difficult to realize that it is a doctrine practiced in mountain retreats by yogis. Containing a plethora of citations from Indian sūtras and tantras as well as expositions of them and laden with inspiring lists of synonyms of the ultimate, it is like a great ocean into which all rivers of doctrine have flowed. Endowed with the quintessential instructions especially of the three bodhisattva commentaries by Kalkī Puṇḍarīka, Vajragarbha, and Vajrapāṇi, it offers unique final presentations of the spectrums of Buddhist doctrine.

Döl-bo-ba developed a new doctrinal language through an amalgamation of the classical texts of the mind-only and middle way systems into a great middle way,x intertwining the particular tantric vocabulary of the Kālachakra system. As he says:21

Tantras should be understood by means of other tantras.

Sūtras should be understood by means of other sūtras.

Sūtras should also be understood by means of the tantras.

Tantras should also be understood by means of the sūtras.

Both should be understood by means of both.

This all-encompassing approach, simultaneously drawing on sūtras and tantras, puts topics—rather than just the differentiation of systems—to the forefront in a search for meaning. In presentations that are usually considered the classical texts of separate systems, he sees in each of those texts multiple systems crowned by the great middle way. For instance, he considers separate passages of the Sūtra Unraveling the Thought, considered by many to be just mind-only, to present the views of mind-only and the great middle way, the latter being ultimate mind-only,y also called supramundane mind-onlyz and final mind-only,aa which is beyond consciousness.bb Also, in certain Indian treatises usually taken to be strictly mind-only he finds passages teaching conventional mind-only and others teaching the great middle way.

Still, Döl-bo-ba’s presentation is by no means a collage drawing a little from here and a little from there and disregarding the rest. Rather, he has a comprehensive overarching perspective born from careful analysis, like other great synthesizers of his period. For him, others had just not seen what the texts themselves were saying, and instead read into classical texts the views of single systems. Since he draws from a great variety of sūtras, tantras, and treatises, Döl-bo-ba’s perspective is syncretic, but it is perhaps synthetic only in the sense that he found within these an exposition of a view beyond what had become the traditional schools. It was not a mere putting together of pieces from here and there.

He also criticized the then (and still) popular notion that recognition of conceptions themselves as the body of attributescc of a buddha “would alone bring about enlightenment,”dd without requiring abandonment of any misconceptions.ee Thus he was bucking two popular trends—(1) separation of the classical texts of the great vehicle into isolated systems and separation of sūtra and tantra into isolated camps and (2) reduction of the final path to self-recognition of basic mind. Breaking boundaries between set systems, his grand, over-arching, iconoclastic perspective shocked Tibetan scholars from his own day to the present. The Sa-ḡya scholar Ren-da-wa Shön-nu-lo-dröff—over three readings—first found it unappealing, then appealing, and then unappealing. Ren-da-wa’s student, Dzong-ka-bagg found it so provocative that he took Döl-bo-ba’s views as his chief opponent in his works on the view of emptiness.

Döl-bo-ba’s View of Reality

Basis and Fruit Undifferentiable

The Ocean of Definitive Meaning is divided into three sections of roughly equal length—basis, path, and fruit—preceded by a brief overview and followed by a short summary. The basis is the ground on which the spiritual path acts to rid it of peripheral obstructions, thereby yielding the fruit of practice. The basis is the matrix-of-one-gone-thus, which itself is the thoroughly established nature, the uncontaminated primordial wisdom empty of all compounded phenomena—permanent, stable, eternal, everlasting. Not compounded by causes and conditions, the matrix-of-one-gone-thus is intrinsically endowed with ultimate buddha qualities of body, speech, and mind such as the ten powers; it is not something that did not exist before and is newly produced; it is self-arisen.

From this point of view, Döl-bo-ba emphasizes that the basis (the actual way things are even in an ordinary state) and the fruit (as manifested in buddhahood) are undifferentiable (89, 93, 94, and so forth). At the beginning of the Mountain Doctrine he inspiringly speaks of the matrix-of-one-gone-thus as the basic reality and pristine wisdom (61), and although ultimate buddha qualities of body, speech, and mind pre-exist in the matrix-of-one-gone-thus (100), effort at the spiritual path is nevertheless required because there are two types of effects, separativehh and producedii—separative effects being already existent factors that need only to be separated from defilement and do not require production, whereas produced effects have to be generated through practice. Döl-bo-ba makes the distinction that while a person is still a sentient being, the basis is obstructed by defilements, and when a person has become a buddha, the basis has separated from defilements (148). Thus, a process of purification must take place before buddhahood can be attained.

Although sentient beings already possess ultimate buddha-qualities, Döl-bo-ba avoids having to hold that ordinary sentient beings are already buddhas by making distinctions between ultimate and conventional qualities and between ultimate buddha and conventional buddha. Noumenal ultimate buddha and buddha-qualities are already integrally present in the noumenon, whereas conventional buddha and conventional buddha-qualities must be attained (99, 119). Through an elaborate, reasoned argument he directly addresses the issue of whether endowment with ultimate buddha-qualities would absurdly make ordinary sentient beings buddhas, concluding that it does not (185). He does this by pointing out that buddha-qualities have negative and positive aspects, called qualities of abandonment of defilements and qualities of realization. To show that all beings are primordially endowed with a buddha’s body of attributes and yet need to attain their conventional manifestation he uses the vocabulary of:


	primordial abandonment and primordial realization that are contained within the noumenon

	abandonment and realization that are attained through practicing spiritual paths that serve as antidotes to defilements.



Döl-bo-ba cites an example found in many sūtras and treatises that aptly makes the point that the basis and fruit are the same and yet spiritual development is required (50, 185). An unknown treasure (basis) exists under the home of a poor person that must be uncovered (path) through removing obstructive dirt (defilements), yielding the treasure (fruit) that always was there. Just as the treasure already exists and thus requires no further fashioning, so the matrix-of-one-gone-thus, endowed with ultimate buddha qualities, already dwells within each sentient being and needs only to be freed from defilements. He thereby emphasizes that:


	The body of attributes of a buddha pre-exists within sentient beings.

	There are scriptures, reasonings, and also special quintessential instructions revealing the presence of this internal treasure, the matrix-of-one-gone-thus or matrix-of-one-gone-to-bliss.

	The practice of wisdom, along with its accompanying factors of merit, is required to remove the defilements preventing realization of this resource.



From this, it can be seen that, even though ultimate buddha marks, beauties, and so forth exist intrinsically in the continuums of all sentient beings, they are obscured by ignorance and thus cannot perform the activities of a buddha, which can be done only when conventional buddha-qualities are attained (185, 199). Thus, the undifferentiability of basis and fruit refers to the ultimate body of attributes that exists in all beings whether enlightened or not and does not refer conventional form bodies, which are attained through practice of the path (512):

Objection: If the basis and the fruit are undifferentiable, what is the use of the path?

Answer: Here also “undifferentiable entity of basis and fruit” is in terms of the ultimate body of attributes and not in terms of conventional form bodies. Also, it is not that the path is not needed because:



	the collection of pristine wisdom, which is the non-conceptual wisdom of meditative equipoise, acts to remove the defilements of the primordially abiding body of attributes

	and the collection of merit, which is endowed with the pristine wisdom of subsequent attainment realizing [phenomena to be] illusion-like, generates communication bodies for the sake of others.





On this basis, Döl-bo-ba cogently holds that those who claim that just because ultimate buddha qualities are present in a person, that person must be a buddha, simply do not understand the difference between the presence of something and being that thing (188):

Therefore, the very many perverse challenges such as, “If buddha exists in sentient beings, all karmas, afflictive emotions, and sufferings would not exist,” and so forth, and “Sentient beings would realize all knowables,” and so forth are babble by those who do not know the difference between existence [or presence] and being such and such.jj This is because existence, [that is, presence] does not establish being such and such.kk If it did, then since explanations exist in humans, are humans explanations?

Döl-bo-ba argues (301) that although the ultimate, the body of attributes, is not produced, it is not contradictory for it to be an effect, since its attainment is a separative effect, an effect of having been separated from peripheral defilements. The presence of self-arisen pristine wisdomll is not sufficient; other-arisen pristine wisdommm must be produced through practicing the path. He uses the metaphor of the sky to convey the point (300):

That which is self-arisen pristine wisdom, ultimate truth, abiding pervasively in all does not differ in anyone as to its natural purity, but through the force of persons there are the differences of purity from adventitious defilements and of impurity due to adventitious defilements, like the fact that the sole sky—which by its own nature does not exist as entities of clouds and is purified of entities of clouds—is not purified of clouds in some areas and is purified of clouds in other areas. Therefore, it is not contradictory that just as sky that is not purified of clouds does not exist in any area, so sky that is purified of clouds does not exist in any area, but, due to the area, there is impure sky and there is pure sky. Similarly, while the naturally pure, sole, basic element of the ultimate abides together with defilements in some persons and abides without defilements in some, it is posited as the basis and the fruit through the force of the presence or the absence of defilements in persons, [but] the entity of the noumenon does not differ.

The noumenon is the same, whether realized or not. However, dependent upon realization, beings come to be termed impure, partially pure, and pure.

Two Lineages

In order to show how the matrix-of-one-gone-thus yields buddhahood, Döl-bo-ba addresses the topics of its two divisions, called the two causal lineages (55). The first is the noumenal clear light itself, the natural lineage,nn and the other consists of the spiritual activities of accumulating wisdom and merit, the developmental lineage.oo From those two, respectively, arise the two buddha bodies—the body of attributes and conventional form bodies, the latter consisting of a complete enjoyment body and emanation bodies.

[image: image]

Since endowment with pre-existent ultimate buddha qualities does not eliminate the need for practice of the path, when describing the final Buddha-qualities, he titles the section on the path “Explaining how effects of separation and of production are attained through the path.” As Tāranātha, second only to Döl-bo-ba in importance in Jo-nang, says:22

Therefore, newly attained effects that are to be produced through cultivating the path are produced effects, due to which they do not truly exist, whereas the primordially abiding buddha is merely separated through cultivating the path from the covering over that buddha, due to which it is called an “effect of separation” and the path also is called a “cause of its separation.” These [effects of separation] are merely imputed cause and effect, not actual cause and effect. These effects of separation also are not the analytical separations described in Manifest Knowledge, “Separation is a mental extinguishment.” Rather, it is an ultimate effect of separation and an ultimate true cessation in accordance with the statement in the Questions of King Dhāraṇīshvara Sūtra, “Since it is primordially extinguished, it is called ‘extinguishment.’”

In this way, the natural lineage is called a “cause” but does not produce effects, and the body of attributes is called an “effect” but it is not produced.

Two Emptinesses

Since the matrix-of-one-gone-thus, also called the immutable thoroughly established nature, is empty of all compounded phenomena but replete with the ultimate phenomena, or attributes, of enlightenment, it is not self-empty. If the matrix-of-one-gone-thus were self-empty, it would not exist at all (213). Rather, the matrix-of-one-gone-thus is empty in the sense of being empty of the other two natures, imputational and other-powered natures—respectively conceptually dependent factors and phenomena produced by causes and conditions.

In this way, Döl-bo-ba recognizes two important types of emptiness—self-emptiness and other-emptiness. He calls the first “empty-emptiness” and the second “non-empty-emptiness (213, 252, 301). Self-emptiness means that an object is empty of its own entity. A table is empty of its own entity; a mind is empty of its own entity, and so forth. The meaning of this is that such phenomena cannot withstand analysis; he says (213) that “subjectspp that cannot withstand analysis and finally disintegrate are empty of their own entities.” Self-empty phenomena do not appear to wisdom of reality, since they do not exist in the mode of subsistence (57, 209, 221, 225, 248, 252, 323, 326, 328, 331, 388, 404, 414, 425, 465, 527, 535, 537).

Conventional phenomena only provisionally exist in that they exist only for consciousness,qq which is necessarily mistaken, and thus what appears to pristine wisdomrr does not appear to consciousness and what appears to consciousness does not appear to pristine wisdom (527ff.). Hence, conventional phenomena do not appear to buddhas; even conventional buddha-qualities of body, speech, and mind do not appear to a buddha, being only for the sake of trainees to whom they appear. Nevertheless, buddhas are omniscient, since they implicitly know the phenomena of cyclic existence, for when they explicitly know the ultimate, they implicitly know that these conventional phenomena do not exist (535). As he says (527):

These three realms, which are appearances of ignorance, do not appear to the pristine wisdom of one awakened from the sleep of ignorance because these three realms are appearances of consciousness and whatever is consciousness is ignorance.

The spheres of wisdom and consciousness are separate.

Döl-bo-ba argues that if emptiness were only self-emptiness, then since self-emptiness would be thusness (the ultimate), all phenomena that are self-empty (and thus are self-emptiness) would themselves absurdly be thusness. He rubs in the point by elaborating that all of the following would absurdly be the ultimate (254ff.):


	those with perverse attachment

	adventitious things changing into something else and again into something else

	non-virtues

	the two obstructions

	and minds of awful sins.



For Döl-bo-ba, whatever is self-empty is a self-emptiness. He argues against the notion that the emptiness of those phenomena is the ultimate and that the factor of their appearance is not the ultimate:


	by asking (256) whether “the factors of appearance are empty or not empty,”

	and by citing the statement in Nāgārjuna’s Essay on the Mind of Enlightenment that:

     Conventionalities are described as emptinesses.
     Just emptinesses are conventionalities.

and the statement in the Heart Sūtra that “Form is emptiness; emptiness is form.”



The equation of ordinary forms with self-emptiness requires that they are not the ultimate, and the corresponding equation of the ultimate with other-emptiness requires that the matrix-of-one-gone-thus and all the ultimate buddha qualities of body, speech, and mind inhering in it are ultimate and are other-emptiness. He holds that it is an extreme of non-existence to claim that ultimate other-emptiness is self-empty (329):

Whereas the partless, omnipresent pristine wisdom of the element of attributes always abides pervading all, the extreme of non-existence is the deprecation that it does not exist and is not established and is empty of its own entity. That which is the middle devoid of those extremes is the basis devoid of all extremes such as existence and non-existence, superimposition, and deprecation, permanence and annihilation, and so forth, due to which it is the final great middle. It is non-material emptiness, emptiness far from an annihilatory emptiness, great emptiness that is the ultimate pristine wisdom of superiors, five immutable great emptinesses, six immutable empty drops, a which is the supreme of all letters, buddha earlier than all buddhas, primordially released one-gone-thus, causeless original buddha, aspectlessness endowed with all aspects—insuperable and not fit to be abandoned. Not to be deprecated, it is the inconceivable element of attributes beyond phenomena of consciousness and not in the sphere of argument; it is to be realized in individual self-cognition by yogis.

Consequently, those who come to the conclusion that:



	The “middle” is solely designated to the mere voidness of all extremes.

	“Even the middle is empty of the middle.”

	“Even the ultimate is empty of the ultimate.”





and so forth do not accord with the thought of the conqueror because, for the character of the emptiness that is the final mode of subsistence, the mere emptiness of non-entities is not sufficient. Rather, the emptiness that is the [ultimate] nature of non-entities [that is, emptiness that is the ultimate nature opposite from non-entities] is required. Also, Vasubandhu’s Commentary on the “Extensive Mother,” the “Twenty-five Thousand Stanza Perfection of Wisdom Sūtra,” and “Eighteen Thousand Stanza Perfection of Wisdom Sūtra” calls the ultimate nature—that is empty of adventitious imputational conventionalities and is opposite from conventionalities—the nature of non-entities, and thereupon says that this is also the perfection of wisdom of the undifferentiable entity of basis and fruit. From this also, it is established that the profound emptiness that is a synonym of the ultimate noumenon is other-emptiness.

Döl-bo-ba handles the many statements such as that (363):

The element of attributes is empty of the element of attributes. Thusness is empty of thusness. The limit of reality is empty of the limit of reality. The inconceivable basic element is empty of the inconceivable basic element.

by holding that they require interpretation, their purpose being to quiet conceptualization of the element of attributes and so forth as this or that. In this way the element of attributes is not empty of the element of attributes.

Since meditation on self-emptiness is not sufficient, he must handle the many statements that afflictive emotions are overcome through meditating on self-emptiness, such as (394):

Objection: Āryadeva’s Lamp Compendium for Practice states:

All ones-gone-thus possessing an essence of compassion—seeing all sentient beings fallen into a whirlpool of suffering, without refuge, and without defender—cause those beings to purify afflictive emotions through thorough knowledge of the nature of afflictive emotions in a conventional manner, and cause them to be thoroughly set in meditative stabilization having an essence of the mode of reality through having cleansed conventional truth also by means of ultimate truth.

and so forth. Does this not say that the entities of afflictive emotions are purified through knowledge itself that they are self-empty?

Answer: This is in consideration of temporarily suppressing or reducing the pointedness of coarse afflictive emotions because even this very passage says that, in the end, the conventional knowledge that afflictive emotions are self-empty must also be purified by non-conceptual pristine wisdom, meditative stabilization actualizing the ultimate.

Meditation on self-emptiness brings about a temporary reduction of the coarse level of obstructions, but meditation on other-emptiness is required for eliminating them entirely.

He explains what it means to not be self-empty and to be other-empty, on the basis of which he shows how to interpret scriptures (366):

Concerning this—whether form bodies of buddhas come to the world or do not come, whether persons realize it or do not realize it, see it or do not see it—the limit of reality, which has many synonyms such as source of attributes and so forth, has abided thusly without changing, indestructible and not susceptible to being abandoned, without difference earlier and later, always partless, omnipresent, and all-pervasive. That is the meaning of not being empty of its own entity.

Concerning the emptiness of other entities, the emptiness of imputational phenomena such as self, sentient being, living being, transmigrating being, nourisher, creature, and so forth and the primordial emptiness even of:



	other-powered conventional aggregates such as forms and so forth

	constituents

	sense-spheres

	dependently arisen phenomena

	and sentient beings traveling in the cyclic existences of the five transmigrating beings





is the meaning of other-entity emptiness.

Similarly, with respect to the statement:

Because the element of attributes is void, bodhisattvas do not apprehend a prior limit. Because thusness, the limit of reality, and the inconceivable basic element are void, bodhisattvas do not apprehend a prior limit.

you should also understand that although it is not void of itself, it is void of others, and through having become mindful again and again of this unique profound essential of quintessential instructions that also explain well the many occasions of non-establishment, purity, intensive purity, thorough purity, ceasedness, cessation, extinction, separation, intensive separation, purity, abandonment, and so forth, you will understand well:



	the meaning of the emptiness of its own entity and the emptiness of other entities

	the meaning of empty emptiness and non-empty emptiness

	the meaning of the emptiness of non-entities and the emptiness that is the [ultimate] nature of non-entities [that is, emptiness that is the ultimate nature opposite from non-entities]

	the mere emptiness of the phenomenon that is the object negated and the emptiness that has many synonyms such as basis of emptiness, noumenon, thusness, and so forth.





Similarly, with respect to the statements:

Knowledge-of-all is empty of knowledge-of-all; knowledge-of-the-path is empty of knowledge-of-the-path; exalted-knowledge-of-all-aspects is empty of exalted-knowledge-of-all-aspects.

and so forth, it is necessary to realize well the modes of:



	self-emptiness—emptiness of non-entities

	other-emptiness—emptiness that is the [ultimate] nature of non-entities [that is, emptiness that is the ultimate nature opposite from non-entities].





Concerning those, if you know the division of the two truths with respect to knowledge-of-all, knowledge-of-the-path, exalted-knowledge-of-all-aspects, the fearlessnesses, individual correct knowledge, unshared buddha-attributes, buddha, enlightenment, bodhisattva, and so forth, you will not be obscured with regard to the subduer’s word.

About those:



	Because the ultimate ten powers and so forth are noumenal bases of emptiness, the uncompounded basic element itself, they are final true cessations.

	Because conventional ten powers and so forth are included in impermanent true paths, they are self-empty.





Those abide in fact; consequently, it is to be known that:



	There is not the slightest contradiction in teaching that those that abide as self-empty are self-empty.

	Whatsoever [passages] say that the non-self-empty are self-empty are just of interpretable meaning with a thought behind them, as indicated above.





By differentiating self-emptiness and other-emptiness one can realize that the scriptures are free of self-contradiction.

There are numerous faults if self-emptiness were the only ultimate. For instance, since ultimate reality is called “vajra” (261), then:

even squashy, essenceless, pithless, splittable, divisible, burned, and destroyed bad things—dirty substances such as the squishy, the rotten, slime, and so forth—would be the final vajra because of being empty of their own entities. If that is accepted, it would have to be asserted that those would be hard, would be the essence, would not be pithless, and so forth.

Using parallel reasoning, Döl-bo-ba asserts that the matrix-of-one-gone-thus and all the ultimate buddha qualities of body, speech, and mind inhering in it are indeed hard, the essence, not pithless, and so on. The qualities of other-emptiness, including uncompoundedness and permanence, are true of what is other-empty.

Two Purities

This presentation is based on a doctrine of two types of purity—natural primordial purity and purity of adventitious defilements brought about through practice (319). In this way there are naturally primordially pure versions of all phenomena ranging from forms through omniscience. For example, there are naturally primordially pure forms that are beyond the three realms and the three times, and regarding the five aggregates (319) the pure versions are the five deities and the five wisdoms. Döl-bo-ba similarly elaborates on pure versions of the six sense powers, the six constituents, the twelve links of dependent-arising, the four truths, the six perfections, and so forth and concludes that the realms of the pure and the impure are separate:

Hence, with the correct view you should realize that the primordially naturally pure is just pure and also realize that the impure is just impure. Concerning that, the impure are all the forms and so forth included within adventitious defilements. The Hevajra Tantra extensively says:

“O bhagavān, what are the impure?” The bhagavān said, “Forms and so forth. Why? Because of being the phenomenass of apprehended-object and apprehending-subject.”

This clears away the assertion by some that the meaning of being pure is to be empty of its respective entity because although all phenomena of apprehended-object and apprehending-subject, which have a nature of the two obstructions, are empty of their own respective entities, they are not pure. Consequently, with good differentiation to realize being and not being primordially naturally pure, it is necessary to realize the difference between the matrix-of-one-gone-to-bliss and adventitious defilements, and it is also necessary to realize well their modes of being empty.

Though the noumenal versions of the six perfections and so forth abide without difference in buddhas and sentient beings, their attainment or non-attainment is due to having separated or not having separated from adventitious defilements upon having stopped or not having stopped the windstt of the twelve time-cycles (322). The bifurcation of ultimate and conventional factors is clear (375):

In this way, the forms and so forth of the ultimate matrix-of-one-gone-to-bliss—attained through ceasing the continuum of the forms, and so forth, of adventitious defilements, which have an essence of impermanence, misery, emptiness, selflessness, impurity, ignorance, and so forth—are other than external and internal conventionalities. They are said to be:



	essences of vajrasattva and vajrapadma, vajra semen and particles, vajra moon and sun, vajra knower and known, vajra vowels and consonants, and so forth

	essences of the syllables evaṃ, which is the primordially undifferentiable mixture into one taste of the five immutable great emptinesses and the six immutable empty drops…





Those aggregates, constituents, and so forth—primordially devoid of obstruction, undifferentiable, of equal taste, endowed with all noumenal aspects—are other than, supreme to, and transcendent over external and internal conventional aggregates, constituents, and so forth.

Other-emptiness means empty of the conventional, which themselves are empty of their own entities. However, it seems to me that conventional and noumenal aggregates, for instance, are not totally unrelated in that when the obstructions of afflictive conventionalities are removed, the noumenal versions are revealed (383).uu

Why the conventional are called “other” can be seen from Döl-bo-ba’s description of the difference between defilements and the basis of purification (388):

The defilements to be purified and the basis of purification are different, and those also not just different isolatesvv since they differ by way of an extremely great number of differences:



	because there is the difference of fabricated adventitious and natural fundamental

	and because there is the difference of conventional and ultimate

	and because there is the difference of phenomenon and noumenon

	and because there is the difference of extreme and center

	and because there is the difference of other-arisen and self-arisen

	and because there is the difference of imputational other-powered and noumenal thoroughly established

	and because there is the difference of consciousness and element of attributes

	and because there is the difference of mundane and supramundane

	and because there is the difference of suffering and bliss

	and because there is the difference of contaminated and uncontaminated

	and because there is the difference of incomplete and complete qualities of the body of attributes

	and because there is the difference of destructible and indestructible.





Based on the two purities, the otherness of the conventional and the ultimate is pronounced.

Two Truths

Self-emptiness is not the ultimate truth, which is of a different order of being. Döl-bo-ba describes self-emptiness as meaning that phenomena that cannot withstand analysis and are subject to disintegration are empty of their own nature. All conventionalities are self-empty, or self-emptinesses—the two terms being used interchangeably—and thus self-emptiness is a conventionality, not the ultimate. The actual ultimate truth is able to bear analysis, is permanent, and is definitive. Thorough-going release is brought about through the wisdom of other-emptiness (394).

Döl-bo-ba rejects the notion that the ultimate also could be self-empty, since then the ultimate would not exist at all (213). The mere finding that some phenomena are empty does not make all phenomena, such as the great liberation, also empty of themselves. The great liberation is empty of defects—which are other than itself and do not exist in reality—but it itself is not empty of itself, just as a house is empty of humans but is not empty of itself. The great liberation does not melt under examination; it can bear analysis. In this sense, other-emptiness, the thoroughly established nature, ultimately exists (219).

In Döl-bo-ba’s system the ultimate is true ultimately, and conventional truths are true conventionally (342). The body of the basic element of attributes exists in the dispositional mode of subsistence, but no conventionalities do. “Existing in the dispositional mode of subsistence” is the meaning of ultimately existing (225). Conversely, since other-powered natures (phenomena produced through the power of other causes and conditions) are not the ultimate nature, they are empty of their own entities; they are self-empty (215); they do not exist in the dispositional mode of subsistence. The ultimate is beyond the temporary nature of other-powered natures, which, like hail-stones, may appear solid but quickly disappear (see the passage from the Aṅgulimāla Sūtra, 143).

For Döl-bo-ba, dependent-arisings are limited to impermanent phenomena produced from causes and conditions, and, therefore, the ultimate cannot be a dependent-arising (332):

Thus, the ultimate truth—knowing itself by itself, devoid of the extremes of existence and non-existence—has a nature that is beyond the phenomena of dependent-arising, does not deteriorate from its own entity, and is not empty of its own entity. Jñānagarbha’s Path of Yogic Meditation says, “That which is not dependently produced and does not deteriorate from its own entity is called ‘the ultimate nature.’”

This seems to contradict Nāgārjuna’s statement that all phenomena are dependent-arisings, but Döl-bo-ba explains that it does not, first by showing that the ultimate is necessarily not impermanent and deceptive and then by indicating that Nāgārjuna’s reference is to all conventional phenomena, not the noumenon. The mutuality of dependent-arising and emptiness has to be to self-emptiness, not other-emptiness (398).

The ultimate is other than lowly conventionalities (389), their otherness eliminating the possibility that the two truths are undifferentiable. Rather, an ultimate truth is not a conventional truth, and a conventional truth is not an ultimate truth. The two truths are different and are also not the same entity (405). Hence, the two truths are neither one nor one entity. They are different, though not different entities, since that they are different merely means that they are not the same entity. Furthermore, though the two truths are different, their difference is not that conventionalities are appearances and their emptinesses are ultimate truths, since the ultimate also appears to pristine wisdom and since conventionalities are self-emptinesses (391).

Since the ultimate, although without the phenomena of cyclic existence, is replete with beneficial qualities, it is not a mere absence. In the Ocean of Definitive Meaning, Döl-bo-ba identifies the ultimate nine timesww as an affirming negative, something that indicates a positive in place of the negation; for instance (470):

Similarly, those who assert that in the mode of subsistence, except for exclusions and non-affirming negatives, there are not at all any inclusions, positives, and affirming negatives are extremely mistaken because I have repeatedly explained and will explain that:



	Natural exclusion, negation, and abandonment are complete in the mode of subsistence, since all flaws are naturally non-existent and non-established in the mode of subsistence.

	Natural realizations of the inclusionary, the positive, and affirming negatives are primordially complete [in the mode of subsistence], since all noumenal qualities are naturally complete in their basis.





and because the master, the great scholar Jinaputra’s commentary on the Praise of the Three Jewels by the master Mātṛcheṭa also says:

Therefore, the negative term “does not possess” is an affirming negative because those types of conceptual consciousnesses do not exist [in the mode of subsistence], and it possesses naturally luminous pristine wisdom, devoid of them.

The ultimate is a negative in that it excludes conventionalities, but it is not a mere negative, or non-affirming negative, in that it is self-arisen pristine wisdom endowed with buddha-qualities of body, speech, and mind. In this way self-arisen pristine wisdom itself is the ultimate, the noumenon, and hence itself permanent.

Döl-bo-ba responds to an objection that all types of wisdom must be impermanent by pointing out that there are two types of wisdom, ultimate and conventional, the former being self-arisen pristine wisdom and the latter being other-arisen pristine wisdom (403):

Objection: Since all whatsoever consciousnesses are compounded, even the perfection of wisdom and knowledge-of-all-aspects also are compounded, whereas the noumenon, thusness, and so forth are uncompounded. Hence, those are not fit to be synonyms.

Answer: That is not so because it is necessary to know the divisions of the two truths also with regard to wisdomxx and pristine wisdom.yy Although the wisdom and pristine wisdom included within true paths are compounded conventionalities, the wisdom and pristine wisdom included within true cessations are uncompounded ultimates, and since those and the noumenon and so forth are synonyms, there is no fault.

Although all consciousnesseszz are compounded, pristine wisdom is not a consciousness, and within pristine wisdoms there are two types corresponding to the two truths—self-arisen pristine wisdom, which is an ultimate truth, and other-arisen pristine wisdom, which is a conventional truth.

The distinction of two truths also allows that there are ultimate versions of the complete enjoyment body and emanation body contained in the noumenon (431):

About this, if you know the divisions of the two truths also with regard to the complete enjoyment body and emanation body, you will not be obscured with regard to the subduer’s word. Concerning this, it is commonly widely renowned that the two aspects of the form body are the conventional complete enjoyment body and conventional emanation body. [However,] the ultimate complete enjoyment body and ultimate emanation body are complete in the noumenal, thoroughly established thusness.

Despite seeming suggestions that conventional phenomena are only diseased phenomena to be transcended, there are conventional types of four of the five pristine wisdoms of a buddha (456). Conventional form bodies, unlike the ultimate complete enjoyment body and ultimate emanation body, are impermanent (448). Despite the existence of ultimate complete enjoyment and emanation bodies, Döl-bo-ba reserves the term “form body” for conventional complete enjoyment bodies and conventional emanation bodies (433).

Three Wheels of Doctrine

Döl-bo-ba recognizes that the middle wheel of doctrine teaches that even the ultimate does not ultimately exist and that Nāgārjuna’s Collections of Reasonings present the view that all existents including the ultimate are, in the perspective of their final nature, as unfounded as a sky-flower, the horns of a rabbit, and the child of a barren woman (199). However, he explains away these teachings of the self-emptiness of the ultimate as techniques for developing non-conceptual meditation at a certain level of practice (205). Thus, although self-emptiness does not fulfill the role of the actual ultimate, it has a place in spiritual development as a means to temporarily reduce the force of coarser levels of afflictive emotions.

The middle wheel of doctrine requires interpretation both because of its lack of clarity on what does and does not ultimately exist and because it overstates the doctrine of self-emptiness when it extends this to the ultimate by declaring it to be without ultimate existence. The middle wheel’s blanket teaching of emptiness does not take into account that the ultimate ultimately exists (206), whereas the third wheel clearly differentiates what does and does not ultimately exist, and thus is distinctly superior (202). It clearly teaches an ultimately existent “other-emptiness”—that is, a thoroughly established nature empty of imputational natures and other-powered natures—and hence the third wheel is definitive, whereas the middle wheel does not clearly teach the actual mode of subsistence of phenomena. The third wheel teaches directly and clearly, whereas the other two wheels teach obliquely by way of intentional speech (394).

Great Middle Way

Döl-bo-ba focuses on demonstrating that for most of the prominent scriptures of the great vehicle as well as their leading commentators the final object of meditation for purifying obstructions is the matrix-of-one-gone-thus, endowed with ultimate buddha qualities and ultimately existent. He finds teachings compatible with the great middle way throughout a host of sūtras, citing a wide range of texts:

Aṅgulimāla Sūtra

All-Secret Tantra

Bodhisattva Section Sūtra

Chapter of Firm High Resolve Sūtra

Cloud of Jewels Sūtra

Compendium of Precious Qualities Sūtra

Condensed Perfection of Wisdom Sūtra

Descent into Laṅkā Sūtra

Entry into Generating the Power of Faith Sūtra

Excellent Golden Light Sūtra

Great Cloud Sūtra

Great Drum Sūtra

Heart Sūtra

King of Meditative Stabilizations Sūtra

Magical Meditative Stabilization Ascertaining Peace Sūtra

Mahāparinirvāṇa Sūtra

Matrix-of-One-Gone-Thus Sūtra

Meeting of Father and Son Sūtra

One Hundred Fifty Modes of the Perfection of Wisdom

Perfection of Wisdom Sūtras

Pile of Jewels Sūtra

Questions of Kāshyapa Sūtra

Questions of Ratnachūḍa Sūtra

Retention for Entering into the Non-Conceptual Sūtra

Shrīmālādevī Sūtra

Sūtra of Limitless Approaches of Purification Sūtra

Sūtra of the Great Emptiness

Sūtra on the Heavily Adorned

Sūtra on the Inconceivable Mysteries of the One-Gone-Thus

Sūtra Set Forth by Akṣhayamati

Sūtra Set Forth by Vimalakīrti

Sūtra Teaching Non-Diminishment and Non-Increase

Sūtra Teaching the Great Compassion of the One-Gone-Thus

Sūtra Unraveling the Thought



Among these, the most cited are, in order of frequency, the Mahāparinirvāṇa Sūtra, the Perfection of Wisdom Sūtras, the Descent into Laṅkā Sūtra, the Aṅgulimāla Sūtra, the Matrix-of-One-Gone-Thus Sūtra, the Sūtra Unraveling the Thought, the Shrīmālādevī Sūtra, the Excellent Golden Light Sūtra, and the Great Drum Sūtra.

Döl-bo-ba quotes a plethora of commentarial authors, often using the term “great middle” to emphasize that their final system is that of the great middle way. He shows that Nāgārjuna in his Collections of Praises and so forth asserts such a matrix-of-one-gone-thus (102), and demonstrates the same for Nāgārjuna’s renowned followers—Āryadeva (106), Bhāvaviveka (105), and even Chandrakīrti (106). Chandrakīrti is a problem because he explicitly refutes a matrix-of-one-gone-thus endowed with buddha-qualities in his Supplement to (Nāgārjuna’s) “Treatise on the Middle,” but Döl-bo-ba explains away those objections as confined to opinions earlier in his life and even cites contrary evidence in the Supplement. He also demonstrates how figures often categorized as proponents of mind-only—Maitreya (221, 235), Asaṅga (245), and Vasubandhu (235)—actually are, in their final thought, proponents of the great middle and assert other-emptiness. For instance, he points out that even Asaṅga’s Summary of the Great Vehicle speaks of a reality beyond mind (244). His scope is illustrated by a list of the authors and texts of sūtra treatises and commentaries that he cites:aaa

Āryadeva


Establishment of the Reasoning and Logic Refuting Mistake

Four Hundred

Lamp Compendium for Practice

Length of a Forearm

Middle Way Conquest over Mistake



Asaṅga


Commentary on (Maitreya’s) “Sublime Continuum of the Great Vehicle”

Compendium of Bases

Grounds of Yogic Practice

Summary of Manifest Knowledge

Summary of the Great Vehicle



Bhāvaviveka


Lamp for (Nāgārjuna’s) “Wisdom”



Bodhibhadra


Connected Explanation of (Āryadeva’s) “Compilation of the Essence of Wisdom”



Chandrakīrti


Clear Lamp Commentary on the Guhyasamāja

Clear Words

Supplement to (Nāgārjuna’s) “Treatise on the Middle”



Dharmakīrti


Commentary on (Dignāga’s) “Compilation of Prime Cognition”



Jinaputra


Commentary on (Mātṛcheṭa’s) “Praise of the Three Jewels”



Kamalashīla


Illumination of Suchness

Illumination of the Middle



Jñānachandra


Commentary on (Nāgamitra’s) “Door of Entry to the Three Bodies”



Jñānagarbha


Path of Yogic Meditation

Two Truths



Maitreya


Differentiation of the Middle and the Extremes

Differentiation of Phenomena and Noumenon

Ornament for the Clear Realizations

Ornament for the Great Vehicle Sūtras

Sublime Continuum of the Great Vehicle



Nāgamitra


Door of Entry to the Three Bodies



Nāgārjuna


Akutobhayā

Essay on the Mind of Enlightenment

Praise of the Element of Attributes

Praise of the Three Bodies

Praise of the Ultimate

Sixty Stanzas of Reasoning

Stages of Meditation

Treatise on the Middle



Shāntideva


Engaging in the Bodhisattva Deeds



Vasubandhu


Commentary on (Maitreya’s) “Differentiation of the Middle and the Extremes”

Explanation of (Maitreya’s) “Ornament for the Great Vehicle Sūtras”

commentaries on the Perfection of Wisdom Sūtras

Principles of Explanation

The Thirty



Vimalamitra


Commentary on the Seven Hundred Stanza Perfection of Wisdom Sūtrabbb





Döl-bo-ba similarly cites a vast array of tantras, including:

All-Secret Tantra

Brief Explication of Initiations

Compendium of Principles of All Ones-Gone-Thus

Establishment of the Supreme Immutable Pristine Wisdom

Expression of Mañjushrī’s Ultimate Names

Glorious Drop of Pristine Wisdom Tantra

Glorious Secret Moon Drop Tantra

Glorious Thorough Union Tantra

Great Seal Drop Tantra

Guhyasamāja Tantra

Hevajra Tantra

Higher than High Exposition Tantra

Kālachakra Tantra

Lady Sky-Traveler Vajra Tent Tantra

Ocean of Sky-Travelers Tantra

Ornament of the Vajra-Matrix Tantra

Revelation of the Thought Tantra

Saṃvarodaya Tantra

Supplement to the Thorough Union Tantra

Tantra of Non-Pollution

Tantra of the Supreme Original Buddha

Thorough Purification of All Bad Transmigrations Tantra

Vajra Garland Tantra

Vajrashekara Tantra



Among these, the most cited are, in order of frequency, the Kālachakra Tantra, the Hevajra Tantra, the Expression of Mañjushrī’s Ultimate Names, the Vajra Garland Tantra, and the Guhyasamāja Tantra.

In the sphere of commentaries on tantra Döl-bo-ba relies heavily, as mentioned above (3), on Kalkī Puṇḍarīka’s Glorious Stainless Light, Vajrapāṇi’s Meaning Commentary on the “Chakrasaṃvara Tantra,” and Vajragarbha’s Commentary on the Condensation of the Hevajra Tantra. He also cites Achalagarbha’s Connected Explanation of the Hevajra Tantra, Chandrakīrti’s Clear Lamp Commentary on the Guhyasamāja, Mañjushrīkīrti’s Brief Explication of the Assertions of Our Own View, Nāropāda’s Commentary on the Hevajra Tantra, Tripiṭakamāla’s Lamp for the Three Modes, and so on. The overall impression is of a vast sea of sources propounding the matrix-of-one-gone-thus and other-emptiness.

Androgynous State

As the middle, the ultimate is frequently called the androgynous state,ccc stemming mainly from the usage of this term in the Kālachakra system which is at the basis of the Jo-nang outlook (336):

Moreover, Vasubandhu’s Commentary on (Maitreya’s) “Differentiation of the Middle and the Extremes” clarifies the meaning of the middle free from the extremes that is stated in the Pile of Jewels Sūtra:23

That “those two—persons and phenomena—exist” is the extreme of permanence. That “they do not exist” is the extreme of annihilation. Because of having completely abandoned those two, it is the middle path—the center between those two.

This clears away the assertion by some that a center devoid of the extremes is not established. Likewise, others’ non-assertion of a center is also mistaken. Since the meaning of the term madhya is the internal,ddd the between,eee or the center,fff it means that the profound element of attributes is not any extreme but is the center or middle. The meaning of the statements that it is a third category is also this, and the meaning of the statements that it is the androgynous stateggg is also this, as is the meaning of its having passed beyond worldly examples, because a third category of a dichotomy lacking the fallacies of internal contradiction does not occur among conventional truths. Maitreya’s Differentiation of the Middle and the Extremes and Vasubandhu’s commentary speaks to this:24

[Maitreya says:]

This is a treatise differentiating the middle

Because of intensively teaching the middle path.

This [treatise] differentiates the middle and the extremes because of intensively teaching the two, the middle and the extremes. Or, because of intensively teaching the middle that abandons beginning and end.

Also, it should be known that this has the same meaning as the statement also by the holy Lokeshvara [Kalkī Puṇḍarīka] that because the profound suchness is the center or a third category, an example for it does not occur in the world.

Although the term ma ning (paṇḍaka) has a wide meaning of non-normal sexuality covering a spectrum ranging from the impotent, to the homosexual, to those whose sex switches back and forth, and so on, it is clear that in this context it refers to androgyny. Ke-drup’s Extensive Commentary on the Worldly Realm Chapter of (Kalkī Puṇḍarīka’s) “Stainless Light,” says:25

Quiescence, or nirvāṇa, not abiding in the two extremes is called “the supreme androgynous (ma ning) rank” that is a composite of both method and wisdom—not method alone and also not wisdom alone; it is like in the world calling the collection together of two sex signs in one base [that is, in one body] “androgynous.”

Döl-bo-ba similarly says (403):

Objection: The noumenon is the object to be known, and pristine wisdom is the subject knowing it; hence it is not feasible for those two to be equivalent, as is the case with a form and an eye consciousness.

Answer: There is no fault:



	because the non-sameness of knower and object known is for conventional other-cognition, whereas ultimate self-cognizing knower and object known are the same

	and because the element of attributes itself is pristine wisdom cognizing itself by itself, the ultimate mind of enlightenment, undifferentiable emptiness and compassion, undifferentiable method and wisdom, and undifferentiable bliss and emptiness

	and because the union of those into one is the androgynous state

	and because all ultimate father gods and mother gods and residence-maṇḍalas and resident-maṇḍalas—the noumenal evaṃ, ahaṃ, haṃkṣha, ālikāli, triangular drop, vajra bhaga, vajra lotus, vajrasattva, vajra moon and sun, vajra semen and particles [of blood], vajra day and night, vajra two phases, vajra two solar transits, kālachakra, hevajra, chakrasaṃvara, guhyasamāja, māyājāla, vajrachatuḥpitha, vajrahūṃkara, vajraḍākiṇī, vajrasāgara, and so forth—are the same equal undifferentiable taste itself.





and (429):

Vajra body or mantra body, that which is the self of thusness and pure self, the sole vajradhara or vajrasattva, exalted body in which knower and known are the same—just that androgynous state in which emptiness and compassion, method and wisdom, are mixed into one—is the one final body.

and (440):

It primordially is always a unified essence of method and wisdom, the androgynous state, produced from the great seal—called “the unproduced produced” without the flaws of a combination of contradictions, beyond worldly examples.

In the perspective of making distinctions the ultimate is a third category, neither existing as an effective thing nor existing as a non-effective thing, since it is the source of both effective things and non-effective things and is their ultimate nature. Döl-bo-ba’s point is not that the ultimate is a third category in terms of conclusive meditative equipoise, since from that viewpoint nothing can be predicated of the ultimate. Let us discuss this crucial perspective.

Resolving Apparent Contradiction

In explaining the meaning of scriptures Döl-bo-ba makes an important differentiation between two contexts—occasions of making distinctions and occasions of conclusive setting in profound meditative equipoise free from all proliferations:hhh

Therefore, although the meaning of the last two wheels of doctrine and of the vajra vehicle is one, when they are practiced, you set in equipoise in the conclusive profound noumenon devoid of proliferation in accordance with the middle wheel,iii and then when making distinctions in subsequent attainmentjjj [after meditative equipoise], you individually discriminate phenomena in a correct way, at which time you make identifications upon good differentiation in accordance with what is said in the final wheel and in the vajra vehicle. (209)

This distinction between the perspectives of meditative equipoise and states subsequent to meditative equipoise allows him to view apparently contradictory scriptural statements as non-contradictory, given their contexts. For instance, statements (344) that existence and non-existence, permanence and impermanence, and the like, are extremes are taken as referring to “conclusive setting in profound meditative equipoise free from all proliferations” and as pointing to the need for “profound meditative equipoise free from all proliferations” in order to perceive the ultimate. Non-predication is required for conclusive meditative equipoise, but predication is called for in situations of making distinctions:

Similarly, on occasions of delineations within distinguishing permanence and impermanence, thusness—the pervasive, omnipresent, partless, pristine wisdom free from singular and plural moments—is posited as permanent, stable, everlasting, eternal, and immutable,kkk and all phenomena that are not beyond momentariness are posited as having the attributes of impermanence, instability, non-everlastingness, and mutability. However, on occasions of conclusive profound meditative equipoise, non-proliferation of anything such as permanence, impermanence, and so forth is necessary. (345)

What is said in reference to the context of conclusive meditative equipoise does not “damage contexts of individual conceptualization distinguishing existence and non-existence, and so forth” (346).

This twofold perspective can be applied to a single statement by taking it in two ways. For instance, the declaration (465) that buddha is not expressible as singular or plural means in the context of the conclusiveness of profound meditative equipoise that buddha is beyond proposition, conception, and expression but means in the context of making distinctionslll that a buddha’s form bodies are not singular and the body of attributes is not plural (since the body of attributes does not involve compounded bodies and the element of attributes is of one taste). In the context of making distinctions, the apparent contradiction is dissolved by taking the referents of “singular” and “plural” to be different.

Similarly, in the context of making distinctions statements teaching the ultimate mode of subsistence as being “passed beyond existence and non-existence” require identifying what does not exist and what does exist (331):

Consequently, the delineations of suchness in the pure central texts teaching the profound mode of subsistence, the statements of “not existing, not not existing” or “passed beyond existence and non-existence” or “devoid of the extremes of existence and non-existence” and so forth mean that self-empty phenomena are not existent, and the ultimate noumenon—the basis of emptiness—is not non-existent. This is how you should understand the meaning of the statements of not existing, not not existing, and so forth. If they are seen this way, you perceive the meaning of great import.

Since the ultimate’s own entity is even very established, it is not non-existent, and imputational things, which are other than that, do not arise or do not exist. Hence, one needs thoroughly pure wisdom knowing in this way the meaning of not not existing and not existing.

Even if in the context of conclusive meditative equipoise the ultimate is beyond predication, in the context of making distinctions it exists and is an object of knowledge.

Döl-bo-ba handles Shāntideva’s statement that “The ultimate is not an object of activity of an awareness,” which seemingly indicates that the ultimate is not an object of knowledge, by confining its reference to consciousness. This allows him to hold that the ultimate is an object of pristine wisdom, a position that he backs up with a bevy of quotations and then defends by answering five objections (338ff.). The final debate clearly sets forth his point of view (344):

Objection: Although final buddha exists in fact, if it is viewed as existing, one would fall to an extreme because the King of Meditative Stabilizations Sūtra says:

Both existence and non-existence are extremes.

Pure and impure are also extremes.

Hence, having thoroughly abandoned the two extremes,

The wise do not dwell even in the center.

and Nāgārjuna’s Fundamental Treatise on the Middle, Called “Wisdom” also says:

“Existence” is a holding to permanence;

“Non-existence” is a view of nihilism.

Therefore, the wise do not abide in either

Existence or non-existence.

Answer: Those statements are on the occasion of conclusive setting in profound meditative equipoise free from all proliferations, such as existence and non-existence and so forth, but here this is an occasion of differentiating existence and non-existence, whereby there is no fault. Similarly… if one views or apprehends existence and non-existence and so forth, the basic element of quiescence is not seen, and hence profound meditative equipoise free from all proliferations is needed in order to see that basic element.

Similarly, on occasions of delineations within distinguishing permanence and impermanence, thusness—the pervasive, omnipresent, partless, pristine wisdom free from singular and plural moments—is posited as permanent, stable, everlasting, eternal, and immutable, and all phenomena that are not beyond momentariness are posited as having the attributes of impermanence, instability, non-everlastingness, and mutability. However, on occasions of conclusive profound meditative equipoise, non-proliferation of anything such as permanence, impermanence, and so forth is necessary…. Also, the statements in many other pure central texts that [the noumenon] is free from all proliferations such as existing and not existing, pleasure and pain, truth and falsity, permanence and impermanence, empty and non-empty, clean and unclean, peaceful and unpeaceful, void and not void, having and not having self, having and not having production and cessation, having and not having signs, having and not having contamination, virtuous and non-virtuous, supramundane and non-supramundane, passed beyond and not passed beyond consciousness and logic, passed beyond and not passed beyond dependent-arising, and so forth are in consideration of conclusive profound meditative equipoise. Hence, those sources are not suitable to damage contexts of individual conceptualization distinguishing existence and non-existence, and so forth. Consequently, those who wish to be skilled in the thought of the scriptures should not conflate and confuse the thoughts of those individual occasions.

In this fashion, that buddha does not appear and does not not appear means that buddha does not appear to those who do have the lot to meet a buddha but does appear to those who have the lot. Döl-bo-ba also offers an alternative reading that buddha does not appear to consciousness but appears to pristine wisdom. (For more such distinctions, see 467.)

Still, these resolutions of apparently contradictory statements by indicating separate references for the members of the pair do not require that in the context of making distinctions the ultimate is not a third category. As mentioned above, conventionalities are limited to two types, these being effective things and non-effective things, but even in the context of making distinctions the ultimate is neither of those (346); it is a third category, the middle (338):

Hence, those who propound that all objects of knowledge are limited to the two, existing as an effective thing and not existing as an effective thing, are reduced to only not having realized the ultimate mode of subsistence, since although it is an object of knowledge, it does not either exist as a thing or not exist as a thing. Consequently, it is also established as just a third category and the center or middle.

In the context of making distinctions the ultimate exists and is an object of knowledge and is a third category.

The many statements that buddha neither exists nor does not exist are handled by reading them in accordance with each of the two contexts and showing for the context of making distinctions the way in which buddha does not exist and the way in which buddha exists (339):

Objection: This incurs the fault that if buddha is taken as “existing” or “not existing,” one falls to an extreme of existence and non-existence.

Answer: Here with respect to being devoid of the extremes of existence and non-existence there are two types:



	On the occasion of intense meditative equipoise on the profound noumenon, all proliferations of existence and non-existence and so forth are discarded, and it is without proposition, inconceivable, and unpredicable.

	On the occasion of delineating—during the state subsequent to meditative equipoise and so forth—how the mode of subsistence is, if one distinguishes that the existent “exists” and the non-existent “does not exist” in accordance with the mode of subsistence [that is, in accordance with the fact], there is no fault.





However, if the reverse is done, then it would incur the fault of falling to an extreme.

Here, the meaning of the statement that buddha is not existent and also is not non-existent is said to be that buddha is not existent for mind and is not non-existent for pristine wisdom.

The careful delineation of these perspectives and their respective meanings is a central purpose of Döl-bo-ba’s Mountain Doctrine: Ocean of Definitive Meaning, and thus at the end of the section on the path he provides a long list of distinctions that need to be understood (412). Understanding these allows practitioners to hone in on the definitive meaning of the ultimate without being confused by apparently contradictory statements.

Terminology

Since Döl-bo-ba’s system is mainly based on the Kālachakra Tantra and the three bodhisattva commentaries by Kalkī Puṇḍarīka, Vajragarbha, and Vajrapāṇi, it utilizes terminology not found in most Buddhist texts but prevalent in Sāṃkhya. The Mountain Doctrine includes, for instance, references (376, 384) to action faculties and their activities that are integral to the twenty-five Sāṃkhya categories (see chart below).





Twenty-Five Principles of Sāṃkhya26

Consciousness

1. person (skyes bu, puruṣa), or self (bdag, ātman), consciousness (shes pa), knower (rig pa), the sentient (sems pa can), knower of the field (zhing shes pa, kṣetrajña)

Matter

2. fundamental nature (rtsa ba’i rang bzhin, mūlaprakṛti), or nature (rang bzhin, prakṛti), principal (gtso bo, pradhāna), generality (spyi, sāmānya), general principal (spyi’i gtso bo, sāmānyapradhāna)

3. awareness (blo, buddhi), or great one (chen po, mahat)

4. I-principle (nga rgyal, ahaṃkāra)

(a) I-principle dominated by motility (rdul, rajas)

(b) I-principle dominated by darkness (mun pa, tamas)

(c) I-principle dominated by lightness (snying stobs, sattva)

Five subtle objects, or potencies of objects, which evolve from the I-principle dominated by motility:

5. sounds (sgra, śabda)

6. tangible objects (reg bya, spraṣṭavya)

7. odors (dri, gandha)

8. visible forms (gzugs, rūpa)

9. tastes (ro, rasa)

Eleven faculties which evolve from the I-principle dominated by lightness:

Five physical faculties, or action faculties

10. speech (ngag, vāc)

11. arms (lag pa, pāṇi)

12. legs (rkang pa, pāda)

13. anus (rkub, pāyu)

14. genitalia (’doms, upastha)

Five mental faculties

15. ear (rna ba, śrota)

16. body or skin (pags pa, sparśana)

17. tongue (lce, rasana)

18. eye (mig, cakṣu)

19. nose (sna, ghrāṇa)

One intellectual faculty

20. Intellectual faculty (yid, manas), the nature of which is both mental and physical

Five elements:

21. space (nam mkha’, ākāśa), which evolves from the sound potency

22. wind (rlung, vāyu), which evolves from the tangible object potency

23. fire (me, tejas), which evolves from the visible form potency

24. water (chu, āp), which evolves from the taste potency

25. earth (sa, pṛthivī), which evolves from the odor potency



In the Kālachakra system another set of thirty-six phenomena are grouped in seven categories under four headings—body, speech, mind, and pristine consciousness or bliss:



Thirty-Six Phenomena of Sāṃkhya

BODY

Five Constituents

1. earth

2. water

3. fire

4. wind

5. space

Five Aggregates

6. forms

7. feelings

8. discriminations

9. compositional factors

10. consciousnesses

SPEECH

Ten Winds

11. fire-accompanying wind

12. upward-moving wind

13. pervasive wind

14. vitalizing wind

15. downward-voiding wind

16. serpent wind

17. turtle wind

18. chameleon wind

19. devadatta wind

20. dhamnajaya wind

Two Channels

21. left channel

22. right channels

MIND

Six Sense Powers and Objects

23. eye sense power and visible forms

24. ear sense power and sounds

25. nose sense power and odors

26. tongue sense power and tastes

27. body sense power and tangible objects

28. mental sense power and other phenomena

Six Action Faculties and Activities

29. mouth and speaking

30. arms and taking

31. legs and going

32. anus and discharging feces

33. urinary faculty and discharging urine

34. regenerative faculty and emitting regenerative fluid

BLISS

Two Factors of Pristine Consciousness

35. pristine consciousness

36. consciousness constituent





Also reminiscent of Sāṃkhya is Döl-bo-ba’s frequent description of the ultimate as partless and all-pervasive (61, 116, 184, 216, 241, 291, 297, 329, 345, 366, 433, 523). Though he does not address, at least in this text, the seeming logical difficulties of being partless but pervading all phenomena, he shows how the ultimate, the matrix-of-one-gone-thus, differs from non-Buddhist assertions (118):

Concerning this, since the matrix-of-one-gone-to-bliss is empty of the two selves, it is not similar to the self of [non-Buddhist] forders, and because the uncompounded noumenon transcends the momentary, it is permanent, stable, and everlasting. It is not that it, like space, is without any of the qualities, powers, and aspects of a buddha, and it is not like the self of persons that [non-Buddhist] forders impute to be permanent.

Style of Presentation

The Mountain Doctrine is basically a free-flowing presentation of other-emptiness as the ultimate, the matrix-of-one-gone-thus, bolstered by innumerable Indian sources and interspersed with sixty-six objections and responses as well as eight questions and answers. The large number of quotations from a great variety of sūtras, tantras, and treatises bathes the reader in an ocean of source-literature, strengthening the basic argument by showing how important these doctrines were in India. (Döl-bo-ba also cites approximately ten pages (156ff.) of sūtra passages that employ scare tactics to warn against deprecating the doctrine of the matrix-of-one-gone-thus.) He most often provides the citations in full for the sake of the impact that a repetitive anthology provides and then buttresses these views by strings of objections, answers, counter-objections, and counter-answers that give the argument analytic depth.

In expository sections, long lists of synonyms of the ultimate communicate the richness of the other-emptiness matrix-of-one-gone-thus. His many image-provoking excursions through the religious vocabulary of great vehicle philosophy are inspired and inspiring, evocative to the point of being thrilling—much of the message of the text being right in these dynamic hymns. As elaborate as his reasoned argument is, it does not detract from the heights to which the style itself of much of the Mountain Doctrine draws the mind and spirit.

Döl-bo-ba’s perspective draws attention to the mind of reality—its constancy, its fundamental nature, its being both under and beyond the realm of compounded phenomena. Because of an immediate sense of the presence of a matrix-of-one-gone-thus, the reader is beckoned to a state in which beings are already grounded. The immanence of reality—its accessibility to manifest experience—is highlighted, the style itself drawing the reader into imagining the ultimate.

The Translation

This translation of the entire Mountain Doctrinemmm from Tibetan into English is the first into any language. It is presented initially in its entirety and then in abridged form without Döl-bo-ba’s citations of sources (except for a few) so as to expose his argument in a more accessible format. The lengthy outline that provides a map to his argument and is found separately from and just prior to the Mountain Doctrine in the author’s Collected Works is included in three versions:


	as a separate Detailed Outline at the beginning of the book with page references to the full translation

	embedded in the full translation

	embedded in the abridged translation along with a listing in the body in italic of all sub-headings



The Tibetan technique of employing elaborate sectioning and subsectioning of texts, which is absent from Indian texts and may stem from similarly elaborate sectioning in the Korean Wonch’uk’snnn Extensive Commentary on the “Sūtra Unraveling the Thought”ooo written in Chinese and translated into Tibetan, is extremely helpful for understanding an author’s structure and intentions. Tibetan texts usually include the outline within the text itself, but Döl-bo-ba provides it separate from the text, his choice perhaps suggesting that he wanted his book to have the feel of an Indian treatise. Therefore, I have inserted his outline into the translations within boxes extending into the margin so that his text can be read without interruption from the outline, this being how he wrote it. (In the abridged version the lists of sub-headings are put in italic for the same reason.)

Döl-bo-ba quotes over two hundred stanzas from Maitreya’s Sublime Continuum of the Great Vehicle, into which I have interspersed his own brilliantly illuminating commentary in brackets. I have done the same with his less interesting but helpful interlinear commentary on Nāgārjuna’s Praise of the Element of Attributes. For his citation of over one hundred stanzas from Maitreya’s Ornament for the Great Vehicle Sūtras I have used a commentary by the Ge-luk-ba savant Wel-mang Ḡön-chok-gyel-tsen,ppp due to not locating the commentary by Döl-bo-ba’s student Sa-sang-ma-ti-paṇ-chen Lo-drö-gyel-tsen;qqq however, in inserting detail dinto the translation in brackets, I have not included any particularly Ge-luk-ba views.

For many of Döl-bo-ba’s other quotations, I was aided by previous works in the field, which are listed below in recognition of the important contribution they made to my translation:

TANTRA

Ronald M. Davidson, “The Litany of Names of Mañjuśrī” in Tantric and Taoist Studies in Honour of R.A. Stein, ed. Michel Strickmann, Mélanges chinois et bouddhiques, vol. 20 (1), 1-69 (Brussels: Institut belge des hautes études chinoises, 1981); reprinted with minor changes as “The Litany of Names of Mañjuśrī” in Religions of India in Practice, ed. Donald S. Lopez, Jr. (Princeton, N.J.: Princeton University Press, 1995), 104-125
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ppp dbal mang dkon mchog rgyal mtshan, 1764-1853.

qqq sa bzang ma ti paṇ chen blo gros rgyal mtshan, 1294-1376.

rrr Wallace also kindly provided me with a pre-publication copy of the third subchapter of the fourth chapter on the Kālachakra Tantra, as did Gavin Kilty with his forthcoming translation of Khedrup Norsang Gyatso’s Ornament of Stainless Light: An Exposition of the Kālachakra Tantra.

sss blo gros rgyal mtshan, born 1938.

ttt bswe, located in the district of Nga-wa (rnga ba).

uuu mkhan po tshul khrims dar rgyas rin po che, born 1962.

vvv lung skya.

www dga’ bde.

xxx dga’ bde ’go log.

yyy a khu bde legs rab rgyas.

zzz lung skya.


Mountain Doctrine, Ocean of Definitive Meaning: Final Unique Quintessential Instructions

by Döl-bo-ba Shay-rap-gyel-tsen

The full outline of the text, found in volume e of Döl-bo-ba’s Collected Works separate from and just before the Mountain Doctrine, is supplied in boxed headings, at the end of which the numbers in braces indicate the number of subdivisions, and the numbers in parentheses indicate locations in the Gangtok and ’Dzam thang editions respectively.


OVERVIEW

 

Explanation of uncommon quintessential instructions that include the essence of all profound scriptures of final definitive meaning {3}
I. Entry to the explanation (2.1/1b.1)

Oṃ gurubuddhabodhisatvabhyo namo namaḥ (Oṃ obeisance and homage to the gurus, buddhas, and bodhisattvas.)

Homage to glorious vajrasattva. Homage to the matrix-of-one-gone-to-bliss, basis of purifying defilements. Homage to vajra yoga, path purifying defilements. Homage to the body of attributes, separativea effect, the basis devoid of defilements.

Obeisance initially to the foremost holy supreme gurus,

Who, having thoroughly cleared away immeasurable thick darkness of heart,

Spread widely the illumination of realization of reality

With even subtle portions of the light of their speech.

Having bowed to that which, though isolated from all phenomena, is the body of uncontaminated, innumerable attributes,

Though devoid of a self of phenomena and of persons, is thusness, self, and pure self,

Though beyond all extremes of existence and non-existence, permanence and annihilation, resides as just permanent, stable, and everlasting,

Though without the nature of all things, is the natural clear light,

That which is to be known like a great treasure under one’s own home,

That which is to be practiced like making effort at methods to get it,

And that which is to be attained like accomplishing all aims upon getting it

I will reveal in accordance with pure scriptures like one with the divine eye revealing it.

And having made homage to form bodies, endowed with resultant qualities of fruition,

Born from collections of merit arisen from a conqueror’s good seed,

I will write in accordance with scriptures also about how sages’ bodies of communication

Are grown like growing a great tree with overflowing supreme fruits.

II. Actual explanation that has been entered {3} (3.2/2b.3)
A. Brief indication of the basis, path, and fruit {3} (3.2/2b.3)
1. Condensed indication of the definitive basis, path, and fruit (3.2/2b.3)

Here those who wish to bring about the welfare of all sentient beings with the form bodies [of a buddha]—upon attaining the supreme liberation, the body of attributes of natural clear light, self-arisen pristine wisdom, the finality of purity, self, bliss, and permanence—should initially understand that just as a great treasure of jewels exists under the ground of a poor person’s home but, being obscured by earth and rock to a depth of seven humans, is neither seen, realized, or attained, and as a consequence the person remains just in suffering, so the great treasure of the qualities of the clear light body of attributes [of a buddha] exists at all times in all beings—oneself and others—but, being obscured by adventitious defilements, is neither seen, realized, or attained and as a consequence all beings remain just in suffering.

It is to be comprehended well that [the great treasure of the qualities of the clear light body of attributes] is just attained and just perceived from stainless scriptures and reasonings that are endowed with the special quintessential instructions of a holy lama. This is similar to the knowledge—from being shown a treasure well by one with the divine eye—that a great treasure is just to be gained and the earth and rocks covering it are just to be removed. It is also similar to the knowledge that if the earth and rocks are not cleared away, the treasure will not be gained and that through merely removing these, it will be gained.

Upon comprehending such, that which is to be practiced is to make effort at achieving the collections of pure pristine wisdom, together with its accompanying factors, for the sake of clearing away all adventitious defilements. This is similar to removing the earth and rocks to a depth of seven humans. Through having practiced such, that which is attained is the effect of having separated [from those defilements]—the uncontaminated body of attributes—and the great treasure of qualities from which there is no separation. This is similar to attaining well just that treasure of jewels.

2. Brief indication of how those points are established by scripture (4.3/3b.1)

Question: From what are those known to be so?

Answer: Those are known from eloquent statements by buddha and bodhisattvas. The Matrix-of-One-Gone-Thus Sūtra says:27

Children of lineage, it is thus: For example, there is a great treasure, the size of a treasure-room, filled with wealth and gold underground below the treasure-room inside the home of a poor person; it is covered by earth to the depth of seven humans. That great treasure does not say to the poor person, “Hey, I am a great treasure. I am here, covered by the ground.” This is because the great treasure is not sentient by way of having the nature of consciousness. The poor person, owner of the house, thinks with an attitude of poverty and wanders about on top of the treasure, but does not hear about, know, or see that great treasure existing under the ground.

Children of lineage, likewise, under all sentient beings’ apprehensive mental activities, like a house, there is the matrix-of-one-gone-thus, a great treasure of the attributes of a buddha—consisting of the powers, fearlessness, and unshared qualities—but those sentient beings cycle in cyclic existence from sufferings due to being attached to forms, sounds, odors, tastes, and tangible objects. Because of not hearing about that great treasure of attributes, they do not obtain it and also do not make effort to cleanse it.

Children of lineage, then the one-gone-thus appears in the world and thoroughly and intensively reveals to bodhisattvas the great treasure of such attributes. Taking a keen interest in that great treasure of attributes, they also dig it out. Thereby, in the world they are called “ones-gone-thus, foe destroyers, completely perfect buddhas.” Having become like great treasures, they have become teachers to sentient beings of aspects and examples of reasonings, reasonings of agency, and activities that previously had not occurred, patrons with a treasury of great treasure, endowed with unimpeded courage. They have become treasuries of many buddha-attributes consisting of the powers and fearlessnesses.

Children of lineage, the one-gone-thus, foe destroyer, completely perfect buddha, sees sentient beings as like this with a completely pure eye of a one-gone-thus and teaches doctrine to bodhisattvas so that they thoroughly cleanse the treasury of a one-gone-thus’s pristine wisdom, powers, fearlessness, and unshared buddha-attributes.

Moreover, Maitreya’s Sublime Continuum together with Asaṅga’s Commentary say:28

The afflictive emotions are like the depths of earth and the basic constituentb of a one-gone-thus is like a treasure of jewels.


[Example of how the element of attributesc dwells in sentient beings like a treasure in the ground:]29

Just as an inexhaustible treasure exists

[Covered by much] earth under the home of destitute [people troubled by hunger and poverty],

But those [poor] people do not know [that this great treasure exists in their own home]

And that treasure also does not say to them, “I am here [under the ground, take me out, and enjoy me as you like,” and consequently they undergo the sufferings of poverty while having a precious treasure],

So, similarly, [sentient beings] also do not realize that the noumenon, [the naturally abiding lineage,d the matrix-of-one-gone-thus—

Naturally pure and] undefiled [and hence] without having to [newly] establish [ultimate qualities] and to remove [previously existent defects]

Like a treasure of jewels set inside the mind—[exists as their own nature, but due to its being obstructed by adventitious defilements,]

All these [many] beings continuously undergo many [endless] forms of the suffering of [cyclic existence] destitute [of the wealth of uncontaminated qualities].

[Re-explanation:] Just as to poor people, under whose house an [inexhaustible] treasure of jewels has been put, That treasure of jewels does not say to them, “I am [here],” and those people do not know [that there is a treasure in their home and hence are not freed from the suffering of poverty],

So [even though] the treasure [of the element] of attributes [endowed with limitless uncontaminated qualities] resides in the home of [their own] minds, sentient beings are like poor persons [who have a treasure but have not found it],

And so that those [sentient beings who are trainees could take that treasure of the element of attributes out from under the adventitious defilements and manifestly] attain [the body of attributes endowed with the two purities,

A great] sage, [a perfect buddha] is born in [endless realms of ] the world [and teaches excellent doctrine].



In a similar fashion, the Mahāparinirvāṇa Sūtra, as translated by Hlay-da-wa,e also says:30

“Supramundane victor, are the twenty-five cyclic existences the self or not?”

[The supramundane victor] replied, “‘Self ’ means the matrix-of-one-gone-thus. The basic constituent of a one-gone-thus indeed exists in all sentient beings, but it also is obstructed by types of afflictive emotions. While existing in them, sentient beings cannot see it. It is like this: For example, in a poor person’s house in a great city there is an inexhaustible treasure of gold, but a poor woman living there does not know that there is a treasure in the ground under her own house. A skillful person says to the woman… ‘There is a treasure under your own house, but when you yourself do not know it, how could others see or know it? Therefore, I will try to get it [for you].’ Then, he digs up the treasure from under her house and gives it to her. Then, seeing the treasure, she is amazed and takes refuge in him.

“Similarly, child of lineage, the matrix-of-one-gone-thus exists in all sentient beings, but they just cannot see it, like the poor woman who has a great treasure. Child of lineage, now I correctly teach, ‘All sentient beings have the matrix-of-one-gone-thus.’ Just as a poor woman has a great treasure but does not know it, so all sentient beings have the matrix-of-one-gone-thus, but, because it is covered by types of afflictive emotions, they do not know it and do not see it. The one-gone-thus reveals it to them, whereupon they are gladdened and go to the one-gone-thus for refuge.”

and so forth.

Likewise, in the Mahāparinirvāṇa Sūtra transmitted from Chinaf [the story of a treasure under a poor woman’s home] resides in very extensive form:31

Child of lineage, I say, “The buddha-nature of sentient beings is, for example, like a treasure of jewels under a poor woman’s house, like a diamond on a powerful being’s forehead, and like a universal emperor’s spring of ambrosic water.”

and so forth. Also, the Retention for Entering into the Non-Conceptual says at length:32

Children of lineage, it is thus: For example, under very hard and thick stones there is a great treasure filled with various very precious luminous wish-granting precious substances—precious silver, precious gold, and various precious diamonds. Then, a person who clairvoyantly knows of the great treasure says to some persons who want a great treasure and have come there, “Hey, there is a great treasure filled with luminous precious substances under hard and thick stones. Under them there is a treasure of precious wish-granting jewels. First, dig out all the stones. When you dig those out, stones that seem to be silver will appear to you; do not identify those as a great treasure; know this well, and dig. When you dig, stones that seem to be gold will appear; also do not identify those as a great treasure; know this well, and dig. When you dig, stones that seem to be various jewels will appear; also do not identify those as a great treasure; know this well, and dig. Hey, having made effort in that way, you people will see a great treasure of precious wish-granting jewels without needing to strive and without engaging in the activity of digging. When you find that great treasure of precious wish-granting jewels, you will be rich and greatly enjoy great wealth, becoming powerful with respect to your own and others’ welfare.”

Children of lineage, in order to understand the meaning in accordance with that story, take the exemplification this way: “Hard and thick stones” is a metaphor for dwelling in the proximity of the two—compositional activity and afflictive emotions. “The great treasure of precious wish-granting jewels underneath” is a metaphor for the non-conceptual sphere. “Persons who want a great treasure of precious wish-granting jewels” is a metaphor for bodhisattvas who are great beings. “A person who clairvoyantly knows of the great treasure” is a metaphor for a one-gone-thus, foe destroyer, completely perfect buddha. “Stones” is a metaphor for signs conceptualizing the nature. “Dig” is a metaphor for not taking to mind. “Stones that seem to be silver” is a metaphor for signs conceptualizing antidotes. “Stones that seem to be gold” is a metaphor for signs conceptualizing emptiness and so forth. “Stones that seem to be various jewels” is a metaphor for signs conceptualizing attainments. “Find that great treasure of precious wish-granting jewels” is a metaphor for contacting the non-conceptual sphere. Children of lineage, through the statement of this example in that way you should understand entry into the non-conceptual sphere.

and so forth. For more extensive treatments, you definitely should look at those precious sūtras and profound commentaries on them.

3. Brief indication of the basis, path, and fruit of both [buddha] bodies (10.2/6b.1)

The basic element that is the non-conceptual, clear light noumenon is the natural lineage. The developmental lineage dependent on it is special virtues aroused from planting and nurturing seeds of liberation; they produce the form bodies of a one-gone-thus. In this way, it is said that two types of lineage having the natures of the two truths—the one existing as the basic disposition and the other not—serve as the basis. In this [double] context, the paths of the collection of pristine wisdom and the collection of merit are practiced, [from which] the two types of effect bodies, body of attributes and form bodies, are attained. Maitreya’s Sublime Continuum of the Great Vehicle says:33

[Teaching the two lineages through examples:] Like a [great] treasure [that naturally remains under the ground—not newly achieved through striving and exertion and containing inexhaustible resources—] and like a fruit tree [that gradually grows in a grove by way of being achieved through striving and exertion],

The [buddha] lineages [of suitability for the three bodies to arise] are [also] to be known as having two aspects—

[The natural lineage, the pure element of attributes,] abiding as the nature [of the mind] from beginningless [time]

And [the developmental lineage of virtues that are newly] aroused [through the striving and exertion of hearing and so forth within observing the naturally abiding lineage and are] supreme [due to partial concordance with liberation].

It is asserted that from these two causal lineages[—natural and developmental—

The resultant] three bodies of a [complete] buddha are attained.

Through [many collections of wisdom] the first, [the naturally abiding lineage, is brought to completion, whereupon it is separated from all adventitious defilements; through this] the first body, [the body of attributes endowed with the two purities,] is attained].

Through [developing] the second, [the developmental lineage, the collections of merit are completed, whereby] the latter two [bodies of complete enjoyment and emanation that appear to closer and more distant trainees are attained].

Also, Maitreya’s Ornament for the Great Vehicle Sūtras, a text of the great middle,g says:34

The natural [uncompounded lineage] and the developmental [compounded lineage nourished by hearing and so forth],

Are the support [or cause] and what is supported [the effect];

[The natural lineage] exists [in the mode of subsistence] and [the developmental lineage] does not exist [in the mode of subsistence].

For the time being, this has been a brief indication [of the basis, path, and fruit].



a “Separative” means that the factor need only be separated from defilement; the factor does not need to be produced.

b khams, dhātu.

c chos kyi dbyings, dharmadhātu.

d rang bzhin gnas rigs.

e This is a translation of the Mahāparinirvāṇa Sūtra from Sanskrit by Jinamitra, Jñānagarbha, and Hlay-da-wa (lha’i zla ba) in four chapters. About this translation Phillip Stanley reports in a personal communication:

As for P788 (Toh. 120), Jinamitra and Jñānagarbha are Indians, but Devachandra is Tibetan. There are two Devachandras. One is an Indian who is the author of a single text, a tantric shāstra called Shes rab ye shes gsal ba (P3070, Toh. 2226) which was translated by later translators, Vajrapāṇi and Chos-grags…. Haijime Nakamura confirms a later translation period dating for this Indian Devachandra. In his Indian Buddhism Nakamura writes, “The Prajñā-jñāna-prakāsha by Devachandra, a disciple of Maitri-pa (at the end of the 10th century) is a work belonging to the Mahāmudrā sect of Vajrayāna.” (Delhi: Motilal Banarsidass, 1987; first edition Japan, 1980; p. 337). The Dharma Publishing index that cross-references all the printed editions of the Tibetan canon identifies this Indian Devachandra as completely different from a Tibetan Devachandra (lHa-zla-ba) who is a translator or reviser of at least 14 early translations (associated with 19 texts in the canonical collections but five are duplicates). All are in the bKa’-’gyur section. There is no evidence he translated any bsTan-’gyur. Thus the Indian Devachandra was a late 10th century author of one bsTan-’gyur text, and the Tibetan Devachandra was a translator/reviser of bKa’-’gyur texts from around 800.

f This is a translation of the Mahāparinirvāṇa Sūtra from Chinese by Wang phab shun, dGe ba’i blo gros, and rGya mtsho’i sde in fourteen chapters.

g dbu ma chen po. It is likely that Shay-rap-gyel-tsen mentions the great middle for the first time at this point in the Ocean of Definitive Meaning because some hold that Maitreya’s Ornament for the Great Vehicle Sūtras is a text of the mind-only school. All of the other texts are also of the great middle.


PART ONE: THE BASIS



B. Individual extensive explanations of the basis, path, and fruit {3} (11.1/7a.1)
1. Explaining how the ultimate buddha primordially dwells in the basal [or ordinary] state {7} (11.1/7a.1)
a. Indicating that the profound noumenon is the pristine wisdom basis-of-all (11.1/7a.1)

Now I will give an extensive explanation of those points. Just that final buddha, the matrix-of-one-gone-thus, the ultimate clear light, element of attributes, self-arisen pristine wisdom, great bliss, and partless pervader of all is said to be the basis and source of all phenomena and also is said in reality to be the basis that is empty of all phenomena, the void basis, and the basis pure of all defilements. It also is said to be endowed with the qualities of the body of attributes beyond the count of the sands of the Ganges River, within an indivisible nature.

b. Establishing well through pure scripture that the profound noumenon is the wisdom basis-of-all {14} (11.4/7a.4)
(1) How all the deities of indivisible basic element and basic mind abide pervading all the inanimate and the animate {2} (11.4/7a.4)
(a) How the causal character is set forth in the perfection [vehicle] (11.4/7a.4)

Asaṅga in his Commentary on (Maitreya’s) “Sublime Continuum of the Great Vehicle”35 provides an explanation within citing sūtra:36


The beginningless basic element

Is the source of all phenomena.

Because it exists, all transmigrations

And even nirvāṇas are attained.37



About this, how is it beginningless? This indicates and posits that in terms of just the matrix-of-one-gone-thus, “a prior limit is not observed.” About its being the “basic element,”a it is said, “Supramundane victor, this which is the matrix-of-one-gone-thus is the matrix of supramundane phenomena, the matrix of thoroughly pure phenomena.” About the fact that it “Is the source of all phenomena,” it is said, “The matrix-of-one-gone-thus, O supramundane victor, therefore, is the source, basis, and support of nonconjoined, indivisible, inseparable, uncompounded phenomena. Supramundane victor, the matrix-of-one-gone-thus also is the source, basis, and support of the conjoined, divisible, separable, compounded phenomena. About the fact that “Because it exists, all transmigrations [are attained],” it is said, “Supramundane victor, if the matrix-of-one-gone-thus exists, then there is imputation of it with the name ‘cyclic existence.’” About the fact that “even nirvāṇas are attained,” it is said, “Supramundane victor, if the matrix-of-one-gone-thus did not exist, one would not become disgusted even about suffering, and likewise one would not desire, seek, and wish for nirvāṇa.” Such is extensively stated.

Also, Maitreya’s Sublime Continuum extensively says:38

Just as the world [of the external environment] in all ways

Is [initially] produced [and forms] and [finally] disintegrates [and ceases] in [dependence upon] space [which opens opportunities, but space has no production and disintegration],

So the sense powers [of internal sentient beings] are [initially] produced [and increase] and [finally] disintegrate [and cease]

In [dependence upon the unchanging matrix-of-one-gone-thus,] the element [of attributes] which is not compounded [by causes and conditions, but the noumenon has no production and disintegration].

Just as [although compounded things are burned by the three fires of the end of time, hells, and ordinary fires,

But uncompounded] space has never been burned by fire in the past,

So [although sentient beings have been burned by the fires of death, sickness, and aging,]

This [matrix-of-one-gone-thus, the element of attributes] has not been burned by the fires of death [the fire at the end of time], sickness [the fire of hell], and aging [ordinary fire].

[When the realms of the world form and abide, the sphere of] earth [depends] upon [the sphere of] water;

Water [depends] on [the sphere of] wind; wind subsists in space,

But space [does not depend on causes and conditions and hence] does not subsist

[In dependence] upon [any compounded things such as] the [sphere of] wind, [aggregation of] water, the constituent of earth, [and so forth].

Similarly, [the thoroughly afflicted phenomena of production included within the contaminated five] mental and physical aggregates, [eighteen] constituents, sense powers, [and the twelve sense-spheres of objects]

Subsist on [the causes producing them—contaminated] actions and afflictive emotions.

Actions and afflictive emotions always subsist [in dependence]

Upon [the conceptuality of] improper mental application [such as conceiving the impermanent to be permanent, and so forth].

Improper mental application subsists on [the luminous nature of] the mind, the [naturally] pure [element of attributes,

But because the clear light that is] the nature of the mind, the ultimate thusness, is just uncompounded],

It never subsists on any adventitious] phenomena [of improper mental application

Or the thoroughly afflicted phenomena of afflictive emotions, actions, and production].

Also, a sūtra cited in Asaṅga’s commentary, taking the fact that earth, water, and so forth subsist on space, says:39

Likewise, the aggregates, constituents, and sense-spheres subsist on actions and afflictive emotions. Actions and afflictive emotions subsist on improper mental application. Improper mental application subsists on natural, thorough purity. Hence the nature of the mind is clear light; it is not afflicted by the adventitious afflictive emotions.

and so forth. Also, the Sūtra on the Heavily Adorned says:40

The various grounds are the basis-of-all.

The virtuous matrix-of-one-gone-to-bliss is also that [basis-of-all].

Ones-gone-thus teach the matrix

With the term “basis-of-all.”

The matrix proclaimed as the basis-of-all

Is not understood by those of weak intelligence.

and:

The matrix proclaimed as the basis-of-all

Is not an object of conceptual mind.

When the nature is analyzed,

It is not analyzable.

The thoroughly established nature moreover

Is always seen by powerful yogis.

Here just the noumenal basic element itself in which the ultimate grounds are complete is taught as the basis-of-all, the matrix-of-one-gone-to-bliss, and also the ultimate virtue. The ultimate grounds are taught extensively in the Ornament of the Vajra-Matrix Tantra,41 the Establishment of the Supreme Immutable Pristine Wisdom,42 and the Great Commentary by Nāropāda.43 They are stated in abridged form in the Expression of Mañjushrī’s Ultimate Names, and so forth. They are only to be comprehended from uncommon quintessential instructions concerning the ultimate.

That [the basic element] is the ultimate virtue is stated in the Descent into Laṅkā, a sūtra of the great middle:b

The virtuous matrix-of-one-gone-thus

Is not in the sphere of logicians.

and:44

The nature of the mind is clear light,

The virtuous matrix-of-one-gone-thus.

and so forth. Also, the honorable superior Asaṅga, a proponent of the great middle, says, “What is the ultimate virtue? Thusness.” Also, the Mahāparinirvāṇa Sūtra says at length that the matrix-of-one-gone-to-bliss, the buddha-nature, is virtuous:

Child of lineage, I say that even those whose four roots have degenerated, those with perverse attachment, those who deprecate the very extensive sūtras, and those who have committed evil deeds such that without interstice [they will be reborn in a hell] have the buddha-nature. Those sentient beings do not have virtuous qualities, but [their] buddha-nature is virtuous.

and so forth, and:

Child of lineage, in this sūtra I say that the buddha-nature has six qualities—permanence, reality, truth, virtue, purity, and perception.

and so forth. Also, the mother of the conquerors [the Perfection of Wisdom Sūtras] extensively say:

Whether the ones-gone-thus arise or not, the noumenon of phenomena,c the element of attributes, the source of attributes,d and the flawlessness of phenomena abides thus. The one-gone-thus has been manifestly and completely enlightened with respect to it, has manifestly comprehended it. Having become manifestly and completely enlightened with respect to it and having manifestly comprehended it, I speak, teach, express, comment, discriminate, clarify, and thoroughly teach it.

and so forth. Also, the Descent into Laṅkā says:45

O one of great intelligence, the noumenon, source of attributes, immutability, thusness, reality, and truth of phenomena that I and those ones-gone-thus comprehended abides.

Just this fact is stated again and again in many other sūtras of the great middle.

Moreover, the Matrix-of-One-Gone-Thus Sūtra says:

Children of lineage, this is the noumenon of phenomena. Whether the ones-gone-thus arise or not, these sentient beings always are endowed with the matrix-of-one-gone-thus.

These and others say that the matrix-of-one-gone-thus—which has many equivalents, such as element of attributes—is the basis and source of all phenomena.

Therefore, during the period of impurity due to the presence of defilements, it resides as the basis for the subsistence of the defilements; during the period of [partial] impurity and purity it resides as the basis for purification of the defilements; and during the period of extreme purity it resides as the basis of the state of having purified the defilements. Hence, like space, it resides forever, pervading all.

(b) How the resultant character is set forth in profound secret mantra (16.2/9b.2)

Similarly, the Glorious Hevajra Tantra also says that the natural clear light mind that resides in all sentient beings is buddha and that through merely separating from all adventitious defilements it is attained:46

Sentient beings are just buddhas

But they are obscured by adventitious defilements.

When those are removed, they are just buddhas.

and:47

A single sentient being who is not a buddha

From self-realization does not exist.

Hell-beings, hungry-ghosts, animals,

Gods, demi-gods, humans,

Worms in dung, and so forth

Always have a blissful nature

Because they do not know merely the bliss

Of gods and demi-gods.e

A buddha is not found anywhere else

In the realms of the world;

The mind is complete buddhahood itself;

A buddha elsewhere cannot be shown.

Also, it says that, like space, just this matrix-of-one-gone-to-bliss, self-arisen pristine wisdom residing in the bodies of all sentient beings, pervades all things but is not produced from any thing:48



Great pristine wisdom dwells in the body—

Devoid of all conceptuality

Pervading all things,

Though dwelling in the body, not produced from the body.

Also, the Glorious Thorough Union49 says:

A buddha dwells in one’s own mind.

There is no buddha anywhere else.

Those obscured by the darkness of unknowingness

Seek buddha aside from their own bodies.

The great pristine wisdom that has abandoned

All conceptuality resides in the body.

Pervading all things, it dwells in the body

But is not produced from the body.

and so forth. The Vajra Garland Tantra,50 explanatory tantra for the Glorious Guhyasamāja,51 also says that all the deities of self-arisen pristine wisdom—the ultimate conqueror father and mother, fierce deities, and so forth—reside in the body:

In this body of vajra masters

Conqueror bodies reside respectively.

The first, body-vajra,

Resides in the aggregate of forms.

Desire-vajra

Resides in the aggregate of feelings.

Victorious speech-vajra

Resides in the aggregate of discriminations.

All-worship-vajra

Resides in the aggregate of compositional factors.

Victorious mind-vajra

Resides in the aggregate of consciousness.

Again, in their earth constituent such as flesh

The supramundane mother lochanā resides.

In the water constituent such as blood

The supramundane mother māma resides.

In the fire constituent such as warmth

The supramundane mother pāṇḍaravāsinī resides.

In the wind constituent such as moving

The supramundane mother tārā resides.

In their two eye sense powers

The one-gone-thus, kṣhitigarbha.

In their two ear sense powers

The one-gone-thus, vajrapāṇi.

In their nose sense power

The one-gone-thus, akāshagarbha.

Residing in their tongue sense power

Is the one-gone-thus, lokeshvara.

In the mass having the nature

Of the four constituents called the “body”

Resides the one-gone-thus

Sarvanīvaraṇaviṣhkambhin.

In their mental sense power

Resides the one-gone-thus mañjushrī.

In all the joints of the body

Resides the one-gone-thus samantabhadra.

In all veins and arteries

The one-gone-thus maitreya.

At the root of the right hand

The one-gone-thus yamāntaka.

At the root of the left hand

The one-gone-thus aparājita.

Residing in the lotus of the mouth

The one-gone-thus hayagrīva.

Residing in the secret area

Is the one-gone-thus amṛtakuṇḍalī.

Residing in the right shoulder

Is the one-gone-thus achala.

Residing in the left shoulder

Is the one-gone-thus rāgarāja.f

Residing in the right knee

Is the one-gone-thus hiraṇyanila.

Residing in the left knee

Is the one-gone-thus mahābala.

Residing on their head

Is the one-gone-thus chakravartin.

Residing in the underside of the foot

Is the one-gone-thus sumbha.

Here in all this very body

Reside all ones-gone-thus.

and so forth.

(2) How what abides in this way is all three jewels of the ultimate noumenon (19.1/11a.2)

Here it must be realized that even those appearing as the spiritual community jewel—conqueror children and so forth—are actual buddhas and that all ultimate three jewels are just one entity. Thinking of these points, the Chapter of Firm High Resolve says:52

Ānanda, the one-gone-thus is undemonstrable; the one-gone-thus cannot be seen with the eye. Ānanda, the doctrine is inexpressible; it cannot be heard with the ears. Ānanda, the spiritual community is uncompounded; it cannot be respected with body, speech, and mind.

and the Vajra Garland Tantra says:

The undefiled mind is buddha.

The doctrine is thoroughly spoken in speech.

The body called “spiritual community”

Is the abode of groups of bodhisattvas.

The buddha is described as the syllable hūṃ,

Speech is uttered as the syllable āḥ,

That called “spiritual community” is the syllable oṃ,

Having an all-emitting essence.

The buddha is avadhūtī.g

The doctrine is called lalanā.h

The spiritual community is called rasanā.i

These have the character of the three.

The formless realm is buddha.

The form realm is the doctrine,

And the desire realm is likewise the spiritual community.

In that way the three realms have a supreme character.

That which is the matrix is nowhere

In the three realms aside from your own body.

The triple realms of illusory wind

Are seen as like dreams in dreams.

The essence of the three realms is thusness.

Sole, swift, perceptual

Blessed into magnificence, it is thusness.

Yogic feats are quickly attained.

It has the essence of the three bodies—

The buddha is the complete enjoyment body,

The excellent doctrine is the body of doctrine.

The spiritual community is emanation bodies.

It has the character of the three appearances—

Buddha form is appearance,

Doctrine is attainment of appearance.

The spiritual community is increase of appearance.

and the Saṃvarodaya Tantraj also says:53

Buddha and likewise the doctrine and spiritual community

Are one but designated as three.

It has the nature of the three refuges,

The three principles, the three bodies,

The three liberations, the three faces,

The three syllables, the three bhagas,

And the three realms.

It is taught as the three maṇḍalas,

The three yogas, and the three paths.

The three pledges, the three virtues,

Exalted body, speech, and mind,

The three—wisdom, method,

And also their union.

Through the yoga of seeing

The three mysteries as they are

And not apprehending the three spheres

It has the nature of the three mantras

And has the nature of the three channels.

and so forth. This teaches that just the ultimate matrix-of-one-gone-to-bliss is the three refuges, the three principles, the three bodies, the three liberations, the three faces, the three deities, the three noumenal realms,k the three maṇḍalas, and so forth. Therefore, the final three jewels are the same because the ultimate three jewels are the element of attributes itself. If in this way you know the discrimination of the two truths even with respect to the three jewels, you will become unobscured with regard to the subduer’s word.

Likewise, the Mahāparinirvāṇa Sūtra says:

Because the buddha-nature is uncompounded, it is “permanent.” “Space” is the buddha-nature. The buddha-nature is the one-gone-thus. The one-gone-thus is uncompounded. The uncompounded is permanent. The permanent is doctrine. The doctrine is the spiritual community. The spiritual community is uncompounded. The uncompounded is permanent.

and:54

Children of lineage, moreover, always be mindful of and be earnest about buddha, doctrine, and spiritual community. These three aspects of religionl have the character of not being different, the character of not being impermanent, the character of not changing. Whatever beings discriminate these three aspects of religion as different are said not to dwell in the three refuges and not to possess morality; they cannot attain even the enlightenment of hearers and solitary realizers. Whoever act earnestly with a discrimination of permanence with regard to this which is inconceivable are sources of refuge.

Children of lineage, due to the presence of a tree, there is shade. A one-gone-thus is like that; due to the presence of the permanent noumenon, there is a source of refuge; it is not impermanent. Whoever propounds that a one-gone-thus is impermanent is not a source of refuge for gods as well as for the world.

and:55

Therefore, “complete quiescence” is thorough release. Thorough release is the one-gone-thus. “The one-gone-thus” is the noumenon.m

and:

Whoever propounds that the one-gone-thus, the doctrine, and spiritual community are different is not the triple source of refuge.

and so forth, and also this statement in Maitreya’s Sublime Continuum has the same import as what was indicated above:56

Ultimately the [supreme, permanent source of] refuge [fearlessly protecting] transmigrating beings [from suffering]

Is just the sole [perfect] buddha.

[The finality of the doctrine and the spiritual community is just buddha] because the subduer [who is distinguished by being beginningless and endless and so forth] has the body of attributesn [endowed with the character of the two pure truths,o the completion of separation from desire,]

And because the spiritual community [is qualified by abandonment and realization and] their finality is [just the actualized body of attributes of a buddha].

(3) How a multitude of examples and their meanings teach that just that is the matrix-of-one-gone-to-bliss (22.3/12b.6)

Moreover, Maitreya’s Sublime Continuum, condensing the meaning of the Matrix-of-One-Gone-Thus Sūtra and so forth, says:57

Like a buddha [body adorned with marks and beauties existing inside] an ugly [closed] lotus, honey endowed with the excellence of ten tastes existing] in [the middle of many groups of] bees,

An [undeteriorated] kernel [of grain existing] inside [bristles and] husk, [excellent immutable] gold [existing] inside [a big cesspool of] filth,

An [inexhaustible great] treasury [of jewels existing covered by much] earth, [the capacity of gradually growing] the stalk [of a tree] and so forth [existing] inside a small seed [and peel],

The image of a conqueror [made from a precious substance existing wrapped] inside a [filthy] tattered garment,

A lord of humans [who is a universal monarch existing] inside the abdomen [or womb] of a woman [of bad complexion, attire, and so forth],

And a precious [gold] image [existing] inside [the dark mud of] an earthen [mold when casting],

This [naturally pure buddha] constituent [or basic element, the matrix-of-one-gone-thus,] dwells in sentient beings

Obscured with the adventitious defilements of afflictive emotions.p

The [adventitious] defilements [that obstruct what is naturally pure] are similar to a lotus, living [bees], husk, filth, earth,

Fruit, tattered garment, [an unfortunate] woman pained by the burning suffering [of being protectorless and so forth], and earth constituent [of dark mud].

The undefiled [pure] supreme essential constituent, [the matrix-of-one-gone-thus,] is similar

To a buddha [body], honey, kernel [of grain], gold, treasure [of jewels],

Nyagrodha tree [and so forth], image [made from] precious substance, supreme lord of the [four] continents, and statue of precious [gold].

and:58

The coverings of the afflictive emotions [obstructing the thusness that is] the basic constituent of sentient beings,

[Because of] not being related [with the nature of the mind, are adventitious but have also abided] beginninglessly [together with the element of attributes].

The undefiled nature of the mind [of sentient beings—the matrix-of-one-gone-thus, undefiled from the start—and the innate pristine wisdom]

Are said to [have abided] beginninglessly [where those obstructors are].

and so forth, and:59

[Stemming] from the manifestation of [a threefold] difference60—

The thusness of common beings, [the thusness of] superiors, and [the thusness of] perfect buddhas—

The [omniscient one directly] perceiving suchness taught [very clearly]

This matrix-of-a-conqueror, [the naturally pure element of attributes,] to [fortunate] sentient beings [who are trainees].

and also, regarding that, what is the meaning of the statement [in Maitreya’s Sublime Continuum]61 that, from the viewpoint of the thusness that is together with defilement, all sentient beings have the matrix-of-one-gone-thus?

Because a perfect buddha’s body [of attributes] spreads [to and pervades all phenomena],

And because thusness, [the noumenon of all of cyclic existence and nirvāṇa,] has no differentiations,

And because the lineage [of a one-gone-thus] exists [in all sentient beings as the naturally pure element of attributes suitable to be cleansed of obstructions,

Even] all embodied beings [beginninglessly] at all times [uninterruptedly] have the buddha-matrix.q

and so forth, and the One Hundred Fifty Modes of the Perfection of Wisdom62 also says:

Since it is the nature of all, all sentient beings have the matrix-of-one-gone-thus. Since all have received initiation from vajragarbha, all sentient beings just have the vajra matrix. Since all speech is self-arisen, all sentient beings have the matrix of attributes.

(4) How just that is taught to be equivalent to the naturally abiding lineage (23.5/13b.3)

and Asaṅga’s Commentary on (Maitreya’s) “Sublime Continuum” of the great middle also says that this which is the matrix-of-one-gone-thus is the naturally thoroughly pure lineage:63

Thinking of just this thoroughly pure lineage, the essential constituent of a one-gone-thus, it is said:

Just as refined gold is not seen

In particles of stone,

But is seen upon being thoroughly purified,

So is the one-gone-thus in the worldly.

and:

Also, because the naturally pure lineage exists, it is not fit for it ever not to be pure. This is because it is like the fact that, thinking that the suitability for purification exists in all sentient beings, the supramundane victor says:

That which, though beginningless, has an end,

Has a quality of permanent natural purity.

Due to being obscured by a beginningless covering it is not seen,

Like a golden form that has been covered.

(5) How just that is taught to be equivalent to the expanded and condensed lineages mentioned in the tantra sets (24.3/13b.7)

Moreover, it is said that that lineage is the continuum of the natural noumenon, the essence of the three lineages, five lineages, and so forth, the continuum of which never is broken. The Glorious Guhyasamāja says:

Lineage is called “continuum.”r

Continuum is called “original.”

That which is not produced and not destroyed

Is described as being that lord.

and, “[The term] tantra is stated for a continuum,” and:

The lineages are five, three,

And by nature a hundred lineages.

and so forth, and the Glorious Hevajra Tantra also says:64

The lineages are said to be six,

But through amalgamation are of five aspects.

Differentiated by exalted body, speech, and mind,

They come to be of three aspects.

They are called lineages

Due to being counted and grouped

As types having the nature

Of the five elements and of the five aggregates.

and:65

The sole great mind

Is characterized by fivefold form.

From just those five lineages

Many thousands are just born.

Hence these have a single nature,

Great bliss, supremely helpful.

Through the division of minds of passion

And so forth it comes to be five.

In one lineage the collections of ones-gone-thus

Are as many as the sands of ten Ganges rivers.

In the collections of lineages are many lineages.

In those lineages are hundreds of lineages.

In those also are a hundred thousand great lineages,

And in those are millions, and those become innumerable,

And in those lineages are innumerable lineages—

These all being arisen from the lineage of supreme joy.

and the Expression of Mañjushrī’s Ultimate Names also says:66

[Then Shākyamuni, the supramundane victor,]

Perceived all the great lineages of secret mantra,

The lineage of those holding the knowledge mantras

Of secret mantra, the three lineages,

The mundane and supramundane lineages,

The great lineage illuminating the world,

The supreme lineage of the great seal,

The great lineage of the great crown protrusion.

With respect to the meaning of these, the Glorious Kālachakra Tantra says that just the naturally pure lineage is many divisions of lineage:67

The five empty crown protrusions, the three lineages also are likewise exalted body, speech, and mind vajras.

The seal lineage such as a and so forth,s all the groups of ka and so fortht endowed with ha ya ra va la,

The mundane and supramundane endowed with ha ya ra va la as well as the vowels illuminating the worlds,

Being the sovereigns of knowledge-mantra bearers, the eighteen groups abiding as all ka and so forth stacked up.

and likewise:

The lineages of the six groups, ka and so forth, thoroughly set in series,

Respectively vajra, sword, jewel, wheel, lotus, and likewise curved knife are [lineages] of conquerors,

And again each group is divided by five divisions of all supreme conquerors.

Likewise, with respect to the teaching of five lineages, “Endowed with five faces and five knotted locks,” and with respect to the teaching of six lineages, “The frightful six-faced fierce king,” and with respect to the teaching of a hundred lineages, “The hundred faced halāhala.” Through those, as well as through statements by the foremost venerable Avalokiteshvara [Kalkī Puṇḍarīka]:68

Here, in the monarch of tantras having the nature of three lineages, the three-faced having the nature of exalted body, speech, and mind is to be discussed. With respect to that having the nature of four lineages, the four-faced having the nature of exalted body, speech, mind, and pristine wisdom is to be discussed. The tantra having the nature of four lineages, together with the one natural lineage, is to be discussed. Similarly, that having the nature of five lineages, together with one natural lineage, becomes that which has the nature of six lineages.

and so forth, and also the Tantra of the Supreme Original Buddha:69

The tantra of the great vajra holders itself

Is the lineage of ones-gone-thus.

Just it is the great vajra lineage.

Just it is the pure lotus lineage.

Just it is called great jewel lineage.

Just it is desire devoid of attachment.

and the Vajra Garland Tantra:

It is clearly said in the root tantra that when

The meaning of the lineage divisions is condensed,

Lineage has five aspects.

and so forth, and the Tantra of the Supreme Original Buddha:

Three lineages, five lineages,

One natural, and a hundred lineages.

and so forth, it is to be understood that all divisions of lineages mentioned in the profound tantra sets are divisions of the natural lineage but not of the developmental lineage.

Objection: Does this not contradict the explanation in Maitreya’s Ornament for the Clear Realizations70 that different divisions are unsuitable in the natural lineage:

The element of attributes has no divisions.

Therefore the lineages are not fit to be different.

Answer: It does not, because this is said in consideration that different entities [of lineages] do not exist, whereas in the profound tantra sets divisions of lineages are described by way of aspect, even though the entity is indivisible. Hence there is not even the slightest contradiction.

A passage from the Pile of Jewels Sūtra71 cited in the master Bhāvaviveka’s Lamp for (Nāgārjuna’s) “Wisdom” says:

That in which actionsu do not exist and the effects of actions do not exist is the lineage of superiors. In the lineage of superiors physical actions are not done, verbal actions are not done, and mental actions are not done.

This also is in consideration of the basal noumenon that is without actions and their effects—the uncompounded basic element.

Thus it is saidv that, although the meaning of the natural lineage set forth in the profound sūtras and tantras is one as thusness—naturally clear light, the matrix-of-one-gone-thus, the pristine wisdom of the element of attributes—there are differences of not being obscured and being obscured about the great many attributes that are its aspects, qualities, and so forth. This is a monarch of quintessential instructions viewing from on high, having vaulted into the sky of the profound import of the tantra sets.

(6) How just that also abides as the continuum of the profound noumenon and as the vajra lineage (page missing/15b.7)

Similarly, just that natural lineage is also the continuum of the final undifferentiable emptiness and compassion, and just that always dwells as the basis of all phenomena, [both conventional and ultimate,] and is the causal continuum, called the vajra lineage. Moreover, from statements in the Vajra Lineage Chapter of the Glorious Hevajra Tantra:72

The syllable he expresses great compassion.

Also vajra expresses wisdom.

I will expound this tantra having a nature

Of wisdom and method. Listen!

and also in the root Hevajra Tantra of five hundred thousand stanzas:73

This compassion is described in three aspects—

Sentient beings, phenomena, and the unapprehendable.

From the term “great” it is unapprehendable.

The syllable he expresses it.

Due to the union of exalted body, speech, and mind

The earlier syllable vaṃ is just that.

Also the term vajra [expresses] e,

Fully aspected emptiness.

The term yoga expresses

The unification of these.

The tantra having a nature of wisdom and method

Is expressed as a yoga tantra.

and:

The vow of all buddhas

Abides as the syllables evaṃ.

Later divided into three lineages,

Divided into five lineages,

Divided into six lineages,

And likewise divided into four.

The tantra having a nature of wisdom and method

I will explain. Listen!

and so forth. Thus the two lineages are the wisdom and method lineages; the three lineages are the lineages of exalted body, speech, and mind; the four lineages are the lineages of the four bodies, the four vajras, and so forth.

Moreover, in this very Chapter on Lineage [in the Glorious Hevajra Tantra]:74

The indivisible is called vajra.

Sattva is unity of the three existences.w

Through this wise reasoning

[The body of attributes]75 is called vajrasattva.

Sattva dwelling in enlightenment

Is called bodhisattva.

That filled with flavors of great pristine wisdom

Is called mahāsattva.

Due to always abiding in the pledges,

Samayasattva is so called.

and also in the root Hevajra Tantra of five hundred thousand stanzas:

That called indivisible vajra

Is proclaimed as the syllable vaṃ.

Indivisibility of exalted body, speech, and mind

Is expressed by the syllable vaṃ.

The sattva that is unity of three

Is expressed by the syllable e.

Together with the syllable e of wisdom

The syllable vaṃ having the nature of the three lineages,

The hero dwelling in the middle of the solar plexus,

Endowed with wisdom like itself

In the area of flowery secrecy,

Is called vajrasattva.

Called heruka with two arms,

Just that moves the three worlds.

Just that is called the nature.

Buddha body, great bliss,

Just that is the vajra of pristine wisdom.

That is innate joy itself.

Just that is also called causally concordant.

Unmoving, only just that

Is called vajra of exalted mind.

Just that is viṣhṇu, four-faced.

Just that jvalajvalabhyo.

Just that is called the body of attributes.

The one having a vajra dwelling in the wheel of doctrine,

Bearing the manner of the joy of special joy,

Just that is also called maturation,

Extinguishing the suffering of sleep.

The one called mahāsattva

Filled with the taste of great pristine bliss,

Master of the wheel of enjoyment at the throat,

Just that is called speech vajra.

The one-gone-thus having a lotus in hand,

Just that is called supreme joy,

Expressed as person-making.

Conventionally and ultimately

It extinguishes the dream state.

Just that becomes the complete enjoyment body,

Teaching the doctrine of the buddhas.

Just that is called bliss-making.

Kiṭikiṭi vajra itself having the aspect

Of three faces and six arms

Becomes the third heruka.

Due to always abiding in the pledges

That one is called the abiding.

The great bliss of the pledge, the juice

Of the rabbit-bearerx dwells at the forehead,

The sattva abiding well as ambrosia,

Called the syllable oṃ,

Just that is called vairochana.

Solely the vajra of exalted body,

Brahmā holding body-vajra,

Is called suchness.

The entity of brahmā joy

Is called the form body.

Just that is called wheel in hand.

Exalted body having the character of emanation

Through reversal is also stainless.

Just that is the extinguishment of the waking state.

Just that becomes pujuvajra,y

Called eight-faced heruka,

Great hero with four legs,

Completely endowed with sixteen arms.

Due to such physical distinctions

It is called the fourth heruka.

From that having the nature is the dharma.

From the dharma is complete enjoyment itself.

From that is the emanation body.

Thus the bodies are four.

Brahmā holding body-vajra,

Maheshvara, speech-vajra,

Viṣhṇu holding mind-vajra,

Vajrasattva, great bliss.

and moreover the superior presence Vajragarbha in commentary on the Chapter on Lineage says that just that basal continuum, or causal continuum, is the essence of the four lineages of ultimate deities—the four herukas, and so forth:76

The lineages are said to be three.

That endowed with the nature

Is called “four lineages.”

Through distinctions of four activities

The presentations of lineages are those.

This should be known by those endowed with yoga

Manifestly wishing for the buddha path.

and:

The syllable evaṃ is vajrasattva.

The syllable ḥūṃ is mind-vajra.

The syllable āḥ is speech-vajra.

The syllable oṃ is body-vajra.

Some think: Since this first chapter [of the Hevajra Tantra] is known as the fruit continuum, it is not the basal, or causal, continuum.

Response: It is commonly established that the omniscient one calls this the “Chapter of Vajra Lineage” and that it is not seen that he calls it “Chapter of the Fruit.”

It also is not unsuitable to initially speak of the basal, or causal, continuum. As Maitreya’s Ornament for the Great Vehicle Sūtras says, in the systems of the pure great textual systems it is not unsuitable to begin with the basis, or lineage, and proceed to the paths and the fruits:77

Lineage, zeal for the doctrine,

Altruistic mind generation,

Achieving giving and so forth,

Entry into flawlessness,

Thoroughly ripening sentient beings,

Purifying lands,

Non-abiding nirvāṇa,

Supreme enlightenment, and teaching.

Moreover, it says:78

Because thusness does not differ in all,

And its state of having been purified

Is the one-gone-thus,

All transmigrating beings have the matrix of it.z

Accordingly, if, in consideration that the basal and resultant entity is the same in thusness, it is even said that the basal, or causal, continuum is the fruit continuum, there is no fault. This is because the Superior Eight Thousand Stanza Perfection of Wisdom Sūtra also says:79

That which is the thusness of a one-gone-thus is the thusness of all phenomena. That which is the thusness of all phenomena is the thusness of a one-gone-thus.

and so forth and many sūtras such as the Extensive Mother [that is, the Perfection of Wisdom Sūtra in One Hundred Thousand Stanzas80] and so forth state that there is no division between the thusness of buddhas and of sentient beings.

(7) How just that abides like space as the continuum of the indivisible entity of basis and fruit (33.3/18a.7)

Similarly, just this which is the entity of the basis, or lineage, thusness, the body of attributes, is said, like space, to pervade all phenomena. The Lady Sky-Traveler Vajra Tent Tantra81 says:

The buddha, the great seal,

The wondrous great bliss, resides like space

Wherever the realms of space are

And in the thousands of realms of the world.

and so forth. This teaches that just this vajra lineage, or naturally thoroughly pure lineage, is the buddha, the great seal, and the wondrous great bliss, and also that it pervades all and serves as the basis of all, like space.

Moreover, the Mahāparinirvāṇa Sūtra says:

The buddha-nature of sentient beings is like space. Just as space is not past, not future, not present, not inside, not outside, or included within forms, sounds, odors, tastes, and tangible objects, so the buddha-nature is likewise.

and so forth, and:

Child of lineage, for example, because space is not inside sentient beings, nor outside, nor both inside and outside, it is unobstructed. The buddha-nature of sentient beings also is likewise.

and:

The one-gone-thus is without production and without lineage, and due to being without production and without lineage is permanent. Permanent phenomena thoroughly pervade all, just as space is all-pervasive.

and the Sūtra Set Forth by Akṣhayamati82 also says that the buddha-nature, the body of attributes of a one-gone-thus, and element of attributes abide pervading all, like space:

A place where the element of attributes is is also a realm of sentient beings. A place where a realm of sentient beings is is also a realm of space. Therefore, all phenomena are said to be similar to space.

Similarly, Asaṅga’s Commentary on (Maitreya’s) “Sublime Continuum of the Great Vehicle” also says:

A sentient being outside of the body of attributes of the one-gone-thus does not exist in the realms of sentient beings, like a form in the realm of space.

and Vajragarbha’s Commentary also says:83

Though a pot breaks,

There is no breakage in space.

Likewise, though the body disintegrates,

There is no disintegration in pristine wisdom.

and the Glorious [Kālachakra] Tantra also says:

Just as even though the water in a pot is taken, the space does not go away,

So the one having the space-vajra pervading space, though devoid of place, is in the middle of the body.

and Maitreya’s Ornament for the Great Vehicle Sūtras also says:84

Just as space is asserted as always pervading all,

So [the uncontaminated buddha-element of attributes] also is asserted as always pervasive.

Just as space pervades all forms [in the sense of opening the way for them],

So it also pervades the groups of sentient beings.

and the Sūtra on the Inconceivable Mysteries of the One-Gone-Thus also says:85

Shāntamati, it is thus: For example, space dwells in all appearances of forms. Shāntamati, similarly, the body of the one-gone-thus also thoroughly dwells in all appearances of sentient beings. Shāntamati, it is thus: For example, all appearances of forms are included inside space. Shāntamati, similarly, all appearances of sentient beings are included inside the body of the one-gone-thus.

and Maitreya’s Sublime Continuum of the Great Vehicle also says that thusness is like space:86

Just as space which has a non-conceptual [and unobstructed] nature

Pervades [undifferentiably] all [physical things],

So the [luminous] nature of the mind, the [primordially] undefiled element [of attributes,

Also] entirely pervades [without differentiation all states of persons].

That [naturally pure element of attributes] is the general character [or noumenon] of all phenomena;

[Hence it equally permeates and] pervades [all states of] faulty [common beings,

Bodhisattvas] endowed with qualities, and [buddhas of] final [qualities],

Just as space is omnipresent in [all] types of forms—low, middling, and supreme, [such as earth, copper, and gold vessels].

and:87

Just as [uncompounded] space pervades all [physical compounded phenomena]

But due to being subtle [not being a coarse form] it is not affected [by the flaws of forms such as impermanence and so forth of forms],

So this [luminous element of attributes, the matrix-of-one-gone-thus,] dwelling [pervasively] in all sentient beings [as the nature of their minds

Also] is not [ever] affected [by the flaws of sentient beings such as afflictive emotions and so forth, since it is naturally pure].

Just as the world [of the external environment] in all ways

Is [initially] produced [and forms] and [finally] disintegrates [and ceases] in [dependence upon] space [which opens opportunities, but space has no production and disintegration],

So the sense powers [of internal sentient beings] are [initially] produced [and increase] and [finally] disintegrate [and cease]

In [dependence upon the unchanging matrix-of-one-gone-thus,] the element [of attributes] which is not compounded [by causes and conditions, but the noumenon has no production and disintegration].

and so forth,aa and:88

The [luminous] nature of the mind, [the element of attributes,] like [the uncompounded] space constituent,

Does not [rely on substantial] causes and does not [rely on cooperating] conditions.

[Hence] it also does not [rely on] a collection [and therefore

Also] is not produced [in the beginning], does not abide [in the middle], and disintegrates [in the end, and therefore never changes due to the three attributes of compounded phenomena].

The clear light nature of the minds [of all sentient beings, the matrix-of-one-gone-thus,] like [the nature of] space [which does not change due to clouds, smoke, and so forth],

Is just not [ever] changed [by purification of obstruction, nonpurification, and so forth].

Through adventitious defilements [that are suitable to be abandoned and are included within the thorough affliction of the afflictive emotions such as] desire, [hatred, delusion,] and so forth, [the thorough affliction of actions, and the thorough affliction of birth],

Which arise from [improper mental application] conceptualizing the unreal, [the noumenon] does not [at all] become afflicted [since it is naturally completely pure].

(8) How just that abides as three phases of the ultimate body of attributes (36.2/20a.2)

Furthermore, Maitreya’s Sublime Continuum of the Great Vehicle speaks of it as three phases of the body of attributes:89



The [three] states [of the matrix-of-one-gone-thus]—not being purified [of adventitious defilements],

Being purified and not purified, and being very purified—are respectively expressed

[And taught with three different names,]

“Sentient being,” “bodhisattva,” and “one-gone-thus.”

and Asaṅga’s Commentary also says:

For the occasion of impurity the appellation “the basic constituent of a sentient being” is used; for the occasion of impurity and purity the appellation “bodhisattva” is used; for the occasion of extreme purity the appellation “one-gone-thus” is used. It is said:

Shāriputra, just that body of attributes when enveloped by limitless ten millions of afflictive emotions, carried by the continuum of cyclic existence, cycling in death and birth in beginningless and endless cyclic existence is called “the basic constituent of a sentient being.” Shāriputra, just that body of attributes when one is discouraged about the suffering of the continuum of cyclic existence, separated from attachment for all the objects of desire, and practicing for the sake of enlightenment by way of the eighty-four thousand bundles of attributes included in the ten perfections is called “bodhisattva.” Shāriputra, just that body of attributes released from all the coverings of afflictive emotions, passed beyond all suffering, separated from all defilements of secondary afflictive emotions, pure, abiding in the supremely thoroughly pure noumenon, entered onto the ground of being looked up to by all sentient beings, attained the power of non-duality with respect to all levels of objects of knowledge, having the quality of unobstructedness, and attained the unimpeded power of lordshipbb over all doctrines is called “one-gone-thus, foe destroyer, completely perfect buddha.”

and:

Shāriputra, therefore it is not that the body of attributes is other than the basic constituent of a sentient being. Just the basic constituent of a sentient being is the body of attributes; just the body of attributes is the basic constituent of sentient beings. These are non-dual in fact; the mere letters are different.

(9) How just that also abides as the three phases of thusness and so forth (37.4/20b.5)

Furthermore, [Vasubandhu’s] Extensive Explanation of the Perfection of Wisdom Sūtra in One Hundred Thousand Stanzas says:90

The text says, “All sentient beings have the matrix-of-one-gone-thus.” Hence all sentient beings have the nature of thusness. Furthermore, thusness has three states—an impure state, a pure and impure state, and a very pure state. Concerning those, the impure state is all common beings. Since they do not have the state of enlightenment and are limited to the state of a sentient being, that thusness is called with the name “sentient being.”cc

The pure and impure state is superiors. Since they have both—the state of enlightenment and the state of sentient being—that pure and impure thusness is called with the name “bodhisattva.”

The state of thorough purity is limited just to the state of enlightenment. Hence, that thusness is called with the name “one-gone-thus.” As it is said, “Subhūti, ‘one-gone-thus’ is a synonym for thusness.”

and [Vasubandhu’s] Commentary on the Extensive Mother, the Twenty-five Thousand Stanza, and Eighteen Thousand Stanza Perfection of Wisdom Sūtras says at length:91

The thusness called the “matrix-of-one-gone-thus” has three states—an impure state on the grounds of common beings, an impure and pure state on the grounds of bodhisattvas, a pure state on the ground of a one-gone-thus. Concerning those, the impure thusness is called “sentient being”; it is called the “flawlessness of afflictive emotions.” The pure and impure state is called “bodhisattva” because the state of enlightenment is pure and the state of a sentient being is impure. It is called the “flawlessness of bodhisattvas.” The pure state is called “one-gone-thus” because it is stated, “Subhūti, ‘one-gone-thus’ is a synonym for reality, thusness.” Just that is called “flawlessness.”

and:

The thusness of all phenomena exists at all times. Since the thusness of the one-gone-thus also is not other than that, it exists at all times.

and:

With respect to the statement, “Wishing to be born in the buddha lineage,” the lineage of a one-gone-thus is to be taken here as the thoroughly established thusness.

and:

The statement, “The world is the limitlessness of the element of attributes,” is in reference to the world of sentient beings. Because even the worlds of sentient beings are limitless, they are the limitlessness of the matrix-of-one-gone-thus.

and:

With respect to the statement, “The lands of sentient beings are thoroughly pure,” since all sentient beings have the matrix-of-one-gone-thus, the lands of sentient beings are thoroughly pure.

and so forth, and the Compendium of Precious Qualities also says:92

That which is the thusness of the past is the thusness of the future.

That which is the thusness of the present is the thusness of foe destroyers.

That which is the thusness of all phenomena is the thusness of conquerors.

This thusness of phenomena has no differentiation at all.

and:

The one-gone-thus whose wisdom has gone beyond knows

That the thusness of the world, the thusness of foe destroyers,

The thusness of solitary realizers, the thusness of buddha children

Is just the same, devoid of thingness, not other, thusness.

Whether the wise reside in the world or in nirvāṇa,

The flawless noumenon, this emptiness of phenomena, abides.

Bodhisattvas realize this thusness.

Therefore, buddha bestows the name “one-gone-thus.”

and:

This is a supreme treasure of attributes and a holy treasury of attributes,

The buddha lineage, treasury of transmigrators’ bliss and comfort.

Though past and future protectors of the worlds in the ten directions Are born from this, the element of attributes is not consumed.

All the diverse trees, fruits, flowers, and groves

Arise and come out from the earth,

But there is no consumption or increase in the earth,

No deterioration, no conceptuality, no discouragement.

The attributes of bliss and comfort of all the diverse buddha-children,

Hearers, solitary realizers, and transmigrating beings

Arise from the supreme perfection of wisdom.

Wisdom is never consumed nor increases.

These say that this which is the body of attributes, matrix-of-one-gone-to-bliss, element of attributes, omnipresent in all three states, is the very perfection of wisdom, the undifferentiable entity of basis and fruit, the buddha lineage, and say that it exists at all times as the basis of all phenomena. Since just it also is the ultimate deities—the four herukas, and so forth—mantras, tantras, maṇḍalas, and so forth, it is to be believed that the thought of these profound scriptures is not contradictory and just has the same meaning. [This exposition] is in dependence on the supreme quintessential instructions of glorious tenth grounders.

Closely thinking of such, the protector Avalokiteshvara [Kalkī Puṇḍarīka] says:

Here even for the one there are a variety of names—effective things and non-effective things. Therefore, yogis do not act in nominal conceptions with regard to the teaching of one actualitydd through a variety of names. This comes from just depending on reliance on the meaning, upon having thoroughly analyzed well by means of the quintessential instructions of a holy guru, as one would do with gold.

(10) How just that also abides as many mantra lineages of great afflictive emotions and so forth (41.3/22b.5)

Similarly, thinking of the naturally thoroughly pure lineage, the basic element of a one-gone-thus, the Glorious Guhyasamāja says that ultimate hatred, pride, and so forth are the five conqueror lineages:

Vairochana is hatred, the supreme lineage;

Pride is ratnasambhava, the lineage of power;

Desire is the lineage of great doctrine;

Jealousy is amoghasiddhi;

Bewilderment is the great lineage of akṣhobhya;

The creator cause of this tantra

Is the very vajrasattva

Since the thoroughly non-abiding matrix

Exists in the akṣhobhya lineage.

and the Glorious Thorough Union also says:

This variegated illusory seal

Is called with the symbol “lady sky-traveler.”

This is “space lady sky-traveler.”

Here the basic constituent is designated.

Due to going everywhere in space

It is renowned as “lady sky-traveler,”

The variegated seal in all,

The variegated binding in all.

This is the lineage of vajra vajra-holder itself,

Likewise the lotus lotus-holder,

And the jewel jewel-holder.

Thus it says that just the element of attributes—the basis of emptiness—is the great seal that has the form of manifold ultimate lady sky-travelers and that just it is the vajra lineage, lotus lineage, and so forth. These also are the natural lineage.

Also, the Higher than High Exposition Tantra speaks at length [about the several lineages] within the context of the naturally thoroughly pure buddha lineage:93

It is described as many various lineages.

In brief they are renowned

As three, five, and also six,

The highest of yogic practice.

The retinue of lady sky-travelers and so forth

And the entire three realms

Arise from the lineage.

All the bodies arise separately.94

Moreover, all the mother-lineages,

Happy, pleased. and attractive

Are born and arise from mind.95

and so forth. Similarly, the glorious presence Vajragarbha also says:

Just that naturally pure lineage is said to be the ultimate deity that is the essence of the six lineages and so forth. Thus, the heruka having the essence of the six lineages is kālachakra; only that is also called “original buddha.” His garland of a hundred heads are the hundred branches of the vedas. The great one having the vajraskulls of brahmā’s decapitated heads is called supramundane victor. The bound necklace of the double lady sky-traveleree has an essence of the six lineages. In other tantras this has an essence of the five lineages. Therefore, it is said:

Lineages are described in six aspects.

Through condensation they are five aspects.

By way of the distinctions of body, speech, and mind

They become just three aspects.

Through the stages of explanation this way, there is the definiteness of six lineages, five lineages, and three lineages:

That enumerated as types

By way of having the nature

Of five lineages, five elements, and five aggregates

Is manifestly called “lineage.”

and so forth, and similarly the Glorious Secret Moon Drop Tantra also says:96

Lineage is taught as one hundred aspects,

And, in brief, five aspects.

Through the application of body, speech, and mind

It also becomes three.

and the Glorious Drop of Pristine Wisdom Tantra also says:

Body is the one-gone-thus bestowing refuge.

Recollect mind as vajradhara.

Body achieved from the five aggregates

Is the supreme nature of the five lineages.

The sixth lineage is renowned as mind-vajra,

The chief of countless lineages.

The five are wheel, jewel, lotus,

And likewise sword and vajra.

Forms, feelings, discriminations,

Compositional factors, and likewise consciousness.

Forms are renowned as vairochana,

Self-entity of bewilderment-vajra.

Feelings are ratnasambhava victor,

Self-entity of pride-vajra.

Discriminations are amitābha,

Renowned as desire-vajra.

Compositional factors are amoghasiddhi,

Indicated as jealousy-vajra.

Consciousness here is akṣhobhya,

Meditated as hatred-vajra.

Space is renowned as vajrasattva,

Devoid of aspect, lord of yogic feats.

Bewilderment is the mirror-like wisdom.

Pride is recollected as [the wisdom of] sameness.

[The wisdom of] individual realization is desire.

[The wisdom of] achieving activities is jealousy.

Hatred is the pure [wisdom of] the element of attributes.

From the sole great bliss here

They abide as five particulars.

From having stirred the white bliss

The coalescence having a wonderful face

Is known as vairochana.

Bewilderment having the character of doctrine,

The form of melted97 black bliss,

Is recollected as akṣhobhya.

Because of the light of red bliss

There is the one-gone-thus amitābha.

Because of being pervaded by wind

The blue bliss indicates amoghasiddhi.

From pride here yellow bliss Is ratnasambhava.

Devoid of space, lord of yogic feats,

Vajrasattva victor is the lord of all.

Because of nice long eyes

Very supreme bodies in the aspects of goddesses

Are to be worshipped with striving.

Never look down upon them.

and so forth. This teaches that:


	ultimate forms, feelings, and so forth are the wheel lineage, jewel lineage, and so forth

	ultimate bewilderment and so forth are the lineages of the five pristine wisdoms—the mirror-like, and so forth

	ultimate bliss, white and so forth, are the lineages of buddha vairochana, and so forth.



The statement here that ultimate bliss is the color white, and so forth, is not in reference to conventional colors but to the colors of thusness as in the statement, “great color and great body size,” and thus these are colors not having the flaw of conflicting with other colors.

Thinking of these lineages of ultimate color, the Glorious Hevajra says:98

Bliss is black, bliss is yellow,

Bliss is red, bliss is white,

Bliss is green, bliss is blue,

Bliss is all that moves and does not move,

Bliss is wisdom, bliss is method,

Bliss is likewise their union.

Bliss is things, non-effective things are bliss.

Bliss is called vajrasattva.

Since the vajrasattva that is the undifferentiable entity of basis and fruit is endowed with all aspects, it is endowed with all colors. Therefore, since it just abides as the ultimate undifferentiable entity of basis and fruit, this very Vajra Lineage Chapter [in the Hevajra Tantra] is also the fruit.

(11) How just that also abides as nirvāṇa, body of attributes, and so forth, of undifferentiable basis and fruit (45.4/25a.1)

The Mahāparinirvāṇa Sūtra also has statements that basis and fruit are undifferentiable, since it says that just this element of attributes that is the basis of all also is the great fruit, final pristine wisdom, great teacher, and so forth:

Maudgalyāyana, “nirvāṇa” is a verbal convention. It is a footprint. The state of completion. Fearlessness. Great emptiness. Great fruit. Final pristine wisdom. Great patience. Unimpeded meditative stabilization. Great element of attributes. Taste of delicious sweetness [ambrosia]. It is difficult to see.

Similarly, the Excellent Golden Light Sūtra also says that just this body of attributes is the cause, foundation, fruit, basis, great vehicle, entity of one-gone-thus, matrix-of-one-gone-thus, and so forth:99

The body of attributes manifests the diverse deeds of one-gone-thus. Children of lineage, it is cause, object of activity, source, fruit, and is the inconceivable that is depended upon as the very foundation.ff When this meaning is manifestly known, that very pristine wisdom is the great vehicle. Just that is the entity of one-gone-thus. It is the matrix-of-one-gone-thus; in dependence on that pristine wisdom the initial mind is generated, and the mind thoroughly purifying the grounds manifestly arises; the mind irreversible from the grounds also manifestly comes to be, and the mind abiding with only one birth to go, the vajra-like meditative stabilization, and the thought of a one-gone-thus also manifestly arise; also all the immeasurable innumerable excellent attributes of a one-gone-thus manifestly come to be. In dependence upon that body of attributes great, inconceivable meditative stabilizations also manifestly arise. In dependence upon this body of attributes all great pristine wisdoms also come to appear. Thereby the two exalted bodies arise in dependence on meditative stabilization and pristine wisdom. This body of attributes, in dependence upon its own entity, is called “permanent,” “self.” Depending on great meditative stabilization it is called “bliss.” Depending on great pristine wisdom, it is called “thoroughly pure.” Therefore, a one-gone-thus has gained and abides permanently in bliss and thorough purity.

(12) How just that also abides as the thoroughly established noumenon of indivisible basis and fruit (47.2/25b.6)

Similarly, the Descent into Laṅkā Sūtra says:

Mahāmati, what is the thoroughly established nature? It is thus: Since the thusness devoid of signs, names, characteristics of things, and conceptuality is an attainment of realization by a superior’s pristine wisdom, it is an object of activity by a superior’s pristine wisdom of individual knowledge. Mahāmati, this thoroughly established nature is the matrix, the mind, of ones-gone-thus.

In this way, it says that this which is the noumenon—the thoroughly established nature—is the matrix and mind of ones-gone-thus. This also is in consideration of the thoroughly established nature that is the undifferentiable entity of basis and fruit, since just it also is the five self-arisen pristine wisdoms.

(13) How just that also abides as the complete composite of the ultimate body of attributes and its qualities (47.4/26a.3)

Just this element of attributes that is the basis of all phenomena in that way is also said to be the body of attributes. The Sūtra Teaching Non-Diminishment and Non-Increase100 says:

Shāriputra, the ultimate is to be realized with faith. Shāriputra, this called the “ultimate” is another term for the basic constitution of sentient beings. Shāriputra, this called the “basic constitution of sentient beings” is another term for the matrix-of-one-gone-thus. Shāriputra, this called the “matrix-of-one-gone-thus” is another term for the body of attributes.

Objection: Is that not in consideration of a mere seed of buddhahood or in consideration of an emptiness that is the mere and utter non-establishment of all phenomena?

Answer: It is not, because it is said to be endowed with the limitless qualities of the pristine wisdom of measureless buddhas. In his commentary on Maitreya’s Sublime Continuum of the Great Vehicle which says,101 “[Ultimate buddha-qualities such as the ten powers and so forth exist] indivisibly [in] the noumenongg [even at the time of a common being who is solely together with thorough afflictions, but they are not manifest],” Asaṅga says that the body of attributes, the matrix-of-one-gone-thus itself, is of an indivisible nature with the buddha-qualities—passed beyond the count of grains of sand on the banks of the Ganges—that are indivisible from the noumenon:102

Concerning that, stainless buddha-qualities wholly exist indivisibly even on the grounds [that is, levels] of thoroughly afflicted common beings, without differentiation of earlier and later noumenon; hence, this situation is inconceivable. For it is said:103

A sentient being in whom all pristine wisdoms of a one-gone-thus are not contained does not at all exist among the types of sentient beings. However, due to the apprehensions of discrimination the pristine wisdom of one-gone-thus is not manifest. From having separated from the apprehensions of discrimination, omniscient wisdom—self-arisen pristine wisdom—arises unimpededly.

O conqueror children, for example, suppose there is a great silk cloth the size of the billion worldly realms, and suppose that on this great silk cloth all the billion worldly realms are completely drawn. It is as follows: The great silk cloth is painted the size of the great silk cloth. The great earth is painted the size of the great earth; the million worldly realms are painted the size of the million worldly realms; the thousand worldly realms are painted the size of the thousand worldly realms; the worldly realms of the four continents are painted the size of the worldly realms of the four continents; the great ocean is painted the size of the great ocean; the continent of jambu is painted the size of the continent of jambu; the eastern continent of videha is painted the size of the continent of videha; the western continent of godānīya is painted the size of the continent of godānīya; the northern continent of kuru is painted the size of the continent of kuru; mount sumeru is painted the size of mount sumeru; the inestimable palaces of gods living on the earth are painted the size of the inestimable palaces of gods living on the earth; the inestimable palaces of gods living in the desire realm are painted the size of the inestimable palaces of gods living in the desire realm; the inestimable palaces of gods living in the form realm are painted the size of the inestimable palaces of gods living in the form realm.

That great silk cloth is just the size of the billion worldly realms, and that great silk cloth also has been put into a single minute particle. Just as that great silk cloth has been put into a single minute particle, so great silk cloths of that size have been put in all minute particles.

Then, a certain person—wise, learned, bright, heedful, endowed with the intelligence to enter there—appears. With eyes that have become divine, completely pure and clear this person looks with divine eyes, thinking, “Such a great silk cloth resides in this little minute particle, of no use to any sentient being. Wow! Through the power and might of great effort I will open this minute particle, and will use this great silk cloth to sustain all transmigrating beings.” Thinking this, he/she generates strength through the power of great effort, and having opened that minute particle with a fine diamond and, in accordance with his/her intention, uses the great silk cloth to sustain all transmigrating beings. Just as that was done to one, so just the same is done to the entire endless number of minute particles.

O conqueror children, similarly the pristine wisdom of one-gone-thus, immeasurable pristine wisdom, pristine wisdom sustaining all sentient beings, also is contained without any incompleteness in sentient beings’ mental continuums. Those mental continuums of all sentient beings also are immeasurable like the pristine wisdom of one-gone-thus. Though that is so, childish beings bound by discriminatory apprehensions do not recognize, do not know of, do not experience, and do not manifest the pristine wisdom of one-gone-thus.

Then, through the unimpeded pristine wisdom of a one-gone-thus, the one-gone-thus—perceiving the element of attributes residing in all sentient beings—takes on the aspect of a teacher. “Alas! These sentient beings do not recognize the pristine wisdom of one-gone-thus as it is, and yet the pristine wisdom of one-gone-thus is contained within them. I will teach these sentient beings the path of superiors, whereby all bonds made by discrimination will be removed. So that they generate the power of the pristine wisdom of a superior, whereby the great knot of discrimination is removed and they manifestly know the pristine wisdom of one-gone-thus and attain equality with the one-gone-thus, I will teach them the path of one-gone-thus, whereby all bonds made by discrimination are overcome. All bonds of discrimination having been removed, that immeasurable pristine wisdom of one-gone-thus will serve as sustenance for all transmigrating beings.”

and the Shrīmālādevī Sūtra also says that the body of attributes, the matrix-of-one-gone-thus itself, is of undifferentiable nature with buddha-qualities—indivisible from the noumenon—more numerous than the sands of the Ganges River:104

This which is endowed with indivisible, inconceivable buddha-attributes more numerous than the sands of the Ganges River is taught as the body of attributes of a one-gone-thus. Supramundane victor, this very body of attributes of one-gone-thus, not released from the envelopment of afflictive emotions, is called “matrix-of-one-gone-thus.”

and the Mahāparinirvāṇa Sūtra also says that this very matrix-of-one-gone-thus, buddha-nature or natural buddha,hh is an entity of the immeasurable qualities of the body of attributes—immeasurable powers, fearlessnesses, meditative stabilizations, and so forth:

Child of lineage, the one-gone-thus’s ten powers, four fearlessnesses, the three (great love, great compassion, and establishment through mindfulness), ten million eighty thousand enumerations of meditative stabilizations such as the hero-proceeding,ii thirty-two marks, eighty beauties, thirty-five thousand enumerations of meditative stabilizations such as the five wisdom seals and so forth, four thousand five hundred enumerations of meditative stabilizations such as the vajra-like meditative stabilization, immeasurably and innumerably diverse meditative stabilizations of [skill in] means, and all such attributes are the buddha-nature of one-gone-thus. In this way, the buddha-nature has seven features: permanence, self, bliss, thorough purity, reality, truth, and virtue. This is the answer given with expansiveness.

and:

Child of lineage, the moon at the beginning of the month is not seen, but it is not suitable to say “It does not exist.” The buddha-nature also is like that. All lowly children do not see it, but it is not suitable to say “The buddha-nature does not exist.” Child of lineage, the buddha-nature is thus: The three aspects exist in all sentient beings; the ten powers, four fearlessnesses, and the three—[great love,] great compassion, and establishment through mindfulness—will initially be seen when the afflictive emotions are thoroughly overcome. When those with perverse attachment thoroughly overcome perverse attachment, they will initially attain the ten powers, four fearlessnesses, great compassion, and three establishments through mindfulness. Because of that fact, I say that the buddha-nature always exists in all sentient beings.

and:

The buddha-nature of one-gone-thus is of two aspects, existent and non-existent. Concerning that, the existent is as follows: It is said to have the thirty-two marks, eighty beauties, ten powers, four fearlessnesses, great love, great compassion, immeasurably diverse meditative stabilizations such as the hero-proceeding, immeasurably diverse meditative stabilizations such as the vajra-like meditative stabilization, immeasurably diverse meditative stabilizations such as skill in means, and immeasurably diverse meditative stabilizations such as the five pristine wisdoms. Concerning that, the non-existent is as follows: It is said to not have the virtues, non-virtues, neutral [acts], karma, causes, effects, maturations, afflictive emotions, five aggregates, and the twelve links of dependent-arising that are outside of a one-gone-thus.

and so forth. Through these, it states at length how that in which something does not exist is empty of it and how what remains in it always exists. Since it is vital [to know]:


	the features of naturally established abandonment and realization

	the features of non-affirming negatives and affirming negatives

	the features of mere non-existence and the basis of a non-existent

	the features of exclusionary elimination and inclusionary elimination

	the features of the mere separation from elaborations in emptiness and voidness



and so forth, these important points—very profound, difficult to realize, and subtle—must be realized in dependence on quintessential instructions for relying on the meaning.

Moreover, the foremost holy presence Ajita [that is, Maitreya, in the Sublime Continuum of the Great Vehicle] says that this matrix-of-one-gone-thus itself, the naturally luminous and uncompounded noumenon, is endowed undifferentiably with the inseparable qualities of buddhahood passed beyond the count of the grains of sand on the banks of the Ganges:105

[The uncontaminated basic element, the naturally] luminous [body of attributes,] is not compounded [from causes and conditions]

And permeates undifferentiably [as the nature of all sentient beings];

It [primordially and spontaneously] just possesses all of the [unlimited] buddha-attributes

[Of the powers and so forth] beyond the [count of] sands of the Ganges.

and so forth, and similarly the Aṅgulimāla Sūtra, rare as an udaṃvāra flower, also extensively says that faulty factors such as production and cessation do not exist inherentlyjj and that the buddha-element or elemental buddhakk—endowed with multitudes of qualities established inherently, the endless signs and beauties of the noumenon—exists in all sentient beings:106

Though all buddhas earnestly sought in all ways, they would not find a produced matrix-of-one-gone-thus; the unproduced buddha-element, element adorned with endless auspicious marks and beauties, exists in all sentient beings. Though all buddhas sought by themselves with great earnestness, they would not find an arisen matrix-of-one-gone-thus; the non-arisen buddha-element, element adorned with endless auspicious marks and beauties, exists in all sentient beings. Though all Buddhas sought by themselves with great earnestness, they would not find an impermanent matrix-of-one-gone-thus; the permanent buddha-element, element adorned with endless auspicious marks and beauties, exists in all sentient beings. Though all Buddhas sought by themselves with great earnestness, they would not find a non-everlastingll matrix-of-one-gone-thus; the everlasting buddha-element, element adorned with endless auspicious marks and beauties, exists in all sentient beings. Though all Buddhas sought by themselves with great earnestness, they would not find a non-eternalmm matrix-of-one-gone-thus; the eternal buddha-element, element adorned with endless auspicious marks and beauties, exists in all sentient beings. Though all Buddhas sought by themselves with great earnestness, they would not find disease in the matrix-of-one-gone-thus; the diseaseless buddha-element, element adorned with endless auspicious marks and beauties, exists in all sentient beings. Though all Buddhas sought by themselves with great earnestness, they would not find aging and death in the matrix-of-one-gone-thus; the ageless and deathless buddha-element, element adorned with endless auspicious marks and beauties, exists in all sentient beings. Though all Buddhas sought by themselves with great earnestness, they would not find a disintegrating matrix-of-one-gone-thus; the non-disintegrating buddha-element, element adorned with endless auspicious marks and beauties, exists in all sentient beings. Though all Buddhas sought by themselves with great earnestness, they would not find a destructible matrix-of-one-gone-thus; the indestructible buddha-element, element adorned with endless auspicious marks and beauties, exists in all sentient beings. Though all Buddhas sought by themselves with great earnestness, they would not find defilements in the matrix-of-one-gone-thus; the undefiled buddha-element, element adorned with endless auspicious marks and beauties, exists in all sentient beings.

For example, just as a mixture of water and mustard oil is not observed, the buddha-element is covered by millions of afflictive emotions, but there is no chance for afflictive emotions and the buddha-element to mix. Though the element exists inside millions of afflictive emotions, like a butter-lamp existing inside a pot, when the pot is broken, the butter-lamp burns brightly and is beautiful. The one who teaches the one-gone-thus is the perfect buddha.

and so forth. Here, if you know the distinction of the two truths also with regard to the marks and beauties [of a buddha body], you will not be bewildered with respect to buddha’s word. Moreover, the marks and beauties that are said to be naturally complete in the matrix-of-one-gone-thus itself, the element of attributes, are qualities of the ultimate body of attributes, not of conventional form bodies. Since it is said that “The thirty-two marks are complete,” and so forth, the final marks and beauties set forth in the profound tantra sets are to be understood—exactly as they are—from the quintessential instructions of an excellent lama and hence are not objects of logic.

The superior Asaṅga of the great middle also says:

Through teaching sixty aspects of purification of thoroughly pure qualities, [the existence of] the buddha-element is made obvious, because if the object to be purified that is endowed with qualities exists, the thorough purifications thoroughly purifying it are feasible.

Asaṅga teaches that even through merely setting forth the purificatory antidotes, the basis of purification—the matrix-of-one-gone-to-bliss endowed with multitudes of qualities—is set forth. Hence his thought is that although the matrix-of-one-gone-to-bliss is not explicitly taught, all scriptures teaching purificatory antidotes implicitly teach the basis of purification, the matrix-of-one-gone-to-bliss.

Therefore, just as conventional truths have conventional qualities, so the ultimate truth also has ultimate qualities. One should become skilled in the meaning of great import in the statements that since those are undifferentiable from ultimate truths, ultimate truths are endowed with inseparable qualities more numerous than the sands on the banks of the Ganges.

(14) Showing those meanings are asserted also by the superior Nāgārjuna and his sons (57.5/31b.2)

Objection: Although others assert the matrix-of-one-gone-to-bliss as of definitive meaning, it is not so asserted in the middle way school.

Answer: The honorable superior Nāgārjuna, [the foremost proponent of the middle way school,] asserts it. His Praise of the Element of Attributes says:107

Homage and obeisance to [the sole jewel,] the element of attributes,

Definitely dwelling [pervasively] in all sentient beings,

Which if one does not thoroughly know [with pristine wisdom],

One wanders in the three existences.

From having purified [by means of the path the defilements of] just that [element of attributes]

Which serves as the cause of cyclic existence [due to being together with adventitious defilements],

That very [element of attributes] purified [of defilement] is nirvāṇa.

The body of attributes also is just that.

[Due to being mixed with limitless defilement, the element of attributes is not seen;

For example,] just as due to being mixed with milk,

The essence of butter is not seen,

So due to being mixed with afflictive emotions

The element of attributes also is not seen.

[From purifying defilement, it is seen;

For example,] just as due to having purified milk

The essence of butter [is seen] without [obstructive] defilement,

So due to having purified [and extinguished] the afflictive emotions [through the path]

The very undefiled element of attributes [is manifestly seen].

[During the basal state of a sentient being, for example,]

Just as a butter-lamp dwelling inside a pot

Is not in the least perceived,

So the element of attributes also

Is not perceived inside the pot of afflictive emotions.

[During the path] from whatsoever directions [of proceeding on the grounds and paths]

Holes in the pot [of afflictive emotions] protrude,

From just those directions

A nature of [clear] light arises.

[Finally] when by the vajra meditative stabilization

The [obstructive] pot has [entirely] been broken,

[The element of attributes] illuminates

[And is seen] to the ends of space.

[Would the element of attributes which has ceased while one is a sentient being and is produced at the time of the path and fruit not be compounded?]

The element of attributes is not [newly] produced,

[And its entity] never ceases [while one is a sentient being].

At all times [during the basal state, the path, and the fruit] it is without afflictive emotions [in its nature]—

In the beginning [in the basal state], the middle [during the path], and the end [during the fruit primordially] free from defilement [in its nature].

[If the element of attributes exists luminously without ever being produced or ceasing, then why is it that all sentient beings, bodhisattvas, and buddhas without distinction do not see it as luminous?]

Just as a vaiḍūryann gem

At all times is luminous

But dwelling inside an [obstructive] stone

Its light is not manifest [to anyone],

So the element of attributes obscured

By afflictive emotions is very undefiled [in its nature],

But its light is not manifest in the cyclic existence [of afflictive emotions],

Becoming [manifestly] luminous in nirvāṇa.

and:108

[Although the element of attributes is naturally pure, it is obstructed by obstructing factors;

For example,] even the undefiled sun and moon

Are obscured by five obstructions—

Clouds, mist, smoke,

The face of rāhu, dust,oo and so forth.

Similarly, the mind of clear light [which is the nature of all sentient beings]

Is obscured by five obstructions—

Desire, harmful intent, laziness,

Excitement,109 and doubt.

[Therefore, although a buddha in which all qualities such as the powers and so forth are integrally complete exists primordially in all sentient beings, the defilements are extinguished through striving at the path clearing away obstructions, but the clear light is not consumed; for example,]

When a garment [made from a hard mineralpp] that is stained

With various defilements and to be cleansed [of defilement] by fire

Is put in fire, its stains

Are burned but it is not.

So, similarly, with regard to the mind of clear light

Which has the stains of desire and so forth,

Its stains are burned by the fire of wisdom [on the path]

But [since it does not burn the clear light, the qualities of the clear light do not become non-existent the way iron is consumed or worn away, and hence] that [path] does not [burn away] the clear light.

[Well then, since the sūtras teaching emptiness spoken by the conqueror indicate that all are emptiness, do they not refute that even the clear light is in the mode of being?qq]

All the sūtras [such as the Mother Sūtras and so forth]

Spoken by the conqueror that teach emptiness

Overcome the afflictive emotions [of conceiving self]

But do not diminish [and refute] the essential constituent.

[Ultimately the element of attributes cannot be refuted;

For example,] just as water existing on the sphere of earth

Resides [in its nature] without defilement,

So the pristine wisdom inside afflictive emotions

Similarly [always] abides without defilement [never suitable to be non-existent].

and:110

[Though it exists, it is not seen if the obstructions are not purified;

For example,] just as a child exists in the belly

Of the womb but is not seen,

So the element of attributes covered

With afflictive emotions also is not seen [though always resident].

and:111

[A single river has different states due to relation with other causes and conditions;]

Just as a river in summer

Is said to be “warm”

But that [same river] itself in cold season

Is said to be “cold,”

So when [the element of attributes is] covered with the nets of afflictive emotions,

It is called “sentient being,”

But when that [element of attributes] itself is separated from afflictive emotions,

It is called “buddha.”

and so forth. Hence, by way of many examples Nāgārjuna speaks at length of the matrix-of-one-gone-to-bliss that is equivalent to the element of attributes, body of attributes, mind of natural clear light, self-arisen pristine wisdom, and so forth. Also, this master says that just this is the source of all buddhas:

This is the ultimate truth.

Without appearing and without signs,

It is called ultimate truth,

The source of all ones-gone-thus.

and others are cited as synonyms for this in the master Bhavya’s Lamp for (Nāgārjuna’s) “Wisdom” of the middle way:

It is called consciousness,rr

Clear light, nirvāṇa,

All-emptiness, and body of attributes.

[The term] consciousness on this occasion is in consideration of the consciousness of the noumenon and pure consciousness because it is used as a synonym for the clear light body of attributes.

Also, Āryadeva asserts it. In his Lamp Compendium for Practice112 he says that the ultimate truth is bodiless, unexampled, devoid of all endeavor, known by oneself individually, and hence it is not to be understood without teaching from the mouth of a guru. His words are:113

Just as a butter-lamp dwelling in a pot

Does not illuminate outside,

But when that pot is broken,

Then the light of the butter-lamp illuminates,

So the pot is one’s own body,

And thusness is like the butter-lamp.

When broken well by the words of the guru,

The buddha wisdom becomes manifest.

Yoga is well taught

From the mouth of a guru

Such that from space space arises

And space sees space.

and so forth.

Objection: Is it not that the matrix-of-one-gone-thus is refuted by the master Chandrakīrti in the Supplement to (Nāgārjuna’s) “Treatise on the Middle“?

Answer: He clearly teaches it in his Clear Lamp Commentary on the Guhyasamāja because he says:114

The syllable oṃ is the matrix-of-one-gone-thus. Since it gives rise to the unbreakable body of the yogi, it causes attainment of the vajra body.

and:

The abode of all buddhas is all sentient beings because of being the matrix-of-one-gone-thus.

and so forth. Even in the Supplement to (Nāgārjuna’s) “Treatise on the Middle” Chandrakīrti says:115

Whether buddhas arise or not,

In actuality the emptiness

Of all things is proclaimed

As other-factuality.

Limit of reality and thusness

Are the emptiness of other-factuality.

[and Chandrakīrti’s own commentary says,] “Other-factuality is the supreme suchness. Its supremacy is just its permanent existence.”ss Since such also appears, it is suitable to analyze whether he speaks in self-contradiction. I wonder if earlier during his period of philosophical studies he generated qualms [about the matrix-of-one-gone-thus], but later through entering into profound secret mantra his mental development emerged, and his tenets changed.

c. Advice to abandon bad views imputed by those unskilled in scripture {11} (61.5/33b.2)
(1) Abandoning the sinful view of mistaking [the teaching of the matrix-of-one-gone-thus] as requiring interpretation from the fact that a purpose [for teaching it] is indicated {2} (61.5/33b.2)
(a) Abandoning the sinful view of mistaking [the teaching of the matrix-of-one-gone-thus] as requiring interpretation from the fact that in the Sublime Continuum of the Great Vehicle a purpose [for teaching it] is indicated (61.5/33b.2)

Objection: Does Maitreya’s Sublime Continuum not state that the matrix-of-one-gone-to-bliss requires interpretation when it says:116

In this and that [sūtra of the middle word of buddha teaching characterlessness, such as the extensive and middle-length Mother of the Conquerors and so forth,] it is said [at length] that [although] all objects of knowledge[—phenomena ranging from forms through omniscience—appear, they] are empty [and natureless] in all respects

Like clouds [which are unstable and naturelesstt], dreams [which although experienced, are natureless], and a magician’s illusions [which although appearing in various ways, are natureless],

But why has the conqueror, [the perfect buddha,] said here [in a great many scriptures ascertaining the ultimate, the final word, the Matrix-of-One-Gone-Thus Sūtra and so forth,]

That the buddha-matrix,uu [the pure luminous element of attributes,] exists [established from the start spontaneously in the continuums of] sentient beings? [Are the earlier statements of non-existence and the statements here of existence not contradictory?]

[There is no fallacy of contradiction; the earlier statements of non-existence indicate that adventitious defilements do not exist, this being in order to stop apprehension of them as true actualities,vv but the statements of existence here—teaching that the element of attributes exists—are for the sake of five special purposes:] It was set forth so that [types of] persons [predominantly] having five flaws might get rid of them.

[If it is not taught that the matrix-of-one-gone-thus exists, sentient beings would not know that the ultimate buddha exists in themselves, due to which they could have the fault of] a discouraged mind [thinking, “One such as I cannot achieve enlightenment,” and thus would lack enthusiasm for entering into the path; and due to not knowing of its existence in others they might think, “These] sentient beings are lowly,” [and thus have the fault of] despising [and not respecting them;

And due to not knowing that it exists in all, oneself and others, would have the fault of superimposition] conceiving the unreal [thinking that artificial adventitious defilements exist in truth naturally, whereas they do notww; and would have the fault of] deprecation [thinking that the element of] attributes [which is indivisible from] true [qualities does not exist from the start pervasively in all, whereas it does;]

And [due to not knowing that the nature of oneself and others is equal in the element of attributes would have the fault of] greatly [increasing] attachment to oneself.

Answer: It is not so; there are no words in that passage indicating that the matrix-of-one-gone-to-bliss requires interpretation.

Objection: This statement, “It was set forth so that persons having five flaws might get rid of them,” establishes it as requiring interpretation.

Answer: That indicates the purpose [of teaching the matrix-of-one-gone-to-bliss] because Asaṅga, in his commentary just prior to this, says:

Since this essential constituent is difficult to perceive, what is the use of teaching it relative to childish common beings? With respect to the purpose of teaching it there are, in brief, two stanzas—the first indicates the question; the second indicates the answer.

If [a teaching] came to require interpretation because a purpose is indicated for it, this would very absurdly have to be extended to the definitive too.

Maitreya’s Sublime Continuum of the Great Vehicle explains these purposes at length:117

[If in that way the existence of the matrix-of-one-gone-thus is of definitive meaning, what is the thought of the statements in the Mother of Conquerors and so forth, “All phenomena are empty; like clouds, dreams, and magical illusions, they appear, but they are naturelessxx“? Thinking that] the limit of reality, [the non-erroneous object of observation, the ultimate, the uncompounded element of attributes,] is devoid [and empty]

Of all [appearances of conventional] compounded [adventitious defilements in the] aspects [of production, abiding and disintegration, it was said that all phenomena are natureless.

What are the compounded adventitious defilements of which they are empty?] They are [the thorough afflictions that are] the afflictive emotions [such as desire and so forth, the thorough afflictions that are] the actions [of non-virtue and so forth], and [the thorough afflictions that are] the fruitions [of those afflictive emotions and actions, these being the mental and physical aggregates and so forth.

These respectively] are said to be like [the three examples of] clouds and so forth.

Afflictive emotions are said to be similar to clouds [because they adventitiously and pervasively obstruct the space-like nature of sentient beings.

Contaminated] actions [which are motivated by those afflictive emotions] are like objects used in a dream [because they are generated by an erroneous awareness and are objects of a mistaken consciousness].

The aggregates [and so forth] which are the fruitions of afflictive emotions and [contaminated] actions

Are like a magician’s illusions, emanations, [and so forth because although they appear variously in dependence upon conditions, when analyzed they are without truthyy].

Earlier [in gradually leading trainees he turned the wheel of doctrine of the four truths, the initial word, and then] he made a presentation [of mainly teaching naturelessness on the occasion of turning the wheel of doctrine of characterlessness, the middle word, teaching that all phenomena are empty and that, though appearing, they are naturelesszz like clouds, dreams, and magical illusions so that some who, regarding the teaching of the first wheel, adhere to forms and so forth as truly existingaaa might abandon such.

He did not leave off effort with just that, but] again here [on the occasion of teaching the supreme profundity,bbb he taught] the sublime continuum [which is sublime in the sense of being the latter, since he taught the wheel of doctrine ascertaining the ultimate last from among the three wheels, and which is like a continuum, since he taught the element of attributes of unbroken continuum.

In this he very clearly] taught [with many aspects of examples and reasons that] “The [naturally pure] basic constituent, [the matrix-of-one-gone-thus] just exists [pervasively in all],”

In order that five flaws[—discouragement in your own mind, contempt of others, holding that defilements exist, holding that the element of attributes does not exist, and excessive attachment to oneself—]might be abandoned [and the qualities of enthusiasm and so forth might be attained].



It is thus: [if it is not taught] that [the buddha-matrix exists pervasively in all sentient beings, such] will not be heard,

And some—whose minds are discouraged [and depressed] due to the fault

Of deriding oneself [with a sense of inferiority thinking, “How could one such as I attain highest enlightenment!”—

Will have the fault of] not generating the [special] intention to become enlightened [in which one thinks, “I will make manifest my own nature, the ultimate buddha.”



Also, for] some who have generated [only slightly] the intention to become enlightened [thinking, “I will achieve buddhahood for the sake of others,”]

When [their minds swell up] fancying, “Since I dwell in the great vehicle,] I am supreme, [first rate,”

The fault of] discriminating [others] who have not generated

The intention to become enlightened [arises, thinking “These are low,” due to not knowing that thusness exists in them].



In those [persons] who think thus [that the buddha-matrix does not exist],

Knowledge of reality [free from superimposition and deprecation] is not generated,

Whereby [the fault of superimposition] holding that unreal, [conventional, adventitious defilements truly exist arises]

And [the fault of] not knowing [and deprecating] the meaning of reality[—denying that the element of attributes inheres spontaneously together with ultimate qualities—also arises].



Because of being fabricated [by causes and conditions] and adventitious [in the sense of being suitable to be abandoned],

The flaws [which are the adventitious defilements] of sentient beings do not [exist in] reality.

In reality those [adventitious] flaws are without a self [of persons or of phenomena],

And hence the [ultimate] qualities [of the powers and so forth just exist as] naturally pure.



[Bodhisattvas] who possess an attitude holding [and superimposing] that unreal adventitious flaws [exist in the nature]

And who make the deprecation that [an element of attributes together with] true qualities [residing spontaneously established from the start] does not exist

Do not attain the [great] love seeing oneself and sentient beings as equal [in nature as ultimate buddhas,

And the flaw of excessive attachment to oneself arises. Consequently, the element of attributes is clearly taught in order to get rid of those flaws.]



[In that way it is taught] in definitive scriptures that the element of attributes of a one-gone-thus exists pervasively in all sentient beings, and those who have become trainees] hear [it well],

Whereby they generate enthusiasm [for the difficult deeds of the path by thinking, “Manifestation of my own nature is the great enlightenment,” and generate respect [for others] like the teacher [buddha due to knowing that others’ natures are also buddha],

And generate wisdom [knowing that conventional adventitious defilements, which do not exist as the two selves, indeed do not exist that way,] and pristine wisdom [knowing that the ultimate element of attributes which exists as the nature, indeed does exist that way], and great love [wanting to help others due to seeing that the natures of oneself and others are equal as buddhas].

Due to generating those five phenomena [of qualities in that way],



There is no unseemliness [of being discouraged in mind and so forth, and they view] self and other equally [as having the buddha-matrix;

They realize that the adventitious defilements of] flaws do not exist and that endowment with [naturally pure] qualities [exists];

[And from the great] love [seeing that] oneself and sentient beings equally [have the buddha-matrix, they gradually achieve the paths,

Whereby the fruit, unsurpassed] buddhahood, [fulfillment of the two aimsccc] is [without question] quickly attained.

This says that quick attainment of buddhahood upon having gotten rid of five flaws and having attained five great qualities is the purpose of clearly teaching the one-gone-to-bliss in the final wheel of doctrine. Therefore, the proposition that this passage indicating the purpose [of this teaching] shows that it requires interpretation is nonsense.

Also, this very text says that through ten presentations, nine examples, and so forth the defiled matrix-of-one-gone-to-bliss, thusness, is extensively delineated from many points of view and is repeatedly delineated as a meaning of great import:118

Thus the ten [modes of delineation that are] presentations [ranging from entity through indivisible qualities]ddd

Of the conqueror matrix[-of-one-gone-thus, the permanent noumenon, the element of attributes] have been expressed [well].

and so forth.

Objection: Just those that are indicated above are taught here to require interpretation.

Answer: It is not so because after this, on the occasion of the undefiled thusness, it says:119

Just a [perfect buddha,] conqueror [over the discordant class, released from all defilements] is like [the image of a buddha who is] the leading sage [released from the covering of a lotus],

Honey [freed from bees], kernels [freed from their husks], a precious gold [image freed from filth],

A [great] treasure [taken out from under the ground], a tree [grown from a seed and having fruit], an image of a one-gone-to-bliss [made from] a stainless precious substance [freed from a tattered garment],

A [universal monarch] lord of the earth [born from a womb], and a golden statue [released from black clay].

That just those nine examples of the matrix-of-one-gone-to-bliss, which were set forth earlier on the occasion of the defiled thusness (72), are set forth here on the occasion of the fruit is in consideration that the former entity and later entity do not differ except for being posited as basis and fruit due to whether or not there are adventitious defilements. Hence, if the matrix-of-one-gone-to-bliss that is the basic entity required interpretation, then the body of attributes that is the resultant entity would also have to require interpretation. This is because Maitreya’s Sublime Continuum of the Great Vehicle says:120

Therefore, as it [abided] before [when existing as the basic constituent of cyclic existence] so it [abides] later [also in nirvāṇa,]

Immutability being the noumenon, [or nature, of the element of attributes].eee

and because there is no difference in entity in the thusness of the basis and of the fruit.

Furthermore, on the occasion of the exalted activities [of a buddha], Maitreya’s Sublime Continuum of the Great Vehicle says that a buddha having all the endless qualities of the body of attributes resides without distinction in all sentient beings is perceived:121

Having definitely achieved the entire [path] vehicle [that is the means by which one progresses—the ten grounds which are] an ocean [completely filled with] the water of [stainless] pristine wisdom and endowed with collections of supreme precious qualities [of concentrative retentions, meditative stabilizations, and so forth that are the causes of deliverance]

And possessing sun rays [ripening sentient beings, which are the collections] of merit and wisdom [that are the causes of teaching—

He attained the great enlightenment] pervasive like space [due to being] vast and without ends or center [and hence a conqueror’s deeds are of uninterrupted continuum, and upon having attained the great enlightenment,] perceiving that [ultimate] buddhahood [endowed with naturally] stainless qualities [such as the powers and so forth exists from the start] without [the slightest] difference in all sentient beings like a treasure,

A buddha [uninterruptedly acts] to scatter the nets of clouds of the afflictive emotions and [obstructions to] objects of knowledge with the [strong] wind of buddhas’ compassion.

and at the end it also says:122

Through whatever [pure roots of] virtue I have attained from having properly [and non-erroneously] explained the seven [adamantine] topics—

The [topic of the three] jewels, [buddha, doctrine, and spiritual community, which are the fruit to be attained; the topic of the naturally] pure basic constituent, [the matrix-of-one-gone-thus, which is the cause of accomplishing those three jewels; the topic of the great] enlightenment [which is the state of the basic constituent] being without [adventitious] defilements [and very pure; the topic of] qualities [which exist in enlightenment and are included within separativefff and fruitional effects]; and [the topic of] activities [which achieve well the welfare of others through the capacities of those qualities—

As a temporary effect] may [all] these transmigrating beings [dwelling in cyclic existence manifestly be born in the circle around a buddha] seeing [the face of] a sage endowed with endless light, [a perfect buddha] of immeasurable lifeggg [and pristine wisdom],

And having seen [a buddha], may they [hear the excellent doctrine from that buddha and put it into practice, thereby attaining the paths of seeing and so forth of] the stainless eye of doctrine, generating [pure forbearance not fearing the profound doctrine and quickly] attaining supreme, [great, unsurpassed, complete, perfect] enlightenment, [the final fruit].

Since it says that all seven topics[—buddha, doctrine, spiritual community, matrix, enlightenment, qualities, and activities—]are so in fact, the defiled thusness is also established as abiding in fact.

Furthermore, if the matrix-of-one-gone-thus did require interpretation, thusness, the element of attributes, also would require interpretation. And if that is accepted, the ultimate, uncompounded buddha, the body of attributes, also would require interpretation. If that also is accepted, then all those that abide forever, partless, omnipresent, and pervading all—the ultimate deities, such as chakrasaṃvara, hevajra, kālachakra, and so forth, as well as ultimate mantras, tantras, hand gestures, maṇḍalas, and so forth—would most absurdly require interpretation. However, that is not the case.

Moreover, internal contradiction between earlier and later parts of the very same text could not possibly occur in the conqueror Maitreya. Also, if the matrix-of-one-gone-thus did not exist in fact, this would contradict profound sūtras and tantras, and in addition would contradict the special commentaries by the bodhisattvas.hhh

(b) Abandoning the sinful view of mistaking [the teaching of the matrix-of-one-gone-thus] as requiring interpretation from the fact that in the Descent into Laṅkā Sūtra a purpose [for teaching it] is indicated (65.5/35b.4)

Therefore, just as clearly teaching the matrix-of-one-gone-thus, the element of thusness, has the purpose of abandoning five great flaws and attaining five great qualities, so it also has the purpose of abandoning fright of selflessness. Concerning this, emptiness, limit of reality, nirvāṇa, non-production, signlessness, basis of selflessness, and matrix-of-one-gone-thus are indeed one, but having perceived that if it is taught by way of emptiness, selflessness, and so forth, some generate fright at the mere names, [buddha] causes them to enter into the non-conceptual sphere of natural clear light—without the appearance of adventitious defilements—that has the meaning of emptiness and selflessness. The Descent into Laṅkā Sūtra says:123

Mahāmati said, “The matrix-of-one-gone-thus taught in other sūtras spoken by the supramundane victor was said by the supramundane victor to be naturally radiant, pure, and thus from the beginning just pure. The matrix-of-one-gone-thus is said to possess the thirty-two marks [of a buddha] and to exist in the bodies of all sentient beings.

“The supramundane victor said that like a precious gem wrapped in a dirty cloth, the matrix-of-one-gone-thus is wrapped in the cloth of the aggregates, constituents, and sense-spheres, overwhelmed by the force of desire, hatred, and ignorance, and dirtied with the defilements of conceptuality.

“Since this which is dirtied with the defilements of conceptuality was said to be permanent,iii stable,jjj and everlasting,kkk supramundane victor, how is this propounding of a matrix-of-one-gone-thus not like the [non-Buddhist] forders’ propounding of a self? Supramundane victor, the forders teach and propound a self that is permanent, the agent, without qualities, pervasive, and nonperishing.”

The supramundane victor said, “Mahāmati, my teaching of a matrix-of-one-gone-thus is not like the forders’ propounding of a self. O Mahāmati, the completely perfect buddhas, ones-gone-thus, foe destroyers, teach a matrix-of-one-gone-thus for the meaning of the words emptiness, limit of reality, nirvāṇa, no production, signlessness, wishlessness, and so forth. So that children might avoid the fear of selflessness, they teach through the means of a matrix-of-one-gone-thus the state of non-conceptuality, the object [of wisdom] free from appearances.

“Mahāmati, future and present bodhisattvas—great beings—should not adhere to this as a self. Mahāmati, for example, potters make a variety of vessels out of one mass of clay particles with their hands, manual skill, a rod, water, string, and mental dexterity. Mahāmati, similarly the ones-gone-thus also teach the selflessness of phenomena that is an absence of all conceptual signs. Through various [techniques] endowed with wisdom and skill in means—whether they teach it as the matrix-of-one-gone-thus or as selflessness—they, like a potter, teach with various formats of words and letters.

“Therefore, Mahāmati, the teaching of the matrix-of-one-gone-thus is not like the teaching propounding a self for forders. Mahāmati, in order to lead forders who are attached to propounding self, the ones-gone-thus teach the matrix-of-one-gone-thus through the teaching of a matrix-of-one-gone-thus. Thinking, “How could those with thoughts fallen into incorrect views conceiving of self come to be endowed with thought abiding in the spheres of the three liberations and come to be quickly, manifestly, and completely purified in unsurpassed complete perfect enlightenment?” Mahāmati, for their sake the ones-gone-thus, foe destroyers, completely perfect buddhas, teach the matrix-of-one-gone-thus. Consequently, that is not the same as propounding the self of forders. Therefore, Mahāmati, in order to overcome the view of forders, they cause them to engage the matrix-of-one-gone-thus, selflessness. It is this way: this teaching of the emptiness of phenomena, non-production, non-dualism, and absence of inherent nature is the unsurpassed tenet of bodhisattvas. Through thoroughly apprehending this teaching of the profound doctrine, one thoroughly apprehends all sūtras of the great vehicle.”

Concerning this, since the matrix-of-one-gone-to-bliss is empty of the two selves, it is not similar to the self of forders, and because the uncompounded noumenon transcends the momentary, it is permanent, stable, and everlasting. It is not that it, like space, is without any of the qualities, powers, and aspects of a buddha, and it is not like the self of persons that forders impute to be permanent. Similarly, since the marks and beauties that are complete in the matrix-of-one-gone-to-bliss are endowed with all aspects, all capacities, all faculties, and all qualities of the noumenon, they are not the same as the marks and beauties of conventional form bodies.

Here, the statement “in order to lead forders who are attached to propounding self” indicates the purpose [of teaching the matrix-of-one-gone-thus], but this does not cause it to become a case of speaking in a manner that requires interpretation in that it, like a mother’s words [that she will withhold] medicinal pastry [from disobedient children],lll imparts the existence of something that does not exist. Why? It is because although there are cases of speaking of the matrix-of-one-gone-thus in consideration of thusness, emptiness, and so forth and there are cases of speaking by way of many synonyms such as emptiness, thusness, and so forth in consideration of the matrix-of-one-gone-thus, all those are equivalent.

Although they are just equivalent, that which accords in vocabulary for the thought of some persons does not accord with the minds of others, and that which accords with their minds does not accord with the others’ minds. Consequently, the fundamental noumenon that is empty of all phenomena, the sole basic element that is the ultimate, is taught with a great many synonyms in profound sūtras and tantras—emptiness, signlessness, and so forth as well as natural nirvāṇa, basic element of selfhood, buddha-nature, and so forth as well as heruka, vajrasattva, the syllable evaṃ, ahaṃ, great seal, source of attributes, bhaga, vajra, the syllable a, and so forth. Due to this, seeing that if here it was taught with the vocabulary of emptiness and selflessness, it would not be meaningful and that if it is taught with the vocabulary of the matrix-of-one-gone-to-bliss, it would be very meaningful, [buddha] spoke this way. This is the meaning [of buddha’s remarks in the Descent into Laṅkā Sūtra].

Hence, although they are one with respect to how they abide in fact, it is not that the styles of teaching in words and phrases do not differ for some with respect to vocabulary. Therefore, the Mahāparinirvāṇa Sūtra as translated by Hlay-da-wa also says:

If he taught, “The matrix-of-one-gone-thus is empty,” childish ones would meditate on a nihilistic, frightful perversion.mmm The intelligent understand that the permanent and everlasting exists in only an illusory-like manner.nnn

and so forth.

If that were not the case and if due to just this phrase, “in order to lead,” [a teaching] would require interpretation, then the statement [in Maitreya’s Ornament for the Great Vehicle Sūtras], “In order to lead some,”ooo which sets forth the purpose of teaching one final vehicle, would also most absurdly be a passage showing [that the teaching of one final vehicle] requires interpretation. Moreover, since all profound paths of definitive meaning were spoken for the sake of leading trainees from the states of cyclic existence and solitary peace to the supreme city of great liberation, all of them most absurdly would just be of interpretable meaning.

Consequently, there is a great difference between requiring interpretationppp and being spoken for the sake of leading trainees,qqq but some who have not understood this [hold] that the Descent into Laṅkā Sūtra says that the matrix-of-one-gone-to-bliss requires interpretation. This is the basis of their error because this passage [in the Descent into Laṅkā Sūtra] does not mention “requiring interpretation.”

(2) Stating a source showing that if the matrix-of-one-gone-to-bliss did not exist, there would be very absurd consequences (71.3/38b.3)

If the matrix-of-one-gone-to-bliss did not exist in fact, it would incur the irreversible fallacy of contradicting the statements in the Descent into Laṅkā Sūtra that the mind beyond logic, essence of the ultimate twelve grounds, natural clear light, buddha-matrix, natural virtue, basis free from all positions, final source of refuge, and exalted buddha wisdom is the matrix-of-one-gone-to-bliss. The Descent into Laṅkā Sūtra itself says:124

Abiding in equipoise internally on the buddha ground, the matrix-of-one-gone-thus, with the buddha mind he heard sounds from within space, “O Lord of Laṅkā, good, good. Lord of Laêkā, you are good. In the way that you are training, so yogis should train. In the way that you see, the ones-gone-thus and phenomena should be viewed. If these are viewed otherwise, one will dwell in annihilation.”

and so forth, and:rrr

The nature of the mind is clear light,

The virtuous matrix-of-one-gone-thus,

The substantial cause of sentient beings,

Devoid of limitation and non-limitation.

Just as—through being cleansed—the color of gold,

Pure gold, and bronze are seen, so is

The matrix-of-one-gone-thus afflicted with adventitious defilements.

Persons do not exist, and aggregates do not exist.

Always meditating on peace

In the uncontaminated buddha-wisdom,

I go for refuge to that.

The supreme of proponents reveals

That the mind, with a nature of clear light,

Exists together with the afflictive emotions

Of mind and so forth and self.

and:

The virtuous matrix-of-one-gone-thus

Is not in the sphere of logicians.

Similarly, it also would contradict statements in the Glorious Vajrashekara Tantra that the primordially unproduced matrix-of-one-gone-to-bliss, thusness, while dwelling pervasively in all sentient beings, is not polluted by the flaws of sentient beings:125

That the matrix-of-one-gone-thus

And great mode of the element of attributes

Is not polluted by the mud of afflictive emotions

Is the bestowal of the vajra-lotus initiation.

and:

A lotus is not polluted by water

And is not polluted by the flaws of mud.

Likewise all sentient beings are pure.

This which is matrix-of-one-gone-thus,

Noumenon unproduced from the start,

Emptiness of phenomena and noumenon,

Is asserted likewise as the noumenon

Of all phenomena, forms and so forth.

and:

Because all phenomena are pure,

They are devoid of all flaws.

The matrix of phenomena arisen beginninglessly

Is adventitiously afflicted with defilements.

I also am the great phenomenon.

I am called the matrix of phenomena.

Therefore, I am the great monarch.

and:

The pure matrix-of-one-gone-thus

Is called “sattva matrix.”

I am the matrix-of-one-gone-thus.

All sentient beings are the same as me.

and so forth.

Similarly, it would contradict:


	also the statement in the Glorious Revelation of the Thought Tantra126 that speaks of the pure noumenon, the meaning of the profound supreme deeds of mantra, as the buddha-matrix:



The buddha said the “matrix”

Is the pure noumenon.

The supreme deeds of enlightenment

By those engaged in the deeds of mantra are this.


	also the statements in the Expression of Mañjushrī’s Ultimate Names that the exalted body of ultimate wisdom itself is the matrix-of-one-gone-to-bliss, “the great matrix of all buddhas,” and “is the matrix of all ones-gone-thus.”

	also the statements by the protector presence Avalokiteshvara [Kalkī Puṇḍarīka], “The yoga that combines the five immutable great emptinessessss into one is the matrix-of-ones-gone-thus,” and so forth

	also the statement in the Glorious Kālachakra Tantra that great buddhas other than the mind of natural clear light that dwells in sentient beings do not exist in worldly realms, “Sentient beings are buddhas. Other great buddhas do not exist here in worldly realms.”127

	also the statement in the Glorious Kālachakra Tantra that the fundamental mind, the clear light nature abiding within the fabricated adventitious mind, the matrix like a wish-granting jewel, is attained through merely stopping all the collections of adventitious defilements and hence the matrix-of-one-gone-to-bliss abides in fact:



That which dwells in the mind is not seen by sinful sentient beings through the force of the effects of non-virtue.

All sentient beings thoroughly partake of the flawlessness of this wish-granting jewel [by way of] the fruits of non-virtue and virtue.

When the mind is purified, that human also becomes a sovereign of conquerors. What would another conqueror do?

Similarly, the Lady Sky-Traveler Vajra Tent Tantra also says:

Having abandoned apprehension of self and other,

The pristine wisdom of knowledge by oneself,

The supreme nature of effective things and non-effective things,

Empty like space, free from dust,

Desire and voidness of desire conjoined,

Method and wisdom very conjoined,

Just that is the life of all living beings.

Just that is the immutable holy.

Just that pervades all.

That here is buddha-wisdom,

Called the glorious heruka.

and the Glorious Two-Chaptered [Hevajra Tantra] also says:128

She is the maṇḍala wheel

And has the nature of the five pristine wisdoms.

She has the form of mirror-wisdom,

Possessor of the actuality of the wisdom of equality,

[The wisdom of] correct individual analysis,

[The wisdom of] earnest activity,

[The wisdom of] the very pure element of attributes.

She is “I,” lord of the maṇḍala,

She is yoginī of selflessness,

Having the nature of the element of attributes.ttt

and:

Just this is the great pristine wisdom itself,

Dwelling in the bodies of all.

In a dual and non-dual manner

The principal essence of effective things and non-effective things.

Abiding pervading the stable and moving,

It is asserted as just having the form of illusion.

and:129

Just that [pristine wisdom] is the very life-breath of living beings.

Just that is the holy syllable itself.uuu

Just that is the essence of transmigrating beings.

Just that is the pervader of all.

It abides in the bodies of all.

Effective things and non-effective things arise from it.

and so forth, and the Higher than High Exposition Tantra says:

That is the life of all living beings.

Just that is the immutable holy.

Just that is the knower of all.

It abides within all bodies.

Just that is the pristine wisdom of a buddha.

It is said to the glorious heruka.

and so forth, and also the Expression of Mañjushrī’s Ultimate Names says:

The syllable a is the supreme of all syllables,

The holy, immutable, great meaning,

The great life, unproduced,

Beyond expression in words,

The supreme cause of all expression.

and so forth. These say that just the basic element of the five self-arisen pristine wisdoms dwelling pervasively in all the stable and the moving is the great life of all living beings, having the nature of heruka, the maṇḍala circle, the lord of the maṇḍala, the syllable a, and so forth.

Also, the Glorious Guhyasamāja and so forth speak of just this matrix-of-one-gone-to-bliss as the great mind with such statements as “the great mind of all sentient beings.” Moreover, they speak of it as the great afflictive emotions—desire, hatred, bewilderment, and so forth with such statements as, “The great offering, the great desire.” Also, statements of the aggregates, constituents, and so forth as great have the meaning of the great self and the great emptiness, as when the Glorious Kālachakra says:

The forms of lineage that have deterioratedvvv are called great forms.

The pains of cyclic existence that have deteriorated are called great feeling.

and so forth. Furthermore, since those mean the matrix-of-one-gone-to-bliss, there would be the very great absurdity that if the matrix-of-one-gone-to-bliss does not abide in fact, those also would not abide in fact.

Objection: If the matrix-of-one-gone-to-bliss and the basic element of selfhoodwww are synonyms, then [the matrix-of-one-gone-to-bliss] would not differ from the self [propounded by non-Buddhist] forders. If they are not synonyms, then forders who adhere to a self could not be led [by those teachings] despite being taught by way of those names.

Answer: There is no fault because this is the basis that is empty of the two selves,xxx the self of thusness, the pure self, and so forth.

(3) Stating a source showing that if pure self and so forth did not exist, there would be very absurd consequences (77.1/41a.7)

Objection: The basic element of selfhood, great self, pure self, and so forth do not at all exist because self does not at all exist.

Answer: In that case, the self of thusness, pure self, also would not exist. Likewise, these also would not exist:

vajra-self born from vajra

sole, obstructive,yyy solidzzz vajra self

supreme self of knowledge and objects of knowledge

unfluctuating very pure self

the supreme actualityaaaa that is the self of all buddhas

self of transmigrating beings as soon as born

spatial over-selfbbbb displaying variously

self of all the worldly lords

pervasive self supreme of all jewels

pervasive self with committed mind and committed word

great pervasive self jeweled umbrella

supreme over-self of all continuums

awakened self very awakened

and pure self of the afflicted constituents.

Similarly, the meaning of the statements also in the Glorious Guhyasamāja Tantra, “The pure self of the supreme, fortunate buddha,” and:

The noumenoncccc not having the nature of consciousness

Is the ultimate, immutable self.

and, “This is described as the lord of the six—form-vajra, and so forth,” and:

In this very lifetime, one will attain

Dominion over all worlds,

The self of a great buddha

Having thorough meditative cultivation of the concentration-vajra.

and also in the Glorious Unruliness Tantra:130

The self that is the composite of all buddhas

You will quickly be blessed into magnificence.

The self that is the composite of all buddhas,

The self containing all buddhas.

and so forth would be non-existent. In those, the omniscient one does not speak of a self that is factually other, and we also do not assert such. Since a great many other names were used, do not be mistaken due to mere names, since you should just rely on the meaning.

Therefore, thinking of the never-interrupted selfhood of the self-arisen pristine wisdom—the ultimate, the basis that is empty of the two selves—the glorious presence superior Asaṅga, proponent of the great middle, quotes a scripture:

In that way, emptiness is to be understood as the non-existence of self and the existence of selflessness. Thinking of this, the supramundane victor said, “The existent is to be properly understood as existent, and the non-existent is to be properly understood as non-existent.

Moreover, although the ultimate buddha is a perfection of self, this is not similar to a worldly self, as is said in the Great Drum Sūtra:131

In order to destroy those called the “self” of worldly beings, selflessness is taught. If it is not set forth in teachings that teach like this, how would he not be a villager?dddd They generate amazement, “The supramundane victor buddha is renowned for speaking of selflessness,” and after that they are caused to enter the teaching by way of hundreds and thousands of causes and reasons. From having been caused to enter thus, when they generate faith in the former phaseeeee and engage it, they study the doctrines of emptiness, make effort, and strive. Then, after that, he teaches them that liberation is quiescent, permanent, and involves form.

Moreover, some worldly beings say, “Liberation exists.” To destroy that, I say, “Liberation does not in the least exist.” If through teaching such, I did not teach in a manner like wiping out [their] view, how would they believe the teacher’s teaching? Therefore, with hundreds and thousands of causes and reasons I speak of selflessness that wipes out liberation. Then, after that, since stupid people are ruined when they see a view wiping out liberation, after that I say also with hundreds and thousands of causes and reasons that liberation just exists.

and:

If even I at the very beginning taught, “Self exists,” who would have faith? If they did have faith, this apprehension of self viewing that which is a disintegrative collection [as real] would accord with the general way of the world, whereby my [teaching] would also be that. Like a person dwelling in the land of Champaka,ffff having initially taught selflessness, after that I will teach that the self just exists, explaining suchness and the suchness of self. Kāshyapa, therefore, this should be taken as skill in means.

Kāshyapa, a man goes on a great road to an isolated hermitage, whereupon a bird called “Very Harmful” cries out. Then that man, proceeding upon having entered the road, hears the voice of that bird and thinks, “I wonder if a bandit isn’t here!” Fearing the bandit, he turns, whereupon he enters into a forest where tigers are, and brings suffering on himself through this improper [way of thinking]. Kāshyapa, in the future monks and nuns, laymen and laywomen, fearing the terms “self” and “my,” will contemplate the selflessness of the worldly view of a disintegrative collection and will come to have the nature of propounding a view of great emptiness, annihilation. Thereby, they will not have faith in sūtras such as these endowed with the nature of a permanent one-gone-thus, a permanent buddha.

and:

Teachings helping those to whom such sūtras are not to be explained are as follows: other ordinary ones having chapters on emptiness are taught and explained. At that time, having seen and heard many such sūtras, those sentient beings will study, and having studied, when they hear sūtras like this endowed with the nature of the matrix-of-one-gone-thus, the permanent one-gone-thus, they will gain two-mindedness and doubt, and their minds will become perverse.

and:

Kāshyapa, when sense-powers having various purposes are taught to sentient beings having various interests, the lazy having deviant morality and unrestrained body, speech, and mind cast aside these sūtras, such as this, of the matrix-of-one-gone-thus, the permanence of buddha and thereupon study sūtras of chapters on emptiness. Some quote words and syllables; some discard words and syllables here and there. Why? In all of the buddha’s speech, emptiness and selflessness are taught. The stupid who do not understand the meaning of emptiness and selflessness are ruined.

and the Mahāparinirvāṇa Sūtra also says:132

For the sake of training forders, it is said: “There is no self, no person, no sentient being, no living being, no human, no sovereign, no knower, no seer, no actor, and no agent.” O monastics, know that the forders’ speaking of “self” is like letters in the tracks of a worm. Hence, the one-gone-thus says, “There is no self in buddha’s doctrine” because of knowing the occasion for training sentient beings. The statement in that way, “Self does not exist,” has causes and conditions; therefore, the statement, “Self exists,” is like a skilled doctor who knows how milk is suitable as medicine and how it is not; it is not like lowly childish beings’ apprehension of self. The apprehension of self by lowly childish beings is held to be the size of a mere thumb, a mere mustard seed, or a mere minute particle. The one-gone-thus’s speaking of self is not like that. Hence, although I have said that all phenomena are selfless, in reality they are not selfless. With regard to self, the phenomenon that is true, real, permanent, abiding, sovereign, immutable, and unchangeable is called “self,” like a great doctor skilled in medicinal milk.

and, “Selflessness is ‘cyclic existence’; ‘self’ is one-gone-thus,” and, “‘Self’ means ‘buddha,’” and so forth. These praise the pure self in many forms.

(4) Showing the reasons why although the existence and the non-existence of self, and so forth, appear to be contradictory, there is no fault (82.4/44a.4)

It is said that although this appears to contradict the earlier statements of selflessness, there is no fault because the Mahāparinirvāṇa Sūtra extensively says:

Child of lineage, in the wheel of doctrine turned earlier at Varaṇāsi, impermanence, suffering, emptiness, and selflessness were taught. When turning the wheel of doctrine here in this Kushinagara, I taught permanence, bliss, self, and thorough purity.

and:

Child of lineage, that which has permanence, bliss, self, and thorough purity is called the “meaning of pure truth.”

and:

Uncompounded is the great nirvāṇa; permanent is nirvāṇa. Permanent is the self; the self is thoroughly pure. The thoroughly pure is called “bliss.” Permanent, blissful, self, and thoroughly pure is the one-gone-thus.

and:

Child of lineage, “self” means the matrix-of-one-gone-thus. The existence of the buddha-nature in all sentient beings is the meaning of “self.”

and:

The buddha-nature, by its own nature, cannot be made non-existent; it is not something that becomes non-existent. Just the inherent nature called “self” is the secret matrix-of-one-gone-thus; in this way that secret matrix cannot be destroyed and made non-existent by anything.

and:

The character of the supramundane self is called the “buddha-nature”; apprehending it as self in that way is called “very supreme.”

and:

One sense power of a one-gone-thus sees forms, hears sounds, smells odors, experiences tastes, feels tangible objects, and knows phenomena; however, the six sense powers of a one-gone-thus do not see form, do not hear sound, do not smell odor, do not experience taste, do not feel tangible objects, and do not know phenomena. Because of being powers, the sense powers exercise power; such powers are called “great self.”

and so forth, and the Great Cloud Sūtra also extensively says:133

For those sentient beings who express praise of emptiness, parinirvāṇa, and selflessness there is the meaning of the teaching that the greatness of buddha-qualities, parinirvāṇa, abides as an essence having a permanent, everlasting, stable, and quiescent nature.

and so forth. The Mahāparinirvāṇa Sūtra translated by Hlay-da-wa also says, first giving an example [which in paraphrase is]:

In a match of strength between two wrestlers a diamond on the forehead of one of them disappears inside a wound but is not felt, and the wrestler thinks he has lost it. In such a situation a doctor takes out the diamond and shows it to him, whereby he is amazed. Similarly, I say, “The matrix-of-one-gone-thus exists in all sentient beings, but sentient beings do not recognize this.”

and:

Just as although there is a diamond in that wrestler’s own body but due to not recognizing it he thinks it is lost, so worldly sentient beings do not realize the suchness of self, come under the influence of non-virtuous companions, and do not understand that words have a thought behind them, whereby they meditate on selflessness whereas self exists. Those who do not meditate on selflessness meditate on a worldly self. Just as they—saying, “The worldly self exists”—do not realize the suchness of self, so it is with the supramundane self; due to relying on non-virtuous companions and not understanding that words have a thought behind them, while meditating “There is no self; there is no self,” they do not know the suchness of selflessness. Thinking, “Where does the self exist? Where does it reside? It is like a pot inside a pot? Or, is it pervasive like moisture? Or is it like the jewelry between the brows of the deluded wrestler? In such a situation, like a doctor, the one-gone-thus says to them, “The self does not abide in any of these ways; it is luminous like a diamond but is obscured by aspects of afflictive emotions.”

Taught that way, sentient beings develop belief. They need only remove afflictive emotions. Then, like a diamond, they will see the matrix-of-one-gone-thus. Children of lineage, in that way the matrix-of-one-gone-thus is incommensurable.

and, just as it is the case that when the skillful doctor of a monarch earlier prohibits milk as part of the treatment but later does not prohibit it, this appears to incur contradiction between the earlier and the later, but there is no contradiction due to the latter being indicated upon careful discrimination, so the buddha, the monarch of doctors, also earlier teaches selflessness due to the perspective of the trainee but later teaches that the basic element of selfhood exists, as the Mahāparinirvāṇa Sūtra [translated by Hlay-da-wa] says:

Having set forth the words of doctrine, “Selflessness is the word of buddha,” again due to the beings to be tamed and knowing the time for helping sentient beings, on that very occasion of teaching that all phenomena are selfless, like a good doctor, I thoroughly teach “Self exists,” but it is not like the self of worldly beings which is the mere size of the thumb or the size of a wild millet grain. It is not like the view of self of worldly beings; here like milk given by a good doctor, the one-gone-thus also teaches that which is endowed with suchness: “All phenomena are selfless.” “All phenomena are not selfless; self is suchness; self is permanence itself; self is quality itself; self is everlastingness itself; self is stability itself; self is quiescence itself.” The four retinues should make effort at meditating on it.

and:134

A mother, having rubbed on her nipples bitter ointment of nimba leaves, [tells her sick child that her nipples are poisonous] and does not let her child suck until a medicinal butter [that a skilful doctor has given for the child] has been digested, but once it has been digested, she [cleans her nipples] and lets the child drink.

Using this as an example, [Buddha] says:135

Child of lineage, similarly, due to trainees I also—in order to overcome the worldly views of monastics and in order to thoroughly teach the greatness of the supramundane and in order to thoroughly teach that the worldly suchness is false and in order to purify the body through meditating on selflessness, like a child’s digestion of medicinal butter—say, “Monastics, meditate on all phenomena as selfless. When you have meditated thus, the conception of ‘I’ will be abandoned. Having thoroughly abandoned the conception of ‘I,’ you will attain nirvāṇa.” Like the child’s mother who rubs bitter ointment of nimba leaves on her nipples, I also say, “Meditate on all phenomena as selfless, empty.”

Just as later the child’s mother, having washed her nipples, says to the child, “Earlier so that medicinal butter would be digested, I did not let you suck my nipples, but now suck,” I also—having taught “selflessness” in order to turn you away from worldly practices—now teach, “The matrix-of-one-gone-thus exists.” Monastics, just as when the child, considering [what the mother said,] became fearless, and again sucked the mother’s nipples, so, monastics, considering in thought, “We have the matrix-of-one-gone-thus,” make effort to meditate, and I teach.

and:



Some phenomena are selfless, and some phenomena have self. For example, just as a human dwelling on the earth, due to not having the divine eye, does not see the trail of a bird flying in the sky, so those dwelling in afflictive emotions do not themselves see the supreme matrix existing in them. Therefore, I teach “selflessness” with words that have a thought behind them. That although humans who do not have the divine eye already have a self in themselves, they do not see it, I say is the afflictive emotions.

and so forth. Earlier statements due to the perspective of trainees that all—liberation and so forth—do not exist, are empty, selfless, and so forth are in consideration of the non-existence of whatsoever [object of negation] in something, whereas later statements of non-emptiness, existence of self, and so forth are in consideration of the remainder after the negation.gggg Therefore, the fact that, although earlier and later scriptures seem to be contradictory but are, when analyzed well, non-contradictory is because an affirming negative exists as the basis of a non-affirming negative and because a pristine wisdom in which all fundamental qualities are contained abides—in the manner of thorough establishment pervading space—in the basis which from the start is naturally pure and devoid of all defects.

Hence it is necessary to become skilled in meanings of great intentionality and in statements made in consideration [of certain situations].

(5) Showing that pure self, ahaṃ, and so forth are equivalent (88.5/47a.5)

Similarly, the Great Seal Drop Tantra136 says:

A self pervading all things

Does indeed exist.

If self did not exist, then all transmigrators

Would be like a tree whose roots are cut.

and the Glorious Expression of the Vajra Garland, Disclosing the Secret Essence of All Tantras says:

The ahaṃhhhh pervading all things

Especially persists.

A person devoid of ahaṃ

Would be like a tree whose roots are cut.

and the Glorious Drop of Pristine Wisdom Tantra137 says:

Even a buddha would have difficulty finding

That you, the self that is not other, is non-existent.

If you did not exist, the three realms

Would be like a human with head cut off.

and so forth. These say that even a buddha does not find the non-existence of the self of the ultimate noumenon and explain how there would be great fallacies if it did not exist.

Moreover, the conqueror, holy presence Maitreya says in the Ornament for the Great Vehicle Sūtras:138

When [naturally pure] emptiness is purified [of adventitious defilements],

The supreme self of selflessness is attained,

Whereby buddhas through attaining pure self

Become the self of great selfhood.iiii

and [Vasubandhu’s] commentary on that [says]:

This indicates that the uncontaminated element is the buddhas’ supreme self. Why? Because of being the selfhood of supreme selflessness. Supreme selflessness is thoroughly pure thusness. That, moreover, is buddhas’ supreme self of inherent meaning. When that is completely purified, buddhas attain the pure self of supreme selflessness. Therefore, because buddhas have attained pure self, they have become the self of great selfhood. Through this consideration, the uncontaminated is posited as the supreme self of buddhas.

and Maitreya’s Sublime Continuum also says:139

[The attainment of the body of attributes of a one-gone-thus that is endowed with the four] perfections of [ultimate] qualities—

[The perfection of] purity, [the perfection of] self, [the perfection of] bliss, and [the perfection of] permanence—is the fruit.

and:140

Because [all] proliferations [of conceptions] of self [imputed by forders and so forth] and the proliferations [of conceptions] of selflessness [imputed by hearers and so forth]

Have been thoroughly pacified, it is [the perfection of] ultimate self.

and the great accomplished master, the holy presence Suryagupta, utters a praise of tārā:

One who has attained purity, self, bliss, and permanence,

Body of attributes without birth, aging, sickness, and death.

Similarly, just this noumenon, the thoroughly established nature empty of the two selves—described as the buddha-nature and the basic element of selfhood—is said to be the final ahaṃ in the Glorious Great Seal Drop Tantra:

Listen to the definitive meaning of the term self.

I will explain the suchness of self.

A is the supreme form of letters,

Existing within the bodies of all.

Supreme abiding in all aspects [that is, at all times],

Existing in all, unproduced, knowing all,

Always empty, pervading all,

Sole sovereign giving rise to all.

That dawning as world and sovereign of world

Is the bliss of emanation body,

One-gone-thus of exalted body bestowing refuge,

Able to accomplish the welfare of all.

The syllable haṃ is formless;

Though having a body, the body is unproduced,

Devoid of all aspects,

Incomparable form beautifying all,

Released from effective things and non-effective things,

Creator of production and disintegration,

Having the character of the disappearance of all things,

Having the nature of the body of attributes,

Whose mind is the bestower of vajra refuge,

Without the existence of all syllables.

Nirvāṇa having an empty aspect,

Having the nature of pristine wisdom body,

Stainless, inexpressible, quiescent—

That is proclaimed to all as haṃ.

Self always residing in all

As the selfhood of all.

and:

That having the syllable haṃ at its end,

A is the pure moon syllable.

The syllable haṃ is the light of the sun.

The syllable a is the support,

On which the syllable haṃ is said to depend.

The syllable a is called “vitality.”jjjj

The syllable haṃ is considered as “exertion [or stopping].”kkkk

Whoever joins those in place

Is one who manifests selfhood.

In all tantras that difficult to find

Is described with the term real self.

and also the Glorious Vajra Garland Tantra:

Ahaṃ is thoroughly released.

A is the supreme of all things,

Completely residing in all bodies,

Endowed with the supreme of all aspects,

All-pervasive, all-knowing, inexhaustible,

Called “beginningless and endless.”

It solely produces all,

Shining and pervading in all times,

Supreme of emanation bodies,

Skilled in making all meanings,

Qualities confirmed as qualities of one-gone-thus.

Haṃ is devoid of all things,

Though residing in the body, not produced by the body,

Beyond the senses, unmanifest,

Having abandoned all aspects,

Free from effective things and non-effective things,

Not at all abiding anywhere,

The vanishing of all things.

The self-entity of the body of attributes,

The mind is confirmed as vajradhara.

Devoid of creating all objects,

Empty nature, nirvāṇa,

The very nature of the exalted body of wisdom,

Free from means of expression and objects expressed,

It is renowned as the syllable ham.

Omnipresent ahaṃ pervades all,

Residing always as the essence of all.

and also the Glorious Drop of Pristine Wisdom Tantra:

You, O goddess, are non-arisen,

Not at all produced or changing,

Supremacy free from the waves of conceptuality.

Your own entity is the light of pristine wisdom,

Yourself the exalted body of wisdom.

Supreme lord, you, the light.

and:

You shine the light of pristine wisdom

On countless worldly realms.

You are the entire source

Of all things in all ways.

Thoroughly knowing all phenomena

You are widely renowned as omniscient.

and so forth, and with the same import also the Glorious Two-Chaptered [Hevajra Tantra] says:141

All transmigrations arise from me.

All three abodes also arise from me.

I pervade all this.

Another nature of transmigrations is not seen.

and:142

The speaker am I, the doctrine also am I,

The listeners endowed with the collections am I,

The teacher of the world and what is achieved am I,

The mundane and the supramundane am I,

The nature of innate joy am I.

and also the Lady Sky-Traveler Vajra Tent Tantra says:

“What is this called ‘buddha suchness’?”

“It is exalted knowledge-of-all-aspects.”

“What is that? Is it physical?”

“It is true as such.”

“Why?”

Vajradhara spoke, “This exalted body adorned with thirty-two marks and eighty beauties am I. Why? Because it is what is achieved by causes of those objects.”

Vajrapāṇi also asked, “Is the supramundane victor material?”

Vajradhara spoke, “I am the mirror-like pristine wisdom.”

“How is the mirror-like wisdom?”

Vajradhara spoke, “It is not true, and also not false. It is not to be adopted, and also not to be discarded. Similarly, the pristine wisdom of equality also am I. The pristine wisdom of individual investigation also am I. The pristine wisdom of intensive activity also am I. Similarly, the pristine wisdom of the pure element of attributes also am I. Therefore, bodhisattva mahāsattva, do not say that this enlightenment is a non-thing.

Non-things am I; things am I.

The one-gone-thus is primordially released,

Endowed with supreme exalted body,

Having dominion over profound and vast exalted bodies.

Heruka am I, mahāsattva,

In union with lady selflessness.

Non-material; great bliss am I.

So that the world could remain, material am I.

I pervade women, men, the androgynous,

And the five transmigrations.

and also the Glorious Vajrashekara Tantra says:

I alone am the great doctrine.

I am called the matrix of attributes.

Hence I am the great monarch.

I resound in the three existences.

Say what is called the three worlds.

All beings of the world of desire

And likewise form and formlessness

Are called the three worlds.

The self-arisen am I alone,

That having the attribute called “desire.”

Because purity is what is sought,

The thusness of what are called the “phenomena

Of apprehended-object and apprehending-subject” are individually investigated.

Because of being indivisible from the element of attributes

I make those phenomena pure.

Hence I am the great monarch,

Displayed as the lord of the three worlds.

As is desire so is form,

So is the formless proclaimed.

But being indivisible from emptiness

I am called the pure matrix.

What is the meaning of the three realms?

As is the desire realm so are the form realm

And the formless themselves pure,

And these good three realms

Are only I myself, self-arisen.

This is constituent, cause, and meaning.

The cause of the three realms, sattva,

Is called emptiness and signlessness,

And wishlessness am I myself called.

What is the meaning of cyclic existence?

The childish arise in all ways,

Likewise again and again cycling.

The essence of the purity of cyclic existence

Is only I, self-arisen.

Phenomena in which cyclic existence exists

Do not exist—even particles—

Because of being unreal imputation.

That is beginningless and endless.

It does not exist. I am empty;

That which is empty is I myself.

Hence cyclic existence itself,

I myself conqueror vajradhara,

Say what nirvāṇa is.

That which is thusness, pure, empty,

The good nature of the four truths,

Having abandoned the signs

Of characteristics and forms that are things.

It is not to be apprehended by words and terms.

Conceptuality is non-existent.

Therefore, I myself alone thoroughly know

Nirvāṇa in terms.

and:

I am the creator, the producer,

And I am the lord of all beings,

And I am the lord of the varieties.

Creator, producer, and progenitor am I.

and:

I am monarch, sovereign of mind.

Why am I called creator?

Said to be secret to others.

I myself am arisen from myself,

Beyond sorrow, mind called the “source”

In the three worlds, below the ground

And above the ground,

Arisen from the sourceless.

and:

I am also the one having a vajra;

Having abandoned all suffering

And extinguished all defects,

I am the vajra of the mind of enlightenment.

I myself am self-arisen.

I myself am also viṣhṇu.

Having completely abandoned apprehended-objects and so forth,

Self of pure consciousness of thusness

Being without afflictive emotions,

I am therefore called viṣhṇu.

and:

I have realized the profound doctrine

Which is called “suchness,”

Therefore, I myself self-arisen

Am intensively called “sun.”

I am called “moon,”

For I am said to have realized

The quiescence of all phenomena.

and:

I myself alone am the progenitor.

I am the world of desire,

Driving the nature, complete enjoyment,

And emanation exalted bodies.

and:

Cutter of the noose of cyclic existence,

I am the great ocean of cyclic existence.

and:

Due to holding the three vehicles,

I am called possessor of the three realms.

and:

Just as the earth is the supreme upholder,

So I uphold the doctrine.

and:

I am naturally similar

To that called “space” above the earth.

Selflessness of phenomena and persons,

I am called suchness on earth.

and:

I am primordially unborn, non-arisen;

Non-self, selfless, I am the self of all being.

Bound by the vines of cyclic existence, sentient beings are pained.

I am the releaser, cutter of vines.

and:

Signless, uncompounded,

I am the mind of enlightenment rending asunder

The vines and nooses, like wind.

I am the great powerful one,

Lord of the hosts of vajras,

I am called buddha, another īshvara,

Great ambrosia, great city of liberation,

I am the great īshvara bestowing the initiation of īshvara.

and:

I am called the mode of conduct,

I am called destroyer of afflictive emotions.

Since I definitely release from aging and death,

I am called brahmā.

With the body of the three worlds

Desire, hatred, and bewilderment

Are the three realms, the three worlds;

I am the guardian-servant.

and:

I am the supreme six-faced,

Great wheel of six aspects—

Buddha, vajra, jewel,

Doctrine, activity, and holding the secret.

and:

I set forth the final thought,

Great city with the nature of liberation.

I desire all sentient beings,

Therefore, I am called desire.

and:

I release individually

All sentient beings to be liberated.

Therefore, self-arisen I myself

Am the monarch holding liberation.

and:

I am self and phenomena.

I am completely free from desire.

I teach the deathless path

To the hells of hell-beings.

and:

What is manifestly wished is attained through that,

Transforming thirsty sentient beings,

Through me a state of bliss is attained.

I am the mentally imputed generating the mentally imputed.

and:

Since sentient beings at all levels

Are bewildered in ignorance

From the difficult-to-cross river of cyclic existence,

I release them in that way.

Moreover, I am desirous

Because of being attached to releasing sentient beings.

I am hateful because of cutting cyclic existence,

And I am miserly because of holding the treasury of mysteries.

Due to desiring sentient beings, desirous

And the sentient beings ripening sentient beings am I.

The one who is a monarch holding the mysteries

Is my fearless child.

Hence I am the great mystery.

I hold the treasury of doctrine,

The great mystery of buddha enlightenment.

Hence I am the lord of the secret.

and the Hevajra Tantra also says:143

The primordial being, lord, self,

Nourisher, sentient being,

Time, person,

This nature of all things

Resides by way of illusory forms.

and so forth. You should perceive the meaning of great import in the statements in a great many profound tantras through many such forms of syllables, words, and phrases that just that fundamental nature—from the start without the entities of the two selves—the ultimate, emptiness, natural clear light, endowed with all aspects, the natural innate pristine wisdom transcending the momentary, abides as the self that is thusness, pure self, forever without interruption. This completely relies on the profound quintessential instructions for experiencing the meaning of the eloquent statements by tenth-ground bodhisattvas, such as the three bodhisattva commentaries.

(6) Showing that the element of pure self and the perfection of wisdom are equivalent (98.5/52a.4)

Similarly, the Great Mother [Perfection of Wisdom Sūtra in One Hundred Thousand Stanzas] states that the element of birthlessness, the element of reality, the element of inconceivability, the element of self, and the element of the perfection of wisdom do not differ. The statements ranging from purity of selfllll and purity of sentient being through to [purity of] perceiver also are equivalent to pure self,mmmm pure sentient being, and so forth. The quintessential instruction is: the non-existence of whatsoever [object of negation] in something is a purity of that, and the basis that is left over abides permanently.

(7) Having refuted those unskilled in the mode of subsistence, showing how the actual ground abides (99.1/52a.7)

Moreover, the [Aṅgulimāla] Sūtra, rare like the udaṃvāra flower,nnnn also says at length:

Then Aṅgulimāla also said to Maitrīputra: What is the meaning of this [stanza]?

Having been manifestly buddhafied

With regard to that phenomenon not at all found

By all buddhas and hearers,

They teach all living beings.

Purna replied:

Though the buddha supramundane victors of the past with great earnestness sought in phenomena an element of a sentient being, self, living being, person, offspring of manu, child of manu, they did not find such, whereupon, thinking, “Selflessness is the word of buddha,” they transcended.

Similarly saying that the buddha supramundane victors of the present and the future also do not find and will not find such and speaking likewise about solitary realizers and hearers, Purna continued:

Thus, they teach that a living being, person, offspring of manu, child of manu, sentient being, and element of self does not exist. In that way, they teach selflessness. In that way, they teach emptiness. They teach such doctrinal advice.

Aṅgulimāla again said this to Purna, child of Maitrī:

Alas, venerable Purna, you are acting out the behavior of a bug; you do not how to teach doctrinal advice. A bug knows how to emit “zi zi.” Stupid you, like a bug, know nothing.

Purna, due to not knowing the indirect speech of the one-gone-thus, to think that selflessness is the doctrine is to fall like a moth into the flame of doctrine of bewilderment. With respect to that which “buddhas have not found,” the buddha supramundane victors of the past, upon not finding the non-existence of the matrix-of-one-gone-thus in all sentient beings, transcended. Also, the buddha supramundane victors of the present have not found the non-existence of a self-constituent in all sentient beings. Also, the buddha supramundane victors of the future will not find the non-existence of the basic constituent of a sentient being in all sentient beings. Also, solitary realizers and hearers in the three times did not find, have not found, and will not find the non-existence of the matrix-of-one-gone-thus in all sentient beings. That is the meaning of this stanza.

Moreover, with respect to that which “buddhas have not found,” although the buddha supramundane victors of the past earnestly sought in all ways in all phenomena, they did not find a worldly self—the size of a thumb, a mere millet grain, rice grain, mustard grain, sesame grain whether red, blue, yellow, or white or short, long, very long, and so forth, residing burning at the heart…. All buddhas and all hearers—not having found the permanent, stable, and everlasting self of those [worldly outlooks]—became manifestly buddhafied, whereupon they explain this to living beings. The meaning of that stanza is this. Since Purna has engaged in erroneous imagination, that [which you stated] is not its meaning.

With respect to what “buddhas have not found,” the buddha supramundane victors of the past, upon not finding a created matrix-of-one-gone-thus, transcended; the uncreated buddha-constituent adorned with endless auspicious marks and beauties, exists in all sentient beings. Although the buddha supramundane victors of the present seek a created matrix-of-one-gone-thus, they do not find it; the uncreated buddha-element adorned with endless auspicious marks and beauties, exists in all sentient beings.

In the three times, it is renowned to the bug-like hearers and solitary realizers that “The matrix-of-one-gone-thus exists,” nevertheless they implore, “But it cannot be seen with the eyes.” [I] will indicate the cause for that. It is thus: Rahulashrībhadra was intent on the trainings and morality, due to which he very earnestly took care about water with sentient beings in it, thinking, “Are these sentient beings, or are they not, all of them being but dust?” When he gradually investigated, he saw that they were tiny living beings. Similarly, only bodhisattvas who attain the tenth ground themselves see that the element of self exists in their bodies; they see such an endless element. In that way, entry to the matrix-of-one-gone-thus is very difficult. Those who become teachers—giving up even their own life in the world that is like burning everywhere and intensely burning—teach to benefit those in hardship. To simply those bodhisattvas I teach the matrix-of-one-gone-thus; I do not teach it to others.

Sentient beings are ones-gone-thus themselves. When childish beings having fleshly eyes come together with those who are unimpeded—like, for example, the unimpededness in those having the magical eye—and look for the imprint where a bird has gone in the sky, do those childish beings having fleshly eyes see the imprint of a bird in the sky, or does an unimpeded elder see it clearly? Just as a being with fleshly eyes proceeds very much believing the elder’s honesty, hearers and solitary realizers, like childish beings having fleshly eyes, believing in the tradition of all sūtras, know that the matrix-of-one-gone-thus exists. How could they correctly see the element that is the object of ones-gone-thus! If hearers and solitary realizers rely on others, how could the blind be believed!

Fromoooo what completely perfect buddhas did not say elsewhere, I have heard [the following concerning the statement] “Due to earlier occurrence they have the four types of sweetness.” Those sentient beings with experience of the four sweets,pppp having eaten them as children and become accustomed to them over a long time, still cannot give up those delicious tastes. Similarly, those sentient beings who meditated and did much with regard to the matrix-of-one-gone-thus in the presence of many earlier completely perfect buddhas still believe in the matrix-of-one-gone-thus; those sentient beings have meditated over a long time and have gratitude for the one-gone-thus, nothing else. In the future also, those sentient beings who upon hearing the teaching of the matrix-of-one-gone-thus believe in it will not be otherwise; the children of the one-gone-thus will have gratitude toward the one-gone-thus, child of the one-gone-thus, sa la za ba.

and so forth. Hence, if you wish to realize the profound meaning of great import, it is necessary to realize well this supreme, elevated sūtra as intended, upon definitely hearing and perceiving it properly.

(8) Indicating the thought of speaking of the matrix-of-one-gone-to-bliss as a seed (103.6/54b.4)

Some think: If the matrix-of-one-gone-to-bliss is endowed with the endless qualities of the body of attributes, this would contradict the statements that it is a seed. For it is said:



Just the essential constituent that is a seed

Is asserted as the basis of all attributes.

Through having gradually purified it,

The enlightenment of a buddha is attained.

and so forth.

Answer: Here, “seed” is not a compounded seed as in planting the seed of liberation, because here the element of attributes itself is called the seed and because the matrix-of-one-gone-to-bliss itself is said to be a seed. Moreover, the Great Seal Drop Tantra says:

Furthermore listen about just this called

The element of attributes, and I will explain.

Space is the element of attributes.

The element is thought of as “seed.”

It exists inside all phenomena.

It is the cause for the supreme states.

Just as oil exists in sesame,

Just as fire exists in wood,

So it exists in all phenomena.

Though it exists that way

In all phenomena, it is not seen.

Here space that is described as the element of attributes is to be known as ultimate space, since space-constituent,qqqq source of attributes,rrrr water-born,ssss and so forth are just said to be synonyms of the noumenon. “The element is thought of as ‘seed’,” indicates another, ultimate seed, a seed without the flaws of contradiction, beyond worldly examples. “It exists in all phenomena…” indicates—together with examples—that, although the matrix-of-one-gone-to-bliss, like a seed, exists inside adventitious defiled phenomena that are like a husk, it is not seen.

This is equivalent to the statement in the Mahāparinirvāṇa Sūtra that the matrix-of-one-gone-to-bliss is a seed, “In me exists the seed for becoming a buddha, called the matrix-of-one-gone-thus.” Therefore, since the matrix-of-one-gone-to-bliss, which both is the element of attributes and is a seed, does not occur in any conventional compounded thing, this is in consideration of another, or supreme, or transcendent seed.

Similarly, the thought of other scriptures such as the Mahāparinirvāṇa Sūtra:144

Child of lineage, this called “buddha-nature” is the seed of the middle path of the unsurpassed foe-destroying complete perfect enlightenment of all buddhas.

and also the Mahāparinirvāṇa Sūtra translated by Hlay-da-wa:

Those with wisdom know, “In my body exists such a seed of the body of attributes,” whereby they do not hold anything [other to be like this].

and so forth must also be understood this way. Otherwise:


	scriptures such as, “The subtle, uncontaminated seed,” and “The endless piles of qualities,/ Renowned as my body of attributes,” and so on

	the statements that the element of attributes itself is the great seal, source of attributes having the essence of the eighty-four thousand piles of qualities such as the powers, fearlessnesses, and so forth

	and those scriptures indicated earlier



would be mutually, internally contradictory. However, there is no such possibility.

(9) Indicating in brief how, therefore, all ultimate qualities are contained [in the matrix-of-one-gone-thus] (106.2/55b.5)

Consequently, just as individual phenomena have their respective qualities, so the ultimate noumenon also must contain whatever are its qualities. Furthermore, these are not trifling; they are thoroughly pervasive and all-inclusive.tttt Therefore, the qualities of the ultimate body of attributes—naturally and indivisibly contained—must also be contained in the matrix-of-one-gone-to-bliss, because those [that is, ultimate body of attributes and matrix-of-one-gone-to-bliss] are synonymous.

(10) Indicating the reason why, although such always is so in ordinary states, ultimate qualities do not appear to consciousness (106.4/55b.6)

That all sentient beings nevertheless do not perceive [ultimate qualities] is due to being obstructed by adventitious defilements, since those [ultimate qualities] are not objects of consciousness and since they are objects of activity just of self-cognizing pristine wisdom. Moreover, the Mahāparinirvāṇa Sūtra says:145

Then, the bodhisattva mahāsattva Lion’s Roar asked:

Supramundane victor, if all sentient beings possess the buddha-nature which is like a powerful vajra, why is it that all sentient beings do not see it?

Buddha said:

Child of lineage, for example, although there are different forms—blue, yellow, red, white, long, and short—a blind person does not see them. Such are not seen, but it is not suitable to say that the differences of blue, yellow, red, and white do not exist and that long and short shapes do not exist. Why? Even though a blind person does not see them, it is not that one with eyes does not see them. The buddha-nature is like this.

Even though all beings do not see it, bodhisattvas on the ten grounds see a portion, and a one-gone-thus sees it entirely. Bodhisattvas on the ten grounds see the buddha-nature like a form seen at night. The one-gone-thus sees it like a form in daytime. Child of lineage, the semi-blind do not see a form clearly, but when a doctor skilled in medicine cures them, through the power of the medicine it is clearly seen. Bodhisattvas on the ten grounds are like this; they see the buddha-nature, but it is not clear. Through the power of the meditative stabilization [called] proceeding like a hero, they will see it very clearly.

and:146

There are cases in which it is known but not seen. When it is known that all sentient beings have the buddha-nature, but, overwhelmed and obstructed by afflictive emotions, it is not seen, this is called “known but not seen.” Also, there are cases in which it is known and seen a little. Bodhisattva mahāsattvas on the ten grounds know that all beings have the buddha-nature, but cannot see it clearly; this is like the moon being unclear during the day. Moreover, there are cases in which it is both seen and known—by Buddhas, ones-gone-thus—this is called “perceived and known.”

and:

It is not that nirvāṇa did not exist in the beginning but presently exists. If nirvāṇa did not exist in the beginning but presently exists, it would not be a phenomenon that always abides. Whether Buddhas arise or do not arise, the nature and character [of nirvāṇa] always abides. Because sentient beings are obstructed by afflictive emotions, they do not see nirvāṇa, and hence think, “It does not exist.” Bodhisattva mahāsattvas who have familiarized with ethics, meditative stabilization, and wisdom excise the afflictive emotions and thereupon see it. Hence, nirvāṇa has the quality of always abiding. Since it is known that it is not formerly non-existent and presently existent, it is therefore called “permanent.”

and:

All sentient beings have the buddha-nature. Due to being thoroughly veiled by afflictive emotions it is not seen.

and so forth, and the Great Drum Sūtra also says:

Kāshyapa, these four are examples of causes of obstructions to the basic constituent of sentient beings and examples of reasons [for its existence]. What are the four? Like eyes darkened by yellow and blue eye film; like the moon covered by clouds; like digging a well; like a lamp inside a pot. Kāshyapa, these four are causes and reasons for saying, “The matrix exists.” By way of these causes and reasons all sentient beings and all living being have the buddha-constituent; its adornment, the endless good signs and beauties, will be perceived, and due to that basic constituent sentient beings will attain nirvāṇa.

With respect to “one whose eyes are [afflicted] with cataracts,”uuuu the eyes, darkened from being covered with yellow and blue film, are suitable to be cured but will be blind until a physician is found, and when a physician is found, will speedily see again. About this basic constituent, covered by a sheath of millions of afflictive emotions, like being darkened upon being covered with blue film: as long as one takes a liking to hearers and solitary realizers, the self will not be the self; it will be the self’s self. When one takes a liking to the buddha supramundane victors, [the self] becomes the self, and after this, one becomes a human fit for advancement. The afflictive emotions are to be viewed as like that human’s eye disease—the darkness of yellow and blue film. The matrix-of-one-gone-thus definitely exists, like the eye.

With respect to “like the moon covered by clouds,” just as the sphere of the moon covered by awful clouds is not perceived, the basic constituent covered by a sheath of afflictive emotions is not perceived. When it is separated from the collections of afflictive emotions, like clouds, then the basic constituent, like the full moon, is perceived.

With respect to “like digging a well,” when, for example, a person digs and digs a well, as long as the ground comes up dry, this sign makes the person think, “Water is a long ways from here.” When mud comes up, this sign causes the knowledge, “Water is near here.” When water is arrived at, that is the end of digging. Similarly, hearers and solitary realizers please the ones-gone-thus and partake of good practices, whereby they dig out the afflictive emotions. Having dug them out, the matrix-of-one-gone-thus, like water, is found.

With respect to “like a lamp inside a pot,” just as the light of a lamp inside a pot is not bright and vivid and does not do anything for sentient beings, so the matrix-of-one-gone-thus, said to possess limitless good marks and beauties, does not bring about the welfare of sentient beings. Just as when the pot is broken, then the lamp brings about the welfare of living beings through its own illumination, so when the afflictive emotions of cyclic existence are consumed due to the intense burning, like a lamp, of the matrix-of-one-gone-thus abiding in the pot of cyclic existence, which has the covering of millions of afflictive emotions, the matrix-of-one-gone-thus—like the lamp of a broken pot—brings about the welfare of sentient beings.

Through these four reasons it should be understood that just as I have the basic constituent of a sentient being, so all sentient beings also have it.

and so forth and:

Some, wanting to view the self, asked, “If one looks into the self’s afflictive emotions and the self’s beginning and end, will they be found?”

The supramundane victor said, “They will not. Upon having purified the afflictive emotions, then the self will be found.”

and so forth. Thereby, many very profound sūtras set forth many examples for and reasons why although the pure nature, the matrix-of-one-gone-to-bliss, always dwells in all sentient beings, it is not seen and is not attained if not separated from adventitious defilements.

Furthermore, the Glorious [Kālachakra] Tantra says:

It is the completely lucid, unproduced, unceased, supreme blissmaker, unpolluted, and to be realized by pristine wisdom. It is not to be apprehended by any other in the three realms and is not to be realized by way of all transmigrating beings’ senses.

and:

That which is the creator of the welfare of sentient beings in the three existences and abiding in the mind without recognition as a wish-granting jewel

Is not seen by sentient beings having sinful karma through the power of effects of non-virtues.

Not the fault of the wish-granting jewel, sentient beings partake of the fruits of non-virtue and virtue.

When the mind is purified, even that human becomes a sovereign of conquerors—what is the use of any other conqueror!

and, “Though endowed with all aspects, it is unseen due to the force of devilish defilements and afflictive emotions in your own heart,” and the commentary says at length:

The determination is: Although it is endowed with all aspects, the childish do not perceive it at any time. Why? It is definite that it is due to the power of devilish afflictive emotions—due to the movement of life [that is to say, breath] in the left and right channels.

and so forth. The adventitious defilements are unreal ideationvvvv; its mount, or root, is breath moving in the left and right [channels]. These are afflictive and devilish winds. Therefore, it is definite that if those [winds] are not stopped, adventitious defilements are not stopped, and that if those are not stopped, the matrix-of-one-gone-to-bliss cannot be manifested or attained. Consequently, if even bodhisattvas who have just a remainder of breath have not fully manifested or attained the matrix-of-one-gone-to-bliss, what need is there to mention other sentient beings!

Moreover, the Mahāparinirvāṇa Sūtra translated by Hlay-da-wa—using the example of a doctor who, having opened the eyes of many blind people, displays his fingers two times and three times, but they do not see anything, after which they see—says at length:

Similarly, child of lineage, bodhisattva mahāsattvas who have attained the tenth ground and taken all the treatment of thorough purification are like that. Though they have in that way performed thorough purification, I teach them up to two times and three times, like those [blind] people [treated by a doctor], that the matrix-of-one-gone-thus exists in themselves, but they do not see anything. However, once they see, they say, “If until now we were completely encircled by just the wheel of selflessness, how could hearers and solitary realizers ever see it!” Child of lineage, in that way it is difficult to see anyone who has engaged a treatise on my basic constituent.

and:

If even bodhisattva mahāsattvas who have attained the tenth ground think, “We roughly see that the matrix-of-one-gone-thus exists in ourselves,” how could hearers and solitary realizers ever see it! For example, some people, having entered onto a road but then suffered a bile disturbance, confuse directions, and then when they examine it well, they roughly see the road and forms. Similarly, when even bodhisattva mahāsattvas who have attained the tenth ground examine well, they only roughly see that the matrix-of-one-gone-thus, the uncreated basic constituent, exists in their own bodies.

and at the end of speaking this way it also says:

Child of lineage, thus it is very difficult to see the matrix-of-one-gone-thus. It is the object of ones-gone-thus; it is not the object of hearers and solitary realizers.

and so forth, and moreover, the holy presence, the caretaker of the secret, Vajrapāṇi147 says that although the matrix-of-one-gone-to-bliss, the self-arisen pristine wisdom—having the essence of the four exalted bodies and the four vajras—dwells pervasively in all, those of low merit have difficulty finding it:

This pristine wisdom—essence of [four bodies called] innate, attributes, complete enjoyment, and emanation; mixture into one of pristine wisdom, mind, speech, and body; dwelling in all phenomena in the three worlds above, on, and below the ground—is difficult for those of low merit to find.

and similarly the Shrīmālādevī Sūtra also says at length:148

Supramundane victor, the matrix-of-one-gone-thus is not the self, not the sentient being, not the living being, not the person. Supramundane victor, the matrix-of-one-gone-thus is not in the sphere of sentient beings who have fallen into viewing the disintegrating collection [of mind and body as a real self], those who have degenerated due to erroneousness, and those whose minds have strayed from emptiness.wwww Supramundane victor, this matrix-of-one-gone-thus is the matrix of the element of ultimate attributes; it is the matrix of the body of attributes; it is the matrix of supramundane attributes; it is the matrix of naturally thoroughly pure attributes. Supramundane victor, this matrix-of-one-gone-thus—naturally thoroughly pure, not afflicted by adventitious thorough afflictions—is the object of ones-gone-thus; I say it is inconceivable.

Therefore, although the matrix-of-one-gone-to-bliss exists, that sentient beings do not perceive it is because it is obstructed by the defects of sentient beings.

(11) How there is damage from the absurd consequence that if it did not abide that way, the ultimate also would not exist (115.4/60a.3)

If the matrix-of-one-gone-to-bliss did not exist, the ultimate also would not exist, because those are equivalent. Such cannot be asserted because the Cloud of Jewels Sūtra says:149

Child of lineage, whether the ones-gone-thus arise or not, the ultimate does not disintegrate. Child of lineage, therefore bodhisattvas shave their hair and facial hair, put on saffron robes, and with faith come out from the household to the non-household. Having come out, they initiate and abide in effort for the sake of attaining just this doctrine as if their hair or their clothing were on fire. Child of lineage, if the ultimate were non-existent, pure behavior would be senseless. The arising of ones-gone-thus also would be senseless. Since the ultimate does exist, it is said that bodhisattvas are “skilled with regard to the ultimate.”

Similarly, the Aṅgulimāla Sūtra also says:

Moreover, Mañjushrī, due to realizing that cow’s milk has butter in it, humans churn it. Why do humans not churn water? Because the substance is not there. Likewise, Mañjushrī, because the matrix-of-one-gone-thus exists, humans keep ethics and engage in pure behavior.

Moreover, Mañjushrī, intelligent persons wanting gold dig at rock. Why do they not dig at wood? Since the element of gold is present in rock, they dig at it; since gold is not present in wood, they do not dig at wood.

Likewise, Mañjushrī, since the basic element exists, intelligent humans, thinking “I will become a buddha,” keep ethics and engage in pure behavior. Moreover, Mañjushrī, if the basic element did not exist, pure behavior would be senseless. Just as although one churned water for ten million years, oil would not issue forth, so if the basic element of self did not exist, engagement in purity and ethics out of wanting the self would be senseless.

and so forth, and the holy presence, the superior Nāgārjuna also says:

If the essential constituent exists,

Through engaging in actions [of practice] pure goldxxxx is seen.

Without the essential constituent, though one engaged in actions,

Only afflictive emotions would just be produced.

and moreover, the holy presence, the conqueror Maitreya[’s Sublime Continuum] also says:150

If the [naturally pure] basic buddha constituent, [the matrix-of-one-gone-thus,] did not exist,

[It would follow that] sentient beings would not become discouraged [from seeing the faults of] the sufferings [of cyclic existence],

And also [it would follow that] desire [directed] toward [attaining] nirvāṇa [from seeing the benefits of its bliss],

Seeking [methods for attaining it], and wishing for it would also not exist.

[Discouragement with the faults of suffering and enthusiasm for the qualities of a bliss of nirvāṇa upon] seeing the disadvantageous sufferings of transient [cyclic] existence

And the advantageous happiness of [peaceful] nirvāṇa

[Arise] from existence of the [buddha-]lineage,

Since these [attitudes of discarding and adopting arisen from perceptions of the faults of transient existence and the qualities of peace] do not exist [for the time being] in those [having perverse attachments] whose [developmental]yyyy lineage does not exist [as long as interest is not engendered for the doctrine of any of the three vehicles].

and the Shrīmālādevī Sūtra also says:

Supramundane victor, if the matrix-of-one-gone-thus did not exist, one would not become discouraged about sufferings, and desire for nirvāṇa, as well as seeking it and wishing for it, also would not exist.

These and others say that asserting that the ultimate, the matrix-of-one-gone-to-bliss, does not exist incurs many fallacies and that realizing that it exists has many good qualities. You should look at and listen to the very profound supreme sūtras of the final wheel of doctrine such as the Mahāparinirvāṇa Sūtra, the Shrīmālādevī Sūtra, and so forth at length, whereupon you definitely should believe in the matrix-of-one-gone-to-bliss.

d. Advice to abandon the faults of non-faith in the profound noumenon as the wisdom basis-of-all {2} (117.4/61a.3)
(1) Advice to abandon many faults (117.4/61a.3)

For if this is not the case, immeasurable and great fallacies arise, as is extensively said in the Aṅgulimāla Sūtra:

Those sentient beings who, when earlier they were cattle, fought against their own mothers and were crazed, still when they sleep, they tap and grind their teeth and do not believe the doctrine of the matrix-of-one-gone-thus, suchness. In the future also, those sentient beings who whistle through their teeth and do not believe the matrix-of-one-gone-thus will not be otherwise; venerable Purna, they, being cattle, do not know the noumenon.

Those sentient beings who earlier were born as pigeons, were very attached to form, and came under the influence of fornication mostly do not believe in the matrix-of-one-gone-thus and engage in fierce activities. In the future also, those sentient beings who came under the influence of fornication mostly will not believe in the matrix-of-one-gone-thus; those sentient beings will not be otherwise; for, having become pigeons, they were accustomed to afflictive emotions over a long period.

Those sentient beings who earlier were shameless ravens, with utterly no sense of gratitude, eating filth, are still impoverished and shameless; they do not believe in the matrix-of-one-gone-thus. In the future also, when they hear about the matrix-of-one-gone-thus in the presence of those who are beneficially teaching sentient beings, they will laugh and leave. Those sentient beings who do not believe in their basic element will not be otherwise; venerable Purna, they will be shameless ravens eating filth.

Those sentient beings who earlier were ugly monkeys, with minds vacillating like various scintillating waves on the ocean, still are disturbed in mind when they hear about the matrix-of-one-gone-thus; they do not believe in the matrix-of-one-gone-thus. In the future also, those sentient beings whose minds were disturbed upon hearing about the matrix-of-one-gone-thus and did not believe in the matrix-of-one-gone-thus will not be otherwise; venerable Purna, they will be wildly vulgar, like monkeys.

Those sentient beings who earlier were owls, not seeing in the day but seeing at night, and who do not believe in the matrix-of-one-gone-thus, still when they see a guru in the world, have no regard. In the future also, those sentient beings who, when they hear about the matrix-of-one-gone-thus in the presence of those who are beneficially teaching sentient beings, do not believe the teachings of the buddha, venerable Purna, being owls, will not believe, like the words of fortune-tellers.

Venerable Purna, those sentient beings who earlier were born in isolated dense marshes, who were polluted by very senseless texts and do not believe in the matrix-of-one-gone-thus, still do not recognize “selflessness” as a term with a thought behind it,zzzz due to which those sentient beings of the isolated dense marshes do not believe in the matrix-of-one-gone-thus. In the future also, those of the dense marshes who, being attached to very senseless texts, do not recognize what is spoken in indirect speech and do not believe in the matrix-of-one-gone-thus will not be otherwise; venerable Purna, definitely being marsh dwellers they will not believe in the matrix-of-one-gone-thus.

Those sentient beings who earlier hung around any doorway and were lowly robbers are called “dog-like.” In the future also, those sentient beings, who run to others’ homes and do not believe in the matrix-of-one-gone-thus, will not be otherwise; venerable Purna, they will be lowly, like dogs.

Those sentient beings who earlier were cats, always attached to eating meat and not believing in the matrix-of-one-gone-thus, still are monsters who transformed into the form of cats and are attached to meat and taking life. In the future also those sentient beings who are awful monsters transformed into the form of cats taking others’ lives and eating meat and who have turned away from the matrix-of-one-gone-thus will not be otherwise; they will be monsters transformed into the form of cats, taking others’ lives and eating meat.

Those sentient beings who were mice and hermaphroditesaaaaa and turned away from the matrix-of-one-gone-thus still are mice and hermaphrodites, drinking beer; they drink the very filthy. In the future also those sentient beings who drink beer and are vulgar, like hermaphrodites, will not accept the matrix-of-one-gone-thus due to being satisfied with worldly tastes; they will not be otherwise; they will be like those who are hermaphrodites and mice.

Those sentient beings who were jackals and, being indifferent to blame and awfully deceptive, turned away from the matrix-of-one-gone-thus still do not recognize the matrix-of-one-gone-thus described in indirect speech and have become deceitful jackals. In the future also, those sentient beings who do not recognize the matrix-of-one-gone-thus described in indirect speech and wrongly conceive, “It looks like this,” will definitely become jackals.

Those sentient beings who earlier were ugly scorpions and turned away from the matrix-of-one-gone-thus still are inflamed when they hear about the matrix-of-one-gone-thus; with heart enraged they definitely are like scorpions. In the future also, those sentient beings who when they hear about the matrix-of-one-gone-thus do not believe in it, saying “Buddha did not say this!” will not be otherwise; venerable Purna, they definitely will perform hot actions like scorpions.

Those sentient beings who earlier were awful poisonous snakes and spoke terrible things about the matrix-of-one-gone-thus still are proud and have the frightful form of awful poisonous snakes. In the future also, those sentient beings who spoke terrible things about the helpful teaching of the matrix-of-one-gone-thus and act sinfully will not be otherwise; venerable Purna, they definitely will be awful poisonous snakes.

Those sentient beings who earlier were sheep, dumb, of little energy,bbbbb without good qualities, who did not work hardccccc at the matrix-of-one-gone-thus and derided the sūtras still deride the sūtras, definitely being sheep, dumb, and with little energy. In the future also, those sentient beings who are sleepy and make derision when they hear about the matrix-of-one-gone-thus will not be otherwise; they definitely will be dumb, with little energy, and will be weak.

Those sentient beings who earlier were water buffalos with little energy and who turned away from the matrix-of-one-gone-thus still are definitely weak and dried up, like water buffalo worked upddddd by three views. In the future also, those sentient beings who are dried up, belligerent, weak, and with little energy and who turned away from the matrix-of-one-gone-thus will not be otherwise; they definitely will be water buffalo worked up by three views.

Those sentient beings who earlier were bears who turned away from and did not believe in the matrix-of-one-gone-thus still are definitely like bears and jackals, proclaiming the unpleasant. In the future also, those sentient beings who turned away from the matrix-of-one-gone-thus and proclaimed the unpleasant will not be otherwise; venerable Purna, they will be like bears and jackals.

Those sentient beings who earlier were sparrows turned away from and did not believe in the matrix-of-one-gone-thus; still those sentient beings with dull eyes definitely are sparrows. In the future also, those sentient beings who hide knowledge of the matrix-of-one-gone-thus and perform pernicious sinful activities will not be otherwise; they definitely will be sparrows with feeble eyes.

Those sentient beings who earlier were donkeys and generated an attitude of not needing the matrix-of-one-gone-thus are still impoverished and, like donkeys, eat rough food. In the future also, they will be born in a bad lineage ordered about by other impoverished persons. Those sentient beings who do not believe in the matrix-of-one-gone-thus and meditate on selflessness will not be otherwise; venerable Purna, they will be like the desirous, servants, bird-catchers, and donkeys.

Those who earlier were demi-gods like turtles with short bodies and long fangs, who were ugly and slandered the matrix-of-one-gone-thus still have short bodies and are like turtles; they definitely are demi-gods. In the future also, those sentient beings who are short like turtles, have long fangs, are fierce, and slander the matrix-of-one-gone-thus will not be otherwise; venerable Purna, they will be sentient beings included within the class of demi-gods.

Those sentient beings who earlier were hungry ghosts emitting tongues of fire from their mouths and derided and scoffed at the matrix-of-one-gone-thus still are living beings with dry lips and palette, emaciated hungry ghosts emitting tongues of fire from their mouths. In the future also those sentient beings with very thin bodies who deride and scoff at the matrix-of-one-gone-thus will not be otherwise; they definitely will be feeble hungry ghosts emitting fire from their mouths.

and so forth, and the Great Cloud Sūtra also says:

Mahāmeghagarbha, for all hearers, solitary realizers, and those sentient beings who are like old arthritic cattle, whose minds are thoroughly beclouded and mistaken, perversely saying, “The one-gone-thus is impermanent, not everlasting, not stable, and vanishing,” who are laid low by bile and fall asleep at home, harmed by the darkness of the sleep of views, burning painfully from poison, and dreamily crazed by the sights of awful dreams, burn away the oil of knowledge of the permanent nature, the greatness of buddha-qualities, and the wick of knowing suchness.

For those sentient beings who, having given up using the butter-lamp of the permanent nature of the one-gone-thus’s qualities, defame the shākya lineage and have many ignorant views, wipe away knowledge of suchness with eye medicine of the clearing nut plant.

Cut out and throw away the tongues of those who, having abandoned the right pristine wisdom of the greatness of the lineage of the one-gone-thus and left [the home] following the one-gone-thus, speak faults. For those who left [the home] following the one-gone-thus and became buddha-children in order to realize with wisdom the one-gone-thus’s indirect speech, give this miraculous display for all views.eeeee

and so forth, and the Aṅgulimāla also says:

Those sentient beings who earlier viewed the permanent exalted body of the one-gone-thus as requiring interpretation will be sick with leprosy. Those sentient beings who are weak and ill with leprosy still will definitely deride the exalted body of the one-gone-thus. In the future also, those sentient beings who viewed the permanent exalted body of the one-gone-thus as requiring interpretation and were sick with leprosy will not be otherwise; venerable Purna, they will deride the permanent exalted body of the one-gone-thus.

and:



Those many types of sentient beings who earlier at a time of prosperity degenerated and had many diseases view the eternal exalted body of the one-gone-thus as not being eternal. Still, those sentient beings who degenerated at a time of prosperity view the eternal exalted body of the one-gone-thus as not being eternal. In the future also, those sentient beings who degenerated at a time of prosperity will view the eternal exalted body of the one-gone-thus as not being eternal; venerable Purna, they definitely will not be otherwise; they will discredit the luminous exalted body of the one-gone-thus as not being luminous.

Those sentient beings—who earlier viewed the everlasting exalted body of the one-gone-thus as non-everlasting—having taken birth in a womb of an excellent consort of a king, will die, becoming transient. Still those sentient beings who took birth in a womb of an excellent consort of a king and thereupon died will definitely deride the everlasting and luminous exalted body of the one-gone-thus. In the future also, those sentient beings who became transient and had a short life will deride the everlasting exalted body; venerable Purna, they will not be otherwise; they will deride the everlasting exalted body of the one-gone-thus.

and the Great Drum also says:

Due to deriding discourse on the matrix-of-one-gone-thus when it is taught, one abandons discourse on the permanence of buddha, through which one will not pass beyond sorrow.

and so forth. Through the import of extensive statements that the buddha, natural thusness, is beyond momentariness, the nature is established as permanent, at which time the matrix-of-one-gone-to-bliss is established [as permanent]. This is because a buddha that previously did not exist and is newly produced is not suitable to be the matrix-of-one-gone-to-bliss.

Furthermore, the superior presence Lokeshvara [that is, Kalkī Puṇḍarīka] says that the pristine wisdom of thusness transcends momentariness, “This says that the pristine wisdom devoid of single or plural moments is the thusness of conquerors,” and, moreover, the statements by the conqueror, the holy protector Maitreya:


	that the noumenon, the nature body, is a permanent nature:



Those are asserted as permanent due to the continuity

Of being the nature and having an uninterrupted continuum.fffff


	and that the final buddha is uncompounded, “[Because of having a nature without the compounded attributes of production, abiding, and disintegration in the beginning, middle, and end, buddha] is uncompounded, and [because of having an essence of the body of attributes in which the entirety of striving and exertion such as proliferations of body and speech, mental conceptuality, and so forth are pacified, exalted activities are] spontaneous,”151



and so forth, are in consideration that it is devoid of momentariness. Hence, those who assert that:


	all statements that the body of attributes or pristine wisdom are permanent are in consideration that their continuum is permanent and [the body of attributes or pristine wisdom actually] are impermanent due to being momentary

	and all statements that the buddha or pristine wisdom are uncompounded are in consideration that they are not compounded by actions and afflictive emotions



are reduced to merely not realizing these meanings of great import because of just not seeing these profound scriptures.

Similarly, the Mahāparinirvāṇa Sūtra translated by Hlay-da-wa also says:

Through meditating on the self of the matrix-of-one-gone-thus as non-existent and through perpetually meditating on emptiness, sufferings will not end, and it will be like a moth going into a flame. Unlike that, sentient beings who meditate on the matrix-of-one-gone-thus as existent stop the aspects of afflictive emotions right while having afflictive emotions. Why? It is due to the condition of the matrix-of-one-gone-thus.

and:

A monastic with excellent morality, through saying that the uncompounded one-gone-thus is a compounded one-gone-thus, becomes a forder; to die would be better. While a one-gone-thus is uncompounded, those who say, “A one-gone-thus is compounded,” are lying. Those who say, “A one-gone-thus is compounded,” will go to a hell like going to one’s own home. Venerable Mañjushrī, do not view the one-gone-thus as like the compounded. From this point on, when wandering in cyclic existence, having passed beyond ignorance, realize solely the knowledge thinking “The supramundane victor is uncompounded.” Having done that, through the fruit of this meditation you will only quickly become endowed with the thirty-two marks like a one-gone-thus.

and so forth, and the Superior Sūtra Set Forth by Vimalakīrti also says:152

Beginner bodhisattvas who wound themselves through two causes wound me and do not contemplate the profound doctrine. What are the two? When hearing profound sūtras that they have not heard before, they become afraid and doubtful, whereupon they do not admire them. In addition, though this is taught, they abandon it, thinking, “If we have not heard such earlier, from where did it come now?” And, child of lineage, they do not keep close with, accompany, serve, and respect those who memorize the profound sūtras, those who have become vessels of the profound doctrine, and those who teach the profound doctrine. From time to time they utter unpleasantness about them.

and so forth. These teach that if one does not believe or respect but denigrates, and so forth, the matrix-of-one-gone-to-bliss that is equivalent to thusness, the perfection of wisdom, the natural nirvāṇa, pure self, the thusness of self, the buddha-nature, the natural body, and so forth, great fault is incurred. Also, the superior presence Lokeshvara [that is, Kalkī Puṇḍarīka] says:

The sixth [infraction] is to deride the established conclusions; the established conclusions are the chapters on suchness in the modes of the perfection of wisdom [vehicle] and the mantra [vehicle]. Deriding them is the sixth.

and:153

If one holds faults in our own established conclusions and others’ established conclusions, this becomes the sixth root infraction. Therefore, knowing the relationship of what comes earlier and what comes later in the different tantras, you should understand good qualities and defects. Otherwise, wicked masters who, having gone outside the matrix-of-one-gone-thus, are attached to sensual enjoyment of objects and who lie will go to the most torturous hell due to apprehending unseen defects.

and so forth; these teach that:


	In the end the meaning of the mantra [vehicle] and the meaning of the perfection [vehicle] are one as thusness.

	Furthermore, if not knowing that the matrix-of-one-gone-to-bliss, the perfection of wisdom, and so forth are synonymous, one holds those to be mutually different and thereupon debates and denigrates [the perfection of wisdom], this is a root infraction for those who have entered mantra.

	If, due to not perceiving that whereas these are equivalent but have many synonyms, one holds what is flawless to be flawed, one will go to the most torturous hell.



The Extensive Mother [that is, the Perfection of Wisdom Sūtra in One Hundred Thousand Stanzas] also speaks very extensively in a similar way:

“Venerable Shāradvatiputra, what fault is there if this profound perfection of wisdom is explained in the presence of bodhisattva mahāsattvas who have newly entered the vehicle?”

Shāradvatiputra said, “Kaushika, if this profound perfection of wisdom is taught in the presence of bodhisattva mahāsattvas who have newly entered the vehicle, they—hearing this profound perfection of wisdom—will be frightened, will be fearful and scared, and will turn away from it. They will abandon it. They also will not take interest in it. Kaushika, because those bodhisattva mahāsattvas who have newly entered the vehicle abandon this perfection of wisdom upon hearing it, they manifestly make the karma of falling into wrong ways. Accumulating this karma and having accumulated it, they will be in a situation such that it will be difficult to become manifestly completely purified in unsurpassed complete perfect enlightenment.

and so forth. And the intermediate and brief Mothers also speak similarly at length. The Compendium of Precious Qualities154 also says:

Even though they serve billions of buddhas over the course of earlier practice,

If they do not have faith in the conqueror’s perfection of wisdom,

Upon hearing it those of little intelligence abandon it,

And having abandoned it, they are without refuge, going to the most torturous hell.

Hence, if you wish to contact the supreme buddha wisdom,

Have faith in this mother of the conquerors.

and so forth. Hence, all whatsoever faults mentioned—abandoning the perfection of wisdom upon fearing it and not respecting it upon not believing it, and so forth—become faults of abandonment, disbelief, and so forth by becoming afraid due to the mere terms “matrix-of-one-gone-to-bliss,” “pure self,” and so forth, since it and those are equivalent.

Similarly, the Mahāparinirvāṇa Sūtra translated by Hlay-da-wa says:

The taste of this sūtra is like, for example, delicious cow’s milk. Those who abandon the teaching of the matrix-of-one-gone-thus in this sūtra are like oxen. Know that, for example, just as the ungrateful who think to kill themselves bring supreme sorrow upon themselves, those sentient beings teaching selflessness upon having abandoned the matrix-of-one-gone-thus bring supreme sorrow upon themselves.

and so forth. The faults of abandoning and not believing in the matrix-of-one-gone-to-bliss, pure self, and so forth that it extensively describes become faults of abandoning, and so forth, the profound perfection of wisdom, since the perfection of wisdom and those are equivalent.

Similarly, Maitreya’s Sublime Continuum of the Great Vehicle also says:155

All those [faults] by [bad] beings [whose minds are thoroughly] afflicted by afflictive emotions [such as ignorance and so forth] who deprecate superior [persons—buddhas and so on—]

And reproach doctrines spoken by them are created by views [manifestly adhering to their bad tenets as if these were supreme, and from this they are also beset by various sufferings].

Therefore the intelligence [of the wise] should not [ever] be joined to those [afflictive emotions] defiled with biased outlooks [because otherwise there is the fault that the mind becomes unfit to develop correct view and behavior.

For example, the color of] clean [unstained] cloth is [fit to be] transformed by dye; cloth polluted with oil is not.

[If in that way the finality of great vehicle doctrines, the matrix, the definitive meaning, is supremely profound and greatly beneficial, how is it that some do not have conviction in it and abandon it?

That is not a fault of the doctrine but is a fault of persons.] The excellent doctrine of foe destroyers [ones-gone-thus] is abandoned [and in particular those teaching the profound suchness are abandoned by some] due to [very] low intelligence [whose faculty analyzing the profound meaning is small;

These doctrines are also abandoned by some] due to being devoid of interest in white [virtuous doctrine since the developmental lineage has not been activated; by some] due to involvement with perverse pride [with minds puffed up thinking that they possess good qualities whereas they do not; by some] due to having a nature obstructed [by having accumulated powerful karmic obstructions] from being bereft of the excellent doctrine [in past lives;

By some] due to [mistakenly] holding that [scriptures] requiring interpretation are definitive, the suchness [of all phenomena; by some] due to craving [and being excessively attached to] acquisitions [such as food, clothing, wealth, and so forth; by some] due to having come under the influence [of adhering to bad] views [such as the view of the transitory collection as real “I” and mine and so forth as if those are supreme;

By some] due to acquainting [for a long time with and coming under the influence of sinful friends] who insult the [excellent profound and vast] doctrines [and abandon them; by some] due to keeping a distance [for a long time] from [qualified holy spiritual guides] who hold the [excellent] doctrine [of the great vehicle; and by some] due to low interest [because of not believing in correct doctrine and persons and liking the erroneous. Since these are causes of self-degeneration, the wise should not do such.]

[Excellent] wise [persons skilled in what to adopt and what to discard] do not fear even [being burned by] fire, [being bitten by] awful poisonous snakes, [being killed by] murderers, and [being struck by] lightning

In the way they [fear] falling from the [supremely] profound [excellent] doctrine,

Because [being burned by] fire, [being bitten by] snakes, [being killed by] enemies, and [being struck by] lightning [can] cause mere separation from [this] life,

But from them one will not go to the very frightful transmigration of the most torturous [hell, whereas from abandoning the excellent doctrine one will experience the sufferings of the most torturous hell].

If even those [bad persons] who from acquainting again and again with [and coming under the influence of] sinful friends come to have the [very] bad intention [of wishing to kill even the highest source of refuge, a complete perfect] buddha and [draw blood]

And those beings who kill ones not fit to be killed—[greatly kind] father or mother [who are specific to individual beings], or foe destroyers [who are fit to be respected in common by all beings]—or create dissension in the supreme community

Contemplate [and meditate one-pointedly on the profound emptiness endowed with all aspects that is] the noumenon of all phenomena [and on boundless great compassion] will quickly be released from those [great obstructions of karmas of immediate retribution and attain great enlightenment].

But how could those [beings] whose minds hate [and abandon] the doctrine [of the definitive matrix, the finality of the great vehicle, attain] the liberation [of unsurpassed enlightenment! For they do not possess the fortune of meditatively cultivating its path.]

and Maitreya’s Ornament for the Great Vehicle Sūtras also says:156

Transmigrating beings [of low lineage who are not inclined toward the great vehicle], fearing [the great vehicle despite its] not being a source for such [will, as a result of this fault of deprecation,]

Come to suffer [in bad transmigrations] over a long period of time due to having accumulated a great mass of demerit.

They fear [great vehicle] doctrine [due to four causes:] having no [or low] lineage, [being influenced by] bad guides [and sinful friends], not having previously accumulated virtue [for encountering great vehicle doctrine], and not having trained [the mind in the great vehicle in this or other lives.

It is suitable to have faith in the great vehicle because if one does not create faith] in this [life, through the force of non-faith one will again] fall from this great meaningful [complete enlightenment as well as its causes].

and:157

[Objection: It is suitable to fear the great vehicle because] I do not know [that the great vehicle exists, and because even] the buddha does not know [such a great vehicle] profundity,

[And if such a great vehicle] profundity [exists,] why is it not an object of logic? [That is to say, it should be an object of logic.

And] why do [only] those who know the profound meaning become liberated [purifying the obstructions]?

[Reply:] Those are not suitable as sources of fear [because your not knowing the great vehicle is the fault of having a low lineage and so forth, and is not the fault of the great vehicle and because if you train the mind in dependence upon a virtuous spiritual guide, you will gradually come to know the buddha’s thought, and then you can also understand that the buddha, having gotten rid of the two obstructions, perceived all phenomena with non-conceptual pristine wisdom; furthermore, since without removing the bad attitudes of logic, the great vehicle cannot be understood, it is difficult even to attain liberation merely through conventional paths].

and:158

When scholars properly analyze it, they are not frightened by this [great vehicle] doctrine because [it is suitable to reflect on the facts that (1) if there is a great vehicle, there are no great vehicle scriptures] other than [these profound and vast doctrines]; and (2) [if there is no great vehicle other than the hearer vehicle, then hearers and solitary realizers, who are] other [than buddhas, as well as the lesser vehicle] would not exist;

And (3) [since the doctrines of grounds, paths, and selflessness are] very profound, [they are difficult for common beings to realize]; and (4) [the great vehicle scriptural collections] accord with [the lesser vehicle, that is to say, are similar in their time set forth, place, retinue, and so on];

And (5) they teach various [methods for the two collections such as the three paths and so forth]; and (6) [they teach emptiness in many sūtras] by way of many [formatsggggg such as non-production, naturelessness, and so forth];

And (7) they always teach [uninterruptedly—not just once—through many important points]; and (8) [those spoken with a thought behind them] are not literal; and (9) the supramundane victor’s thought [in speaking in accordance with the constitutions and interests of trainees] is very profound.

and:159

If the meaning [of statements in the great vehicle such as, “Forms do not exist,”] are considered to be literal, [three faults are engendered:

(1) Not seeking out the meaning from the wise,] one becomes inflated about one’s own [views] and degenerates from intelligence [discriminating the profound meaning];

And (2) due to having abandoned eloquent [doctrines, virtuous in the beginning, middle, and end] one is lost [in bad transmigrations];

And (3) out of anger at [great vehicle] doctrine one is obstructed [and accumulates karmas for being bereft of the doctrine].

and Asaṅga’s [Summary of] Manifest Knowledge of the middle way also says:

Question: Why do some sentient beings not consider the Very Extensive [] to be vast and profound and are afraid of them?

Answer: Because they are separated from the noumenon, do not generate roots of virtue, and are thoroughly controlled by sinful friends.

and:

Question: Why is it that although some sentient beings are interested in the Very Extensive [Sūtras], they are not freed?

Answer: Because of dwelling in holding their own view to be supreme and manifestly adhering to the meaning as being literal. In consideration of this, the supramundane victor says in the Forms of Doctrine of the Great Mirror of Doctrine:160

In bodhisattvas who improperly discriminate doctrines as literal, twenty-eight bad views arise. What are the twenty-eight bad views? Views of signs, views deprecating the imputed, views deprecating thorough conceptualization, views deprecating suchness, views of thorough apprehension, views of change, views of the non-existence of unseemliness, views of emergence, presumptuous views, very disturbed views, wrong views, increasing views, views of non-assertion, views of bad dissimulation, views [seeking] respect, views of stable obscuration, root views, views of views as non-views, views undermining application, nonliberative views, views of obstructions and so forth, views increasing the non-meritorious, views of the non-existence of effects, views of annihilation by annihilation, deprecatory views, unspoken views, great views, and boastful views.

Therefore, you must stop the great waves of karma of abandoning the doctrine—such as abandoning the matrix-of-one-gone-to-bliss, the pure self, and so forth—due to:


	holding some [non-literal teachings] to be literal and not knowing the meaning of the thoughthhhhh [behind a teaching], that is to say, the meaning in consideration of which it was spoken,iiiii and

	not realizing that just a single profound meaning is propounded by way of many forms.



To do this, it is necessary to realize through quintessential instructions that in the profound sūtras of the final wheel of doctrine, such as the Mahāparinirvāṇa Sūtra and so forth, and in the profound tantras illuminated by the bodhisattva commentaries:


	the thoughts of teachings of emptiness, selflessness, and so forth in consideration of the matrix-of-one-gone-to-bliss and the pure self

	and the thoughts of teachings of the matrix-of-one-gone-to-bliss, noumenal self, and so forth in consideration of the empty and selfless basis



are just not contradictory and are just equivalent.

(2) Advice to be intent on techniques to abandon those many faults (135.6/69a.3)

Furthermore, the Mahāparinirvāṇa Sūtra extensively pronounces:

Moreover, child of lineage, it is thus: For example, if a great drought occurs, Butea frondosa trees, ashoka trees, and kanika trees do not grow flowers and fruit. Moreover, if there is no oiliness, all those grown from water will not grow to their full measure, and all medicine also will have little power. Child of lineage, this Mahāparinirvāṇa Sūtra of the great vehicle is also like that. Once I have passed away, sentient beings will not respect it. Its magnificence also will lessen.

Why? Because those sentient beings will not know what the one-gone-thus has spoken with an intention. How? Because sentient beings will have less merit.

Child of lineage, moreover, when the excellent doctrine of the one-gone-thus is about to disintegrate and to be extinguished, at that time there will be many monastics who engage in sins. Since they will not know what the one-gone-thus has spoken with an intention, they will be lazy and idle; they will not be able to read, recite, and discriminatingly teach the real doctrine of the one-gone-thus. Like, for example, stupid robbers who, casting aside real jewels, carry away chaff, due to not knowing the matrix spoken by the one-gone-thus with an intention they will be lazy about this sūtra and not generate effort.

Alas, in the future they will fall into a very frightful great chasm. Alas, those sentient beings will not make effort at this great vehicle sūtra, the Mahāparinirvāṇa; only bodhisattva mahāsattvas understand the real meaning of this sūtra just as it is. Not being attached to letters and words, flow with it and do not oppose it; also teach it to sentient beings in that way.

and so forth, and:161

From the twelve classes of sūtras, the sets of sūtras emerge. From the sets of sūtras the very extensive class emerges. From the very extensive class the perfection of wisdom emerges. From the perfection of wisdom the Mahāparinirvāṇa emerges, like the essence of butters. “The essence of butters” is a metaphor for the buddha-nature. “The buddha-nature” is the one-gone-thus.

and:

Child of lineage, earlier you questioned the one-gone-thus about whether this sūtra exists. Child of lineage, the Mahāparinirvāṇa Sūtra is the essence of what all ones-gone-thus have intentionally spoken. Why? The ones-gone-thus have twelve classes of sūtras, but in them they did not explain the buddha-nature and the permanent, blissful, self, and thoroughly pure one-gone-thus. Because the buddha supramundane victors do not ever pass away, this sūtra is the essence of the thought of the one-gone-thus.

and so forth, and:

Child of lineage, you should know that this Mahāparinirvāṇa Sūtra of the great vehicle is a mass of immeasurable, incalculable, inconceivable merit. Why? Because it explains the secret essence of the one-gone-thus. Hence, if those male or female children of lineage wish to quickly know the secret essence of the one-gone-thus, they should make effort with urgent application about this sūtra.

and so forth, and the Mahāparinirvāṇa Sūtra translated by Hlay-da-wa also says:

For example, when dragon-thunder resounds from the sky, mushrooms quickly grow. In the hot season even the name “mushroom” does not exist. Just as they emerge with dragon-thunder, the matrix-of-one-gone-thus also appears to be like selflessness due to being obstructed by aspects of afflictive emotions, [but] those who hear this great sūtra, engender knowledge of the matrix-of-one-gone-thus, like mushrooms, immediately upon hearing this Mahāparinirvāṇa.

All sūtras and all meditative stabilizations are like the hot season; through hearing all sūtras and [hearing about] all meditative stabilizations it is not correctly known that the matrix-of-one-gone-thus exists. Like mushrooms growing in the rainy season, all secret intentional words emerge from this Mahāparinirvāṇa Sūtra. Immediately upon hearing this sūtra, sentient beings correctly know, like mushrooms growing in the rainy season, that the matrix-of-one-gone-thus exists.

and:

Child of lineage, furthermore, for example, all rivers are contained in the ocean. Child of lineage, likewise all sūtras, all meditative stabilizations, and the great vehicle are contained in this Mahāparinirvāṇa Sūtra. Why? Because it clearly reveals the very final matrix-of-one-gone-thus.

and so forth. Therefore, you should not deride and deprecate the matrix-of-one-gone-to-bliss, pure selfhood, and buddha-nature, or natural buddha,jjjjj that are equivalent to thusness, the great mother, nature body, great seal, great vajradhara, vajrasattva, and so forth.

e. Advice to accrue the benefits of faith in the profound noumenon as the wisdom basis-of-all {2} (139.3/70b.5)
(1) Great waves of beneficial qualities to be attained (139.3/70b.5)

You should just have faith, respect, and belief because, if so, immeasurable great benefits will arise. Moreover, the Aṅgulimāla Sūtra says at length:

Through the cause of knowledge that the permanent matrix-of-one-gone-thus exists in all sentient beings all whatsoever supreme aspects of bliss and marvels in the world are gained. Through hearing about the permanent matrix-of-one-gone-thus all marvels, high status, and all blisses on earth are always attained in even all times—past, present, and future.

and:

From this immortal phrase teaching, “The one-gone-thus is permanent,” great wisdom is born. The wise teaching such are buddhas.

and:

Good, good. The matrix-of-one-gone-thus is taught.

Wherever eloquence is spoken, the matrix-of-one-gone-thus is heard.

Make worship to those who read the great vehicle sūtras pleasantly sounding like mi byinkkkkk

And to the books with drums, small drums, and cymbals of kinnaras and gandhārvas.

Sentient beings who always make worship thus constantly as humans in the world will in the future become buddhas. Thus the one-gone-thus said.

and:

Moreover, Mañjushrī, likewise my teaching will remain for many years in southern areas. In order to help sentient beings bodhisattvas like you who undertake great hardship—forsaking even their own lives—will teach the matrix-of-one-gone-thus to all sentient beings, “The one-gone-thus is permanent; the one-gone-thus is everlasting; and the one-gone-thus is eternal.”

and:

Mañjushrī, when the excellent doctrine has remained for eighty years, you will, for instance, carry the great burden of the excellent doctrine, and thinking, “I will revere the excellent doctrine on my shoulders,” will—forsaking even your life—intensively teach sentient beings in the Jambu Land and in all small lands, “The one-gone-thus is permanent, everlasting, quiescent, eternal.” Whether sentient beings believe or do not believe, whether my body is killed, whether it is cut into pieces, from the start my body is a permanent exalted body; bodhisattvas undertaking the great hardship of carrying the burden will arise in southern areas.

and:

The supramundane victor said, “Angulimāla, even the one-gone-thus underwent great hardship. When in the future the excellent doctrine will have remained for up to eighty years, the great vehicle sūtras teaching the matrix-of-one-gone-thus, teaching to benefit all sentient beings, will undergo great hardship. Those sentient beings who hold that position will teach within undergoing great hardship.”

and:

In southern areas the great vehicle will be taught; it will be earnestly taken up as the essence; the deeds of the one-gone-thus will be practiced, free from the eight great actualities.lllll It will be taught that “The one-gone-thus is permanent, everlasting, quiescent; the matrix-of-one-gone-thus is stable.” My hearer monks, nuns, male lay practitioners, and female lay practitioners will take it as the earnest essence. They will take up my teaching as a burden.

and so forth, and:

Through the cause of the merit of hearing about the matrix-of-one-gone-thus they will be without sickness, without harm, will have long life, and will please all sentient beings. Through hearing that the one-gone-thus is permanent, everlasting, and eternal and that parinirvāṇa is immortal, all will prosper, will be robust for a long time, and will be permanent.

and:

Those wishing to teach the doctrine should teach as follows: The one-gone-thus is to be praised as permanent and real. Those who, not teaching thus, neglect the matrix-of-one-gone-thus are not fit for a lion throne, just as servants are not fit for a royal elephant.

and so forth, and the Mahāparinirvāṇa Sūtra also says:



“Therefore, Mañjushrī, children of lineage who are endowed with shame and embarrassment do not view the buddha supramundane victor as concordant with the compounded. Mañjushrī, forders with bad views propound that the one-gone-thus is concordant with the compounded. Monastics keeping ethics do not view in that way the one-gone-thus as being compounded. If one says that the one-gone-thus is compounded, that is to tell a lie. It is to be known that that person, immediately after dying, will be born in a hell, feeling like a person staying in their own home.

“Mañjushrī, since the one-gone-thus really has the attribute of being uncompounded, do not say that the one-gone-thus is compounded. Mañjushrī, from today on, when traveling in cyclic existence, abandon non-knowing and seek correct pristine wisdom. The one-gone-thus is uncompounded; whoever views the one-gone-thus in such a manner will be endowed with the thirty-two marks and will quickly be fully purified in unsurpassed, complete, perfect enlightenment.”

Then the youthful Mañjushrī said to Chundāla, “Good. Good. Child of lineage, you have manifested a cause of extremely long life; your realization that the one-gone-thus is an uncompounded phenomenon having the attribute of permanence and having the attribute of immutability and unchangeability is good. Your not speaking of the one-gone-thus as having the character of the compounded is good.

“Just as a person burnt by fire covers their body with clothing due to having shame and embarrassment and that thought is virtuous, due to which that person is born as a celestial god in the land of the thirty-three, and becomes a brahmā monarch and wheelruling-emperor, always born in happy situations and not born in bad transmigrations, so you also by not speaking of the one-gone-thus as having the character of the compounded will in the future, without question, attain the thirty-two marks, eighty beauties, eighteen unshared attributes, immeasurable life, non-staying in cyclic existence, intense bliss, and in not a long time complete, perfect enlightenment.

and:

If a person believes that the one-gone-thus has the attribute of permanence, that person is very rare like an udaṃvāra flower. If one generates a mind of faith upon hearing this very profound great vehicle sūtra after I pass away, it should be known that this person in the future will not fall into a bad transmigration for one hundred thousand eons.

and:

Proclaiming the lion’s roar is not to explain that all phenomena are impermanent, suffering, selfless, and thoroughly impure. It is to proclaim that the one-gone-thus is only permanent, blissful, self, and thoroughly pure.

and the Mahāparinirvāṇa Sūtra that the master Bhāvaviveka cites as a source in his commentary on the middle, the Lamp for (Nāgārjuna’s) “Wisdom,” also says:

Those sentient beings who teach, “All sentient beings have the matrix-of-one-gone-thus,” are endowed with immeasurable good qualities. Those children of lineage wanting the excellent doctrine, who have done countless ill deeds, will be cleansed [of those ill deeds] merely by [undergoing] headache, catching contagion, pain, and deprecation.

Moreover, the Sūtra Indicating the Inconceivable Qualities and Pristine Wisdom of a One-Gone-Thus says:

Some bodhisattvas practice the five perfections for eight billion eons; even more so, Mañjushrī, if other bodhisattvas take interest, thinking “The one-gone-thus is permanent,” they generate immeasurably more merit.

and so forth, and the Great Cloud Sūtra also says:

The bodhisattva mahāsattva Mahāmeghākāsha asked the supramundane victor, “Supramundane victor, when possessing what sūtra do bodhisattvas come to be in an ocean of meditative stabilization?”… “They will see the one-gone-thus as just permanent; and seeing very clearly that the matrix-of-one-gone-thus is just permanent and everlasting, they will become monarchs expressing praise of myself; and they will come to propound the one-gone-thus as everlasting: ‘The one-gone-thus is an everlasting exalted body’; and they will come to have a wonderful view of manifest delight in the quiescent nature of the one-gone-thus; and they will come to be in all oceans viewing in all aspects that ‘The one-gone-thus is permanent, everlasting, stable, and quiescent.’”

and:

For those sentient beings who express praise of impermanence, emptiness, parinirvāṇa, and selflessness there is the meaning of the thorough teaching of the greatness of the buddha quality of parinirvāṇa as residing in a permanent, everlasting, stable, and quiescent nature, and for sentient beings who propound that the doctrine will vanish there is the meaning of purifying the eye [seeing] the excellent doctrine having a stable nature.

and:

Good is your request to the one-gone-thus, foe destroyer, completely perfect buddha for the meaning of words appropriate to yourself, spreading subtle and profound words and syllables, the greatness of the qualities of a one-gone-thus in all sentient beings, having the character of permanence, a treasure of teachings of the excellent doctrine, treasure of the monarch of sūtras unequal with the likes of you, treasure of teachings of the excellent doctrine, treasure of inexhaustible ambrosia of all sentient beings. I will explain the presentation of the stable treasure of all sentient beings.

and:

The supramundane victor buddhas are not fabricated.

The ones-gone-thus are not produced.

I will also teach the emanation body,

Exalted body hard like a diamond.

Even a relic the size of a mere mustard seed

Will not at all come forth.

In that without bone, blood, and flesh

How could relics come to be?

In order to help sentient beings

Relics will be left out of [skill in] means.

The supramundane victor’s body of attributes,

The one-gone-thus’s element of attributes,

The supramundane victor’s exalted body is like that,

And the teaching of doctrine is also like that.

and so forth, and Maitreya’s Sublime Continuum also says:162

[The four adamantine topics concordant with achieving the three jewels—(1) the naturally pure] buddha-constituent [which is the matrix-of-one-gone-thus in the state of being together with adventitious defilements; (2) the attainment of] buddhaenlightenment [which is the buddha-constituent’s state of completely purification of even adventitious defilements];

(3) Buddha-attributes [which are the special qualities of the powers and so forth undifferentiably possessed in great enlightenment]; and (4) [spontaneously established] buddha-activities [of uninterrupted continuum through the capacities of the attained qualities—]

Are not conceivable [exactly as they are in reality] even by sentient beings [whose adventitious defilements are mostly] purified. [Thus what need is there to mention childish common beings, hearers, and solitary realizers!

Then whose objects of activity are these?] These [four adamantine topics] are objects of activity [exactly as they are in reality only of the pristine wisdom] of [perfect buddhas,] the leaders [of all sentient beings. Nevertheless, they are objects realized by those with faith in the one-gone-thus in the manner of utilizing imagination].

Intelligent [bodhisattvas] who [strongly] believe in these [four topics that are] objects [of activity of the pristine wisdom of only perfect buddha] conquerors

Are vessels for the collections of [the unfathomable] buddha-qualities [of the powers and so forth because the final fruit is quickly attained from awakening the great vehicle lineage.

Similarly, the very many benefits of] manifest delight [and strong belief] in these [four topics endowed with] collections of qualities inconceivable [by ordinary beings]

Outshine [all the collections of] all sentient beings’ merit [arisen from giving and so forth that is not connected with these].

A certain [son of lineage or daughter of lineage with an attitude of] seeking [unsurpassed great] enlightenment always offers every day [without interruption] to [the supreme of objects, supramundane victor buddhas,] monarchs of doctrine,

A vast land made from] gold and adorned [and filled] with [unfathomable] jewels as numerous as the [minute] particles of [a limitless number of] buddha-lands [thereby increasing merit greatly],

But if another [intelligent being] hears even [at minimum] the words concerning these [four topics of profound meaning] and thereupon [especially] believes [in them without misapprehension],

This one will attain much greater merit than [even the vast] virtue arisen from [the aforementioned] giving. [Thus what need is there to mention one who realizes the meaning!]

A certain intelligent [son of lineage or daughter of lineage with an attitude of] wanting [to attain] unsurpassed [great] enlightenment keeps ethics [abandoning all ill deeds] undefiled [even by infractions] over many eons

[Naturally] without striving [and exertion] in dependence upon [familiarizing greatly] with body, speech, and mind, thereby [increasing merit very greatly],

But if another [intelligent being] hears even [at minimum] the words concerning these [four topics of profound meaning] and thereupon [especially] believes [in them without misapprehension],

This one will attain much greater merit than [even the vast] virtue arisen from [the aforementioned] ethics. [Thus what need is there to mention one who realizes the meaning!]

A certain intelligent [son of lineage or daughter of lineage in order to] suppress the fire of afflictive emotions of the three cyclic existences [of desire, form, and formlessness] meditatively cultivates to completion the concentrations—

[The four concentrations of] gods and [the four immeasurables which are] the abodes of purity, and so forth—as methods [for attaining the state of the fruit,] unchanging complete enlightenment, [thereby increasing merit very greatly],

But if another [intelligent being] hears even [at minimum] the words concerning these [four topics of profound meaning] and thereupon [especially] believes [in them without misapprehension],

This one will attain much greater merit than [even the vast] virtue arisen from [having cultivated the aforementioned] concentrations. [Thus what need is there to mention one who realizes the meaning!]

[What is the reason why the wisdom arisen from hearing these topics is superior to even the vast merit arisen from giving, arisen from ethics, and arisen from meditation? Making vast] giving [of things only] achieves [wonderful] resources [as its fruition];

Ethics [temporarily only] achieves [the wonderful body of] a high state,mmmmm and meditative cultivation [of concentration only] gets rid of afflictive emotions [of the three realms],

But [in dependence upon such] wisdom [realizing that enlightenment as well as its qualities and activities are attained from separating the naturally pure basic constituent from adventitious defilements] all afflictive [obstructions and obstructions to] omniscience [as well as their predispositions] are completely removed;

Therefore, this [very wisdom understanding well the factual mode of subsistence] is superior [to the collections of merit from giving and so forth, since] the cause of that [special wisdom] is to hear about these [four topics without error].

It is said that an earlier one-gone-thus, called “Always Emitting Light,” while remaining on one seat, taught by way of hundreds of thousands of examples this doctrine of the matrix-of-one-gone-thus for five hundred great eons, whereby it was understood in all ten directions with little hardship even in worldly realms as numerous as the particles of ten buddha lands, and those who at minimum heard the name “matrix-of-one-gone-thus” attained buddhahood upon the gradual fructification of roots of virtue.

The Matrix-of-One-Gone-Thus Sūtra, having set forth clearly and at length the meaning of “[All who heard this sūtra attained buddhahood] except for the four—the bodhisattvas mahāsthāmaprāpta, avalokiteshvara, mañjushrī, and vajramati,” says:163

When I also earlier engaged in practice,

I heard the name of this sūtra

From the one-gone-to-bliss Lion Banner.nnnnn

Hearing it respectfully, I joined my palms.

Through the karma of that good deed

I quickly attained the excellent enlightenment.

Hence wise bodhisattvas

Should always uphold this supreme sūtra.

and so forth. Thereby it speaks of the great waves of benefits of having faith, respect, and so forth for the matrix-of-one-gone-thus.

(2) Advice to make effort at techniques to attain them (148.6/75a.2)

If in that way through merely hearing the name of the matrix-of-one-gone-to-bliss one will attain buddhahood, what need is there to mention faithfully respecting it, meditating upon it upon having actualized it, and so forth! Therefore, the wise who are imbued with compassion should teach it without regard for their life, and those who seek liberation should seek it, listen to it, and so forth, even upon being swallowed in a great pit of fire. The Mahāparinirvāṇa Sūtra says:



Then, the bodhisattva Kāshyapa also said this to the supramundane victor, “Supramundane victor, having heard the one-gone-thus say, ‘The Mahāparinirvāṇa Sūtra is supreme and sublime, like the essence of butters. Whoever drinks it is cleansed of disease, and it also goes into all medicines,’ I am thinking that whoever does not listen to and does not wish for this sūtra is very stupid; they do not have a virtuous mind. Supramundane victor, I can bear peeling my skin and using it as a basis for writing, drawing out my blood and using it as ink, drawing out my marrow and using it as fluid, and breaking my bones and using them as pens to write out his Mahāparinirvāṇa Sūtra. Also, having written it down, I can bear reading it, reciting it, understanding it, and teaching and explaining it at length to others.

“Supramundane victor, if a sentient being becomes desirous of resources, I will first give that person resources, and after that will instigate them to read this Mahāparinirvāṇa Sūtra. If that person possesses great resources, I will first cause pleasant conversation of desire, and afterward will instigate them to read this Mahāparinirvāṇa Sūtra. If the person is vulgar, I earnestly will forcibly cause them to read it. If proud, I will first serve them according to their wish, and make them very happy and pleased; afterwards, I will teach this Mahāparinirvāṇa Sūtra. If it is someone who deprecates the very vast sūtras, I will tame that person with force, and having tamed them, will cause them to read this Mahāparinirvāṇa Sūtra. If it is someone who has faith and zeal for great vehicle sūtras, I will go in the presence of that person and with great respect will serve, pay respect, honor, worship, and praise them.”

Then, the supramundane victor said to the bodhisattva Kāshyapa, “Good, good.”

and so forth, at the end of which [the supramundane victor says]:

“You will soon teach and explain to many circles of sentient beings the Mahāparinirvāṇa Sūtra, the essence of what the one-gone-thus intentionally said about the buddha-nature.

and:

Child of lineage, moreover it is thus: If a sentient being does not know that the one-gone-thus is permanent, that person is indeed blind. If a sentient being knows that the one-gone-thus is permanent, I say that this person is endowed with the divine eye, despite having a fleshly eye.

and the Aṅgulimāla Sūtra also says:

If someone very earnestly does not hide the matrix-of-one-gone-thus and teaches it to help all sentient beings, that person will attain the divine eye and will have the divine eye in the world.

and, “One who teaches the matrix-of-one-gone-thus, no matter whether having afflictive emotions or not, is called ‘a perfect buddha,’” and, “One who teaches the matrix-of-one-gone-thus is a perfect buddha,” and so forth, and the Great Drum Sūtra also says:

Other than that, to those sentient beings especially intent on the vast, who assert the permanent, stable, quiescent, and everlasting great nature of the one-gone-thus, the one-gone-thus causes to apprehend the crown bestowing the great vehicle initiation of pristine wisdom of omniscience endowed with the supreme of all aspects.

and:

Those who teach, “The matrix-of-one-gone-thus, a permanent buddha, exists,” and furthermore proclaim it and do not abandon it—who assert not an emptiness of the view of the transitory but an everlasting, supreme basis naturally empty of all compounded phenomenaooooo—are steadfast in such qualities; the remaining qualities are inconceivable.

and:

In the future I will have many students who will uphold the excellent doctrine. Heppppp will be the very last of those hundreds mentioned before in this sūtra—Bhadrapāla,qqqqq Guhagupta, and so forth. Kāshyapa, who is that? He is this very Licchavi youth Liked-When-Seen-by-All-the-World.rrrrr In the future, having become a wise person in the south, he will beat the great drum of doctrine. He will blow the conch of doctrine.

and:

Then, the supramundane victor also said this to Kāshyapa, “Kāshyapa, you cannot be like a guardian of the land. While guarding the land, this youth skilled in method, having heard and listened to this sūtra, will hold it to his body and will manifestly bring it out into the world. Having set him on the seventh [bodhisattva] ground, I will bless him as an ordinary being. Then, when the [average] lifespan is eighty years at a time of the diminishment of the teaching, he—having been born in the family lineage called Kayāgaurīsssss in a village called Base-of-the-Great-Garlandttttt in a district called Ayodhyāuuuuu on the banks of a river in a southern area called Muruṇḍavvvvv—will become a monk bearing my name.wwwww Through skill in sustaining the community he, having emerged from the householder’s life among those indolent with regard to my training in virtue, will gather them together through the modes of gathering.xxxxx

Having found this sūtra, he will hold it to his body, and having purified the spiritual community, initially he will thoroughly eradicate the great bases of unsuitability,yyyyy proclaiming the great sound of doctrine. He will proclaim the conch of the doctrine and victory banner of the doctrine spoken in the Great Drum Sūtra. As a second [proclamation of doctrine] he will set forth great vehicle sūtras discoursing on emptiness. As a third [proclamation of doctrine] he will expound discourse examining the basic constituent of sentient beings and will discourse on the Great Drum. He will beat the great drum of doctrine; he will blow the conch of doctrine; he will plant the victory banner of doctrine; he will manifestly wear my armor.

and:

When there are sentient beings who are trainees, then among such sentient beings it will be said, “Look at this supramundane victor Shākyamuni who has come,” and it will be prophesied, “Look at such a permanent, stable, quiescent, and everlasting one-gone-thus. Know the stable and blissful that I have taught as like this.” Then, the buddha supramundane victors from space in the ten directions will reveal their individual face to that one, and say, “That one is so.” Also, all the world will believe that one’s teaching of doctrine, saying, “It is taught well.”

and:

In the style of uttering sounds of praise of the three jewels to transmigrating beings, the buddha-secrecy is this: “The one-gone-thus is permanent, stable, quiescent, and everlasting.” This buddha-secrecy is to be proclaimed.

and the Great Cloud Sūtra also says:

Even if it is the meaning of the name of a sūtra explaining the greatness of the qualities of the one-gone-thus, profound, equal, permanent, everlasting, and stable, wherever it dwells, you should proceed even into the center of fiery crossroads. Mahāmeghagarbha, because of being meaning to be heard, an object to be honored, to be painted, to be worshipped, and to be revered, you should enter even into worldly realms filled with fire as numerous as the sands of the Ganges River.

and so forth. Since such is again and again eloquently pronounced at length, be endowed with great effort day and night in faithful and respectful hearing, thinking, and meditating on the alternative internal knowledge, the buddha-nature, the natural great nirvāṇa, thusness, self, pure self, matrix-of-one-gone-to-bliss, clear light nature, perfection of wisdom, source of attributes,zzzzz great seal, syllable a, ultimate truth, syllable evaṃ, vajrasattva, androgynous state,aaaaaa partless omnipresent pervader, that endowed with the supreme of all aspects, vajra sun and moon, sixteen thusnesses, twelve true meanings, immutable thoroughly established nature, great vajra-sphere maṇḍala, essence of the mantra-sphere, omnipresent element of attributes, the aspectless endowed with all aspects, that passed beyond all worldly exemplification, great wish-granting jewel, and supreme vast great wish-granting tree. These are the natural lineage—the ultimate buddha permanently abiding primordially in the ordinary state—the basis of purifying defilements.

The developmental lineage dependent upon it gives rise to special roots of virtue from planting and developing seeds of liberation. This is well renowned to scholars. Therefore, fearing it would take too many words here, I will not write about it; you should look at Maitreya’s Ornament for the Great Vehicle Sūtras and Asaṅga’s Grounds of Bodhisattvas,164 and so forth.

f. Avoiding various wrong conceptions deviating from that {3} (155.4/78a.2)
(1) Avoiding the absurd consequence that all sentient beings would have complete abandonment [of defilements] and have complete realization [of the truth] (155.4/78a.2)

Objection: If the ultimate buddha intrinsically exists in all sentient beings, then they intrinsically would have final abandonment [of defilements] and have final realization [of the truth].

Answer: This must be taught upon making a distinction. Hence, there are two types of abandonment—abandonment of all defilements that is their primordial absence of inherent establishment and extinguishment of adventitious defilements upon their being overcome by antidotes. Concerning those, the first is complete within the noumenon because of containing the entire meaning of:

Extinguishment is not extinguishment by antidotes.

Because of being extinguished from before, it is indicated as extinguishment.bbbbbb

and [Maitreya’s Sublime Continuum of the Great Vehicle, which says]:165

Becausecccccc it [realizes that the mind] is naturally thoroughly pure [and luminous]

And because it [realizes that adventitious] afflictive emotions are extinguished [and stopped] due to not being produced from the start.

and:

The afflictive emotions forever do not exist—

Voidness of defilements in the beginning, middle, and end.

and, “At all times devoid of all obstructions,” and so forth, and because it is beyond the phenomena of consciousness, and because it is definitely released from all obstructions, and because of utterly having abandoned afflictive emotions, secondary afflictive emotions, and thorough afflictions as well as their predispositions, and because of the absence of dust,dddddd dustlessness, absence of defilements, abandonment of faults, and flawlessness. Hence, natural abandonment is primordially complete in the ultimate noumenal buddha because the noumenon is the one-gone-thus primordially released and because of being the buddha prior to all buddhas.

Although the second abandonment [that is, the extinguishment of adventitious defilements upon being overcome by antidotes] does not exist in sentient beings who have not cultivated the path, this does not involve a fault in our tenets, because it is not asserted that all sentient beings are buddhas or have attained buddhahood and because it is not asserted that conventional buddhahood exists in all sentient beings.

Similarly, there are also two types of buddha-realization, the self-arisen pristine wisdom that is the primordial realization of the noumenon—knowing itself by itselfeeeeee—and the other-arisen pristine wisdom that is realization produced from having cultivated the profound path. The first is complete within the noumenon:


	because that factuality contains all self-knowledge and other-knowledge, and

	because of being the sacred ultimate,ffffff all-conscious and all-knowing, and

	because of being unfluctuating individual self-knowledge, and

	because of being the pervasive lord that is the essence of the five self-arisen pristine wisdoms, and

	because of holding the mode of non-dualistic pristine wisdom, and

	because of having the essence of the ten pure pristine wisdoms, and

	because of being the container of the ten pure pristine wisdoms.



Hence, natural fundamental abandonment and realization are complete in the ultimate noumenon, since these have the same import as the statements [in Maitreya’s Sublime Continuum of the Great Vehicle]:166

The basic constituent, [the matrix-of-one-gone-thus] is empty of adventitious [defilements, compounded conventional phenomena suitable to be abandoned,]

Which have the character of being separable [from the noumenon, whereby one sees that it is free from the extreme of existence].

[The element of attributes] is not empty of the unsurpassed [ultimate infinite buddha-qualities of the powers and so forth]

Which have the character of not being separable [from the noumenon, whereby it is also free from the extreme of non-existence].

and:167

This [naturally pure basic constituent of a one-gone-thus, ultimate truth, thusness,] has no [previously existent flaws of afflictions] to be removed [because freedom from all adventitious defilements from the start is its nature],

And [similarly] it does not have the least [factor of qualities of purification] to be set up [because the statusgggggg of the ultimate qualities of the powers and so forth being spontaneously established from the start and being indivisible is its nature].hhhhhh

Therefore, since the first type of realization [self-arisen pristine wisdom that is primordial realization of the noumenon] is indivisibly complete in the noumenon, it is the case that where that noumenon exists, this realization also exists. Although the second type of realization [which is produced from having cultivated the profound path] is not complete in sentient beings who have not entered the path and although they have not directly realized selflessness, this does not involve a fault in our tenets; the reasons are as before.

(2) Avoiding the absurd consequence that all sentient beings would have accumulated the two collections [of merit and wisdom] (157-158/79a.3)

Objection: Also, if buddha integrally exists in all sentient beings, all sentient beings would have accumulated the two collections [of merit and wisdom] and would have abandoned the two obstructions [to liberation from cyclic existence and to omniscience].

Answer: Here also there is no entailment; the reasons are as before.

Moreover, in order to accumulate the two collections [of merit and wisdom], it is necessary to know the distinction of the two truths. Also, accumulation of the two ultimate collections is primordially naturally complete in the ultimate truth:iiiiii


	because the ultimate truth is meritorious, a collection of merit, pristine wisdom, great source of pristine wisdom, endowed with pristine wisdom, knower of existence and non-existence, the two collections, and accumulator of the collections, and

	because the great buddha vairochana, the great subduer, is endowed with the great subduer, and

	because the king of subduers is a self that pervades the ten powers, and

	because the supreme original contains the three exalted bodies and has an essence of the five buddha bodies, and

	because complete buddha is the guide of the world.



Although sentient beings who have not entered the path have not accumulated the two conventional collections [of merit and wisdom], this does not involve a fault in our tenets; the reasons are as before. Similarly, with respect to abandonment of the obstructions [to liberation and to omniscience] there are two modes [ultimate and conventional], as explained earlier on the occasion of abandonment (185).

Therefore, very many perverse challenges such as, “If buddha exists in sentient beings, all karmas, afflictive emotions, and sufferings would not exist,” and so forth, and “Sentient beings would realize all knowables,” and so forth are babble by those who do not know the difference between existence [that is, presence] and being such and such.jjjjjj This is because existence does not establish being such and such.kkkkkk If it did, then since explanations exist in humans, are humans explanations?

Hence, the abandonments and realizations and the two collections included within conventional truths are true paths, whereas the abandonments and realizations and the two collections included within ultimate truth are true cessations, due to which those are contained respectively within conventional form bodies and within the ultimate body of attributes. The first is well renowned, and in terms of the second [the Expression of Mañjushrī’s Ultimate Names] extensively says:

Victor, victor over the enemy, complete victor,

Lord of doctrine, doctrine-victor,

Essence of all buddhas, supreme actuality,

Agent of non-abiding nirvāṇa,

Holder of the thirty-two marks,

Omniscient ocean of pristine wisdom.

Holder of the entirety of pristine wisdom bodies,

Self-arisen body of pristine wisdom,

One-gone-thus endowed with the body of pristine wisdom,

Holder of the treasure of omniscient pristine wisdom,

Holder of the nature of all buddhas,

Unsurpassed buddha enlightenment,

Complete buddha arisen from a,

Complete buddha of vajrāsana,

Guru of transmigrating beings, the sole teacher,

Great matrix of all buddhas,

One endowed with the compassion of all buddhas,

and so forth. The thought of such extensive statements is that the ultimate truth itself is buddha, the profound mode of abiding of the fundamental nature. Since this which dwells in sentient beings is thusness together with defilement, it abides as the basis for the purification of defilement. Extensive treatments of scripture and reasoning will be set forth on the occasion of its many synonyms (253ff.), and so forth.

(3) Avoiding misconceptions mistaking the basis of purification for what is purified and so forth (160.1/80a.3)

Objection: If the basis of purification is thus, this contradicts the renown that the basis of purificationllllll is the aggregates, constituents, and sense-spheres.

Answer: This is true [that is to say, it contradicts such a misguided renowned opinion], but it does not contradict scripture. The Matrix-of-One-Gone-Thus Sūtra says:

Just as a human wanting honey—

Upon seeing that there is an abode of honey

But completely guarded and hidden by bees—

Completely expels the bees,

So the one-gone-thus sees the presence

Of this like an abode of honey

In the midst of afflictive emotions—

Many tens of millions of afflictive emotions—

In all sentient beings of the three existences.

Moreover, for the sake of purifying buddha

I remove the afflictive emotions like expelling bees.

Here, with respect to “for the sake of purifying buddha,” buddha is the original buddha, “buddha earlier than all buddhas,” the matrix-of-one-gone-to-bliss. Purifying it refers to the basis of purification,mmmmmm not the defilements that are the objects purified. The appropriated aggregates, and so forth, are not buddha because they are the defilements that are the objects purified.

Furthermore, the Matrix-of-One-Gone-Thus Sūtra says:

Children of lineage, this is the noumenon of phenomena. Whether the ones-gone-thus arise or not, these sentient beings always have the matrix-of-one-gone-thus. This being so, children of lineage, a covering of afflictive emotions suitable to be derided covers the matrix-of-one-gone-thus, and hence the one-gone-thus, the foe destroyer, the complete perfect buddha teaches doctrine to bodhisattvas for the sake of destroying sentient beings’ coverings of afflictive emotions and also thoroughly purifying the pristine wisdom of a one-gone-thus. You should have zeal for this activity.

Here also, with respect to “thoroughly purifying the pristine wisdom of a one-gone-thus,” the reference is to the self-arisen pristine wisdom, the matrix-of-one-gone-to-bliss called the one-gone-thus primordially released. Purifying it refers to the basis of purification, not the defilements that are the objects purified. Because the contaminated aggregates and so forth are adventitious defilements, they are not the pristine wisdom of a one-gone-thus.

Moreover, the Matrix-of-One-Gone-Thus Sūtra says that the buddha ground itself—the ultimate, the self-arisen one-gone-to-bliss dwelling in all sentient beings—is the basis of purification, not the aggregates and afflictive emotions:168

“Children of lineage, moreover it is like this: For example, the kernels of śālistamba rice, barley, millet, or grain are thoroughly removed from their husks; until they emerge from their husks, they do not perform the function of eating, drinking, and tasting. Children of lineage, men or women who want the activities of food and drink such as eating, drinking, and so forth, reap those grains and, beating them, remove the outer husk. Children of lineage, similarly the one-gone-thus also sees a one-gone-thus itself, a buddha itself, just self-arisen dwelling in all sentient beings enwrapped by the husk of afflictive emotions.

“Children of lineage, the one-gone-thus removes the covering of afflictive emotions in them, also thoroughly cleanses the one-gone-thus in them, and releases those sentient beings from all the enveloping husks of afflictive emotions, teaching doctrine to sentient beings within thinking that they will proceed into the count of ‘ones-gone-thus, foe destroyers, complete perfect buddhas’ in the world.”

Then, at that time the supramundane victor pronounced these stanzas:

Whether grain, śālistamba rice,

Millet, or barley,

As long as those have husks,

They do not perform their functions.

When the husks are removed upon being beaten,

They perform many forms of functions,

But those kernels having husks

Do not perform functions for sentient beings.

Likewise, definitely seeing that the buddha ground

Of all sentient beings is covered by afflictive emotions,

I teach doctrine for them to cleanse those

And quickly attain buddhahood.

In order to cleanse the noumenon like me

Existing in all sentient beings

Enwrapped by hundreds of afflictive emotions

And to quickly become conquerors, I teach doctrine.

When it speaks of removing the husk of the afflictive emotions and so forth, it is referring to the defilements that are the objects to be purified, respectively like husks over kernels of grain.

Moreover, the Matrix-of-One-Gone-Thus Sūtra says:169

A person’s block of solid gold

Having fallen into filth

Remains there for not just a few years

But it has the attribute of not disintegrating.

A god with the divine eye sees it,

And says to others so that they might clean it,

“There is supreme precious gold here.

Wash it, and make use of it.”

Likewise, I see that all sentient beings

Have always been oppressed by afflictive emotions for a long time.

With [skill in] means I teach doctrine so that they recognize

The adventitious afflictive emotions and cleanse the nature.

When it says “so that they cleanse the nature,” the nature is the nature body.

When [Nāgārjuna’s Treatise on the Middle] says:170

Natures are unfabricated

And without reliance on another.

That the nature would change into something else

Is also never feasible.

[the nature] is the matrix-of-one-gone-to-bliss. “Cleansing it” refers to the basis of purification, and not the defilements to be purified because the nature is clear light. Since the contaminated aggregates are adventitious defilements, they are not the clear light nature because contaminated aggregates are made by causes and conditions. For it is extensively said [in Nāgārjuna’s Treatise on the Middle:]171

Moreover, a nature arisen from causes and conditions

Would be something that is made.

and so forth, and [in Dharmakīrti’s Commentary on (Dignāga’s) “Compilation of Prime Cognition“]:172

The nature of the mind is clear light;

The defilements are adventitious.

and so forth.

Furthermore, the Matrix-of-One-Gone-Thus Sūtra says that the precious pristine wisdom of a one-gone-thus—not the adventitious aggregates—is the basis of purification:173

Children of lineage, it is also as follows: Forms of horses, elephants, women, or men are made from wax and covered outside with clay. The wax is melted, and falls out; gold is melted, and those are filled with melted gold, which gradually cools. The clay outside all those forms is black and has an ugly color, but the insides are made from gold. Then, the goldsmith or apprentice, seeing that those forms have cooled, breaks the clay from the outside with a hammer, whereupon in that instant the existent forms made from gold become thoroughly pure.

Children of lineage, the one-gone-thus also sees with the eyes of a one-gone-thus that all sentient beings are clay-like forms and that the space inside the external encasement of afflictive emotions and secondary afflictive emotions is filled with buddha-qualities, with a beautiful one-gone-thus, the precious uncontaminated pristine wisdom existing inside. Children of lineage, the one-gone-thus, seeing that all sentient beings are this way, goes among bodhisattvas and intensively teaches these formats of such doctrine. Concerning this, so that those bodhisattva mahāsattvas who have become quiescent and cool thoroughly cleanse the precious pristine wisdom of a one-gone-thus, the one-gone-thus breaks up all the external afflictive emotions with the diamond hammer of doctrine.

These statements that the basis of purification itself, the matrix-of-one-gone-to-bliss, is buddha, the ground of buddha, and the pristine wisdom of a one-gone-thus also clear away the assertion by certain [scholars] that the matrix-of-one-gone-to-bliss is not buddha.

Similarly, even all statements [in that sūtra]—that doctrines are taught for the sake of purifying and clearing away from the matrix-of-one-gone-to-bliss the encasement of adventitious defilements covering that matrix-of-one-gone-to-bliss—teach by way of other examples and in other formats that the basis of purification is the matrix-of-one-gone-to-bliss and that the flaws that are the objects to be purified are the adventitious defilements. Hence, that very sūtra should be read at length.

Likewise, Maitreya’s Sublime Continuum also says:174

(1) The naturally pure basic constituent that is together with defilements is the topic] to be realized; (2) [enlightenment free from all defilements is the topic whose entity is] realization;

(3) [The qualities connected with enlightenment are the topic of] the branches of that [realization, and (4) the activities that are the capacities of the qualities are the topic of] making realization [also in others].

From among these [four topics] respectively, the first topic [thusness that is together with defilements] is the cause of purification [because the three jewels arise from purifying it of defilements];

The [other] three are conditions [that are means of purification].

It says that the matrix-of-one-gone-to-bliss is the cause that is what is to be cleansednnnnnn; since it is not the defilements that are what are to be cleansed, the matrix-of-one-gone-to-bliss is established as not suitable to be other than just the basis that is to be cleansed.

Moreover, it says that just that which is the matrix-of-one-gone-thus is the basis of purification at a time when it is together with adventitious defilements and is the effect of purification at a time when it is purified of those defilements. Also, it says that what is taught through the nine examples of the matrix is the basis of purification and that what is taught through the nine examples of defilements are the defilements that are the objects to be purified. The defilements are the appropriated aggregates, the constituents, and the sense-spheres.

Moreover, the Superior Sūtra of Limitless Approaches of Purification175 says that self-arisen pristine wisdom and pristine wisdom of omniscience, which are equivalent to the matrix-of-one-gone-to-bliss, are the basis that is what is cleansed and purified:

That approach is the supreme of doctrines and the means of purifying the pristine wisdom knowing all. Bodhisattvas purify self-arisen pristine wisdom through that approach; having attained self-arisen pristine wisdom, they turn the wheel of doctrine and also cause innumerable sentient beings to take up the approach of the pristine wisdom knowing all in order to purify the approach of doctrine and to thoroughly cleanse the approach of nirvāṇa.

and so forth. Furthermore, since just this which is thusness, the matrix-of-one-gone-to-bliss—having many synonyms such as noumenon and so forth—is the basis of all phenomena, it is the basis of the abiding of defilements and also the basis of the purification of them.

Objection: Is it not said in the Hevajra Tantra that the aggregates, constituents, and so forth are the bases of purification?176

The five aggregates, the six sense powers,

The six sense-spheres, and the five great elements

Are naturally pure.

The afflictive obstructions and obstructions to omniscience are what is purified.

Answer: That is in consideration of naturally pure aggregates, constituents, and so forth, and those also are equivalent to the ultimate matrix-of-one-gone-to-bliss. “The afflictive obstructions and obstructions to omniscience are what is purified” indicates that impure aggregates, constituents, and so forth are the defilements that are to be abandoned. Similarly, for many such statements, you should know—upon recognizing the division of the two truths—the mode of difference between the basis of purification and the defilements that are to be purified as in, “Purifying hatred, and so forth,” and “Through this the aggregates are purified,” and:

Likewise, even the conceptualization of actualities

Is purified through ascertainment.

and:

Whoever purifies objects

Finds the unsurpassed.

and so forth. Moreover, the Tantra of the Supreme Original Buddha177 says:

The mind endowed with the defilements of desire and so forth,

Is the cause of changeable cyclic existence.

Through separation from it, there is purification.

The nature is pure of defilements.

Therefore, the thought of the statements in many sūtras that the aggregates, constituents, and so forth are the basis of purification is to be understood this way because naturally pure phenomena are the basis of purification, and impure phenomena are the defilements that are to be purified.

Objection: Then, since even the thusness of one-gone-thus would be a basis of purification, a buddha also would have defilements that need to be purified.

Answer: The thusness that itself abides as the fruit of purification in a buddha abides as the basis of purification in sentient beings, and the thusness that itself abides as the basis of purification in sentient beings abides as the fruit of purification in a buddha because with respect to the thusness of sentient beings and of buddhas there is not the slightest difference of entity, just as there is not the slightest difference in entity in the space pervading all of where there are and are not clouds. Hence, the naturally pure thusness is, due to the person, together with defilement and also without defilement and is, due to the person, the basis of purification and also the fruit of purification. Consequently, it is necessary to become skilled in the profound essentials of flawless non-contradiction.

g. Praise and obeisance within abridging the meaning of those (168.3/83b.7)

Homage and obeisance to the indivisible thusness,

The profound mode of subsistence, the basic element of pristine wisdom, the basis-of-all,

That dwells in some as the basis of purifying defilements

And in some as the basis devoid of defilements.

This has been the section on the permanent indwelling of buddha in the basal state.



a dbyings, dhātu.

b lang kar gshegs pa’i mdo, laṅkāvatārasūtra; P775, vol. 29. These passages are cited again, the second at greater length, here.

c chos rnams kyi chos nyid; 15.2.

d chos ’byung; this could also be translated as “source of phenomena.”

e It is well known that the pleasures experienced by gods and demi-gods are not true bliss, and thus for all sentient beings to have a blissful nature, that bliss must transcend what is experienced by gods and demi-gods.

f Perhaps, “Raktarāja.”

g The central channel.

h The left channel.

i The right channel.

j An explanatory tantra in the Saṃvara cycle.

k chos nyid kyi khams gsum.

l chos, dharma.

m chos, dharma.

n chos sku, dharmaśarīra; perhaps this could be translated as “body of doctrine” here.

o These are true cessations and true paths from among the four noble truths.

p Döl-bo-ba’s view of the presence of a permanent matrix endowed with ultimate buddha qualities within all sentient beings seems to directly accord with seven of the nine metaphors—a buddha inside an ugly lotus, honey in the midst of bees, a kernel inside a husk, gold within filth, a treasury of jewels under the house of the destitute, a statue of a buddha inside a tattered garment, and a precious image in a clay mold. The Ge-luk-ba presentation of a naturally uncontaminated consciousness that can develop buddha-qualities accords with two of the examples—the capacity of growth existing in a small seed and the fetus of a universal monarch dwelling inside the womb of a lowly woman.

q sangs rgyas kyi snying po. For discussion of this triad—body of attributes, thusness, and lineage—see the Sublime Continuum, I.144-152.

r rgyud.

s That is, the vowels.

t That is, the consonants.

u las, karma.

v The reference is to a passage in Tripiṭakamāla’s Lamp for the Three Modes which says:


Though the object [or meaning] is the same, mantra treatises

Are superior because of being non-obscured,

Having many skillful methods, no difficulties,

And being created for those with sharp faculties.



w According to Kṛṣṇāchārya’s commentary (Farrow and Menon, Concealed Essence, 7) the three are body, speech, and mind.

x That is, the moon, which symbolizes the white essential fluid.

y Or, pijuvajra.

z For a later citation of this stanza see Because thusness does not differ in all . . .

aa Döl-bo-ba cited the second stanza plus the subsequent four stanzas earlier (62).

bb dbang phyug (rich with power).

cc sems dpa’, sattva.

dd dngos po.

ee nyis ’gyur gyi mkha’ ’gro ma’i dra ba sdom pa; translation doubtful, 42.6/23b.3.

ff gzhi nyid la brten pa bsam gyis mi khyab pa.

gg Döl-bo-ba (Rays of the Sun, 27.3) takes chos as chos nyid, which is perhaps confirmed by the Sanskrit avinirbhāgadharmatvāt.

hh sangs rgyas kyi rang bzhin nam rang bzhin gyi sangs rgyas.

ii dpa’ bar ’gro ba, śūraṅgama.

jj rang bzhin gyis med pa; that is, they do not exist in the basic disposition.

kk sangs rgyas kyi dbyings sam dbyings kyis sangs rgyas.

ll ther zug ma yin pa.

mm g.yung drung ma yin pa.

nn Cat’s-eye gem.

oo Döl-bo-ba aligns these five respectively with the five obstructors mentioned in the next stanza.

pp This is likely asbestos, a naturally occurring mineral; I have read about asbestos garments from ancient times but have lost the reference.

qq yin lugs.

rr rnam shes. Since Döl-bo-ba uses the term “pristine wisdom” (ye shes) and not “consciousness” for this, he explains Bhāvaviveka’s meaning immediately after the quote.

ss Chandrakīrti gives a triple explanation of “other-factuality” as supreme, other, and transcendent; see Louis de la Vallée Poussin, Madhyamakāvatāra par Candrakīrti, Bibliotheca Buddhica 9 (Osnabrück, Germany: Biblio Verlag, 1970), 339-340. Döl-bo-ba takes this as referring to three qualities of other-emptiness, whereas Dzong-ka-ba (Illumination of the Thought [Sarnath, India: Pleasure of Elegant Sayings Press, 1973], 439.13) inventively sees it as explaining that “other-factuality” itself has three meanings:



	The emptiness of inherent existence (rang bzhin stong pa nyid) is supreme in the sense that it exists without ever deviating from the character of suchness.

	The non-conceptual exalted wisdom, the excellent supramundane exalted wisdom is other, and the emptiness of inherent existence is the object realized by that exalted wisdom.

	The emptiness of inherent existence is transcendent in that “transcendent” refers to the limit of reality which here is the nirvāṇa that is the extinction of cyclic existence.





Thus, for Dzong-ka-ba, the passage is not about other-emptiness. He then is forced to explain defensively that the purpose of this emptiness, despite repeating the emptiness of inherent existence, is for the sake of eliminating the qualm that suchness would truly exist if one asserts that it is the fundamental disposition of things, that it exists forever, and that it is the object of comprehension of non-conceptual exalted wisdom. Both Dzong-ka-ba and Döl-bo-ba accept these three notions but Döl-bo-ba holds that suchness ultimately, or truly, exists most likely for these reasons, and thus it is clear that Dzong-ka-ba’s intent is to counter Döl-bo-ba’s assertion that Chandrakīrti himself accepts other-emptiness.
     From Döl-bo-ba’s citation even of Chandrakīrti’s Supplement, it is obvious that his disagreement with Chandrakīrti is limited to his refutation of a matrix-of-one-gone-thus endowed with ultimate buddha qualities of body, speech, and mind in the Supplement.

tt rang bzhin med pa.

uu sangs rgyas kyi snying po.

vv bden dngos.

ww rang bzhin du bden pa med pa la yod dam.

xx rang bzhin med pa.

yy bden pa med pa.

zz rang bzhin med pa.

aaa bden par yod pa.

bbb That is, the third wheel of doctrine.

ccc Of oneself and others.

ddd The ten presentations are listed in stanza I.29:


It is to be known that [ten] intended meanings of the [noumenal] ultimate [truth, the naturally pure] element [of attributes, are delineated with good differentiation—in brief] the entity [the body of attributes, thusness, lineage that is an essence of natural purity]; the causes [the methods such resolute interest and so forth that serve as means of clearing away adventitious defilements existing in that basic constituent itself];

The effects [attainments of the four transcendental qualities on the buddha-ground from separating the basic element from all adventitious defilements]; function [due to having the lineage achievement of renunciation upon seeing the defects of cyclic existence and achievement of the wish to attain the qualities of nirvāṇa upon having seen them];

Possession [of the qualities of the causes such as resolute interest in the basic constituent and so forth and the qualities of the effects such as clairvoyance and so forth]; manifestation [in threefold differentiation of the noumenon depending upon three types of persons]; states [of threefold difference indicated with merely different names due to the division of three types of persons even though there is no difference in the delineated nature of that very manifested meaning];

And similarly omnipresence [the element of attributes permeating and pervading all states like space]; immutability at all times [its omnipresence never changing due to persons’ defects and good qualities]; and undifferentiability [of the final] qualities [of abandonment and realization in immutable thusness].



The brackets are from Döl-bo-ba’s Rays of the Sun, 30.4ff.

eee For the first two lines of this stanza see [Since the element of attributes is earlier together with flaws . . .

fff “Separative” means that the effect need only be separated from defilement; it does not need to be produced.

ggg Döl-bo-ba is drawing out the names Amitābha (limitless light, ’od dpag med) and Amitāyus (limitless life, tshe dpag med).

hhh These are:



	Kalkī Puṇḍarīka’s (rigs ldan pad ma dkar po) Great Commentary on the “Kālachakra Tantra”: Stainless Light (bsdus pa’i rgyud kyi rgyal po dus kyi ’khor lo’i ’grel bshad rtsa ba’i rgyud kyi rjes su ’jug pa stong phrag bcu gnyis pa dri ma med pa’i ’od ces bya ba / ’grel chen dri med ’od, vimālaprabhānāmamūlatantrānusāriṇīdvādaśasāhasrikālaghukālacakratantrarājaṭīkā), P2064, vol. 46

	Vajrapāṇi’s (phyag na rdo rje) Meaning Commentary on the “Chakrasaṃvara Tantra” (mngon par brjod pa ’bum pa las phyung ba nyung ngu’i rgyud kyi bsdus pa’i don rnam par bshad pa / phyag rdor stod ’grel, lakṣābhidhānāduddhṛtalaghutantrapiṇḍārthavivaraṇa), P2117, vol. 48

	Vajragarbha’s (rdo rje snying po) Commentary on the Condensation of the “Hevajra Tantra” (kye’i rdo rje bsdus pa’i don gyi rgya cher ’grel pa / rdo rje snying ’grel, hevajrapiṇḍār-thaṭīkā), P2310, vol. 53.





According to Nga-wang-bel-den’s Annotations for (Jam-ӯang-shay-ba’s) “Great Exposition of Tenets” (dngos, 1.4), they are called the three cycles of Bodhisattva commentaries because of being composed by Bodhisattvas. The latter two are done in the manner of the Kālachakra Tantra, that is to say, through the grid of the teachings in the Kālachakra. John Newman calls these three texts the “Bodhisattva Corpus”; see his “A Brief History of the Kālacakra,” in The Wheel of Time: The Kalachakra in Context, ed. Geshe Lhundub Sopa (Madison, WI: Deer Park Books, 1985), 73.
     According to Khenpo Tshultrim Dargyey Rinpoche (oral commentary), some mistakenly say the three are:



	Kalkī Puṇḍarīka’s (rigs ldan pad ma dkar po) Great Commentary on the “Kālachakra Tantra”: Stainless Light

	Suchandra’s commentary, which was not translated into Tibetan

	Mañjushrīkīrti’s commentary.





They call these three authors the “three with the aspect of Bodhisattvas” (sems dpa’ rnam gsum).

iii rtag pa.

jjj brtan pa.

kkk ther zug.

lll Meaning conjectured.

mmm yon po.

nnn The matrix-of-one-gone-thus is permanent and everlasting and is the ultimate truth, but does not exist in accordance with the two selves, and thus in this sense the one-gone-thus exists only in an illusory-like manner.

ooo See In order to lead some . . .  for a longer citation.

ppp drang don.

qqq gdul bya drang ba’i phyir du gsungs pa.

rrr The first two lines of this verse and the following citation were cited previously, The nature of the mind is clear light . . .

sss See Here, these fourteen syllables . . .

ttt For two other citations of these lines plus two more at the beginning, see She is the maṇḍala wheel . . . and She is the maṇḍala wheel. . .

uuu yi ge dam pa nyid, paramākṣaraḥ; the Sanskrit akṣara is used for both “syllable” and “immutable,” the latter being how Kṛṣṇāchārya takes it (Farrow and Menon, Concealed Essence, 123).

vvv “Deteriorated” means that obstructive factors have been eliminated.

www bdag gi dbyings.

xxx The self of persons and the self of phenomena.

yyy sra.

zzz mkhregs.

aaaa dngos po mchog.

bbbb nam mkha’i bdag po.

cccc chos.

dddd grong pa.

eeee gong ma; translation doubtful; it could mean “that which is higher than the ordinary.”

ffff campaka; one of six famous cities of India and also one of the ninety-six provinces of Shambhala; the relevance here is unclear.

gggg Literally, “the remainder of the non-existence.”

hhhh The Sanskrit term ahaṃ means “I.”

iiii For a longer citation see Though there is no difference . . .

jjjj srog, prāṇa.

kkkk rtsol, āyāma. The āyāma of prāṇāyāma (srog rtsol) is taken variously to mean “exertion” or “stopping.” Taken the former way, the compound prāṇāyāma means “vitality (or breath) and exertion (which by extension refers to distraction),” and it is understood to mean “stopping breath and distraction.” Taken the latter way, the compound prāṇāyāma means “stopping breath.”

llll bdag rnam par dag pa.

mmmm rnam par dag pa’i bdag.

nnnn Ficus clomerata, fabulous lotus of immense size, flower that only appears and blossoms when a universal monarch or a buddha is born into the world: Rangjung Dictionary.

oooo The translation of this paragraph is doubtful; the Tibetan (’Dzam thang edition, 54a.5-54b.3) reads:


sngon byung bas ’di mngar sna bzhi can du gyur to zhes sngon gyi yang dag par rdzogs pa’i sangs rgyas gzhan tu mi gsung ba rnams las kho bos thos te sems can gang dag gis mngar sna bzhi myong ba’i sems can de dag da dung yang byis pa’i tshes za* ste gang gis yun rin po nas bsnyen pa ro zhim po de sems can rnams da dung yang gtong mi nus so// de bzhin du sngon gyi yang dag par rdzogs pa’i sangs rgyas mang po’i drung du gang gis de bzhin gshegs pa’i snying po la bsgoms shing mang du byas pa’i sems can de dag ni da dung yang de bzhin gshegs pa’i snying po la yid ches te sems can de dag ni yun ring po nas bsgoms shing de bzhin gshegs pa la byas pa gzo ba ste gzhan ma yin no// ma ’ongs pa’i dus na yang sems can gang de bzhin gshegs pa’i snying po ston pa dang thos nas yid ches par ’gyur ba’i sems can de dag ni gzhan ma yin te// de bzhin gshegs pa’i sras sa la za ba lta bu de bzhin gshegs pa la byas pa gzo ba’o/



* The Gangtok edition reads byis pa’i tshe sa za.

pppp The commonly renowned three sweets are molasses, honey, and sugar; I have not found the fourth.

qqqq mkha’ khams.

rrrr chos ’byung.

ssss chu skyes. This means “lotus.”

tttt thams cad pa.

uuuu rab rib, timira. Or perhaps glaucoma or amblyopia.

vvvv yang dag pa ma yin pa’i kun du rtog pa, abhūtaparikalpa.

wwww Later Döl-bo-ba quotes Asaṅga’s explanation of “those whose minds have deviated from emptiness” as meaning “bodhisattvas who have newly entered the vehicle and who have deviated from the matrix-of-one-gone-thus, this being the mode of the meaning of emptiness.”

xxxx sa le sbram.

yyyy Later, Döl-bo-ba makes it clear that he does not accept that any being lacks the naturally abiding lineage:


There is no one whose naturally abiding lineage is severed, but there are many whose developmental lineage is severed, and while such is the case in fact, this also is mentioned well in textual systems of the middle way—the Mahāparinirvāṇa Sūtra, the Aṅgulimāla Sūtra, Maitreya’s Sublime Continuum of the Great Vehicle, and so forth. Moreover, such is to be understood from the fact that although all sentient beings have the buddha-matrix, there are many who have not planted seeds of liberation and who have not generated virtues.



Thus he takes the reference here as those whose developmental lineage is temporarily severed.

zzzz That is to say, as requiring interpretation.

aaaaa ma ning.

bbbbb kho ru chung ba; meaning speculated.

ccccc btsan par mi byed; meaning speculated.

ddddd ’jungs/ mjungs; meaning speculated.

eeeee Meaning of the last phrase unclear.

fffff Perhaps Döl-bo-ba is seeking—through the clearer statement of uncompoundedness in the next quote—to explain away the suggestion in this statement that permanence in this context merely means that the continuum goes on forever.

ggggg rnam grangs.

hhhhh dgongs pa’i don.

iiiii dgongs te gsungs pa’i don.

jjjjj sangs rgyas kyi rang bzhin nam rang bzhin gyis sangs rgyas.

kkkkk Reference unknown.

lllll Perhaps the eight worldly concerns: liking/disliking, gain/loss, praise/blame, fame/disgrace.

mmmmm These are rebirths as humans and gods.

nnnnn seng ge’i rgyal mtshan.

ooooo Or, “empty of the nature of all compounded phenomena.”

ppppp The passage is taken to be a prophecy of Nāgārjuna, of whom Döl-bo-ba Shay-rap-gyel-tsen is taken to be an incarnation, and thus the passage also prophesies Döl-bo-ba.

qqqqq bzang skyong.

rrrrr ’jig rten thams cad kyis mthong na dga’ ba, sarvalokapriyadarśana. Dzong-ka-ba and Jam-ȳang-shay-ba take this as Shākyamuni Buddha prophesying the future rebirth of Liked-When-Seen-by-All-the-World as Nāgārjuna. For Jam-ȳang-shay-ba’s reading of passages from the Great Drum Sūtra concerning this prophecy, see Jeffrey Hopkins, Buddhist Advice for Living and Liberation: Nāgārjuna’s Precious Garland (Ithaca, N.Y.: Snow Lion, 1998), 9–21.

sssss kar yo ri.

ttttt phreng ba chen po rten.

uuuuu dmag gis mi tshugs pa.

vvvvv mu ru na de; in Jam-ȳang-shay-ba’s Great Exposition of Tenets (nga, 3a.3) it is cited as mu run de. It might also be Murunta.

wwwww Jam-ȳang-shay-ba takes this as meaning that he will be a member of the Shākya clan. When Jo-nang-bas apply this to Döl-bo-ba, the reference is to his being called “omniscient.”

xxxxx Nāgārjuna’s Precious Garland of Advice (stanza 133) identifies the four modes of gathering students as giving gifts, giving doctrine, teaching others to fulfill their aims, and oneself acting according to that teaching:


You should cause the assembling

Of the religious and the worldly

Through giving, speaking pleasantly,

Purposeful behavior, and concordant behavior.



“Speaking pleasantly” is conversation based on high status and definite goodness. “Purposeful behavior” is to cause others to practice what is beneficial. “Concordant behavior” is for one to practice what one teaches others.

yyyyy Relative to Nāgārjuna, this refers to his reforms at Nālanda.

zzzzz chos ’byung.

aaaaaa ma ning gi go ’phang.

bbbbbb Tāranātha cites this final line in his Essence of Other-Emptiness (509.7) as being from the Questions of King Dhāraṇīshvara Sūtra.

cccccc The preceding two lines are:


Due to [directly] realizing [with the wisdom of individual self-cognition] that the nature of [all] transmigrating beings is quiescent,

[It is called the pristine wisdom knowing] the mode [of being] itself,



dddddd rdul.

eeeeee rang gis rang rig pa (156.6).

ffffff dam pa po.

gggggg chos nyid.

hhhhhh For the remaining two lines of this stanza as well as Asaṅga’s commentary, see the citation of I.154-155.

iiiiii In the following, Döl-bo-ba draws phrases from the Expression of Mañjushrī’s Ultimate Names.

jjjjjj yod pa dang yin pa’i khyad par.

kkkkkk yod pas yin par mi ’grub.

llllll sbyang gzhi.

mmmmmm sbyang gzhi.

nnnnnn bde gshegs snying po dag par bya rgyu yin par gsungs la/ dag par bya rgyu’i dri ma ni ma yin. Since Maitreya frames his statement around “cause” and “condition,” the usual reading of dag par bya rgyu as “that which is to be purified” cannot be followed here. The Sanskrit in Johnston’s edition (Ratnagotravibhāga, 25) reads: bodhyam bodhistadaṅgāni bodhaneti yathā-kramam / heturekam padam trīṇi pratyayastadviśuddhaye//.


PART TWO: THE PATH

 

2. Explaining how to participate in the supreme profound path enabling attainment of the ultimate buddha {3} (168.4/84a.1)
a. General indication of a presentation of the great vehicle path {10} (168.4/84a.1)
(1) Showing the reasons why the pure path is necessary (168.4/84a.1)

Although in that way all inseparable qualities of the ultimate buddha, the body of attributes, abide integrallya in all sentient beings, it is not that the path—the two collections [of merit and wisdom] are not needed. This is because adventitious defilements must be removed and because the aims of all sentient beings must be brought about upon producing conventional form bodies. Concerning this, here in order also for it to become a complete, good path, it is necessary to fulfill pure and developed view, meditation, and behavior. Moreover, those each abide well in two types—common and uncommon.

(2) Teaching the pure view realizing self-emptiness (168.6/84a.4)

About that, in order to realize well the commonly renowned correct view [of self-emptiness], it is necessary to conclude that all phenomena are like a sky-flower because in the mode of abiding they are not anything and are not established as anything, like the horns of a rabbit and the child of a barren woman. Since sources for this are well renowned in the middle wheel of buddha’s word and in Nāgārjuna’s Collections of Reasonings and so forth, and since here an exposition on this topic would be too much, I will not write on it.

(3) Teaching pure non-conceptual meditation devoid of proliferation (169.2/84a.6)

How to be set in equipoise within this is to be known from the quintessential instructions of holy lamas. Also, scriptural sources reside extremely extensively in the Mother of the Conquerors [that is, the Perfection of Wisdom Sūtras], and so forth. Moreover:



Shāriputra, this is the holy yoga of the bodhisattvas, the great beings. It is thus: the yoga of emptiness.

and:

Shāriputra, bodhisattvas, great beings, who train in that way do not train in any doctrine.

and:

Non-recollection and not taking anything to mind are the recollection of buddha.

and:

If even doctrine is to be abandoned, then what need is there to mention non-doctrine?

and so forth, and:

The leader178 thoroughly proclaimed, “Discrimination is on this side.

Destroying and abandoning discrimination is to go beyond.”

and so forth, and:

This non-conceptualizing of both non-production and production

Is the supreme practice of the perfection of wisdom.

and:

Even if it is conceptualized that these aggregates are empty,

A bodhisattva is acting in signs and does not have faith in the abode of non-production.

and:

This separation from various discriminations and coursing in peacefulness

Is the supreme practice of the perfection of wisdom.

and so forth, and likewise:

Not conceptualizing and not conceiving any phenomena such as forms, and so forth, and not conceptualizing and not conceiving their signs and nature.

and so forth, and:

Not perceiving—as real—doctrine and non-doctrine, the three times, the three realms, and the perfections through tob omniscience will thoroughly complete meditation of the perfection of wisdom.

and so forth, and likewise:

One should meditate in the fashion of total non-movement of the phenomena of minds and mental factors.

and:

Not perceiving, not observing, not apprehending, not contemplating, not meditating, not dwelling upon, not mingling with, not desiring, not adhering to, not taking to mind, not connecting to, and not differentiating—with respect to any phenomenon—that it is pleasurable or painful, permanent or impermanent, having an existent or non-existent self, peaceful or non-peaceful, empty or non-empty, having signs or signless, wished or not wished, compounded or uncompounded, produced or not produced, ceased or not ceased, void or not void, virtuous or non-virtuous, seemly or unseemly, contaminated or uncontaminated, afflicted or unafflicted, mundane or supramundane, afflictive or pure, making effort or not making effort.

and so forth. Extensive statements of this through many such formats are widely renowned, but you should view them upon having come to possess the quintessential instructions of glorious tenth grounders. Therefore, I will not write at length about them here.

(4) Teaching that profound essentials of quintessential instructions are needed for pure non-conceptual meditation devoid of proliferation (171.1/85a.4)

When in that way you meditate in the manner of not meditating, you need uncommon, profound quintessential instructions for stopping the breath, binding the channels, and so forth in order to generate many approaches of meditative stabilization that combine calm abiding and special insight called “precious lamp” and so forth. I will teach those separately.

(5) Teaching elsewhere the two, pure common meditation and behavior (171.2/85a.6)

Also, because the common conceptual meditations of love, compassion, equalizing and switching self and other, cultivating the generation stage, and so forth are renowned elsewhere and because here these would require too many words, I will not write about them. Also, I will teach about common and uncommon behavior elsewhere.

(6) Making an identification here within differentiating well existence, non-existence, and so forth (171.3/85a.7)

When in that way through concentratedly focusing on body and mind the channels are bound, and wind and mind are stopped, meditative stabilization combining calm abiding and special insight is produced well. At that time, you need a complete pure view that exactly and thoroughly recognizes correctly that what exists is existent and exactly and thoroughly recognizes correctly that what does not exist is non-existent. This is because it is necessary to identify exactly as they are:

1. the wheel of doctrine that differentiates well:



	the nature and what is fabricated

	the fundamentalc and the adventitious

	kernel and husk

	pristine wisdom and consciousness

	that with appearance and that without appearance and so forth





2. profound secret mantra that differentiates well external, internal, and alternatived and so forth.

(7) Teaching that, for this, knowledge of the three wheels of doctrine and the meaning of mantra is necessary (171.6/85b.4)

Why? This is because:


	through practicing the meaning of the three wheels of doctrine there is concordance with purifying the coarse, subtle, and very subtle defilements of the wish-granting jewel that is the matrix-of-one-gone-to-bliss

	and furthermore the first wheel of doctrine concords with a precursor to meditating on the profound definitive meaning of the great vehicle; the second wheel of doctrine concords with practicing a special meditative stabilization of equipoise on the profound meaning; and the third wheel concords with profound secret mantra identifying—within good differentiation—existence, non-existence, and so forth.



(8) Indicating through an example how three stages of defilements are cleansed by three wheels of doctrine (172.3/85b.7)

About that, the Sūtra Teaching the Great Compassion of the One-Gone-Thus speaks of purifying the defilements of the matrix-of-one-gone-to-bliss in series through the three wheels of doctrine:e

O child of lineage, jewelers, for example, take an unpolished jewel from a jewel-mine. They thoroughly wash it with a strong solution of soda and wipe it with a haircloth. However, they do not cease effort with just that; after that, they wash it with a strong solution of quicksilver and rub it with wool. However, they do not cease effort with just that; after that, they soak it in the juice of a great herb and thoroughly clean it with a fine cloth. Having been polished, the jewel—free from defilement—is called vaiḍūrya.f

Just so, O child of lineage, the one-gone-thus also, upon recognizing the impure basic constituent of all sentient beings, causes sentient beings who greatly enjoy cyclic existence to be discouraged through discourse on impermanence, selflessness, uncleanliness, and disquiet, introducing them to the disciplinary practice of superiors.

The one-gone-thus does not cease effort with just that; after that, he causes them to understand the one-gone-thus’s own mode through discourse on emptiness, signlessness, and wishlessness. However, a one-gone-thus does not cease effort with just that; after that, he causes sentient beings of various natures to enter the land of a one-gone-thus through discourse on the irreversible wheel of doctrine,g discourse on the complete purification of the three spheres [of agent, action, and object]. Having entered and upon realizing the noumenon of a one-gone-thus, they are called “the unsurpassed boon.”

(9) Discriminative delineation of the differences of the three wheels of doctrine (173.5/86b.1)

Concerning the differences of the three wheels of doctrine with regard to requiring interpretation or being definitive and with regard to clearly teaching within good differentiation or not, the Sūtra Unraveling the Thought says:179

Then, at that time the bodhisattva Paramārthasamudgata also offered this to the supramundane victor:

Initially, in the area of Varaṇāsi in the Deer Park called “Sage’s Propounding,” the supramundane victor thoroughly turned a wheel of doctrine for those engaged in the hearer vehicle, fantastic and marvelous which none—god or human—had previously turned in a similar fashion in the world, through teaching the aspects of the four noble truths. Furthermore, that wheel of doctrine thoroughly turned by the supramundane victor is surpassable, affords an occasion [for refutation], requires interpretation, and serves as a basis for controversy.

Based on just the naturelessness of phenomena and based on just the absence of production, the absence of cessation, quiescence from the start, and naturally passed beyond sorrow, the supramundane victor turned a second wheel of doctrine for those engaged in the great vehicle, very fantastic and marvelous, through the aspect of speaking on emptiness. Furthermore, that wheel of doctrine turned by the supramundane victor is surpassable, affords an occasion [for refutation], requires interpretation, and serves as a basis for controversy.

However, based on just the naturelessness of phenomena and based on just the absence of production, the absence of cessation, quiescence from the start, and naturally passed beyond sorrow, the supramundane victor turned a third wheel of doctrine for those engaged in all vehicles, possessed of good differentiation, extremelyh fantastic and marvelous. This wheel of doctrine turned by the supramundane victor is unsurpassable, does not afford an occasion [for refutation], is of definitive meaning, and does not serve as a basis for controversy.

How much merit will whatever sons of lineage or daughters of lineage generate if they upon hearing this teaching by the supramundane victor of the supramundane victor’s definitive meaning—based on the absence of production, the absence of cessation, quiescence from the start, and naturally passed beyond sorrow—train by way of the aspects of developing belief, or seeking to have them written out, memorizing them upon having written them out, reading them, revering them, thoroughly dispersing them, receiving their oral transmission, reciting them, or reflecting on them?

The supramundane victor said to bodhisattva Paramārthasamudgata:

That son of lineage or daughter of lineage will generate immeasurable, incalculable merit. It is not easy to provide an example for it, but I will briefly describe on for you. Paramārthasamudgata, it is like this: For example, if one compares the particles of earth on the tip of a fingernail to the particles of earth on all the earth, it does not approach even a hundredth part; it does not approach even a thousandth part, even a one hundred thousandth part; it does not approach even an enumeration, even a portion, even a similitude, even a comparison of it. If one compares the water in a cow’s hoofprint and the water of the four great oceans, it does not approach even a hundredth part; …it does not approach even a comparison. Paramārthasamudgata, similarly, if one compares my explanations of the merit—ranging from taking interest in sūtras of interpretable meaning through to training by way of the aspect of meditation—with the merit ranging from thorough establishment in teachings of definitive meaning with zealous interest through to thorough establishment in them by training by way of the aspect of meditation, it does not approach even a one hundredth part; …it does not approach even a comparison.

and so forth. When yogically performing the perfection of wisdom, it is necessary to be devoid of all conceptuality, and hence all objects are refuted for the sake of stopping all apprehending-subjects. Therefore [in the second wheel of doctrine, Buddha] was intent on teaching everything as emptiness through many aspects such as everything’s non-existence, non-establishment, voidness, and so forth but was not intent on differentiating existence, non-existence, and so forth, due to which the second wheel of doctrine is said to be “through the aspect of speaking on emptiness.”

When, through having yogically made endeavor at the perfection of wisdom, a meditative stabilization that is a union of calm abiding and special insight has been generated, you need to be taught within differentiating existence and non-existence, emptiness and non-emptiness, and so forth, and you need to identify these in accordance with how they abide and how they are:


	because all do not abide as non-existent and non-established, and so on, and there exists an affirming negative as the basis of non-affirming negatives—such as non-existence and emptiness and the basis of them

	and because an inclusionary elimination abides as the basis of an exclusionary elimination

	and because realization that contains all final qualities spontaneously abides in the basis that naturally has abandoned all defects.



Therefore, the third wheel of doctrine is said to be “possessed of good differentiation.”

In this fashion, the second wheel out of purposeful intent teaches that even what are not self-empty are self-empty, and so on, and is not possessed of good differentiation, that is to say, is not without internal contradictions, and for such reasons [the Sūtra Unraveling the Thought] says that [the second wheel] “is surpassable, affords an occasion [for refutation], requires interpretation, and serves as a basis for controversy.” About the third wheel by reason that, opposite from those, it differentiates meanings well just as they are, and so forth, [the Sūtra Unraveling the Thought] says that it “is unsurpassable, does not afford an occasion [for refutation], is of definitive meaning, and does not serve as a basis for controversy.”

(10) Clearing away many mistaken misconceptions about those (177.3/88a.6)

With respect to this, a certain person’s assertion that this [Sūtra Unraveling the Thought] requires interpretation is not right because such is not stated and is also not reasonable, and moreover there is no damage to its being definitive.

Objection: Since the middle wheel of doctrine is middle way and the final wheel of doctrine is mind-only, the middle wheel of doctrine just abides as definitive, and the final wheel of doctrine just abides as requiring interpretation, whereby there is damage [to your assertion that the Sūtra Unraveling the Thought is definitive].

Answer: This is extremely greatly unreasonable because there is not any scripture or reasoning [for the notion] that the final wheel of doctrine is [comprised of] proprietary texts of mind-only and because [the Sūtra Unraveling the Thought] teaches in a manner beyond mind-only, teaches the final meaning of the great middle, and teaches in accordance with the final meaning of the vajra vehicle. Also, in this scripture itself—from its saying that naturelessness, absence of production, absence of cessation, quiescence from the start, and being naturally passed beyond sorrow of phenomena are taught in the third wheel—it is established that it is not a proprietary text of mind-only.

Objection: It is the case that because the perfection of wisdom is taught in the second wheel, it is definitive and unsurpassed, but since this scripture [the Sūtra Unraveling the Thought] just teaches the opposite of that, it requires interpretation and has a thought behind it.

Answer: These are the words of one who has not analyzed well because [the Sūtra Unraveling the Thought] does not indicate that [scriptures] are interpretable, surpassable, and so forth by reason of teaching the perfection of wisdom but indicates such due to other reasons, such as that they teach what is not self-empty to be self-empty. Absence of production, absence of cessation, quiescence from the start, and naturally passed beyond sorrow are taught even in the third wheel and are taught in the vajra vehicle. By reason of teaching unclearly [in the middle wheel], clearly [in the third wheel], and very clearly [in tantra], there are great and also very great differences of being obscured, not obscured, and so forth with respect to the meaning of those. Therefore, even the statements of being surpassable or unsurpassable, affording an opportunity [for refutation] or not affording an opportunity, and so forth are due to differences in those texts with respect to whether the final profound meaning is unclear and incomplete or clear and complete, and so forth, and are not due to the entity of the meaning.

Likewise, the entity of the final meaning of the vajra vehicle and of these two wheels of doctrine is the same because [Tripiṭakamāla’s Lamp for the Three Modes] says:i

Though the meaning is the same,

Mantra treatises are superior because of being non-obscured,

Having many skillful methods, no difficulties,

And being created for those with sharp faculties.

Question: With respect to what meaning are they the same?

Answer: The meaning is the same regarding the perfection of wisdom because all those that are stated in many forms—vajrasattva, vajradhara, great seal, vishvamātā, vajranairātmya, vajravarahī, evaṃ, ahaṃ, source of attributes,j bhaga, vajra, great secrecy, water-born,k realm of space, and so forth as well as matrix-of-one-gone-to-bliss, basic element of nirvāṇa, buddha-nature, pure self, mind of natural clear light, naturally pure mind, ultimate mind of enlightenment, suchness, emptiness, limit of reality, thusness, body of attributes, element of attributes, nature body, naturally pure lineage, and so forth—are just the same as the naturally pure basic element, ultimate truth itself, pristine wisdom knowing itself by itself.l

Objection: The element of attributes is not a fully qualified perfection of wisdom; [calling it a perfection of wisdom] is merely a case of imputing the name of the subject to the object.

Answer: This also greatly discords with the fact because there is nothing damaging the fact that the element of attributes is the actual perfection of wisdom and because there is no scripture or reasoning indicating that it is merely imputed [with the name “perfection of wisdom” but is not actually so].

Objection: It is [merely imputed with the name “perfection of wisdom“]:


	because the master Dignāga says that a fully qualified perfection of wisdom is the non-dual pristine wisdom of a one-gone-thus:



The non-dual pristine wisdom, the perfection of wisdom,

Is of a one-gone-thus.

Its terms are [used] for texts and paths

Due to being endowed with the meaning of being the object to be accomplished.


	and because the ultimate noumenon is not a non-dual pristine wisdom and not a thorough differentiator of phenomena.m



Answer: It is not so because that the ultimate noumenon is the non-dual pristine wisdom will be shown at length (338) through many forms of scripture and reasoning, such as “That which is the ultimate noumenon, due to not being matter, is just self-knowledge.”

Here, regarding “non-dual pristine wisdom,” what are non-dual? The element of attributes and the self-arisen pristine wisdom are nondualistically blended as one and are of equal taste. Just that is also the sameness of taste of the undifferentiable union of the final emptiness-compassion, method-wisdom, and bliss-emptiness and is also the sameness of the knower and known regarding the final mode of subsistence and is the sameness of taste of undifferentiable basic element and basic mind.

Such a fully qualified perfection of wisdom is the basal perfection of wisdom and the final resultant perfection of wisdom—the thusness of undifferentiable entity. The paths actualizing these and the texts teaching these are merely imputations [of the name “perfection of wisdom”]. Likewise, with respect to all those that are said to be included as synonyms of thusness—great middle, great seal, innate union, equal union with all buddhas, vajra yoga, intensified yoga, hevajra, guhyasamāja, kālachakra, and so forth—those that are texts and paths actually are imputed versions, and all those that are the result undifferentiable in entity actually are fully qualified.

This is a great general commentary on all the final profound sūtras and tantras, a great unraveler of the knots of all speech in vajra words, and a great meaning-commentary on all the profound intended meanings of what were spoken with thoughts behind them. However, in order to realize these properly in this way, it is necessary to depend on the four reliances upon having abandoned the [bad] predispositions [accrued] from creating dissension and to depend on the lamp of experiencing the profound quintessential instructions of tenth grounders.

b. Detailed explanation of the uncommon view {2} (181.2/90a.3)
(1) Promise to explain the uncommon view in detail (181.2/90a.3)

Therefore, although the meaning of the last two wheels of doctrine and of the vajra vehicle is one, when they are practiced, you set in equipoise in the conclusive profound noumenon devoid of proliferation in accordance with the middle wheel,n and then when making distinctions in subsequent attainmento [after meditative equipoise], you individually discriminate phenomena in a correct way, at which time you make identifications upon good differentiation in accordance with what is said in the final wheel and in the vajra vehicle. When [this procedure is followed], practice of the meaning of all the scriptures of the great vehicle becomes complete, unmistaken, and just thoroughly pure. Hence, here I will teach within making good differentiation of:


	existing and not existing in the mode of subsistence

	emptiness and non-emptiness of its own entity

	exclusionary elimination and inclusionary elimination

	non-affirming negation and affirming negation

	abandonment and realization



and so forth in accordance with how these are in the basic disposition of things.

(2) Actual meaning being explained {5} (181.6/90a.7)
(a) Mode of establishing a profound emptiness other than this self-emptiness since emptiness and non-emptiness, existence and non-existence, and so forth are taught {2} (181.6/90a.7)
1’ Brief indication of the manifold divisions of the modes of emptiness {4} (181.6/90a.7)
a’ Modes of emptiness: phenomena as empty of their own entity and the noumenon as not empty of its own entity (181.6/90a.7)

Moreover, the Aṅgulimāla Sūtra, rare as an udaṃvāra flower, says:

Aṅgulimāla said to Mañjushrī:

Mañjushrī, if you are the supreme of those seeing the great emptiness, then what is it to see emptiness? What is the meaning of “empty, empty”? O one endowed with great mind, speak quickly; cut off my doubts.

Then, the youthful Mañjushrī

spoke in verse to Aṅgulimāla:

The buddha is like space;

Space is signless.

The buddha is like space;

Space is produced signlessly.

The buddha is like space;

Space is formless.

Attributesp are like space;

The one-gone-thus is the body of attributes.

Pristine wisdom is like space;

The one-gone-thus is the body of attributes.

Pristine wisdom unapprehendable, unfathomable,

Desireless is the one-gone-thus.

Liberation is like space;

Space also is signless.

Liberation is the buddha, one-gone-thus.

How could you, Aṅgulimāla, understand

Empty nothingness!

Then, Aṅgulimāla further said this to the youthful Mañjushrī:

It is like this: For example, a rain-storm falls from a great cloud, and a person with a childish nature picks up a piece of hail. Thinking that it is a precious vaiḍūrya jewel, the person carries it home and, not daring to hold it due to its great coldness, thinks to treat it as a treasure and carefully puts it into a vase. Seeing that round piece of hail melt, the person thinks, “Empty,” and turns speechless. Similarly, venerable Mañjushrī, one who meditates on extreme emptiness and considers emptiness to be profound uncomfortably sees all phenomena to be destroyed. Even non-empty liberation is seen and considered to be emptiness. It is like this: For example, having thought that a piece of hail is a jewel, the person meditates even on jewels as empty. Likewise, you also consider non-empty phenomena to be empty. Seeing phenomena as empty, you also destroy non-empty phenomena as empty. [However] empty phenomena are other; non-empty phenomena are other. The tens of millions of afflictive emotions like hail-stones are empty. The phenomena in the class of non-virtues, like hail-stones, quickly disintegrate. Buddha, like a vaiḍūrya jewel, is permanent. The scope of liberation also is like a vaiḍūrya jewel.

Space also is buddha-form; there is no form of any hearers and solitary realizers. The liberation of a buddha also is form. Even if the liberations of hearers and solitary realizers are formless, do not make a discrimination of non-division, saying, “The character of liberation is empty.”

Mañjushrī, an empty home in a built-up city is called empty due to the absence of humans. A pot is empty due to the absence of water. A river is empty due to water not flowing. Is a village that is without householders called “empty, empty?” Or are the households empty in all respects? They are not empty in all respects; they are called empty due to the absence of humans. Is a pot empty in all respects? It is not empty in all respects; it is called “empty” due to the absence of water. Is a river empty in all respects? It is not empty in all respects; it is called “empty” because water is not flowing. Similarly, liberation is not empty in all respects; it is called “empty” because of being devoid of all defects. A buddha, a supramundane victor, is not empty but is called “empty” because of being devoid of defects and due to the absence of humanness and godhood that have ten of millions of afflictive emotions.

Alas, venerable Mañjushrī, acting out the behavior of a bug, you do not know the real meaning of empty and non-empty. The naked onesq also meditate on all as empty. Do not say anything, you bug of the naked ones!

The passage from “The buddha is like space” through “How could you, Aṅgulimāla, understand/ Empty nothingness!” which indicates, in accordance with the assertions of some, that everything is a self-emptiness of nothingness is an introduction by Mañjushrī. [It leads] to [Aṅgulimāla’s] delineating the difference between self-emptiness and other-emptiness, despite the fact that [Mañjushrī actually] knows [the difference].

Then, using the example of a hail-stone becoming non-existent upon melting, Aṅgulimāla teaches that all afflicted and non-virtuous phenomena are empty; this teaches that all that are included among mundane conventional truths are empty of themselves and of [their own] entities. Using the example of a vaiḍūrya jewel, which does not become non-existent upon melting, he teaches that the final liberation, buddhahood, is not empty. This teaches that the ultimate supramundane truth, the body of attributes, is not empty of its own entity. Using the example of an empty home, an empty vase, and an empty river, he teaches an emptiness of all defects; this teaches that the final liberation is other-emptiness. All descriptions of non-emptiness—“Liberation is not empty in all respects,” “A supramundane victor is not empty,” “Non-empty phenomena are other,” and so forth—mean that the ultimate noumenon is not itself empty of itself. The very many statements in other sūtras and tantras of “is not empty” and “non-empty” also are similar.

The superior Mañjushrī knows well both self-emptiness and other-emptiness. However:


	for the sake of teaching that those unskillful persons who assert that everything is only self-empty are like the naked ones

	and in order to indicate that the proposition that everything is self-emptiness is just bug[-like], relative to propositions made within good differentiation of what is and is not self-empty



[Aṅgulimāla] says:

Venerable Mañjushrī, acting out the behavior of a bug, you do not know the real meaning of empty and non-empty. The naked ones also meditate on all as empty; do not say anything, you bug of the naked ones!

and:

You also consider non-empty qualities to be empty. Seeing phenomena as empty, you also destroy non-empty qualities as empty

and so forth. These are advice and teachings for those who one-pointedly have decided that self-emptiness—which is that subjectsr that cannot withstand analysis and finally disintegrate are empty of their own entities—is the final profundity.

The meaning of the statements that buddha is permanent, that the liberation of a buddha is form, that space is buddha-form, and so forth, will be understood later on the occasion of explaining alternative forms and so forth, pure forms and so forth, noumenon’s forms and so forth, thusness’s forms and so forth, forms and so forth beyond the three realms and three times, and so forth. The other [statements] are easy to understand.

Moreover, since the system of the ultimate noumenon’s emptiness is set forth clearly again and again in this very sūtra, you must definitely take a look at this final sūtra of the middle way. You should not even think that since Aṅgulimāla was a sinful being, the truth does not accord with his speech, for he is a buddha. Furthermore, this is because in that very sūtra it is said that south of this land in a vast land of buddhas as many as the grains of sand of sixty-two Ganges rivers, there is a land called “Decorated by All Jewels,” where a buddha called “Liked-When-Seen-by-All-the-World Manifestly-Elevated-Great-Effort” resides and in that very sūtra it is said that he emanated as Aṅgulimāla.

b’ Modes of emptiness: phenomena as empty-empty and the noumenon as non-empty-empty (186.6/92b.7)

Moreover, if everything were self-empty, then the body of attributes of release also would be self-empty, and if that is accepted, it also would be totally non-existent, whereby this would accord with the systems of the [non-Buddhist] forder naked ones and so forth. The Mahāparinirvāṇa Sūtra very extensively explains:180

Moreover, release is non-empty-empty. That which is called “empty-empty” is nothingness. Nothingness is like the release of the forder naked ones. Since the naked ones do not really have release, it is called “empty-empty.” Because real release is not like that, it is non-empty-empty. Non-empty-emptiness is real release. Real release is the one-gone-thus.

Also, release is non-empty; for example, although a small vessel for water, butter, yogurt, beer, or honey has no water, butter, yogurt, beer, or honey, it is designated as a small water-pot and so forth. That small pot is not designatable as empty or non-empty; it is not suitable to call it “empty,” [since this would be] to say that “it does not have visible form, odor, taste, and tangibility,” and [it is not suitable] to call it “non-empty” [since] it has no water and so forth. Release is also like that; it is not designatable as “form,” “not form,” “empty,” or “non-empty.”

and:

It is as follows: Because the twenty-five cyclic existences, all afflictive emotions, all sufferings, all signs, and all compositional activities of the compounded do not exist [in release]—like the non-existence of yogurt in a small pot—it is called “empty.” With respect to calling [release] “non-empty,” real forms—permanent, blissful, self, and pure—are non-fluctuating and unchanging, like, for example, calling a small pot “non-empty” due to having form, odor, taste, and tangibility. Hence, release is like a small pot. [Still,] a small pot will crack or break upon encountering certain conditions, but release is not like that; it is indestructible. Indestructibility is the real release. Real release is the one-gone-thus.

and so forth.

Also, that same sūtra, using the non-existence of a horse in a cow and the non-existence of a cow in a horse, pronounces that the ultimate noumenon, the great nirvāṇa, is other-empty in the sense of not being empty of itself. It extensively says:

Child of lineage, it is thus: Nirvāṇa is not formerly non-existent, like the non-existence of earthenware in clay. It is not non-existent upon ceasing, like earthenware’s non-existence upon being destroyed. It is also not utterly non-existent, like the hairs of a turtle or the horns of a rabbit. Rather, it accords with the non-existence of the one in the other.

Child of lineage, as you propound, a horse does not exist in a cow, but it is not suitable to say that a cow does not exist, and a cow does not exist in a horse, but it is not suitable to say that even a horse does not exist. Nirvāṇa also is like that; nirvāṇa does not exist in afflictive emotions, and afflictive emotions do not exist in nirvāṇa. Hence, it is said to be the non-existence of the one in the other.

and so forth.

c’ Modes of emptiness: phenomena as empty of adventitious defilements and the noumenon as non-empty in the sense of being the matrix-of-one-gone-to-bliss (189.1/93b.6)

Also, the Mahāparinirvāṇa Sūtra makes pronouncements within differentiating well between empty forms, and so forth, and non-empty forms, and so forth:

Kauṇḍinya, empty form—due to the condition of ceasing—attains release in the aspect of non-empty form. This should be known in extension likewise with regard to feelings, discriminations, compositional factors, and consciousnesses.

Concerning those, respectively the forms and so forth of adventitious defilements are empty of their own entities—an emptiness of non-entitiess—and the forms and so forth of the matrix-of-one-gone-to-bliss are the ultimate, other-emptiness, emptiness that is the [ultimate] nature of non-entities.t

d’ Modes of emptiness: identification of the great emptiness of profound secret mantra in a way distinct from those (189.4/94a.3)

Likewise, the glorious presence Vajrapāṇi also says:

In that way, the aspectless endowed with all aspects is the cause—called the perfection of wisdom, the great emptiness endowed with the supreme of all aspects. Hence, it is the emptiness involved with apprehension.

and, “It is the emptiness endowed with the supreme of all aspects.” These statements are in consideration of the ultimate other-emptiness; forms and so forth that are self-empty cannot serve as this because these qualities, stated to be immeasurable, are not complete in [self-empty] forms, and so forth.

Similarly, those called the great emptiness, the five syllables, the empty drop, and the six syllables also are not self-empty because it is said that those are in reference to the great vajra-element maṇḍala, the self-arisen pristine wisdom beyond dependent-arising—that is to say, alternative aggregates, alternative constituents, alternative faculties, alternative objects, and so forth that right from the start are devoid of obstructions, of equal taste, indestructible, having a vajra-nature, and completely pure.

Furthermore, in reliance on the lamp of profound quintessential instructions, it should be understood that all mentions of the definitive, final emptiness in the profound tantra sets, such as:

partless, omnipresent pervader

the great one endowed with the powerful ten aspectsu

the vajra-sun of great illumination

a, the supreme of all letters

the supreme nature of all things

the formless excellence of beautiful form

and so forth, are in consideration of the ultimate, other-emptiness, the emptiness that is the [ultimate] nature of non-entities [that is, emptiness that is the ultimate nature opposite from non-entities]. Similarly, the emptiness set forth in elevated and stainless sūtras, tantras, and treatises as equivalent and synonymous with all the manifold [indications of reality]:

thusness

limit of reality

signless basic element

ultimate truth

element of attributes

ultimate mind of enlightenment

the letter e [in evaṃ]

the secret

the great secrecy

the essential constituent of space

bhagav

source of attributes

water-bornw

vajra

triangle

the letter a

lion-throne

locus of bliss

the blissfulx

great seal

perfection-of-wisdom goddess

vishvamātāy

vajravarahī

vajranairātmya

goddess having variegated form

and so forth, is not a mere self-emptiness, emptiness of non-entities, but is in consideration of the basis of emptiness, the ultimate other-emptiness, the emptiness that is the [ultimate] nature of non-entities [that is, the ultimate nature opposite from non-entities].

2’ Delineation of the modes of emptiness through extensive explanation of their meaning {9} (191.1/94b.6)
a’ Delineation of the basis of emptiness and that of which it is empty (191.1/94b.6)

This way of delineating emptiness well, upon differentiating self-emptiness and other-emptiness in this manner, is also set forth by the holy superior Asaṅga, proponent of the great middle.z His Summary of Manifest Knowledge181 of the final great middleaa says:

What is the character of emptiness? That in which something does not exist is to be correctly seen as empty of it. That which is the remainder here is to be thoroughly known correctly and properly as existing here. This is called correct and proper—non-erroneous—orientation to emptiness.

What does not exist in what? A permanent, stable, everlasting, and immutable subject, self, and minebb does not exist in the aggregates, constituents, and sense-spheres.cc Therefore, those are empty of that.

What is the remainder there? Just that selflessness. In that way, self does not exist, but selflessness is to be understood as existing—emptiness. In consideration of this, the supramundane victor said, “I thoroughly, correctly, and properly see the existent as existent and also the non-existent as non-existent.”

This means: the basis of emptiness—in which whatsoever empty phenomenondd does not exist—is to be seen as empty of that phenomenon. The basis of emptiness, the noumenal thoroughly established nature, that is the remainder of the emptiness of that phenomenon is to be thoroughly, correctly, and properly known as always existing here. This realization of the empty phenomenon as self-empty and the basis of emptiness as other-empty is called correct and proper—that is to say, non-erroneous—orientation to emptiness. Otherwise, if one asserts all as just self-empty or all as just other-empty, this is not non-erroneous.

Some might think: Is it not that [Asaṅga] describes the bases of the emptiness of self and mine here as the aggregates, constituents, and sense-spheres? Why do you assert here that the base of emptiness is the noumenon, the thoroughly established nature?

Answer: Although here, tentatively,ee he says that the aggregates, constituents, and sense-spheres, which are included in other-powered natures, are the bases of emptiness, in the end the basis of emptiness even of the other-powered natures that are bases of emptiness is the noumenon, the thoroughly established nature; consequently, those are equivalent. Thusness also is said to be among certain constituents and sense-spheres that are included in the uncompounded,ff and hence from even its being said that thusness is a basis of the emptiness of self and mine, in the end the basis of emptiness is the noumenon, the thoroughly established nature; consequently, there is no fallacy.

Also, the statement:

What is the remainder there? Just that selflessness. In that way, self does not exist, but selflessness is to be understood as existing—emptiness.

[indicates] that selfless other-powered natures, the remainder of the non-existence of the imputational nature, tentatively exist.gg The noumenal, selfless thoroughly established nature, the remainder of the emptiness even of other-powered natures, really exists.hh Respectively, these are conventionally existent and ultimately existent.

In consideration of this, the supramundane victor said, “I thoroughly, correctly, and properly see the existent as existent and also the non-existent as non-existent.”

Thus, the bases of the emptiness of the imputational nature are other-powered natures. The basis of the emptiness of even other-powered natures is the thoroughly established nature. A basis that is empty of the noumenal thoroughly established nature utterly does not occur, because it is the suchness that spontaneously abides forever and everywhere.

In consideration of these different modes of emptiness of the three natures in this way, Maitreya’s Ornament for the Great Vehicle Sūtras of the final middle way also says:182

When one knows non-existent-emptiness

And likewise existent-emptiness

And the nature-emptiness,

It is said that one knows emptiness.

The imputational nature is empty in the sense of always not existing. Other-powered natures, although tentatively existent, are empty in the sense of not existing in reality; those two are fabricated and adventitious. It is said that the noumenal thoroughly established nature exists because the emptiness that is the [ultimate] nature of non-entities [that is, the emptiness that is the ultimate nature opposite from non-entities]—due to being just the fundamental nature—is not empty of its own entity,ii and it is also said that it does not exist because of being empty even of other-powered natures. For Maitreya’s Differentiation of the Middle and the Extremes of the final middle way also says:183

The three natures are [respectively] always non-existent,

Existent but not suchness,

And the existent and non-existent suchness.

Also, this statement in Asaṅga’s Summary of Manifest Knowledge of the final middle way is to be associated with the three natures:

Emptiness is of three aspects—

Emptiness of nature,jj

Likewise emptiness of not being existent,

And natural emptiness.kk

b’ How those are said to have the meaning of existing as the basic disposition and not existing as the basic disposition (194.1/96a.5)

Moreover, the conqueror Maitreya speaks of the meaning of not really existing and of really existing with respect to phenomena and the noumenon [respectively]. His Differentiation of Phenomena and Noumenon of the final middle way says:184

The two [noumenon and phenomena] are not one

And also are not separate

Because the existent [noumenal thoroughly established nature] and non-existent [imputational and other-powered phenomena]

Are distinct and are not distinct.

and his Ornament for the Great Vehicle Sūtras says:185

Childish [common beings, due to] being obstructed from [seeing] reality,

Perceive in all ways the unreal.

Bodhisattvas, having removed that [obstruction],

Perceive in all ways the real.

and:

The non-appearance of the meaningless

And the appearance of the meaningful…ll

and:186

How atrocious is this aspect of the world’s awful obscuration

Such that even though in [the worlds of] transmigrating beings nothing other than that [noumenon] exists,

Even the entirety of transmigrators with a mind thoroughly obscured about it

Abandon in all ways the existent [noumenon] and manifestly adhere to the non-existent!mm

and so forth. These teach that imputational and other-powered phenomena do not really exist and that the noumenal thoroughly established nature really exists; they also indicate the meaning of self-emptiness and other-emptiness.

In consideration of this, it is said, “Those endowed with pristine wisdom know existence and non-existence.” Here also, that which exists in the mode of subsistence is other-empty, and that which does not exist in the mode of subsistence is self-empty.

Moreover, on the occasion of teaching suchness in Maitreya’s Ornament for the Great Vehicle Sūtras,nn the ultimate is said to be other-empty; it renders a definition of the ultimate in verse as follows:187

Not existent and not non-existent, not the same and not another,

Not produced or disintegrating, not diminished or increasing,

Also not purified and yet becoming purified—

These are characteristics of the ultimate.

With respect to the meaning of this, the thought is:


	“Not existent”: imputational natures and other-powered natures do not really exist.

	“Not non-existent”: the noumenal thoroughly established nature is not not really existent.

	“Not the same”: the three natures are not the same entity.

	“Not other”: the three natures are also not different entities—the reason for this and the previous point being that entities are not really established in imputational natures and other-powered natures.

	Since the noumenal thoroughly established nature that is the basis empty of imputational natures and other-powered natures is uncompounded, it is “not produced or disintegrating, not diminished or increasing.”

	Since the thoroughly established nature is naturally pure, its entity does not have anything that requires being purified.

	To attain the thoroughly established nature it must “become purified” of adventitious defilements.



That which has all five characteristics of non-duality is the definition of the ultimate; this has been explained in accordance with [Vasubandhu’s] commentary. Therefore, since here also the noumenal thoroughly established nature that is empty of imputational natures and other-powered natures is said to exist as the ultimate, the ultimate is well confirmed as other-emptiness.

c’ How one passes beyond existence and non-existence, permanence and annihilation, and superimposition and deprecation when such is realized (195.6/97a.3)

Here, in accordance with the statement in that way of the meaning of not existing and not not existing, Maitreya’s Differentiation of the Middle and the Extremes says, “Not existent, and also not non-existent,” and moreover the thought of all the statements—in a great many stainless texts of the middle way—of being devoid of the extremes of existence and non-existence is that:


	Since all dependently arisen conventionalities do not really exist, when one realizes this, one does not fall to an extreme of existence and is released from the extreme of superimposition.

	Since the ultimate noumenon that is beyond dependent-arising is never non-existent, when one realizes this, one does not fall to an extreme of non-existence and is released from the extreme of deprecation.



Otherwise, those who, in accordance with the assertions of some, assert that just one phenomenon—that is not existent and is also non-existent—is the definitive meaning devoid of extremes, saying “Just the ultimate does not ultimately exist and also does not not ultimately exist,” do not accord with the meaning of the mode of subsistence and contradict the thought of the buddhas and the great bodhisattvas.

d’ Indicating that just these modes of emptiness are the thought of the mother of the conquerors (196.4/97a.7)

[Vasubandhu’s]oo Extensive Commentary on the Perfection of Wisdom Sūtra in One Hundred Thousand Stanzas extensively sets forth the manner of the ultimate other-emptiness in many ways, “The thoroughly established character is empty of the imputational character,” and:

That which is solely just the thoroughly established thusness, devoid of the aspects of imputational formpp and imputed formqq is called “reality’s form.”rr

and:

The thoroughly established character, thusness, which is empty of imputational and imputed forms and called “reality’s form”—is not an entity of form because of being isolated in all ways from the aspects of form.

and:

“Concerning that, what is the emptiness of other things?” and so forth indicates the emptiness of other things. With respect to the source of attributes, the noumenon, and so forth that are included among the synonyms of thusness, whether the ones-gone-thus arise or not in the world, the noumenon of phenomena primordially abides as it is. Just that non-existence of the things that are other phenomena—aggregates and so forth—in those is called the “emptiness of other things.”

and so forth.

Moreover, [Vasubandhu’s]ss Commentary on the Extensive Mother, the Twenty-five Thousand Stanza, and Eighteen Thousand Stanza Perfection of Wisdom Sūtrastt says that the ultimate is other-emptiness, “Emptiness is devoid of others and others; for example, because of being devoid of water, a pot is said to be empty,” and so forth. It speaks of the thoroughly established nature in nine aspects:


	thusness—the indestructible thoroughly established nature

	unmistaken thusness—non-erroneous thoroughly established nature

	non-other thusness—immutable thoroughly established nature

	noumenon—natural thoroughly established nature

	element of attributes—thoroughly established nature as the cause of pure qualities

	the abiding of qualities—thoroughly established nature at all times

	flawlessness of qualities—irreversible thoroughly established nature

	limit of reality—thoroughly established nature as suchness

	inconceivable element—thoroughly established nature as beyond logic.



Also, Asaṅga’s Commentary on (Maitreya’s) “Sublime Continuum” says:

e’ How just those modes of emptiness are said to have the meaning of not being established and not being removed and of being non-empty and empty (198.1/98a.3)

Concerning that, what is the matrix-of-one-gone-thus that is described in the manner of emptiness? [Maitreya’s Sublime Continuum of the Great Vehicle] speaks of the meaning of being empty and non-empty of its own entity:188

This [naturally pure basic constituent of a one-gone-thus, ultimate truth, thusness,] has no [previously existent flaws of afflictions] to be removed [because freedom from all adventitious defilements from the start is its nature],

And [similarly] it does not have the least [factor of qualities of purification] to be set up [because the noumenon of the ultimate qualities of the powers and so forth spontaneously established from the start and indivisible is its nature.

Having directly] viewed reality [devoid of the two extremes, the element of attributes—thusness—with] correct [wisdom knowing the ultimate]

And [having gradually developed pristine wisdom directly seeing] the real [noumenon just as it is], release [from adventitious defilements that are to be abandoned is attained].

The basic constituent, [the matrix-of-one-gone-thus,] is empty of adventitious [defilements, compounded conventional phenomena suitable to be abandoned,]

Which have the character of being separable [from the noumenon, whereby one sees that it is free from the extreme of existence.

The element of attributes] is not empty of the unsurpassed [ultimate infinite buddha-qualities of the powers and so forth]

Which have the character of not being separable [from the noumenon, whereby it is also free from the extreme of non-existence].

What does this indicate? This naturally, thoroughly pure basic constituent of a one-gone-thus does not have any factors of thorough afflictions to be removed, because a voidness of adventitious defilements is its nature. It does not have the least factor of thorough purity to be established, because being the noumenon of inseparable pure qualities is its nature. Therefore, the matrix-of-one-gone-thus is empty of all the coverings of separable and removable afflictive emotions and is not empty of the inseparable, unremovable, inconceivable buddha-qualities more numerous than the sands of the Ganges. That is what it says.

In this way, that in which something does not exist is to be correctly seen as “empty of it.” That which is the remainder here is to be thoroughly known correctly and properly as “always existing there.” These two stanzas indicate the character of emptiness non-erroneously because of being devoid of the extremes of superimposition and deprecation.

f’ How just these modes of emptiness are said to have the meaning of existing and not existing in the mode of subsistence, abandonment and realization, and so forth (199.1/98b.3)

Moreover, the Mahāparinirvāṇa Sūtra again and again sets forth the profound emptiness of not being empty of itself, such as with, “Do not say that the four qualities—permanence, bliss, self, and thorough purity—are empty.” This very sūtra also says that that which is empty of its own entity does not exist in the dispositional mode of subsistence and that that which is the remainder of that exists in the dispositional mode of subsistence:189

The buddha-nature of a one-gone-thus is twofold, existent and non-existent. Concerning this, the existent is as follows: The thirty-two marks, eighty beauties, ten powers, four fearlessnesses, three establishments through mindfulness, great love, great compassion, immeasurable meditative stabilizations such as the hero-proceeding and so forth, immeasurable meditative stabilizations such as the vajra-like and so forth, immeasurable meditative stabilizations such as skill in means and so forth, and immeasurable meditative stabilizations such as the five pristine wisdoms and so forth are called “existent.” Concerning this, the non-existent is as follows: The one-gone-thus’s past virtues, neutral [deeds], karmas, causes, effects, fruitions, afflictive emotions, five aggregates, and twelve links of dependent-arising are called “non-existent.”

Children of lineage, just as those are existent and non-existent, so:


	virtue and non-virtue

	contaminated and uncontaminated

	world and non-world

	superior and non-superior

	compounded and uncompounded

	real and unreal

	quiescent and non-quiescent

	controversial and non-controversial

	constituent and non-constituent

	afflictive and non-afflictive

	appropriated and non-appropriated

	prophesied and non-prophesied

	existent and non-existent

	three times and non-three-times

	time and non-time

	permanent and impermanent

	self and selflessness

	bliss and non-bliss

	thoroughly pure and non-thoroughly pure

	form, feeling, discrimination, compositional factor, and consciousness and non-form-feeling-discrimination-compositional-factor-and-consciousness

	inner sense-spheres and non-inner-sense-spheres

	twelve links of dependent-arising and non-twelve-links-of-dependent-arising



are the existent and non-existent buddha-natures of a one-gone-thus. Those right through to the existent and non-existent buddha-natures of a one-gone-thus are similar.uu

and so forth.

You need properly to understand well the mode of subsistence of the two truths or the mode of subsistence of the matrix-of-one-gone-to-bliss and of adventitious defilements, differentiating well the meaning of existence and non-existence, exclusionary elimination and non-exclusionary elimination, non-affirming negative and affirming negative, and so forth in dependence upon profound quintessential instructions that are without the fallacy of containing contradictions. Otherwise, you will not see the profound suchness because [Nāgārjuna’s Treatise on the Middle] says:190

Those who do not know

The distinctions of the two truths

Do not see the profound suchness

Of the buddha’s teaching.

g’ Clearing away wrong conceptions that an ultimate other-emptiness that is the basis of emptiness contradicts scripture (201.2/99b.4)

Objection: The Descent into Laṅkā Sūtra191 speaks of seven emptinesses and says that, from among these, the emptiness that is the-one-being-empty-of-the-othervv is the lowest of all seven and says, “Such an emptiness is to be thoroughly abandoned.” Therefore, how does your ultimate other-emptiness differ from this?

Answer: That is not so, because:


	the emptiness that is the-one-being-empty-of-the-other and that the Descent into Laṅkā Sūtra says is the worst is in consideration of the emptiness that is the-one-being-empty-of-the-other with regard to conventional phenomena

	and furthermore the ultimate nature’s emptiness of conventional, adventitious phenomena is more extremely different than just very different.



The Descent into Laṅkā Sūtra says:192

Mahāmati, what is the pristine wisdom of superiors, the great emptiness? It is thus: the pristine wisdom of superiors realized by oneself individually is empty of all views and faulty predispositions. Therefore, it is called “the ultimate pristine wisdom of superiors, the great emptiness.”

Thus from among the seven emptinesses, it calls the ultimate pristine wisdom of superiors, which is other-emptiness empty of all views and faulty predispositions, the great emptiness.

Therefore, a building’s emptiness of horses and elephants and other such emptinesses are set forth as examples [or analogs] of the ultimate other-emptiness but are not set forth as the meaning of emptiness. Those are neither the conventional emptiness nor the ultimate emptiness. Consequently, just as self-emptiness does not fulfill the role of ultimate emptiness, other-emptiness also does not fulfill the role of conventional emptiness. Hence, in consideration of conventional emptiness [the Descent into Laṅkā Sūtra] says that since the emptiness that is the-one-being-empty-of-the-other is the worst of emptinesses, it is to be abandoned, and we also assert this in just that way. Therefore, we do not have any fault of contradicting scripture.

h’ How just that basis of emptiness is the great emptiness, the profound mode of subsistence (202.4/100a.6)

Moreover, because ultimate other-emptiness is an essence of limitless qualities of the body of attributes and because it just is exalted emptiness that is not an emptiness of mere non-establishment, it is also the great emptiness. You should become skilled in the thought of the great many statements using the name “great emptiness” for ultimate other-emptiness, the basis of emptiness:


	That very Descent into Laṅkā Sūtraww speaks of the ultimate pristine wisdom of superiors as the great emptiness.

	The Mahāparinirvāṇa Sūtra says, “Child of lineage, the ‘great emptiness’ is as follows: the perfection of wisdom is the ‘great emptiness.’”

	Profound secret mantra [texts] speak of “the great emptiness, the five immutables” or “the great emptiness, the five letters.”xx

	The glorious presence Vajrapāṇi also says, “Thus, the aspectless endowed with all aspects is the cause, the perfection of wisdom, the great emptiness, endowed with the supreme of all aspects,” and, “The thoroughly established nature is the great emptiness that is together with apprehension because it is just self-known by yogis.”

	The superior presence Lokeshvara [Kalkī Puṇḍarīka] says at length in the Stainless Light, “The great mind of all buddhas is the great emptiness at the end of the sixteenth portionyy of the month,” and likewise, “The great body of all buddhas is the great emptiness,” and, “The stainless light of the vajra month is the great emptiness, the five immutables,” and so forth.



and also in a great many other pure textual systems.

Moreover, the Sūtra of the Great Emptiness193 speaks at length about the mode of other-emptiness:

Ānanda, it is thus: for example, although this good building of Mṛgāramatazz is empty of elephants, horses, bulls, sheep, roosters, and pigs and is empty of jewels, grain, shells,aaa and gold and is empty of male and female servants, wage-earners,bbb men, women, boys, and girls, this also has a non-emptiness in dependence upon only the community of monastics or those that are other than those. Ānanda, although that in which something does not exist is to be correctly seen as “empty of it,” that which is the remainder here is to be thoroughly known correctly and properly as “existing there.” Ānanda, this is correct and proper—non-erroneous—orientation to emptiness.

At the end of saying that, and so forth, it is pronounced:

Although they do not have the situation of the afflictive emotions dependent on the contaminations of desire, the contaminations of existence, and the contaminations of ignorance, they have situations of afflictive emotions merely dependent upon only a body of the six sense-spheres that serve as a condition of life. Ānanda, therefore, although that in which something does not exist is to be correctly seen as “empty of it,” that which is the remainder here is to be thoroughly known correctly and properly as “existing there.” Ānanda, that which is the non-existence of contaminations due to the extinguishment of contaminations and is the uncompounded release is unsurpassed orientation to emptiness. Ānanda, those ones-gone-thus, foe destroyers, completely perfect buddhas, supramundane victors who arose in the past accomplished and dwelt [in that state] upon having manifested through the body the unsurpassed orientation to emptiness that is the non-existence of contaminations due to the extinguishment of contaminations and is the uncompounded release.

After this, it also applies the same with respect to present and future buddhas.

Thus, after having said much about the mode of being empty of some phenomena but not being empty of some—using the example that the good building of Mṛgāramata is empty of horses, elephants, and so forth, but is not empty of monastics, and so forth—it says that buddhas, although empty of all contaminations, are not empty of the uncompounded emptiness that is release. This also clearly teaches ultimate other-emptiness, the basis of emptiness. The statement that this orientation to emptiness is correct, proper, and non-erroneous implicitly indicates that orientation to an emptiness in which everything is empty of its own entity is not correct.

i’ Abandoning superimposition and deprecation with regard to textual systems teaching in this way {10} (205.2/101b.3)
1” Indicating that there are no sources for and there are damages to the assertion that the third wheel of doctrine is mind-only (205.2/101b.3)

Objection: Since the final wheel of doctrine together with the Sūtra Unraveling the Thought are proprietary texts of the proponents of mind-only, the explanation that they are the final middle way is not right.

Answer: There are no pure sources indicating that those are proprietary texts of the proponents of mind-only.

Objection: They are proprietary texts of mind-only because the three natures are taught in them.

Answer: In that case, the Mother of the Conquerors [that is, the Perfection of Wisdom Sūtras] would be proprietary texts of mind-only, because the three natures are taught in them. Moreover, the Medium-Length Mother [that is, the Twenty-five Thousand Stanza Perfection of Wisdom Sūtra194] says:

The supramundane victor said to the bodhisattva Maitreya, “Maitreya, bodhisattvas practicing the perfection of wisdom and dwelling in skill with regard to distinguishing phenomena should know to designate distinctions of forms by way of three aspects, and they should know to designate distinctions with regard to feelings, discriminations, compositional factors, and consciousnesses through to the qualities of buddhahood as follows: This is imputational form; this is imputed form; this is noumenal form.

It similarly applies this at length to feelings, discriminations, compositional factors, and consciousnesses through to the qualities of buddhahood. Respectively, these are imputational, other-powered, and thoroughly established forms.

Moreover, that same text says that the basis of the emptiness of the imputational nature and of the other-powered nature is the basic element of the ultimate, the thoroughly established nature:195

Whether the ones-gone-thus appear or not, the noumenon and the basic element of the source of attributes just abide. The noumenon’s forms are imputed forms’ absence of the nature of imputational forms and absence of a self of phenomena—suchness and limit of reality—for permanent, permanent time and stable, stable time. These are the noumenon’s feelings, discriminations, compositional factors, and consciousnesses through to the noumenon’s qualities of a buddha.” Thus buddha said.

and moreover the same text speaks of how the three natures are set forth within applying such through to the qualities of buddhahood:

Maitreya, these imputational forms [that is to say, the ultimate existence imagined in forms] should be viewed as not substantially existing [because of not existing at all]. These imputed forms [that is, forms themselves] should be viewed as substantially existingccc because conceptuality substantially exists and not because forms operate under their own power. Noumenal forms should be viewed as neither not substantially existing nor as substantially existing but as distinguished by being the ultimate.

and so forth.

2” Indicating that profound commentaries on the thought of the third wheel are in agreement with that (207.1/102a.7)

The thought of those [passages] has the same meaning as the statements of good differentiation by the conqueror Maitreya, proponent of the great middle, [in the Differentiation of the Middle and the Extremes]:196

The three natures are [respectively] always non-existent,

Existent but not suchness,

And the existent and non-existent suchness.

The three natures are so asserted.

and:197

By way of [being] conceptual objects, objects of conceptuality,

And noumenal objects they are this and that [from among the three natures.

and:198

Unreal ideation exists.

Duality does not exist there.

Emptiness exists here.

Also that exists in that.

Not empty and not non-empty,

Thereby all is explained.

Due to existence and due to non-existence, existence.

Therefore that is the middle path.ddd

Hence, it is not that by reason of teaching the three natures [a text] becomes a proprietary text of mind-only, because even in many various textual systems of the great middle, such as [Vasubandhu’s] Commentary on the One Hundred Thousand Stanza, Twenty-five Thousand Stanza, and Eighteen Thousand Stanza Perfection of Wisdom Sūtras, [Vasubandhu’s] Commentary on the Perfection of Wisdom Sūtra in One Hundred Thousand Stanzas,eee and so forth presentations of the three natures are set forth saying that:


	The basis of the emptiness of the imputational nature is other-powered natures.

	The basis of the emptiness also of those [other-powered natures] is the thoroughly established nature.

	A basis of the emptiness of that [thoroughly established nature] does not occur.



and also say that:


	Both of the former two [that is, imputational natures and other-powered natures] are imputational natures.

	The basis of the emptiness of them is the ultimate.

	A basis of the emptiness of that [ultimate] does not occur.



Moreover, Dignāga’s Summary Meanings of the Eight Thousand Stanza Perfection of Wisdom Sūtra says:fff

The teaching in the perfection of wisdom

Thoroughly relies on the three—

Just the imputational, the other-powered,

And the thoroughly established.

Expressions of non-existence and so forth

Refute all imputations.

Examples of magical illusions and so forth

Thoroughly teach the other-powered.

The four purifications

Proclaim the thoroughly established.

In the perfection of wisdom

The buddha has no other teaching.

Therefore, those who assert that the three natures are the unique religious vocabulary of the proponents of mind-only are very mistaken.

Furthermore, Kamalashīla’s Illumination of the Middle says,199 “It is not that even proponents of the middle do not assert a presentation of the three natures,” and, “Because it thoroughly teaches the middle path devoid of the two extremes through teaching the thought of the non-natures, he instituted a textual format of just definitive meaning.” And the statement that “All phenomena are established as without inherent nature,” just does not contradict the teaching in texts of the great middle, “I spoke of the three natures in consideration of three natures and three non-natures with respect to all phenomena,”ggg because here also a presentation of the three natures is not contradictory. It is as follows: Those which are natures of dependent-arising of non-imputed renowned things are other-powered natures; because conventionally they are natureless due to being produced by the power of conditions, like magical illusions and so forth, they are production-non-natures, and so forth. Such is said at length, and the Door of Entry to the Three Bodies200 composed by the master Nāgamitra of the great middle says:

Through purity of thorough knowledge and abandonment

Of the three natures

The three bodies are attained.

Therefore, those are included by this.

and the commentary201 composed by the master Jñānachandra of the great middle says, “The three natures—imputational, other-powered, and thoroughly established—are taught through thorough knowledge by way examples, abandonment, and making them manifest.” These and others turn into damage for those who assert, “In the system of the middle way school there are no presentations of the three natures.”hhh Those who propound such are reduced either to just not having seen those texts or just not having ascertained them.

Furthermore, many textual systems—which in fact teach what is beyond mind-only but some mistake them to be mind-only and proclaim them to be mind-only—teach the three natures. You should become very skilled in the thought of teachings of the three natures in texts teaching the middle devoid of extremes, such as in the Sūtra Unraveling the Thought:202

It is like this: That which brings about definite emergence [from obstructions] by means of the middle path upon having abandoned the extreme of superimposition and the extreme of deprecation is their wisdom. Also, by way of that wisdom, they also thoroughly and correctly know, just as it is, the meaning of the doors of liberation with respect to the three doors of liberation—emptiness, wishlessness, and signlessness. They also thoroughly and correctly know, just as it is, the meaning of the natures with respect to the three natures: imputational natures, other-powered natures, and thoroughly established natures. They also thoroughly and correctly know, just as it is, the meaning of non-nature with respect to the three non-natures: character-non-natures, production-non-natures, and the ultimate-non-nature.

3” Indicating that in particular the assertion that Maitreya’s Differentiation of the Middle and the Extremes is mind-only is similarly flawed (209.6/103b.5)

Likewise, those who assert that Maitreya’s Differentiation of the Middle and the Extremes and so forth are proprietary texts of mind-only by reason of the fact that they teach the three natures, eight collections of consciousness, and so forth are mistaken, because these are also taught in sūtras and tantras of the final middle way. Furthermore, the meaning of the statement in Maitreya’s Differentiation of the Middle and the Extremes,203 “All are just name-only,” contradicts the view of the mind-only school. Also, its teaching of a middle devoid of the fifteen extremes contradicts the mind-only school:204

Except for the element of attributes,

There are no phenomena.

and:205

Since the element of attributes

Is naturally pure, it is like space.

Duality arises adventitiously.

and Maitreya’s teaching the middle free from the fifteen extremes with206 “The extremes of difference and sameness” and so forth contradicts the mind-only school.

Likewise, Vasubandhu’s statement in commentary on “That is the middle path”:207

Thus, this is taken as concordant with what appears in the Perfection of Wisdom [Sūtras], and so forth, “All these are not empty and are also not non-empty.”

contradicts the mind-only school, and in his commentary on:208

Consciousnesses to which cognitions

Of objects, sentient beings, and self appear

Are thoroughly produced. Their factuality does not exist.

Since those do not exist, these also do not exist.

his teaching that mind, mentality, and consciousness exist conventionally but do not ultimately exist also contradicts the mind-only school:

“Their factuality does not exist” [means that] appearances as objects and sentient beings are aspectless and that appearances as self and as cognitions are wrong appearances. Since objects do not exist, apprehending consciousnesses also do not exist.

Objection: [Maitreya’s] statement:209

Depending on the apprehendable,

The unapprehendable is generated.

Depending on the unapprehendable,

The unapprehendable is generated.

establishes this as a mind-only text.

Answer: That is not the case, because [Vasubandhu] says that this is beyond mind-only,210 “Depending on non-apprehension of objects, non-apprehension even of cognition-only is generated,” and in commentary on the voidness of the fifteen extremes, [Vasubandhu] says:211

The knowledge that objects are non-things overcomes this very knowledge of cognition-only because when objects do not exist as things, consciousness does not occur.

Likewise, if those who are endowed with the uncommon quintessential instructions of the three cycles of bodhisattva commentaries look into this well, they will realize that [Maitreya’s Differentiation of the Middle and the Extremes] teaches in complete form the great vehicle path, together with the basis and fruit, and is not a text limited to mind-only.

4” Indicating that some are mistaken due to not knowing the division of two truths with regard to mind-only (211.4/104b.2)

Similarly, the Descent into Laṅkā Sūtra also says that, for the time being, one is taught mind-only, but finally having thoroughly passed beyond that, one is taught the middle without appearance, and that, having also passed beyond this, one is taught the middle with appearance, and it says that if one does not arrive at that, one has not seen the profound meaning of the great vehicle:212

Relying on mind-only,

One does not imagine external objects.

Relying on non-appearance,

One passes beyond mind-only.

Relying on observing reality,

One passes beyond non-appearance.

If yogis dwell in non-appearance,

They do not perceive the great vehicle.

and so forth.

Similarly, [the Descent into Laṅkā Sūtra] speaks of the ground, the ultimate mind—which is devoid of compounded objects and subjects as well as conditions and which is without conventional mind—the natural basic element, the vajra body, the supreme brahmā as mind-only:213



When one is devoid of compounded

Apprehended-objects and apprehenders

And sees the mindless mind-only,

I speak of this as mind-only.

“Only” is the natural element,

Devoid of conditions and effective things,

The final entity, supreme brahmā.

I describe this as “only.”

and it similarly speaks of the basis devoid of conventional mind, thusness, limit of reality, natural nirvāṇa, element of attributes, variegated body of the all-good mind, and clear light basis devoid of all extremes such as existence, non-existence, and so forth as mind-only:

The reversal of all views,

Abandonment of object analyzed and analysis,

The unapprehendable and birthless,

I describe as mind-only.

Thusness devoid of mind,

Not a thing, and also not a non-thing,

Abandonment of things and non-things,

I describe as mind-only.

The limit of emptiness, thusness,

Nirvāṇa, element of attributes,

Variegated mental body,

I describe as mind-only.

and also that very [Descent into Laṅkā Sūtra] speaks of the basis—which is without the appearance of external adventitious defilements and which is the matrix-of-one-gone-to-bliss, the element of attributes, the ultimate mind appearing in the aspects of bodies, enjoyments, abodes, and so forth—as mind-only:iii

I describe as mind-only

The non-existence of external appearances,

The mind appearing variously

As like bodies, enjoyments, and abodes.

The meaning of such statements again and again of ultimate mind-only beyond conventional mind-only should be understood in reliance upon the profound quintessential instructions of the three cycles of bodhisattva commentaries. Therefore, mistaking statements in them about ultimate mind-only, you should not propound that the Descent into Laṅkā Sūtra and so forth are proprietary texts of mind-only that is not beyond consciousness because there is a great difference between not having passed beyond consciousness and having passed beyond consciousness.

Also, statements in those texts of worldly mind-only are doors to and methods for entering suchness; they are not taking [worldly mind-only] to be final. Concerning worldly mind-only, that very sūtra [the Descent into Laṅkā] says:214

External appearances to humans,

Related with predispositions of conceptuality

And involving various mental factors,

Are mundane mind-only.

This is the same as the mind-only renowned to logicians.jjj It is not suitable to be final mind-only because that very Descent into Laṅkā Sūtra speaks at length of the difference between mundane and supramundane aspects of mind-only with:215

As long as the mind operates,

So long is one a worldly nihilist.kkk

and:216

If the mind operates

In the aspects of apprehended-object and apprehending-subject,

That is a mundane mind,

It also is not fit as mind-only.

and:217

Like clouds in space,

The mind also does not appear.

The mind accumulates karma.

Pristine wisdom clears it away.

Wisdom thoroughly attains

Non-appearance and also power.

and so forth.

5” How ultimate mind-only is taught also in profound secret mantra texts (214.1/105b.6)

In accordance with that, the Glorious Kālachakra Tantra, the finality of the great middle way, also speaks of the basis in which conventional mind is primordially stopped, ultimate mind-only. When it speaks of the self-arisen, ultimate, undifferentiable basic element and basic knowledge, vajrasattva, and great seal as mind-only, this is in consideration of ultimate mind-only, such as in, “Mind-only, the entity of mantra, completely surrounded with gods, the nature of pain and pleasure, and so forth,” and:

It is the mere appearance of the mind, like an image in a mirror produced from one’s own mind,

That on which all conqueror children and buddhas depended and which is to be relied upon by sovereigns of yogis.

and so forth. It is the same as the ultimate mind-only mentioned in the profound textual systems of the third wheel of doctrine, the Descent into Laṅkā Sūtra and so forth.

Likewise, the mentions of ultimate mind-only by the foremost venerable holy Avalokiteshvara [that is, Kalkī Puṇḍarīka] with “the mind having the essence of emptiness with apprehension and of compassion without apprehension,” and so forth, are also similar.

Also, the Lady Sky-Traveler Vajra Tent Tantra illuminates the ultimate mind through saying:

Just as space is, so is the mind.

Through meditating on the mind as just the supreme buddha

One is completely purified in this birth.

Outside of the precious mind,

There is no buddha and no sentient being.

and:

Just as space is the basis

Of all elements and all phenomena,

So though the supremely blissful pure mind itself

Is the pure mind itself, like space,

The nature of objects and sense powers

Is not outside the mind,

But the individual appearances of forms and so forth

Are appearances of only the mind itself.

and so forth. Through meditating on the ultimate buddha, the mind vast and uncompounded like space, one is completely purified. The precious ultimate mind (the basis of cyclic existence and nirvāṇa) and the supremely blissful pure mind itself (like space, the basis of all phenomena)—the aspectless mind endowed with all aspects of objects, sense powers, and so forth—are the ultimate mind.

Moreover, the holy Saraha speaks of the noumenon which is the basis of all of cyclic existence and nirvāṇa, the ultimate mind, as like a wish-granting jewel:

Homage to the sole mind, the seed of all,

The mind like a wish-granting jewel,

From which cyclic existence and nirvāṇa are emitted

And from which the wanted fruit is bestowed.

Likewise, the Glorious Vajra Garland Tantra also speaks of the element of attributes itself as the ultimate mind, “The basic element is called the mind of enlightenment,” and the Great Seal Drop Tantra also speaks of the element of attributes itself as the ultimate mind: “Remember to know the basic element as the mind,” and so forth.

Likewise, the Glorious Thorough Union also elucidates the ultimate mind with:

A mental actuality having the form of a drop,

Partless, supremely subtle,

Endowed with light of great magnificence,

Always abides in the center of the heart.

and:

The very actuality of the five pristine wisdoms

Light like a stainless crystal,

Brilliant mind of enlightenment,

and so forth. It speaks of the natural clear light always abiding in the hearts of all, partless supremely subtle drop, the five pristine wisdoms, the ultimate all-good mind as the ultimate mind of enlightenment.

Likewise, the Glorious Ocean of Sky-Travelers218 also says that although the limitless, ultimate mind of equal taste abides in the beginning, middle, and end, it is difficult for worldly beings to find:

The limitless mind

Difficult to find in the three worlds,

Abiding in the beginning, middle, and end—

That mind is of equal taste.

and so forth.

Likewise, the Tantra of the Supreme Original Buddha also speaks of it as being the ultimate object of knowledge and also the ultimate mind with:

That object of knowledge seen here,

Unproduced and unceasing,

Is none other than one’s own mind.

6” Indicating the thought of setting forth conventional mind-only in some [texts] (216.4/107a.3)

Objection: [Maitreya’s Ornament for the Great Vehicle Sūtras] is established as just a proprietary text of mind-only because it says:219

[In general] bodhisattvas, having accumulated well [on the occasion of the grounds of engagement through belieflll] the endless

Transcendingmmm collections of merit and wisdom [for one period of countless eons],

Have [on the path of accumulation] very definite contemplation of doctrine [gaining ascertainment eliminating superimpositions through the force of becoming accustomed by means of hearing and thinking to the doctrines of the twelve branches of scripture and so forth],

And because [of such very definite ascertainment through the power of calm abiding on the path of accumulation, then on the occasion of the heat level of the path of preparation] they realize [with special insight] that the aspects of [apprehended] objects [such as forms, sounds, and so forth] are caused by [mental] verbalization [that is to say, mistaken conceptuality].

Having known [on the peak level of the path of preparation that apprehended] objects are mere verbalization [that is, appearances of conceptuality],

Then [on the occasions of the levels of forbearance and supreme mundane qualities of the path of preparation] they thoroughly abide in [realizing220 that all phenomena] appearing there [as external objects] are [of the essence of] mind-only.

Then [after completing the path of preparation they attain the path of seeing] directly realizing the element of attributes

Which is devoid of the character of the dualism [of apprehended-object and apprehending-subject].

[Through the force of having realized on the occasion of the meditative stabilization of achieving perceptionnnn and the meditative stabilization of the increase of perceptionooo that apprehended objects do not exist as separate factualities and then having abandoned—on the occasion of the meditative stabilization of onesided subjectivityppp—the obstructions of apprehended object,]

They mentally know that no [appearances] exist as factualities other than mind, and then [on the occasion of the supreme mundane qualities level of the path of preparation] they realize that the mind also is just non-existent.

Those endowed with intelligence, [that is, bodhisattvas,] from knowing non-duality [on the occasion of the supreme mundane qualities level of the path of preparation abandon the distractions of an apprehending subject, and through the force of this]

They [immediately] dwell in the element of attributes which does not have that [appearance of duality].

Those endowed with intelligence [on the path of meditation]

Through the power of non-conceptual pristine wisdom that is always, [that is to say, on the second ground on up,] equal with regard to all [phenomena, not conceptualizing either apprehended-object or apprehending-subject]

Clear away [in nine cycles] the dense thickets of the collections of faults dependent on that [conceptualization of apprehended-object and apprehending-subject by merely actualizing the antidote, thus making them unsuitable to be generated again],

Like removing poison by [merely tasting] a great medicine against poison.

Answer: That is not the case, [that is, Maitreya’s Ornament for the Great Vehicle Sūtras is not a proprietary text of mind-only] because the statement, “Then they realize that the mind also is just non-existent,” also teaches in a manner beyond mind-only.

Moreover, in this great vehicle there are bodhisattvas who have accumulated the collections [of merit and wisdom] and who realize that all included in the three cyclic existences are empty of the two selves, whereupon they enter into suchness by way of cognition-only. In terms of this, [Maitreya’s Ornament for the Great Vehicle Sūtras] says:221

The intelligent [bodhisattvas], having realized even both aspects of selflessnessqqq with regard to [all phenomena] included in [the three] existences

And also having known those equally [with respect to all phenomena], enter into the suchness [of cognition-only] by way of apprehending [mind-only as the nature of all phenomena].

Then, because the mind abides in that [mode of subsistence by way of the vanishing of dualistic appearance, the apprehending mind] also does not appear to them.

Its non-appearance is release, supremely devoid of observation.

and:

When they have the basis [that is, hearing and thinking upon having relied on a spiritual guide], the collection [of merit accumulated previously over many eons], and progress [that is, properly taking impermanence and so forth to mind],

They see [all phenomena] as name-only [on the heat and peak levels of the path of preparation].

Then, they see name-only [on the forbearance level of the path of preparation],

And having seen that, later [on the supreme mundane qualities level of the path of preparation] that also is not seen.

Hence, in the context of a bodhisattva’s concordance with definite differentiation [that is, a bodhisattva’s path of preparation], they abide in mind-only, and, just after that, they directly see the mind also as non-existent. From that point on, they have thoroughly passed beyond mind-only. In Vasubandhu’s Commentary on (Maitreya’s) “Differentiation of the Middle and the Extremes” this mode is called the “technique for entering into the character of non-existence.”222 Asaṅga’s Summary of the Great Vehicle says that this is the technique and door for entering into suchness: “Entry there.” This is not confined just to mind-only; that text says:223

How does one enter into the thoroughly established nature? One enters upon having overcome even the discrimination of cognition-only. At that time, for bodhisattvas who have destroyed the discrimination of objects, there is no opportunity for the arising of mental verbalizations—which have arisen from causes that are predispositions of hearing doctrines—to appear as objects. Therefore, even the perception of cognition-only does not arise.

and [the Summary of the Great Vehicle also says]:224

Moreover since, when non-conceptual pristine wisdom

Is active, there is no appearance of any objects,

It should be understood that objects do not exist.

Since they do not exist, cognition does not exist.rrr

and so forth. These statements that cognition does not exist are very contradictory with the point that proponents of mind-only assert that consciousness is ultimately true.sss

7” Clearing away the fault of deprecation also with respect to other texts such as the Summary of Manifest Knowledge (218.4/108a.4)

Similarly, assertions that Asaṅga’s Summary of Manifest Knowledge and so forth are proprietary texts of mind-only by reason of their teaching the mind-basis-of-all are also mistaken. This is because the mind-basis-of-all is taught again and again also in the profound tantra sets and in final textual systems of the middle way, such as the three cycles of bodhisattva commentaries. Also, [Asaṅga’s Summary of Manifest Knowledge and so forth] do not become proprietary texts of mind-only even due to teaching the presentations of the aggregates, constituents, and sense-spheres, because these [topics] are again and again set forth also in the profound sūtras and tantras of the great middle, as well as in their commentaries.

Moreover, this text [Asaṅga’s Summary of Manifest Knowledge]:


	quotes a sūtra beyond mind-only:



Bodhisattvas in meditative equipoise,

Perceive a mental image, and hence

Upon reversing the discrimination of objects,

Definitely apprehend a discrimination of [the mind] itself.

In that way they abide within internal mind

And realize the absence of an apprehended-object.

After that, they know the absence of an apprehender

And then they know the unapprehendable.


	quotes scriptural passages beyond mind-only:



Where eye and ear and likewise

Nose, tongue, body, and mind

As well as name and form

All entirely cease.

and:

Those in whom eyes cease and discriminations of colors become non-existent—through to—phenomena cease and discriminations of phenomena become non-existent know the source.


	moreover refutes that dependent-arisings are produced from the four extremes

	speaks of the production-non-nature

	and says that all phenomena are unproduced, unceasing, quiescent from the start, naturally thoroughly passed beyond sorrow and empty of the two selves, and so forth.



Consequently, [Asaṅga’s Summary of Manifest Knowledge] is endowed with the profound quintessential instructions of the three cycles of bodhisattva commentaries. Hence, if upon forsaking the hosts of asserters and the [bad] predispositions [accrued] from creating dissension, one considers it well, it is clear that in the end it is a text beyond mind-only, although it temporarily teaches mind-only.

Furthermore, it does not become a proprietary text of mind-only even due to its saying that the noumenal ultimate that is the basis of the emptiness of the two selves exists, because such would most absurdly be the case with the textual systems of the middle way that teach the ultimate, other-emptiness.

Also, the assertion that, due to these reasons, Maitreya’s Ornament for the Great Vehicle Sūtras is mind-only is similarly cleared away.

Objection: [Maitreya’s Ornament for the Great Vehicle Sūtras] indicates that [the teaching of] one vehicle requires interpretation:225

In order to lead some [hearers of indefinite lineage to the great vehicle]

And in order to hold others, [that is, bodhisattvas of indefinite lineage, from falling to the lesser vehicle]

The perfect buddhas

Teach one vehicle to the indefinite.

Therefore, it is established that it is a text of mind-only.

Answer: This text does not have even the slightest teaching that one vehicle requires interpretation. These lines, “In order to lead some/ And in order to take care of others,” indicate the purpose [of teaching one vehicle]. If this came to require interpretation, it would be very absurd.ttt

Objection: Due to describing those whose lineage is severed it is established that [Maitreya’s Ornament for the Great Vehicle Sūtras] is a proprietary text of mind-only:226

Some are singularly definite in bad behavior [such as the deeds of immediate retribution upon death in the most tortuous hell].

Some completely destroy white practices [such as due to wrong views].

Some do not [in the least] have [that is, have not accumulated, roots of] virtue concordant with liberation [though they have roots of virtue concordant with merit].

[Some] have lowly white [virtues, that is, slight roots of virtue concordant with liberation but do not make effort at them], and [some] are devoid of [the roots of virtue that are] the cause [of liberation].uuu

Answer: There is no entailment here either, for there is no one whose naturally abiding lineage is severed, but there are many whose developmental lineage is severed, and while such is the case in fact, this also is mentioned well in textual systems of the middle way—the Mahāparinirvāṇa Sūtra, the Aṅgulimāla Sūtra, Maitreya’s Sublime Continuum of the Great Vehicle, and so forth. Moreover, such is to be understood from the fact that although all sentient beings have the buddha-matrix, there are many who have not planted seeds of liberation and who have not generated virtues.

That there is no one whose naturally abiding lineage is severed is extensively set forth in this very text [Maitreya’s Ornament for the Great Vehicle Sūtras]:227

Because thusness does not differ in all,

And its state of having been purified

Is the one-gone-thus,

All transmigrating beings have the matrix of it.vvv

and so forth.

Furthermore, in commentary on the passage in that very text:228

It is asserted that the intelligent, [that is, bodhisattva superiors,] bring about the extinguishment of [all] these [assumptions of bad states]

Through pristine wisdom observing thusness [which is the thoroughly established nature],

The abandonment [or non-establishment] of dualism [which is the imputational nature],

And making evident the body of the assumption of bad states [which is the other-powered nature].

Vasubandhu says:

This thoroughly indicates how through thoroughly knowing the three natures, other-powered natures are extinguished. The body of the assumption of bad states, that is to say, the mind-basis-of-all, [or in other words] other-powered natures, are extinguished upon:


	thorough knowledge of the thoroughly established nature through observing thusness

	and thorough knowledge of (1) imputational natures through abandoning dualistic apprehension and (2) other-powered natures through making evident the body of the assumption of bad states.



Extinguishment of other-powered natures and the extinguishment of the mind-basis-of-all are completely beyond mind-only.

Hence, there does not appear to be even the slightest source for the prevalence of the bad renown that:www


	The proponents of mind-only assert that there are those whose lineage is severed, but the proponents of the middle do not.

	The proponents of mind-only assert that [the teaching of] one vehicle requires interpretation.

	The three natures is the religious vocabulary solely of the proponents of mind-only.

	Due to teaching eight collections of consciousness, such as the mind-basis-of-all and so forth, [a text] is established as being just mind-only.



and so forth, and there are very many sources of great damage [to those assertions]. Consequently, they should be cast away like poison, because those are mistakes made in dependence upon not knowing how to differentiate mind-only in terms of the two truths (1) from not encountering the profound quintessential instructions of the [three] bodhisattva commentaries and (2) in dependence upon [mis]interpreting certain passages.

Similarly, in this and that profound tantra, the ultimate mind itself is again and again set forth by way of many forms such as great mind, vajrasattva, mind of enlightenment, blissful mind, great desire, great hatred, great obscuration, other minds and mental factors, other consciousness, and so forth. And, since no phenomenon separate from those exists in the mode of subsistence that is the basic disposition, they have the same connotation as the statements that there are no phenomena except for the element of attributes. Consequently, although mind-only is taught temporarily, if elevated textual systems that teach the profound and vast meaning of the great middle, the finality beyond those, are delineated as proprietary texts of mind-only, this becomes an action abandoning the holy doctrine. this becomes an action abandoning the holy doctrine.

8” The great absurdity if, due to teaching mind-only temporarily, [a text] became a proprietary text of mind-only (222.4/110a.5)

Objection: Through the very fact of teaching mind-only temporarily, it is established as a text of mind-only.

Answer: Then, because the Mother [Perfection of Wisdom Sūtras], Maitreya’s Ornament for the Clear Realizations, and so forth teach the hearer vehicle, would those become hearer texts, since the reasoning is parallel?!

Therefore, although the profound sūtras of the third wheel such as the Sūtra Unraveling the Thought and so forth, Maitreya’s Ornament for the Great Vehicle Sūtras, Differentiation of the Middle and the Extremes, and so forth, and Asaṅga’s Grounds of Yogic Practice,xxx Summary of the Great Vehicle, Summary of Manifest Knowledge, and so forth temporarily teach mind-only, you should not deprecate their final teachings of the great middle that pass far beyond this and are one in meaning with secret mantra.

Objection: Through the very name “Grounds of Yogic Practice” itself, it is established as mind-only.

Answer: In that case, it would [absurdly] follow that Āryadeva’s Four Hundred Stanzas on Yogic Practice229 also would be a text of mind-only.

See and realize that in Asaṅga’s Compendium of Bases230 he again and again speaks of the middle devoid of extremes:

The middle path of the selflessness of persons and of the selflessness of phenomena and the middle path that has thoroughly abandoned the two extremes—having abandoned the extreme of superimposition and having abandoned the extreme of deprecation.

and so forth.

Also, although Vasubandhu’s The Thirty231 is renowned to be a text of mind-only, in the end it speaks of what has passed beyond cognition-only. Right after saying:

When apprehensions of consciousness

Are not apprehended,

Then one abides in cognition-only.

it says:

Due to the non-existence of the apprehended, the apprehender does not exist.

That is no-mind, non-apprehension.

This supramundane pristine wisdom

Has been transformed

Through having abandoned the two assumptions of bad states.

Just that is the uncontaminated element of attributes,

Inconceivable element of attributes, virtue, and stability.

This is bliss, the body of release,

The attributes of a great subduer.

Here also the statement of “no-mind, non-apprehension” contradicts the assertion by proponents of mind-only that mind—consciousness—ultimately exists. Furthermore:


	uncontaminated element of attributes

	inconceivable element of attributes

	ultimate virtue

	immutable stable noumenon

	bliss in the ultimate mode of subsistence

	primordial body of release

	attributes that are the qualities undifferentiable from the body of attributes of a great subduer beyond the number of grains of sand of the Ganges



are way beyond the phenomena of consciousness, and hence contradict the assertion by the proponents of mind-only that consciousness is ultimately true.yyy

Similarly, the noumenal thoroughly established nature which is said to be thusness through statements such as:

The [thoroughly] established [nature] is prior to those.

That in which those [imputational natures and other-powered natures] are always non-existent.

and so forth also just is non-dual pristine wisdom. Hence it is completely beyond the phenomena of consciousness.

Consequently, although it indeed is the case that in these texts mind-only is taught, in the end what is way beyond that is taught, and hence if these are delineated as proprietary texts of mind-only, it does not accord with the thought of the authors.

Moreover, if pristine wisdom, buddha, body of attributes, nature body, thusness, and the like—that are beyond the phenomena of consciousness—are taught well, [a text] has passed beyond the system of the proponents of mind-only. This is because Kalkī Puṇḍarīka’s Glorious Stainless Light says:

About this, among the proponents of consciousness there is not at all a body of pristine wisdom, a body of sunshine, that becomes a completely perfect buddha.

Question: About this, why is it that among the proponents of consciousness there is not at all a body of pristine wisdom, a body of sunshine, that becomes a completely perfect buddha?

Answer: Because the proponents of consciousness dwell in the phenomena of consciousness and because completely perfect buddha is beyond the naturezzz of consciousness.

Moreover, in that way the twenty-third stanza praising the pristine wisdom of individual analysis in the Expression of Mañjushrī’s Ultimate Names says:232

Holding the mode of non-dual pristine wisdom

Beyond the natureaaaa of consciousness,

Holding the body of the buddhas of three times

Non-conceptual and spontaneously established,

and so forth.

Furthermore, even the statements of the emptiness of the two selves and voidness of apprehended-object and apprehending-subject have passed beyond mind-only:


	because Kalkī Puṇḍarīka’s Stainless Light says, “Now let us set forth the yogic practitioners’ fallacy of an apprehending subject: Those who propound all three existencesbbbb as just consciousness assert consciousness,” and, “Even the yogic practitioners have an apprehender that is consciousness,”

	and because if an apprehender exists, it is not fitting to be devoid of a self of phenomena.



9” Indicating that if one asserts even tantras to be mind-only, one does not know their thought (225.3/111b.5)

Also, the assertion that profound tantras such as the Kālachakra and so forth are not beyond mind-only is extremely unreasonable:


	because Kalkī Puṇḍarīka’s Glorious Stainless Light sets forth many profound and vast doctrines beyond mind-only such as:



Scholars do not assert

That consciousness ultimately exists

Because it is free from the nature

Of single and plural, like a sky-lotus.



Proponents of the middle realize suchness

Released from the four extremes—

Not existing, not not existing, not existing and not existing,

And also not not an entity of both.

and:

Therefore, that one and many are one and that equal and non-equal also are equal, and so forth, are tenets of the proponents of the middle.


	and because all the final tantras such as the Kālachakra, mantras, deities, and maṇḍalas are self-arisen pristine wisdom beyond mind, mentality, and consciousness.



Consequently, you should not deprecate the profound scriptures thoroughly beyond mind-only because it would constitute a huge karma of abandoning the doctrine.

10” Hence, an indication of the benefits of having distinguishing quintessential instructions and the disadvantages of not having distinguishing quintessential instructions (226.1/112a.3)

Therefore, these good differentiations of:


	existing and not existing in the mode of subsistence

	self-emptiness and other-emptiness

	non-affirming negative and affirming negative

	eliminative exclusion and inclusionary exclusion

	abandonment and pristine wisdom

	empty-emptiness and non-empty emptiness

	that which does not exist and its remainder



and so forth become clear from possession of the uncommon quintessential instructions of the final wheel of doctrine and of the profound tantras, which were brilliantly clarified by the [three] bodhisattva commentaries. If one possesses those, the meaning of the middle wheel of doctrine also becomes clear, like gazing from high in space at great mountains.cccc If one is devoid of those uncommon quintessential instructions, then there is no possibility of an emptiness beyond self-emptiness, pure self, uncompounded pristine wisdom, undifferentiable basic element and basic knowledge, undifferentiable basis and fruit, and so forth. Also, there come to be many series of bad views such as that since the matrix-of-one-gone-to-bliss requires interpretation, it does not exist in fact. Thereby, one spreads about ruinations of views.

(b) Mode of establishing a noumenon other than this self-emptiness through the causal instructions of the statement of many synonyms of the basis of emptiness {2} (226.5/112a.7)
1’ Actual synonyms {2} (226.5/112a.7)
a’ Brief indication of the profound great emptiness having many synonyms (226.5/112a.7)

Therefore, those who wish to abandon all bad views, possess the excellent view of reality, perceive the meanings of statements with a thought behind them or the great intentions, and perceive the meaning of suchness should work at gaining non-erroneous ascertainment upon delineating well the difference between self-emptiness and other-emptiness, and so forth. Concerning this, the holy conqueror Maitreya says:



In brief, emptiness is synonymous

With thusness, limit of reality,

Signlessness, the ultimate,

And element of attributes.

The meanings of those synonyms respectively are

Not [becoming] other, non-erroneous,

Stoppage of those [signs], object of activity of superiors,

And cause of the attributes of a superior.

and the holy superior Nāgārjuna’s [Essay on the Mind of Enlightenment] says:233

Just that supreme mind of enlightenment

Is described as thusness,

Limit of reality, signlessness,

The ultimate, and emptiness.

and the Kālachakra, Monarch of Tantras in Twelve Thousand Stanzas, Issued from the Supreme Original Buddha says:

E, the secret, space constituent, bhaga,

Source of attributes, lotus, lion throne.

and the holy supramundane victor Lokeshvara [Kalkī Puṇḍarīka] also says:

Similarly, from among the names—the letter e, the secret, lotus, source of attributes, space element, abode of the great lotus, lion throne, bhaga, and the secret—the sole letter e is not the main name because all cause understanding of the emptiness endowed with all aspects.

About this, the complete containment of all aspects in one does not occur in any conventional phenomenon. Consequently, the, the sole meaning that has many synonyms, such as the letter e and so forth, is the ultimate emptiness and not possibly a conventional emptiness.

b’ Extensive explanation of damage to the assertion that self-emptiness, the ultimate, and so forth are synonyms {13} (227.5/113a.1)
1” The great absurdity if self-emptiness and thusness were synonyms (227.5/113a.1)

Objection: The emptiness said to possess many synonyms such as thusness is only self-emptiness—all phenomena’s emptiness of their own entities.

Answer: In that case, those with perverse attachment who are said to be subject to not at all attaining nirvāṇa would be thusness because they are empty of their own entities. If that is accepted, then they would be buddhas because of being thusness. Do not think that being thusness does not entail being buddha because there are a great many pure scriptures teaching that that which is thusness is buddha:


	the Sūtra Teaching the Great Compassion of the One-Gone-Thus says, “That which is the meaning of thusness is the meaning of one-gone-thus”

	the holy victor Maitreya also says, “Thusness is asserted as buddha”

	the Extensive Mother [the Perfection of Wisdom Sūtra in One Hundred Thousand Stanzas] also says, “Subhūti, the meaning of reality is called ‘buddha’”

	the commentary on it also says, “The real meaning of reality, thusness, and body of attributes are synonyms for ‘buddha’”

	the Commentary on the Seven Hundred Stanza Perfection of Wisdom Sūtra234 by Vimalamitra also says, “The element of attributes is the supramundane victor,” and quotes a sūtra, “That very element of attributes is enlightenment”

	and the Superior Eight Thousand Stanza Perfection of Wisdom Sūtra also says, “Thusness has no coming or going. That which is thusness is the one-gone-thus”



and so forth.

Moreover, if [thusness and self-emptiness] were synonyms, then even adventitious things changing into something else and again into something else would be thusness because of being empty of their own respective entities. If that is accepted, it would be very absurd for [thusness] to be unchanging into something else and again something else because it is said that the meaning of thusness is that it does not change into something else because the holy superior Asaṅga says, “Why is thusness called ‘thusness’? Because of just not changing into something else,” and also the holy Maitreya says, “Not [becoming] other.”

Furthermore, even non-virtues would be thusness because of being self-empty, and if that is accepted, they would be virtues due to being ultimate virtues, existent virtues, and uncompounded virtues because of being thusness. You have accepted this reason, and since it is said again and again in pure scriptures that whatever is thusness is ultimate virtue, existent virtue, and uncompounded virtue, the entailments also exist.

Consequently, although those things subject to change are emptiness [that is, are empty of their own entities], they are not thusness. Although that which is thusness is emptiness, it is not self-emptiness and also is not an emptiness that does not know itself by itself.dddd

2” The great absurdity if self-emptiness and the limit of reality were synonyms (229.3/113b.6)

It should similarly be understood that the others—limit of reality and so forth—are also just not synonymous with self-emptiness. If self-emptiness and limit of reality were synonyms, even all errors would be the limit of reality, and if that is accepted, they would be non-erroneous. This is because the holy victor Maitreya says that the meaning of the limit of reality is the finality of the non-erroneous when he says, “Non-erroneous.”

3” The great absurdity if self-emptiness and the signless basic element were synonyms (229.5/114a.2)

Likewise, if it is asserted that self-emptiness and the signless basic element are synonyms, even things whose signs are not stopped would be self-empty, due to which they would the signless basic element, and if that is accepted, their signs would be stopped. This is because the holy victor Maitreya says that the meaning of the signless basic element is the basis in which those signs are stopped when he says, “Stoppage of those,” and the holy superior Asaṅga says, “What is signlessness? It is the thorough quiescence of signs.”

4” The great absurdity if self-emptiness and the ultimate truth were synonyms (230.1/114a.5)

Likewise, if it is asserted that self-emptiness and ultimate truth are synonyms, even the two obstructions would be ultimate truths because of being self-empty, and if that is accepted, they would not be fit to be abandoned even by any antidote and also would be objects of activity of self-cognition by a superior’s highest pristine wisdom. This is because the holy glorious protector Maitreya says, “Object of activity of superiors,” and the superior, honorable Asaṅga says, “Why is it called ‘ultimate’eeee? Because of being the object of activity of superiors’ highest pristine wisdom.”

5” The great absurdity if self-emptiness and the element of attributes were synonyms (230.3/114b.1)

Likewise, if it is asserted that self-emptiness and ultimate truth are synonyms, even the awful actions and afflictive emotions that are causes of bad transmigrations would be the element of attributes because of being self-emptiness, and if this is accepted, they would be causes of the attributes of a superior. This is because [Maitreya] says, “Cause of the attributes of a superior,” and [Asaṅga] says, “Why is it called the element of attributes? Because of being the cause of all attributes of hearers, solitary realizers, and buddhas.”

6” The great absurdity if self-emptiness and the ultimate mind of enlightenment were synonyms (230.5/114b.3)

If emptiness in the statement that the ultimate mind of enlightenment, emptiness, and so forth are synonymous were in consideration of self-emptiness, even minds of awful sins that are not the ultimate mind of enlightenment would very absurdly be the ultimate mind of enlightenment.

7” How to stop any chance for rejoinders dispelling those fallacies (231.1/114b.5)

Objection: The factors of emptiness of the aforementioned things such as ill deeds are synonymous with the ultimate mind of enlightenment, element of attributes, and so forth but their factors of appearance of afflictive emotions are not such. Hence, those faults do not exist.

Answer: In that case, are the factors of appearance empty or not empty? If they are empty, then they also would be thusness and so forth. Non-empty things are impossible. Such is extremely unreasonable since:


	[Nāgārjuna’s Essay on the Mind of Enlightenment says]:235



Conventionalities are described as emptinesses.

Just emptinesses are conventionalities

Because it is definite that without one, the other does not occur,

Like product and impermanent thing.


	and [the Heart Sūtra236 says], “Form is emptiness; emptiness is form,” and so forth.



The mode of reasoning of these comes to mean that “Appearance is emptiness; emptiness is appearance. It is not other than that; that is not other than it.”

Similarly, since it also would have to be asserted that factors of appearance are non-virtuous, factors of emptiness are virtuous, and non-empty factors of appearance do not occur, non-virtuous appearance factors also would be empty of their own entities, whereby they would most absurdly be thusness and virtue. This is because the holy honorable superior Asaṅga says, “What is ultimate virtue? Thusness.”

8” The great absurdity if the bhaga of the mode of subsistence and self-emptiness were synonyms (231.6/115a.5)

Moreover, the statements of many synonyms of emptiness, such as final bhaga and so forth, are in consideration of their being synonyms of the ultimate other-emptiness, the basis of emptiness, and not in consideration of self-emptiness. If they were synonymous with self-emptiness, even awful adventitious defilements, which do not contain the beneficent qualities of omniscience, would be the final bhaga, and if that is accepted, they would be precious buddha-containers,ffff containing the beneficent qualities of lordship and so forth. This is because the Great Seal Drop Tantra says:

Just like sesame butter in sesame

And fire residing in wood,

So the attributes reside entirely

In all but are not seen.

The element of attributes is called bhaga.

The bhaga is a precious container.

Since it is endowed with the beneficent qualities

Of lordship and so forth, it is called bhaga.

The attributes are renowned as “bhaga.”

The basic element is to be known as the mind.

It also should be known that this says that the noumenon residing in all phenomena, the matrix-of-one-gone-to-bliss, bhaga, is the ultimate mind of enlightenment.

Furthermore, because even the great ill deeds of bad sentient beings are self-empty, it would have to be asserted that these are the final bhaga, whereby there would be the great absurdity that they would contain all its beneficent qualities. This is because Nāropa’s Great Commentary237 quotes:

Because it severs the desire of the desire realm

And overcomes afflictive emotions that others cannot,

It is called bhaga.

and because the root tantra, the Tantra of the Supreme Original Buddha, also says:

The six—lordship, wonderful body,

Glory, renown, pristine wisdom,

And wondrous effort—

Are called bhaga.

The six—the pure thirty-six constituents,

The vajra consorts of earth and so forth,

Lordship of the qualities of those, and so forth—

Are renowned as bhaga.

Similarly, a statement from the Glorious Hevajra cited in Achalagarbha’s Connected Explanation also calls the lady perfection of wisdomgggg, who naturally has primordially overcome the devils and afflictive emotions, bhaga:

The destroyer is called bhaga

Because of destroying the foes—devils and afflictive emotions.

Wisdom is called bhaga

Because afflictive emotions are destroyed by wisdom.

and the Glorious Vajrashekara Tantra also calls the basis that naturally has primordially overcome all discordant factors bhaga:

That which has overcome discordant factors,

The afflictive obstructions—afflictive emotions, actions, and births—

And similarly the obstructions to omniscience

Is called bhaga.

and the Glorious Hevajra also calls the buddha of naturally established final qualities and abandonments bhaga:238

This buddha endowed with bhaga [auspicious qualities]

Is called bhagavān.

The bhagas are said to be sixfold—

All the qualities of lordship and so forth.

Or, because of having overcome the devils such as the afflictive emotions

A bhagavān is so called.

and the Glorious Vajra Garland Tantra also calls the ultimate mind of enlightenment—undifferentiable basic element and basic knowledge in which all attributes of ultimate qualities are contained—bhaga:

The element of attributes is called bhaga.

Because the bhaga container

Possesses the qualities of lordship and so forth,

It is called bhaga.

The bhaga, the elemental source of all phenomena,

Is called mind of enlightenment.

and the Revelation of the Thought Tantra also calls the consort of all buddhas, which is the basal ultimate doctrine endowed with twelve true meanings, bhaga:

That which is the thirteenth ground

In which all buddhas participate

Is correctly called the consort.

That ultimate doctrine is also called bhaga.

and the Glorious Buddha Skull Tantra239 also calls the elemental basic element, which bestows the immutable supreme and is its abode, bhaga:

The supreme pristine wisdom just as it is

Abides in the middle of the bhaga.

Though the bestower of great bliss

Thoroughly abides in just this,

Beclouded children do not understand.

and the Glorious Sky-Traveler also calls the lotus of ultimate other-emptiness which is the invoking sanctumhhhh of blissful pristine wisdom, bhaga:

The very lotus of the invoking sanctum

Indwelling of the bhaga

Is to be considered an ocean of pristine wisdom.

and [a text] quoted in Chandrakīrti’s Clear Lamp Commentary on the Guhyasamāja Tantra also calls the lady great seal, which is the consort of all buddhas, bhaga and lotus:

The proficient consort is the seal,

Proficient bhaga, lotus.

and [a text] quoted in the glorious Vajrapāṇi’s Meaning Commentary on the “Chakrasaṃvara Tantra” calls the undifferentiable basic element and basic knowledge, which naturally contains the final qualities of abandonment and realization, bhaga:

Because of possessing the qualities of lordship and so forth,

It is called bhaga. Or because of overcoming the devils

The one who is endowed with such

Is called bhagavān, lord of the three realms.

and the holy supramundane victoriiii Lokeshvara [Kalkī Puṇḍarīka] also says on the occasion of explaining bhagavān:

With respect to bhagavān, because of overcoming devils and afflictive emotions, [bhaga means] victor. Or, [bhaga means] the fortune of the collection of qualities of omniscience such as lordship and so forth. Because this one possesses that, [this one is called] bhagavān.

Here just as bhagavān is translated as “possessing conquest,”jjjj so it also is translated as “possessing fortune”kkkk; therefore, it is more suitable and felicitous to leave the term as it is [in Sanskrit] and use it that way.llll

Also, in very many final profound scriptures of the great middle, such as the Glorious Kālachakra, Monarch of Tantras which says:240



Obeisance to you, obeisance to you, wonderful bhaga, supreme bhaga, sole support of all,

Form in which one and many are one, equal and unequal are equal, right and left, front and back, above and below,

One great variegated color, completely white-green, long and short, and very long,

“Qualityless” with qualities, and woman and man also not man and woman.

and its commentary which says:

The “wonderful bhaga” is the entirety of the qualities of lordship and so forth. The “supreme bhaga” is the supreme of the three realms. For that reason, homage is made with the head.

and the Higher than High Exposition Tantra which says:

Meditate in the middle of the bhaga,

Through the joining of the secret pledges.

and:

Meditate on vajravarahī in the bhaga,

In the manner of the three secrecies.

and, “The maṇḍala is described as being the bhaga,” and so forth, there being a great many statements calling the basis of emptiness, that is, thusness—which has a nature of limitless, naturally thoroughly established noumenal qualities such as lordship and which has many names such as ultimate deity, mantra, mudrā, and maṇḍala—bhaga. Hence, you should look in those scriptures for extensive presentations.

9” The great absurdity if the vajra of the mode of subsistence and self-emptiness were synonyms (236.1/117a.7)

Furthermore, that emptiness is called “vajra” in the pure tantras is also in consideration of just the ultimate other-emptiness, the basis of emptiness, and not self-emptiness. If it is asserted that self-emptiness fulfills that vajra, then even squashy, essenceless, pithless, splittable, divisible, burned, and destroyed bad things—dirty substances such as the squishy, the rotten, slime, and so forth—would be the final vajra because of being empty of their own entities. If that is accepted, it would have to be asserted that those would be hard, would be the essence, would not be pithless, and so forth. This is because:


	that which is the basic element indivisible and indestructible by anything

	the hard stable truth, reality

	unchangeable thusness

	the entity of the five pristine wisdoms and five buddhas

	the mind of clear light, naturally luminous



are called “vajra”; the Glorious Vajrashekara says:

Why is this called “vajra, vajra”

Expressed as “vajra”?

Emptiness which has the character

Of being hard, without a hollow core,

Uncuttable, indivisible, unburnable,

And not disintegrating is expressed as “vajra.”

and:

The likes of the true, meaningful,

Thusness—immutable,

Not produced, not ceasing

Suchness—is vajra.

and:

The likes of immutable thusness,

The steady element of attributes

Is here vajra.

and:

Though the wheel of the six transmigrations makes trouble,

The vajra destroys it.

The mind of enlightenment is the vajra

Destroying all afflictive emotions.

and:

Emptiness, the thusness of all phenomena,

Is expressed as “vajra.”

and so forth, and the Glorious Vajra Garland also says:

Uncuttable, unsplittable, immutable,

Unburnable, supremely penetrating,

The supreme five buddha pristine wisdoms

Are said to be “vajra-nature.”

and:

Quiescent, non-dual, devoid of aspect,

The natural self of all things

Is here called “great bliss,”

The actuality of the five vajra pristine wisdoms,

Having the nature of the self of the five buddhas.

and the Glorious All-Secret Tantra also says:

The mind of natural clear light

Is manifestly called “vajra.”

and the Glorious Kālachakra says, “Vajras are the indivisible great pristine wisdom bodies,” and so forth, and many tantras such as the Glorious Hevajra241 and the Tantra of the Supreme Original Buddha also say, “The indivisible is expressed as ‘vajra,’” and the superior holy Lokeshvara [Kalkī Puṇḍarīka] also says:

“Vajra” is the inconceivable exalted mind of indivisible pristine wisdom. One in whom that exists is a vajra-possessor.

and:

Vajra is the great indivisible and uncuttable. That in which it is the vehicle is the vajra vehicle. The mode of mantra and the mode of the perfections, having the nature of effect and cause, are combined in one.

and:

The vajra vehicle is the vehicle of complete, perfect buddhas. Because it is not divisible by the vehicles of forders, hearers, and solitary realizers, it is a vajra. Because by means of this, one goes to liberation, it is the vajra vehicle.

and so forth, and the Vajraviḍāraṇa Tantra242 also says, “Uncuttable, indestructible, true, hard, firm, and in all ways unimpeded,” and so forth.

You should believe that the following are just not fit to be other than the ultimate other-emptiness, the basis of emptiness, the emptiness that is the [ultimate] nature of non-entities [that is, emptiness that is the ultimate nature opposite from non-entities]:


	the Expression of Mañjushrī’s Ultimate Names calls “vajra” all aspects of the matrix-of-one-gone-to-bliss—the sole ultimate self-arisen pristine wisdom, the power of hardness and solidity, resounding, sounds, laughter, magical artifice, heart, essence, self, bliss, joy, eyes, hair, fine hairs, nails, skin, belly, seat, rosary, ornaments, power, weapons such as arrows and swords, initiation, descent, intelligence, glory, sun, moon, and so forth:243



Having the nature of a vajra—singular, hard, solid.

and:244

Having the power of a vajra, frightening,

Vajra fame, vajra heart,

Vajra magical artifice, and great belly.

and:245

Having the nature of a vajra, born from a vajra,

Vajra matrix like the sky.

and:246

Vajra laughter resounding greatly.

Vajrasattva great being,

Vajra king greatly blissful,

Vajra ferocity greatly joyous,

Vajra hūṃ resounding hūṃ.

Brandishing a vajra arrow as a weapon,

Cutting all with vajra sword,

Holding a cross vajra, possessing vajra,

Singular vajra winning in battle.

Awful eyes blazing vajras,

Hair also blazing vajras,

Vajra descent greatly descended,mmmm

With a hundred eyes, vajra eyes.

Body with vajra hairs,

Singular body of vajra hairs,

Grown nails of vajra points,

Hard skin with vajra essence.

Gloriously holding a vajra rosary,

Adorned with vajra adornments.

and:247

The six syllables vajra sounds.

and:248

Glorious with vajra jewel initiation.

and:249

Foremost of all vajra bearers.

and:250

Vajra sun greatly illuminating,

Vajra moon stainless light.

and:251

Vajra sharpness with a great sword.

and:252

Great weapon the vajra doctrine,

Profound vajra jinajig.nnnn

Vajra intelligence knowing how objects actually are.

and:253

Endowed with the entirety of vajra postures.

and so forth.


	likewise, from the seventy-second stanza it calls “vajra” all of these—the divine sense-spheres, limbs, music and dance, weapons, and so forth of pristine wisdom that are the undifferentiable method and wisdom of ultimate thusness:254 vajra frightening, vajra collection, vajra body, vajra eyes, vajra ears, vajra nose, vajra tongue, vajra teeth, vajra nails, vajra hair, vajra fine hairs, vajra adornments, vajra laughter, vajra song, vajra dance, vajra weapons, and so forth.

	Vajrapāṇi, holy caretaker of the secret, also speaks of the vajra that is the body of attributes and perfection of wisdom goddess and also is emptiness:



The unification of these bodies produced together with the attributes is called “vajrasattva.” “Vajra” is the body of attributes, emptiness, and wisdom. “Sattva” is the innate exalted body, compassion, and method. That having a nature of thoroughly joining wisdom and method in this way is manifestly called “vajrasattva.”

Similarly, final [statements] in the Thorough Purification of All Bad Transmigrations Tantra also call “vajra” the deities of self-arisen pristine wisdom of undifferentiable method and wisdom:255

Buddha earlier than all buddhas,

Destroyer of all the defilements of non-knowing,

Vajra, king holding a vajra,

Vajra, vajra, holding a vajra,

Vajra body, great body,

Homage and praise to vajrapāṇi.

Vajra limbs, supreme vajra,

Blazing vajra, blazing greatly,

Vajra power, greatly powerful,

Vajra weapon, great weapon,

Vajra in hand, great hand,

Vajra arrow, intensely penetrating,

Vajra sharp, greatly sharp…

Principal256 having the nature of all vajras.

Similarly, the Compendium of Principles of All Ones-Gone-Thus also calls “vajra” the deities endowed with the faculties of the limit of reality, the matrix-of-one-gone-to-bliss, and endowed with all aspects:257

Homage to vajrapāṇi,

Vajra being, great being,

Vajra that is all ones-gone-thus,

Original vajra, all-good.

Homage to vajra summoner,

Vajra king, supreme buddha,

Vajra hook, one-gone-thus,

Definitive king, supreme vajra.

Homage to vajra bow,

Vajra desire, great bliss,

Vajra arrow, controlling,

Devilish desire, great vajra…

Vajra binding, great seal.

and so forth.

Also, the Tantra of the Supreme Original Buddha calls “vajra” the exalted body, speech, and mind of the great enlightenment, “All exalted body, speech, and mind are vajras,” and so forth, and “Because of vajra hardness, manifest complete enlightenment of vajra equality is the great enlightenment,” and so forth, and the Glorious Vajrashekara also calls just the very stable element of attributes “pristine wisdom, buddha, and vajra”:

The very stable vajra element

Itself is pristine wisdom and manifest buddha.

Also, the Tantra of the Supreme Original Buddha calls “vajra” the non-proliferated noumenon, great bliss, the perfection of wisdom:

Great bliss, great vajra,

Adorned elegantly with all vajras.

and:

Source of all vajra holders,

Great bliss, great vajra.

and:

Then the supramundane victor vairochana, having found the secret noumenon of all ones-gone-thus, spoke of this sublimity without beginning, end, and middle, the Glorious Paramādya,oooo the vajra noumenon, the perfection of wisdom, the non-proliferation of all phenomena, called “the pledge of great bliss having the meaning of a vajra.”

and Kalkī Puṇḍarīka’s Stainless Light also calls “vajra” the thirty-six deities, such as the ultimate six aggregates of undifferentiable basic element and basic knowledge:

The conquerors call “vajra” the great emptiness, the immutable five, having the nature of the thirty-six. Because of holding that, he is called vajra-holder.

Similarly, the Glorious Guhyasamāja of all buddhas also says:

The five clairvoyances are vajra eyes, vajra ears, vajra mind, vajra abode, and vajra magical emanation.

and Chandrakīrti’s Clear Lamp commenting on that also says:

Vajra is non-dual pristine wisdom. Because of naturally holding that, vajra-holder; it is the finality.

Similarly, a great many other tantras speak of:


	exalted body vajra, speech vajra, mind vajra, pristine wisdom vajra, and so forth

	vajra discriminations, vajra compositional factors, and so forth

	vajra sense-spheres such as vajra eye and vajra form, and so forth

	vajra elemental basic element, vajra hūṃ-maker, vajra frightener, vajra lord, vajra sky-traveler, vajra peak, vajra seat, and so forth

	desire vajra, hatred vajra, obscuration vajra, jealousy vajra, and so forth

	vajra autumn, vajra winter, and so forth

	vajra vehicle, vajra mantra, vajra yoga, vajra sow, vajra liberatress, vajra selflessness lady, and so forth.



All of these are just equivalent with:


	noumenon

	element of attributes

	abode of attributes

	flawlessness of attributes

	thusness

	non-mistaken thusness

	thusness of which there is no other

	limit of reality

	inconceivable basic element

	unproduced, unceasing, quiescent from the start, naturally thoroughly passed beyond sorrow

	pure form and so forth, which are extensively stated in the Chapter on Purity [in Perfection of Wisdom Sūtras]pppp

	noumenal forms and so forth

	forms beyond the three realms and three times and so forth.



Whether conventional buddhas appear or do not appear in the world, whether persons understand or do not understand, believe or do not believe, and whether adventitious defilements are ceased or are not ceased, these abide forever pervading all.

10” The great absurdity if the great seal of the mode of subsistence, and so forth, and self-emptiness were synonyms (243.1/121a.1)

Furthermore, if it is asserted that a profound emptiness other than self-emptiness does not exist, then even the great seal in which the basis and fruit are an undifferentiable entity, the emptiness endowed with the supreme of all aspects, and the mother perfection of wisdom would not exist because self-emptiness cannot fulfill those. If it did fulfill those, then even bad things such as poison, feces, and so forth would be those because they are each empty of their own entities. This cannot be asserted because the holy supramundane victor Avalokiteshvara [Kalkī Puṇḍarīka] says at length:258



Homage to the great seal,

Beyond the nature of minute particles,

Having the nature of a prophetic image,

Endowed with the supreme of all aspects.

and:

Object having thoroughly destroyed the obstructions that are the aggregates and so forth, like the eight prophetic images,

The sole bestower of omniscience, the great seal of the vajra holder.

and the monarch of tantras [the Glorious Kālachakra] also says:

Seal, concordant with a magician’s illusions like forms in a clean mirror, illuminating the three worlds

In mind and space spreading many light rays like stainless lightning.

and so forth, and the Lady Sky-Traveler Vajra Tent Tantra also says:

The great-seal buddha of sublime bliss

Dwells like space in thousands

Of worldly realms

Equal to the space constituent.

and the Compendium of Principles also says, “The great seal of one-gone-thus,” and:

The vajra holder is established

In the manner of the great seal.

and holy Vajrapāṇi, caretaker of the secret, also says:

The yogic feat is the great seal, perfection of wisdom, endowed with the supreme of all aspects.

and:

The yogic feat asserted to be the great seal is omniscience, knowledge-of-all-aspects, knowledge of path, knowledge-of-all-aspects of paths, the goddess bestowing all the buddha-qualities of the ten powers, four fearlessnesses, and so forth.

and:

Internal perception of images of buddhas of the entire three realms is perception of the great seal.

and:

The great seal devoid of all obstructions like a prophetic image, adorned with spheres of light emitting endless clouds of buddha light rays.

and:

The factuality—vajrayoginī, the great seal endowed with the supreme of all aspects, the perfection of wisdom—is called “emptiness,” “thusness,” “goddess possessing lineage,” and “lotus.”

and so forth, and the Glorious Hevajra also says:259

The bliss of the male organqqqq is the great seal;

The vajra faculty is the method.rrrr

[The union of] the two external [deities] is not indicated

By this secret absorption.ssss

and so forth, and:260

Camphor [that is, semen] itself is the selfless goddess.

Bliss is the mode of the selfless goddess.

Her bliss is the great seal,

Dwelling in the maṇḍala at the navel.

She has the nature of the first vowel [a],

Designated by the buddhas as “Intelligence.”tttt

and:

She is the blessed wisdom goddess.

Not tall, nor short,

Nor square, nor round,

Beyond odors, tastes, and flavors,

Creator of innate joy.

A yogi born from her

Partakes of her bliss.

With her [the feat bestowing

The bliss of]261 the great seal [is gained].

and so forth, and also:

She is the maṇḍala wheel

And has the nature of the five pristine wisdoms.

She has the form of mirror-wisdom,

Possessor of the actuality of the wisdom of equality,

[The wisdom of] correct individual analysis,

[The wisdom of] earnest activity,

[The wisdom of] the very pure element of attributes.

She is “I,” lord of the maṇḍala,

She is yoginī of selflessness,

Having the nature of the element of attributes.uuuu

and:262

A yogi of the great seal achieves

The feat of indivisible character.vvvv

and the holy leader, the great paṇḍita Nāro,wwww also says:

I offer homage respectful in all ways

To the great seal itself

Whose entity is realized

Through examples such as magical illusion and so on.

and, “The object of attainment is the great seal,” and so forth. These call “great seal” and “emptiness endowed with supreme aspects” just that undifferentiable element of attributes and self-arisen pristine wisdom, having a nature of:


	the final definitive phallicxxxx bliss

	selfless goddess

	perfection of wisdom goddess

	the letter a

	lotus

	thusness

	emptiness

	vajrayoginī

	lady lineage holder



and so forth, and that also is the profound emptiness, which is not self-empty. Moreover, even these exalted sources speak of:


	the final great seal of undifferentiable basis and fruit

	great mother

	lady selflessness

	letter a

	lotus

	innate body or joy

	maṇḍala

	five pristine wisdoms

	thusness

	vajrayoginī

	lady lineage holder



in consideration of:


	the basis empty of all phenomena

	noumenon

	ultimate truth

	matrix-of-one-gone-to-bliss having a nature of all inseparable qualities

	buddha-nature

	thusness

	self of pure self

	emptiness that is the [ultimate] nature of non-entities [that is, emptiness that is the ultimate nature opposite from non-entities].



11” The great absurdity if the great secret and secret of the mode of subsistence, and so forth, and self-emptiness were synonyms (246.5/122b.5)

Furthermore, synonyms of the final emptiness stated by the great vajradhara in the precious tantras with “secret,” “greatly secret,” and so forth are in consideration of the emptiness that is the [ultimate] nature of non-entities [that is, emptiness that is the ultimate nature opposite from non-entities], the ultimate other-emptiness, the basis of emptiness, and are not in consideration of a mere emptiness of non-entities, self-emptiness, because those are not fit to be synonyms. If the “secret” were a synonym of self-emptiness, then even the five appropriated aggregates would be the final definitive secret because they are self-emptiness. If that is accepted, it would very absurdly follow that those would be perfections of wisdom because the caretaker of the secret, the holy Vajrapāṇi says:

The “secret” provisionally expresses the bhaga of an action seal. Definitively, it is the perfection of wisdom, emptiness.

This statement here also calling the perfection of wisdom of undifferentiable basis and fruit “emptiness” is not [in reference to] self-emptiness but to the ultimate other-emptiness, the basis of emptiness, the emptiness that is the [ultimate] nature of non-entities, because it is the perfection of wisdom and also is the noumenon. Similarly, as synonyms of the final emptiness of undifferentiable basis and fruit the glorious Vajrapāṇi uses “sky-traveling goddess,” “essence of all,” and so forth:

Always residing in the great secret abode,

Secret sky-traveler, essence of all.

Also, the Glorious Chakrasaṃvara Lesser Tantra263 frequently speaks of these as synonyms of the emptiness that is the [ultimate] nature of non-entities, the emptiness that is another thing, the ultimate other-emptiness, the basis of emptiness:

Delighting in the supreme great secret

And abiding always in the essence of all.

12” The great absurdity if the triangle of the mode of subsistence, phenomena-source, and so forth and self-emptiness were synonyms (247.5/123a.6)

Furthermore, even the many synonyms of emptiness stated by vajradhara—phenomena-source, triangle, letter e, vajra sport, consort’s bhaga, perfection of wisdom, matrix-of-one-gone-to-bliss, and so forth—are in consideration of the ultimate other-emptiness, the basis of emptiness, and are not synonyms of self-emptiness. If they were, then even awful great ill deeds such as the five deeds of immediate retribution would be those because of being empty of their own entities. If that is accepted, it would very absurdly follow that those would be objects to be partaken by all buddhas, maṇḍala joyousness, and so forth because the Glorious Thorough Union Tantra says that those are essences of many qualities of abandonment and realization whose natures are spontaneously established:

Just as this pure triangle

Utilized by all buddhas

Adorned in the middle with vaṃ

And clothed with the syllable e

Is called “vajra sport”

As the joyous maṇḍala triangle,

So it is called “the consort’s bhaga”

And also called “source of attributes.”

and:

The root of all tantras,

The form of the very broad triangle

Is the source common

To all sentient beings,

Non-gods as well as gods and so on.

and:

It itself is the perfection of wisdom,

It itself is beyond objects,

Dwelling in the hearts of all living beings.

and so forth, and the Lady Sky-Traveler Vajra Tent Tantra says:

Blissful, triangular,

Dustless, free of defect,

Free from dust, conquering sin,

Having a nature without waves,

Final bliss, knowing bliss,

Supreme secrecy, happy,

and so forth.

Similarly, the supramundane victor, the great compassionate one, holy Avalokiteshvara [Kalkī Puṇḍarīka] says:



With respect to the meaning of “source of attributes” which is a synonym of the profound emptiness, the term “source of attributes” refers to the source of attributes from which all attributes not having the natureyyyy [of compounded things] arise. Attributes not having the nature [of compounded things] are the 84,000 piles of attributes such as the ten powers, fearlessnesses, and so forth. That [from which] those arise is the source of attributes, the buddha-land.

and, “Therefore, the source of attributes has the nature of the element of attributes, vishvamātā embraced by kālachakra, at all times free from all defilements.” Here also the division of the two truths must be known. This should be understood by way of quintessential instructions about being without the fault of self-contradiction: The piles of attributes such as the ultimate ten powers and so forth are said to “arise without being arisen” because of being indivisible from the source of attributes.

Similarly, the caretaker of the secret, the holy Vajrapāṇi, says:

With respect to “dwelling in the supreme great secrecy” the source of attributes, the alternative space constituent, is the great secrecy. Dwelling in it is to dwell in the supreme great secrecy.

and so forth, and his commentary on the Glorious Chakrasaṃvara also says:

These indicate the source through various names:

E, bhaga, lotus,

Abode of purity and bliss, the blissful,

Lion throne, unapprehendable,

Thusness, and transcendence.

and similarly the Lady Sky-Traveler Vajra Tent Tantra also says:

The supramundane victor said:

Space-sphere, non-material, clear,

Opener, intensely luminous,

Variegated vajra source, foundation,

Basal element of all, beautiful…

Pleasing supreme great secrecy

Essence of all—always dwelling there.

These speak of the synonyms of the ultimate, the basis of emptiness, by way of many aspects such as dustless, voidness of dust, flawlessness, conquest over ill deeds, waveless, final bliss, self-cognition of final bliss, supreme secret, blissfulness, abode of bliss, pure nature, pleasure, non-apprehension, basic element of space, non-material emptiness, thorough purity of the three existences, opening horizon, great brilliance, variegated vajra, abode of attributes, foundation, basal element of all, pleasant dhāraṇī [consort], inherent nature, and so forth.

Concerning this, it is said that the inherent nature does not arise from causes and conditions, is unfabricated, and does not rely on anything else. The holy honorable Superior Nāgārjuna’s [Fundamental Treatise on the Middle, Called “Wisdom”] says:264

It is not reasonable for the inherent nature

To arise from causes and conditions.

An inherent nature that arose from causes and conditions

Would be something produced.

How could it be suitable

For the inherent nature to be something produced?

The inherent nature is unfabricated

And does not rely on another.

13” Indicating that many other synonyms stated for the ultimate are other than self-emptiness {3} (250.5/124b.6)
a” Indicating that the synonyms for the ultimate stated in Āryadeva’s Lamp Compendium for Practice are other than self-emptiness (250.5/124b.6)

Similarly, the holy great master Āryadeva also says in his Lamp Compendium for Practice:265

Moreover, that ultimate truth is an unfabricated, stainless entity equal to space. To illuminate this very meaning, the Sūtra Teaching the One Mode266 says:

This doctrine is revealed through language,

But it does not appear here in doctrines and sounds.

Through the means of entry even into the actuality of the singular mode of the noumenon

The supreme, unsurpassed forbearance is contacted.

and:

The name of that having the nature of form giving rise to the natural form of supremely joyous body is called “great vajra holder.” Due to definitely being released from the bonds of cyclic existence, it is called “liberation.”

and so forth, and:

The indivisible is the unproduced.

The unproduced is asserted to be non-disintegrating.

The non-disintegrating is clear.

The clear is pure.

The pure is undefiled.

The undefiled is clear light.

Clear light is the nature of the mind.

and so forth, and also the Chapter Eliminating Doubts Concerning Ultimate Truth [in the same text] says:267

Now, in order to clear away the mistakes of those who manifestly adhere to names, you should understand some synonyms of the ultimate. Concerning this, first: clear light, all-empty, buddha-wisdom, vajra-wisdom, unsurpassed wisdom, the undefiled, non-thing, non-appearing, selflessness, beyond self, non-sentient-being, non-living-being, non-person, non-living, non-produced, non-ceasing, without letters, without words, unapprehendable, unsurpassed, inexpressible, inconceivable, endless, uncountable, beyond the senses, without abode, without characteristic, uncompounded, signless, unmoving, devoid of apprehension, unknown, unanalyzable, inexhaustible, without words, without obstructions, the singular mode, quiescence, equal to space, naturally pure, without beginning, without middle, without end, not going, not coming, not long, not near, not the same, not different, difficult to touch, difficult to meditate, concentration itself, real, body of attributes, limit of reality, limit without cutoff, element of attributes, bodiless, dustless, without end, established, established secrecy, purity of transcendence, purity of view, purity of cause, purity of effect, purity of the three realms, purity of merit, purity of ill deeds, purity of afflictive emotions, purity of body, purity of birth, perfection of wisdom, mother of all buddhas, omniscience, knowledge of the aspects of paths, knowledge of all aspects, thusness, unmistaken thusness, equality, inexhaustible collections of merit and wisdom, descent of pristine wisdom, producing all bodhisattvas, mother of all hearers, giving birth to all solitary realizers, giving rise to all worlds, purifier of the divine eye, bestower of the divine ear, knower of others’ minds, recollector of previous states, making unfathomable magical emanations, destroyer of all afflictive emotions.

and:

You should understand some synonyms of this completed body of union: form of a person of great knowledge, dwelling in the modes of the two truths, having an essence of natural clear light, having an essence of method and wisdom, having an essence of the three worlds, having an essence of the three vehicles, having an essence of the three maṇḍalas, and having an essence of method, and likewise holy person, supreme person, great person, all-knowing person, heroic person, stable person, disciplined person,zzzz disciplining person, supreme person, governing person, lion person, space person, having the essence of all persons, and having the essence of pure person, and likewise having surmounted cyclic existence, gone to dry land, attained bliss, attained fearlessness, blazing due to having gone beyond, having removed the thorn, without proliferations, monastic, foe destroyer, extinguished contaminations, not anything, virtuous endeavor, brahmin, royal lineage, buddha-child, without afflictive emotions, in control, released mind, released wisdom, all-knowing, elephant, having done what was to be done, having done the deeds, left the burden, attained one’s aims, extinguished the connection to cyclic existence, released the mind through the correct word, attained mastery over all minds, supremely transcendent, abiding at the point beyond cyclic existence, body of pristine wisdom, and self-arisen pristine wisdom.

Where are these put forth? In unsurpassed scriptures of the final definitive, such as the Ultimate Names and so forth.

b” Indicating that the synonyms for the ultimate stated in the Expression of Mañjushrī’s Ultimate Names are other than self-emptiness {13} (254.4/126b.5)
1: Synonyms for the ultimate stated on the occasion of the question and answer (254.4/126b.5)

Concerning this:268

gloryaaaaa that is the syllable śrī;

vajra-holder;

supreme in taming the difficult to tame;

supreme hero;

victor over the three worlds;

endowed with vajra power;

monarch of the secret;

broad white lotus eyes;

broad lotus face;

vajra in hand;

pervasive lord;

guru of transmigrating beings;

teacher of transmigrating beings;

great pledge;

knowing suchness;

body of pristine wisdom;

great crown protrusion;

lord of words;

self-arisen pristine wisdom;

mañjushrī;

wisdom-being;

supreme profound and vast meaning;

supreme great meaning;

supreme unequalled;

supreme thoroughly quiescent;

supreme always virtuous;

great continuum;

magical net;

supreme holding mantra;

complete buddha supreme biped;

mañjushrī having the body of pristine wisdom.

2: Synonyms for the ultimate stated on the occasion of perception regarding the six lineages of mantra (255.2/127a.3)

And:269

the great lineage of all secret mantra;

supreme secret mantra;

supreme holding knowledge;

the three natural lineages;

mundane and supramundane lineage;

great lineage illuminating the world;

supreme lineage of the great seal;

great lineage of the great crown protrusion.

3: Statement of the ultimate as enlightenment by way of the magical net (255.4/127a.5)

And:270

the six mantra monarchs;

non-dual arising;

unproduced attributes;

inexpressible a ā i ī u ū e ai o au aṃ aḥ;

body of pristine wisdom dwelling at the heart;

buddha-I or self;

buddha involved in the three times;

the syllable oṃ;

sharp vajra;

cutting suffering;

body of wise pristine wisdom;

collection or body of pristine wisdom;

lord of speech;

arapacana.

4: Statement of the ultimate as the vajradhātu maṇḍala (255.6/127b.1)

And:271

buddha arisen from a;

the syllable a;

holy immutablebbbbb of great meaning;

great lifeccccc;

unproduced;

inexpressible;

supreme cause of all expression;

all words of clear light;

great offering;

great desire;

great anger;

great bewilderment;

great belligerence;

great passion;

primordially destroying all afflictive emotions;

great desire;

great bliss;

great joy;

great happiness;

great form;

great body;

great color;

great body size;

great name;

great broadness;

vast great maṇḍala;

supreme great wisdom;

supreme holding weapons;

great afflictive emotion;

supreme iron hook;

great renown;

great fame;

great illumination;

great clarity;

great skill or great knowledge;

containing great magical artifice;

achieving objects of great magical artifice;

joyous with the joy of great magical artifice;

having display of great magical artifice;

great lord of giving;

supreme principal;

supreme holding great morality;

supreme holding great patience;

supreme great stability;

supreme great effort;

supreme oppressor of adversaries;

great concentration;

dwelling in great concentration and supreme meditative stabilization;

holding the exalted body of great wisdom;

great power;

great skill in means;

ocean of prayer-wishes;

ocean of pristine wisdom;

great love;

immeasurable nature;

supreme great compassion;

supreme intelligence;

supreme great wisdom;

supreme endowment of great intelligence;

supreme great method;

supreme great performance;

supreme great miracle;

supreme power;

supreme great force;

supreme great speed;

supreme renown as great and greater magical artifice;

supreme great power suppressing adversaries;

supreme destroying the mountains of cyclic existence;

supreme hardness;

supreme holding the great vajra;

supreme great ferocity;

supreme great fury;

frightener of even the frightful;

great supreme protector;

great supreme knowledge;

supreme great guru;

supreme great secret mantra;

supreme stability or firmness in the great vehicle mode;

supreme great vehicle mode.

5: Statement of the ultimate as pristine wisdom of the element of attributes (257.3/128a.6)

And:272

great buddha;

great vairochana;

supreme great vehicle;

supreme great sage;

arisen from the great mode of secret mantra;

nature of the great mode of secret mantra;

supreme attainment of the ten perfections;

supreme abiding in the ten perfections;

supreme pure ten perfections;

supreme mode of the ten perfections;

supreme lord protector of the ten perfections;

supreme dwelling on ten grounds;

self of the ten pure knowledges;

holder of the ten pure knowledges;

meaning of the ten aims of ten aspects;

self pervading sovereign sages;

self pervading the ten powers;

agent of all aims entirely;

great controller of ten aspects;

beginningless self;

non-proliferative self;

self of thusness;

self of primordial purity;

supreme pure speech;

supreme immutable speech;

supreme doing as speaking;

supreme non-duality;

supreme teaching non-duality;

dwelling in the limit of reality;

supreme proclaiming the sound of selflessness;

supreme frightener of bad forders;

supreme omnipresence;

supreme meaningful domain or power;

supreme speed like a one-gone-thus and like the mind;

supreme conqueror;

supreme victor over enemies;

supreme thorough conqueror;

supreme universal monarch;

supreme great power;

supreme master of hosts;

supreme principal of hosts;

supreme foremost of hosts;

supreme lord of hosts;

supreme glory;

supreme having power;

supreme cherishing;

supreme great way;

supreme not relying on others;

supreme master of words;

supreme lord of words;

supreme skill in words;

supreme dominion over words;

supreme endless words;

supreme true words;

supreme speaking words;

supreme teaching the four truths;

supreme irreversibility;

supreme never returning;

supreme leader;

supreme self-conqueror;

supreme rhinoceros-like;

supreme deliverer by means of various means of deliverance;

great element or great existent or great truth or great reality;

sole cause or basis or source of all;

supreme monastic;

supreme foe destroyer;

supreme extinguishing contaminations;

supreme free from passion;

supreme taming the senses;

supreme gaining bliss;

supreme attaining fearlessness;

supreme coolness;

supreme non-befoulment or non-pollution;

supreme having knowledge and legs;

gone to bliss or dwelling in bliss or realizing bliss;

supreme knowing the world;

supreme not apprehending “I” as self;

dwelling in the modes of the two truths;

primordially gone to the end of cyclic existence;

primordially having done what is to be done;

primordially dwelling in a dry place;

having sole pristine wisdom;

supreme definite removal or definite deliverance;

supreme conquest with the weapon of wisdom;

supreme holy doctrine;

supreme monarch of doctrine;

supreme clarification or illumination;

supreme illuminating the world;

lord of doctrine;

monarch of doctrine;

teacher of the good path or supreme path;

supreme accomplishing aims;

supreme accomplishing thought;

having abandoned all conceptualization;

non-conceptual basic element;

supreme inexhaustibility;

holder of the element of attributes;

supreme extinguishment [of defilements] and not knowing [further defilements];

naturally endowed with merit;

primordial collection of merit;

primordial self-arisen pristine wisdom;

great source of pristine wisdom;

supreme possessing pristine wisdom;

supreme knowing the existent as existent and knowing the non-existent as non-existent;

primordially having naturally accumulated the two collections;

supreme permanence;

supreme conquering over all;

primordially endowed with yoga;

supreme primordial concentration;

supreme to be contemplated;

supreme having intelligence;

supreme self;

supreme individual self-knowledge;

supreme immovability;

first of the supreme;

holding the three exalted bodies;

self of the five buddha bodies;

self pervading all;

self of the five pristine wisdoms;

crown of the five buddha selves;

primordially holding the passionless five eyes;

progenitor of all buddhas;

buddha-child;

excellence or alternative or beyond or supreme;

supreme wisdom;

primordial deliverance from cyclic existence;

supreme source of birth or without birth-source;

arisen from natural attributes or supreme source of birth of attributes;

primordial dispeller of cyclic existence or ender of cyclic existence;

singular self;

solid and hard self;

vajra self;

always just produced, that is, lord never aging or going away;

arisen from space;

supreme self-arisen;

self-arisen;

great fire of knowledge wisdom;

great light of knowledge wisdom;

making illumination of knowledge wisdom;

brilliant illumination of pristine wisdom;

supreme clear illumination for transmigrating beings;

lamp of pristine wisdom;

primordial great magnificence;

natural clear light;

lord of supreme mantras;

monarch of knowledge;

monarch of secret mantras;

effecter of great aims;

great crown protrusion;

marvelous crown protrusion;

lord of space;

supreme displaying varieties;

lord of all buddhas;

supreme actualities;

supreme animate;

supreme joy;

supreme having eyes;

supreme progenitor of physical varieties;

supreme worthy of worship and worthy of honor;

supreme great sage;

holding the three natural lineages;

supreme possessing secret mantra;

primordial great pledge;

primordially holding secret mantra;

supreme principal;

noumenal three jewels;

holding those;

supreme teaching the supreme three vehicles;

supreme amoghapāsha;

natural victor;

great holder of essential drops;

supreme vajra noose;

supreme vajra hook;

supreme great vajra noose.

6: Statement of the ultimate as mirror-like wisdom (261.3/130b.2)

And:273

vajra frightener;

frightening even the frightful;

monarch of wrath;

six-headed frightener;

six-eyed, that is, having all powers;

six-armed, that is, having all limbs;

having all powers;

supreme skeleton;

supreme baring fangs;

ferocious halāhalā;

hundred-header or having all heads;

enemy of the lord of death;

supreme monarch of obstructors;

vajra power;

supreme frightener;

vajra arrogance;

vajra essence;

vajra magical emanation;

vajra belly;

born from vajra or vajra birth-place;

vajra self;

vajra essence or vajra maṇḍala like space;

immovable;

having blissful singular locks or having singular locks;

vajra gaping;

wearing a moist elephant hide, that is, primordially destroying the lord of death;

great ferocity;

supreme frightening with great laughter;

noumenal great laughter;

having the laughter of thusness;

roaring vajra laughter;

vajra heroic being;

great heroic being;

vajra monarch;

supreme great bliss;

vajra ferocity or vajra fierceness;

vajra great joy;

vajra hūṃ;

vajra hūṃ-maker;

vajra arrow or brandishing vajra arrow;

vajra sword;

cutting all bonds;

holding a crossed vajra;

having a vajra;

singular vajra;

victorious over battle or eliminating battle;

awful eyes of blazing vajras;

hair of blazing vajra;

vajra descent;

great descent;

having a hundred broad eyes;

vajra eyes;

vajra hairs or body of vajra hairs;

vajra hairs;

vajra nails;

vajra skin;

holding aloft a vajra rosary;

possessing vajra glory;

vajra adornments or adorned with vajra adornments;

inexpressible laughter;

having the six syllables or having the six immutables;

vajra sound;

great smooth melodiousness;

great unlettered sound or great roar;

singular sound in the three worlds or the one taste of multitudes of sounds of alternative three worlds;

soundless sound pervading space

supreme of those having sound.

7: Statement of the ultimate as wisdom of individual analysis (262.5/131a.5)

And:274

meaning of reality;

basic element of selflessness;

thusness;

limit of reality;

letterless basis;

supreme chiefddddd propounding emptiness;

proclaiming deep and broad noumenal sounds;

doctrinal conch of spontaneous nature;

bell of thusness;

non-abiding nirvāṇa;

great drum of thoroughly established [sound] always pervading all;

formless beautiful form;

formless excellent form;

variegated form arisen from the all-good;

shining forms of all glories;

body of attributes holding the entirety of reflections;

impenetrable by anything or unapprehendable by anything;

renowned as great or great renown;

alternative three realms;

great lord of those;

extremely high superior path;

supreme abiding there;

supreme non-decaying great youth;

excellent top ornament of doctrine;

youthful body singularity of the three worlds being the noumenal three worlds;

supreme elder;

supreme aged;

supreme self of all creatures;

holding the marks and beauties of the source of attributes;

supreme of what is desired due to being pleasing or attractive;

beautiful three worlds of great secrecy;

supreme knowing the world;

supreme goodness in all ways;

supreme spiritual master of all;

supreme fearless spiritual master of the world;

supreme guardian of the world;

supreme protector of the world;

source of friendship for the world or pervading the three worlds;

unsurpassed refuge;

unsurpassed protection;

enjoying the limits of alternative space or enjoying throughout space;

ocean of omniscient pristine wisdom;

splitting the eggshell of ignorance;

primordially destroying and having destroyed the web of cyclic existence;

primordial quiescence of and quieting afflictive emotions;

primordially gone naturally beyond cyclic existence;

primordially attained initiation of pristine wisdom;

primordially having the crown of the five pristine wisdoms;

naturally carried or adorned as an ornament of all buddhas;

having naturally pacified all suffering;

supreme elimination of the threefold;

supreme endlessness;

supreme attainment of the triple release;

intrinsically released from all obstructions;

always abiding in space-like equality;

always passed beyond all afflictive defilements;

manifestly realizing the timeless three times;

supreme great dragon of all sentient beings;

skull of those having the skull of good qualities;

primordially released from all afflictive emotions or originally released from all residue;

thoroughly abiding in the path of alternative space;

alternative wish-granting jewel or holding such;

supreme preciousness pervading all;

alternative broad great wish-granting tree;

supreme alternative great good vase;

supreme agent;

effecter of all aims of sentient beings;

supreme in helping and being affectionate to sentient beings;

supreme knowledge of good and bad;

supreme knowledge of timing;

supreme knowledge of the pledges of the pervasive self;

supreme possessing the pledges of the pervasive self;

the pledges of the pervasive self;

supreme knowledge of the time of the pervasive self and knowledge of the faculties of sentient beings;

skilled in the triple release;

endowed with and knowing all qualities of the good bhaga;

supreme knowledge of all doctrines;

supreme arising of the fortune of thorough quiescence;

supreme fortune of all fortunes;

fame of fortune or sublime fortune;

supreme vast fame;

existent virtue or ultimate virtue or unmade virtue;

supreme great respite;

supreme great festival;

supreme great festive sport;

site of doing sublime veneration and honor;

supremely joyous or glory of intense joy;

glorious self of great fame;

chief of the supreme;

chief bestowing the supreme;

highest refuge;

supreme fit to be the refuge;

enemy of all the greatly terrifying;

foremost supreme enemy of the greatly terrifying;

primordially removed and the remover of the entirety of the terrifying;

supreme crown protrusion;

supreme tuft of hair;

supreme having matted hair;

supreme having a girdle of rushes or shaven head;

supreme having a crown;

supreme of the fifth lineage;

supreme shaven head;

supreme holding the great mode of conduct;

supreme conduct of clean behavior;

supreme final asceticism;

supreme great asceticism;

supreme abiding in cleanliness;

supreme gautama;

supreme brāhmaṇa;

supreme brahmā;

supreme cognition or knowing of brahman;

supreme having attained nirvāṇa as brahmā;

supreme body of release;

supreme body of liberation;

supreme body of complete release;

supreme quiescence of complete release;

primordial quiescence of proliferations;

natural nirvāṇa;

passed away from sorrow in utter peace;

final deliverance;

abode removing or ending contaminated pleasure and pain;

supreme free from passions;

supreme beyond body or extinguishment of imputation or extinguishment of appropriation;

supreme unsubduable;

supreme unexampled;

supreme invisible not manifesting and not appearing to consciousness;

partless omnipresent supreme pervading all;

supreme subtle and difficult to realize;

supreme seed or basis of all phenomena;

uncontaminated basic element;

supreme dustless without dirt and without defilement;

supreme primordial abandonment of all defects;

supreme naturally without defects;

supreme extremely awakened pristine wisdom;

self of awakened noumenon;

supreme all-knowing all-cognizing;

supreme beyond consciousness;

mode of non-dual pristine wisdom;

supreme non-conceptual spontaneous performance of the exalted deeds of the buddhas of the three times;

beginningless and endless buddha;

original buddha;

integrated buddha without lineage or type;

sole eye of undefiled pristine wisdom;

one-gone-thus having the body of pristine wisdom;

lord of words;

great speaker;

supreme speaking being;

monarch of speakers;

excellent of speakers;

abode or basis of the supreme;

supreme lion of speakers unharmable and unsubduable;

supreme seen everywhere or perceived everywhere;

primordial supreme joy;

primordial magnificent garland;

supreme beauty;

naturally blazing good light;

primordial curl of glory;

supreme illumination and making light;

supreme great physician;

principal great physician;

unsurpassed expeller of pain;

supreme tree containing the entirety of medicines;

supreme great foe of all diseases;

supreme of the three beautiful worlds or alternative three existences;

maṇḍala of the glorious constellations;

victory banner of doctrine spread throughout space;

covering all with a single broad supreme umbrella of doctrine;

supreme maṇḍala of love and compassion;

self or lord of the glorious lotus dance;

jeweled umbrella of the body of attributes which is the pervasive self;

the magnificence or great monarch of all buddhas;

holding the entity of the self of all buddhas;

supreme lord of all the precious;

great yoga of all buddhas;

sole teaching of all buddhas;

supreme precious vajra;

supreme bestowal of glorious initiation;

supreme self of all jewels;

supreme lord of all jewels;

self of all lords of the world;

foremost of all vajra holders;

great compassion of all buddhas;

dwelling in the exalted minds of all buddhas;

great exalted body of all buddhas;

great exalted speech of all buddhas;

great illumination of vajra sun;

stainless light of vajra moon;

greatly passionate original free from passion;

light blazing various colors;

vajra posture of the completely buddhafied;

holding the doctrine of buddha speech;

glorious buddha born from a lotus;

holding the treasury of omniscient pristine wisdom;

monarch holding various magical displays;

great holder of buddha knowledge;

supreme sharp vajra;

supreme great sword;

supreme immutable purity;

supreme great vehicle;

supreme cutting suffering;

supreme great weapon;

vajra doctrine;

vajra profundity;

jinajig or victor of victors;

vajra intelligence;

supreme knowledge in accordance with the fact;

primordially having completed all perfections;

all noumenal grounds;

endowed with their adornments;

pure phenomena;

selfless phenomena;

pristine wisdom of reality;

good moonlight of the element of attributes;

great noumenal effort or great yoga;

noumenal nets of magical display;

supreme caretaker of all noumenal tantras;

endowed with all vajra seats or postures or the finality of all vajras;

holding the entirety of pristine wisdom bodies;

all-good;

good noumenal intelligence;

matrix of the ground of eyes everywhere;

supreme holding transmigrating beings;

buddha-matrix or matrix-of-one-gone-to-bliss;

supreme holding various wheels of emanation;

supreme nature of all noumenal actualities and holding the nature of all noumenal actualities;

appearing as the various objects of the unproduced noumenon;

holding the essential nature of all noumenal actualities;

great wisdom understanding all phenomena in a mere instant;

supreme clear realization of all phenomena;

supreme sagacious noumenal awareness;

limit of the arisen or limit of reality or limit of the existent or limit of truth;

holy immovable self;

holy very clear self;

holding the full buddha enlightenment;

what is manifest to all buddhas;

very clear light that is the flame-tongues of pristine wisdom.

8: Statement of the ultimate as wisdom of sameness (268.2/134b.4)

And:275

excellent accomplishment of wanted aims;

purifier of all bad transmigrations or purifier of all defects;

supreme protector of all sentient beings;

liberator of all sentient beings;

sole hero victorious in battle with afflictive emotions;

conquering the arrogances of the foe that is ignorance or non-knowing;

endowed with noumenal awareness;

supreme holding charm;

supreme having glory;

supreme or hero of steady noumenon;

supreme wrath holding repulsive form;

arms everywhere;

legs everywhere;

having all arms;

supreme dancer;

naturally pure of particleseeeee and sun;

primordially pure of seminal juice and moon;

meaning of non-dual sole import;

ultimate fearlessness;

having noumenal cognition and various forms;

continuum of noumenal mind or existent mind;

continuum of noumenal consciousness or existent consciousness;

the entirety of noumenal actualities;

the entirety of noumenal joys;

joy of the emptiness that is the nature of non-entitiesfffff;

desire that is the emptiness that is the nature of non-entities;

intelligence that is the emptiness that is the nature of non-entities;

basis that has primordially abandoned the afflictive emotions of [cyclic] existence;

great joy of the alternative three existences;

white cloud of primordially pure seminal juice;

auspicious noumenal autumn moonlight;

beautiful noumenal sphere of the youngggggg sun;

light of nails of great desire;

supreme noumenal auspicious blue locks of hair;

holding noumenal great blue supreme hair;

glorious noumenal luster of great jewels;

supreme having the adornment of buddha emanations;

supreme shaking all the hundreds of worldly realms;

supreme endowed with the great power of the legs of magical emanation;

supreme holding the great mindfulness of just that;

supreme monarch of the four mindfulnesses;

monarch of all meditative stabilizations;

fragrant flowers or joyous flowers of the limbs of enlightenment of the element of attributes;

ocean of noumenal qualities of one-gone-thus;

supreme fundamental knowledge of the modes of the eight limbs of the path;

supreme buddha knowledge of the correct path;

supreme strong passion for all sentient beings;

supreme passionless like space;

primordially permeating the minds of all sentient beings;

primordially speedy alternative mind of all sentient beings;

supreme knowledge of the sense objects of all sentient beings;

supreme captivating the minds of all sentient beings;

supreme knowledge of the suchness of the objects that are the five aggregates;

supreme holders of the pure five aggregates;

supreme abiding in the limit of all definite emergence;

supreme skill in all definite emergence;

supreme abiding on the path of all definite emergence;

supreme teacher of all definite emergence;

supreme extractor of the root of the cyclic existence of the twelve links;

supreme holder of the twelve pure aspects;

having the aspects of the noumenal four truths;

holding realization of the eight noumenal knowledges;

endowed with the twelve aspects of true meaning;

cognition of the sixteen aspects of suchness;

enlightened by way of the twenty aspects;

supreme all-cognizing intensive buddha;

emitter of innumerable emanation bodies of all buddhas;

supreme manifest realization of all moments;

supreme cognizing all objects in one mental instant;

supreme accomplishing the aims of transmigrating beings through various vehicles;

primordially abiding in one vehicle though teaching definite emergence by means of the three vehicles;

self having primordially extinguished karmas and afflictive emotions;

having primordially crossed over all the connections of rivers and oceans;

having primordially abandoned even the predispositions of afflictive emotions;

supreme great compassion;

supreme wisdom and method;

supreme meaningfulness;

supreme accomplishing the aims of transmigrating beings;

basal factuality in which discriminative consciousness has primordially stopped;

object of mind of all other sentient beings;

supreme knowledge of the minds of all sentient beings;

primordially residing in the minds of all sentient beings;

operating equally with their minds;

satisfying the minds of all sentient beings;

great joys abiding in the minds of all sentient beings;

primordially established in completion and without mistake;

basis in which all errors are primordially abandoned;

awareness of the three aims without hesitation;

self of the three qualities of all meaning;

differentiating all the aggregates and all moments included in the three times;

manifest complete buddhafication in one moment;

holding the nature of all buddhas;

supreme bodiless body;

primordially realizing the finality of bodies or emitting millions of bodies;

displaying everywhere the entirety of noumenal forms;

the top precious great jewel of illumination.

9: Statement of the ultimate as wisdom of achieving activities (270.6/136a.6)

And:276

great secrecy to be realized by all buddhas;

unsurpassed primordial buddha enlightenment;

unlettered basis that is the birthplace of secret mantra;

the threefold lineage of great secret mantra;

progenitor of all meanings of secret mantra;

unlettered great drop;

the five syllables or five immutables of great emptiness;

the six syllables or six immutables with a thousand drops;

unaspected endowed with all aspects;

primordially holding the four drops;

partless beyond parts;

primordially holding the peak or limit of the noumenal four concentrations;

knowledge of all limbs or parts of supreme concentration;

supreme knowing the types of meditative stabilization and knowing tantras;

having a body of naturally established meditative stabilization;

body of thusness which is the supreme body;

monarch of all complete enjoyment bodies that is the complete enjoyment body of thusness;

noumenal emanation body which is the supreme emanation body;

holding the lineage of buddha emanations;

emitting varieties of emanations in the ten directions;

bringing about the welfare of transmigrating beings in exactitude;

god of gods that is the god of natural clear light;

noumenal leader of gods, the supreme leader of gods;

noumenal leader of demi-gods;

noumenal sovereign of gift-makers;

noumenal leader of immortals;

self-arisen pristine wisdom which is the supreme guru of gods;

root of conquest over adventitious defilements which is the supreme means of conquest;

non-dual pristine wisdom which is the lord of means of conquest or in another way noumenal brahmā and so forth—the god of gods, the alternative brahmā, viṣhṇu, the powerful one, rāhu, shakra, jupiter, ganeṣha, and īshvara—and naturally crossed beyond the forest of cyclic existence and the sole teacher of transmigrating beings and the sole guru of transmigrating beings and the supreme renowned in the ten directions of the world;

supreme great sponsor of the religion;

supreme wearing the armor of love;

supreme wearing the mail of compassion;

bearing the sword and bow and arrow of wisdom;

primordially overcome battle against the two obstructions;

hero having primordially tamed the demonic enemy and demons;

remover of the fright of the four demons;

having defeated the armies of the demon;

completely buddhafied leader of the world;

worthy of worship, praiseworthy supreme place of homage;

supreme worthy always worthy of being respected;

supreme worthy to be venerated and honored;

best guru worthy of homage;

traveling with one step and pervading the three worlds;

endless like space, the supreme container;

supreme clean purity knowing the three topics;

endowed with the supreme of all qualities such as clairvoyance, recollection, and so forth;

self-arisen bodhisattva;

mahāsattva of thusness;

great noumenal magical artifice;

naturally beyond the world;

limit of the perfection of wisdom;

having attained the suchness of wisdom;

having all self-cognition and other-cognition;

supreme person benefitting all;

supreme beyond all exemplification or beyond all worldly examples;

supreme lord of alternative knower and known;

supreme principal sponsor of the religion;

supreme teacher of the meaning of the four seals;

supreme place of veneration of transmigrating beings;

supreme of the three types of definite emergence and those progressing;

ultimate meaning pure glory;

the three worlds of great good fortune;

glorious maker of all success;

mañjushrī supreme glory.

10: Statement of obeisance to the five pristine wisdoms (272.4/137b.4)

And:277

supreme vajra bestowing the supreme;

the limit of reality;

arisen from emptiness or matrix of emptiness;

buddha enlightenment;

buddha passion;

buddha desire;

buddha pleasure;

buddha sport;

buddha smile;

buddha laugh;

buddha speech;

buddha mind;

arisen from the noumenon in which no phenomena exist;

source from which all buddhas arise;

arisen from noumenal space;

arisen from noumenal pristine wisdom;

noumenal net of magical illusion;

displaying buddha sport or performing buddha dance;

abiding as the essence of all aspects in all places, times, and occasions;

self-arisen pristine wisdom body of attributes.

Since in that way the Expression of Mañjushrī’s Ultimate Names thoroughly indicates many synonymous names of the ultimate, this which is the attester and validator of all tantras thoroughly expresses very many and a great many ultimate names having many synonyms, such as basis of emptiness of all phenomena, noumenon, thusness, and so forth.

11: Indicating that the meaning of those is the same as other-emptiness (/137b.6)

Therefore, those who explain that the meanings of this tantra are produced buddhas and true paths do not accord with the thought of vajradhara because those [produced buddhas and true paths] are conventional and because these are ultimate truths of cessation and because [the title of that text] does not read Expression of Mañjushrī’s Conventional Names. Hence, the meanings of these many synonyms and the great many also mentioned in other such scriptures are one as just the basic element of the ultimate great other-emptiness, the final undifferentiable entity of basis and fruit, nature pervading space, endowed with endless uncontaminated and inseparable qualities.

Consequently, on this occasion of teaching the profound finality, aside from just different names, it is not suitable to hold that the meanings differ. You should not be fooled by what is renowned to some: “The thought of separate, separate tantras is separate, separate.”

12: Upon dispelling objections to that, indicating that it abides in fact (/138a.4)

Objection: If the final basis and fruit are undifferentiable in entity, what is the use of the path?

Answer: This is to be shown within making a distinction. That which is self-arisen pristine wisdom, ultimate truth, abiding pervasively in all does not differ in anyone as to its natural purity, but through the force of persons there are the differences of purity from adventitious defilements and of impurity due to adventitious defilements, like the fact that the sole sky—which by its own nature does not exist as entities of clouds and is purified of entities of clouds—is not purified of clouds in some areas and is purified of clouds in other areas. Therefore, it is not contradictory that just as sky that is not purified of clouds does not exist in any area, so sky that is purified of clouds does not exist in any area, but, due to the area, there is impure sky and there is pure sky. Similarly, while the naturally pure, sole, basic element of the ultimate abides together with defilements in some persons and abides without defilements in some, it is posited as the basis and the fruit through the force of the presence or the absence of defilements in persons, [but] the entity of the noumenon does not differ.

Hence, persons who have abandoned all adventitious defilements have no need to again practice true paths because they have completed training, and they have already attained the body of ultimate pristine wisdom. Persons other than them just need to practice true paths properly because although the final buddha integrally abides in them, it has not been attained because of being obstructed by adventitious defilements.

Moreover, this cultivation of the path is not for the sake of producing a body of attributes:


	because the uncompounded basic element that has an immutable nature is not fit to be produced by any causes and conditions

	and because it has abided always primordially with a spontaneous nature without needing to be produced

	and because if though existent, it needed to be produced, it most absurdly would need to be produced endlessly.



Moreover, one should understand the extensive statement in the Mahāparinirvāṇa Sūtra:

Furthermore, child of good family, causes are twofold—creative causes and manifesting causes. A potter’s wheel is called a creative cause. A manifesting cause is as follows: The thirty-seven harmonies with enlightenment and the six perfections are called manifesting causes.

and so forth.

Objection: If the path does not produce the body of attributes, it is contradictory for the body of attributes to be an effect.

Answer: It is not contradictory because the attainment of a body of attributes is a separativehhhhh effect. Nevertheless, it is not that the two aspects of form bodies have primordially abided integrally; they must be produced by the collection of merit.

Thus, the generally stated six causes and four conditions are included in the two—those that separate from defilements and those that produce entities. Also, the stated five effects are included in the two, separative effects and effects of production. Hence, it is necessary to realize well with the correct view that in particular the effects of the path—the buddhas of the two truths, or existent and non-existent buddhas, or buddhas that are fulfillments of one’s own welfare and of others’ welfare—abide as the two, separative effects and effects of production.

Hence, the correct view realizes the non-existence of some [object of negation] in some [basis of negation] and realizes what exists as a remainder in that [basis of negation]:


	because it realizes the difference between self-emptiness and other-emptiness

	and because it realizes the difference between (1) non-existence, non-establishment, voidness, cessation, or mere devoidness and (2) that which is the basis of those

	and because it realizes the difference between a non-affirming negative and an affirming negative, between an exclusionary elimination and an inclusionary elimination, between natural abandonment and realization,iiiii

	and because of realizing well the difference between self-entity emptiness and other-entity emptiness, or empty-emptiness and non-empty emptiness, or emptiness of non-entities and emptiness that is the [ultimate] nature of non-entities [that is, emptiness that is the ultimate nature opposite from non-entities].



13: Concluding summary in the manner of an exhortation (275.5/139b.2)

Consequently, the wise—endowed with great compassion and seeking liberation—should realize the ultimate other-emptiness, the basis of emptiness, and thereupon also teach it intensively to others because if it is not realized, the supreme original buddha is not realized, and if that is not realized, the Expression of Mañjushrī’s Ultimate Names is not realized, and if that is not realized, the body of pristine wisdom of vajradhara and the mantra vehicle are not realized, whereby the rank of a buddha bhagavān cannot be attained. The holy Avalokiteshvara [Kalkī Puṇḍarīka] also speaks in consideration of these:278

Having taken the Expression of Names—which makes sentient beings free from doubt—as valid, the bhagavān thoroughly taught the mantra vehicle to vajrapāṇi in the Expression of Names, the definitive meaning of all modes of mantra. Hence, those who do not know the supreme original buddha do not know the expression of the names. Those do not know the expression of the names do not know the pristine wisdom body of vajradhara. Those who do not know the pristine wisdom body of vajradhara do not know the mantra vehicle. All those do not know the mantra vehicle are of cyclic existence; they are devoid of the path of the bhagavān vajradhara. Consequently, excellent gurus should teach the supreme original buddha, and excellent students seeking liberation should listen.

And this very protector [Kalkī Puṇḍarīka] also sets forth a summary of the meanings of those many forms of names; at the end of saying:

Similarly, the one-gone-thus intensively taught through 162 stanzas together with supplicating petitions in the Expression of Names the supremely immutable pristine wisdom of bhagavān vajradhara, the matrix of all buddhas and bodhisattvas.

and so forth, he says:

The ascertainment of the one-gone-thus is: Rising above all vehicles through these 162 stanzas, yogis should not cast aside this supremely immutable bliss, object of worship by the three existences, pristine wisdom of self-cognition by yogis, in summation:

The all-good matrix of bhagavān vajradhara; the supremely immutable great bliss; reaching to the ends of the spaceconstituent; illuminating everywhere; holding the profound and vast forms of having accumulated the collections of pristine wisdom; naturally clear light; without beginning and end; devoid of the conceptualizations of apprehended-object and apprehending-subject and so forth of self and mine; without thorough afflictions; knowing the nature of phenomena; released from the predispositions of cyclic existence; devoid of going and coming; entity without proliferations; support of various meditative stabilizations and concentrative retentions operating and increasing of their own accord; fulfilling the thoughts of all sentient beings like a good vase, a wish-granting tree, and a wish-granting jewel; not being an object of activity even of the great sages; supremely pacifying the great masses of sentient beings; like a magical illusion, like a dream, like a reflection, like an echo.

c” Indicating that the synonyms for the ultimate stated in the Mahāparinirvāṇa Sūtra and so forth are other than self-emptiness (277.3/140b.4)

The Mahāparinirvāṇa Sūtra similarly sets forth synonyms of the ultimate, the basis of emptiness:

How are countless names set forth from one name? Parinirvāṇa is also called “nirvāṇa.” It is also called “unproduced.” It is also called “non-arising.” It is also called “non-acting.” It is also called “uncompounded.” It is also called “going for refuge.” It is also called “support and foundation.” It is also called “release.” It is also called “illumination.” It is also called “lamp.” It is also called “gone to the limit.” It is also called “fearless.” It is also called “irreversible.” It is also called “abode of bliss.” It is also called “peace.” It is also called “uncharacterized.” It is also called “non-dual.” It is also called “the sole course.” It is also called “thoroughly cool.” It is also called “without darkness.” It is also called “unimpeded.” It is also called “without disputation.” It is also called “great vastness.” It is also called “magnificent nectar.” It is also called “auspiciousness.” In this way countless names are spun from one name.

and:279

Child of lineage, the hero-proceeding meditative stabilization has five aspects of name. It is called “hero-proceeding meditative stabilization.” It is also called “perfection of wisdom.” It is also called “vajra-like meditative stabilization.” It is also called “lion’s roar proclaiming meditative stabilization.” It is also called “buddha-nature.” According to the occasion names are imputed.

Here also a differentiation of the two truths needs to be known with respect to meditative stabilizations. The infinite meditative stabilizations, such as the ultimate hero-proceeding, are the matrix-of-one-gone-to-bliss itself, the buddha-nature. For that supreme sūtra itself also extensively says:280

Moreover, child of lineage, the “buddha-nature” is the hero-proceeding meditative stabilization; since the nature is like the essence of ghee, it is the mother of all buddhas. Through the power of the hero-proceeding meditative stabilization the ones-gone-thus are permanent, blissful, self, and thoroughly pure. Even all sentient beings indeed have the hero-proceeding meditative stabilization, but because they have not meditatively cultivated it, they do not perceive it, whereby they have not become unsurpassably, thoroughly, and completely enlightened.

and so forth.

Moreover, the One Hundred and Eight Names of the Perfection of Wisdom says:281

The mother of all whatsoever conquerors

Of the past, present, and future

Is you, O virtuous lady.

They are your children, O goddess.

I will express the names of the virtuous lady,

Having a nature of no nature,

Mother of the buddhas.

Those wishing riches should listen:

perfection of wisdom;

omniscience;

knowledge of the aspects of paths;

knowledge-of-all-aspects;

limit of reality;

thusness;

unerring thusness;

thusness of which there is no other;

truth;

suchness;

reality;

non-erroneousness;

emptiness;

signlessness;

wishlessness;

no-thingness;

nature;

nature of non-entities;

noumenon;

element of attributes;

abidingness of phenomena;

immutability of phenomena;

flawlessness of phenomena;

character of phenomena;

selflessness of phenomena;

naturelessness;

no sentient being;

no living being;

no nourishing being;

no creature;

no person;

the expressed;

the non-expressed;

voidness of mind, mentality, and consciousness;

without equal;

unequalled;

equal;

without owner;

no haughtiness;

without proliferation;

devoid of proliferation;

devoid of all proliferations;

very much beyond all proliferations;

mother of all buddhas;

progenitor of all bodhisattvas;

containing all hearers;

giving birth to all solitary realizers;

containing all worlds;

accumulation of inexhaustible collections of merit;

descent of pristine wisdom;

performing magical artifice;

purifying the divine eye;

thoroughly cleansing the divine ear;

knowing others’ minds;

remembering earlier states;

remembering death and birth;

extinguishing all afflictive emotions;

elevated;

clean;

accumulation;

abiding in establishment of mindfulness; endowed with the power of thorough abandonment; endowed with the foundation of the four legs of magical emanation;

purifying the senses;

making powerful;

absence of unseemliness;

beautified with the jewels of the seven limbs of enlightenment;

bestowing the seven wealths;

demonstrating the eight limbs of superiors’ paths;

demonstrating the nine serial absorptions;

achieving the ten forces;

causing dwelling on the ten grounds;

completely fulfilling the ten powers;

beautified with the openings of the totalities;

achieving the ten knowledges;

frightening the foes that are the ten dormancies;

achieving the concentrations;

completely transcending the formless realm;

praised by all completely perfect buddhas;

effecting all knowledges;

emptiness of the internal;

emptiness of the external;

emptiness of emptiness;

emptiness of the great;

emptiness of the ultimate;

emptiness of the compounded;

emptiness of the uncompounded;

emptiness of what has passed beyond the extremes;

emptiness of the beginningless and endless;

emptiness of the indestructible;

emptiness of the nature;

emptiness of all attributes;

emptiness of specific characteristics;

emptiness of the unapprehendable;

emptiness of non-things;

emptiness of entities;

emptiness of the nature of non-entities;

non-arisen;

non-produced;

non-ceased;

non-annihilated;

not permanent;

not sameness;

not difference;

not coming;

not going;

meditating dependent-arising;

not an object of analysis;

not an object of consciousness;

baseless;

characterless;

not to be analyzed;

not to be cognized;

making without disintegration of beginning and end;

making non-fluctuating;

non-dual;

not non-dual;

peace;

abandoned mental involvement;

without antidote;

unpolluted;

like the path of the sky;

not predicable as existing or not existing;

a nature of dreams;

illusory-like noumenon;

like a whirling firebrand;

the sole taste of all phenomena.

and in consideration of the eighteen bases of emptiness, [Bhāvaviveka’s]jjjjj Precious Lamp for the Middle cites a scripture of the Bhagavān, “That called the ultimate truth is the eighteen emptinesses.”

Also, the Perfection of Wisdom in Few Letters sets forth synonyms of the basis of emptiness, the ultimate, the matrix-of-one-gone-to-bliss:282 “This ultimate perfection of wisdom is the progenitor of all buddhas, the mother of bodhisattvas, immediately plundering all ill deeds, bestower of enlightenment,” and so forth, as the One Hundred Fifty Modes of the Perfection of Wisdom also does:283

Oṃ mind-vajra of enlightenment. Oṃ all-good conduct. Oṃ wish-granting jewel. Oṃ unceasing. Oṃ reversal of birth. Oṃ all consciousness. Oṃ great noumenon devoid of desire. Oṃ armor of effort. Oṃ omnipresent. Oṃ mind of vajra hardness hūṃ. Oṃ all ones-gone-thus. Oṃ pure nature. Oṃ pure knowledge of the noumenon.

and, “Oṃ the perfection of wisdom,” and “Oṃ pure speech of all ones-gone-thus. Oṃ mind-vajra of all ones-gone-thus,” and so forth.

Moreover, the Cloud of Jewels Sūtra says:

Due to those it has the attributes of being known by oneself individually, stainless, unpolluted, clear, pure, auspicious, supreme, ultimate, excellent, permanent, steady, everlasting, and non-disintegrating. Whether the ones-gone-thus appear or not, this element of attributes just is.

and:

Child of lineage, that is called “thusness,” “limit of reality,” “omniscience,” “knowledge-of-all-aspects,” “inconceivable sphere,” “sphere of non-duality.”

and:

“Bhagavān, what is this called ‘reality’?”

The bhagavān responded, “Child of lineage, that which is non-deceptive is reality.”

He was asked, “Bhagavān, what is this called ‘non-deceptive’?”

The bhagavān responded, “It is thusness, unerring thusness, and thusness of which there is none other.”

and so forth.

Similarly, the Magical Meditative Stabilization Ascertaining Peace Sūtra sets forth synonyms of thusness, the basis of emptiness:284

That which is not true is not thusness. That which is not thusness is not the one-gone-thus. The one-gone-thus is true, thusness, unerring thusness, thusness of which there is none other, non-perverse, true speaking, correctly speaking, speaking knowledge, having the armor or pristine wisdom, endowed with endless pristine wisdoms, omniscient, frightening all, endowed with the ten powers, attained the four fearlessnesses and ultimate perfection, non-conceptual, non-conceptualizing, unpolluted, equal to space, unenumerated by countable phenomena, unmade, unproduced, unceasing, non-engaging, endless, supportless, unknown, not an object of consciousness, not moving anywhere, very pure, unafflicted, unarisen, without practice, without abode.

Also, the Mahāparinirvāṇa Sūtra translated by Hlay-da-wa indicates synonyms:

That which is liberation is the one-gone-thus, devoid of the physical and all bonds, unarisen, unproduced, without birth and death, without disease, uncompounded, unafflicted, uncontaminated, peace, bliss, unparalleled, without sorrow, without dust, devoid of dust, not spongy,kkkkk having the attribute of total inaction, not harming, unpressured, not anything, fantastic, marvelous, without production, immeasurable, supreme, excellent, principal, the best, highest, unsurpassed, definite, not having the attribute of disintegration, endless, indemonstrable, profound, difficult to view, without afflictive emotions, flawless exalted body, purity, release, peace, intensive peace, transcendent, good, devoid of all defects, devoid of the three poisons, cessation, abode, refuge, defense, intrepid, destruction of the support, without pride, abandonment of everything essenceless, element, virtuous, excellent, immovable, very supple, reaching the limit, non-artificial bliss, abandonment of the aggregates, annihilation of the path, emptiness, extinction of attachment, buddhafied, inexhaustible nirvāṇa. All of these are liberation, the one-gone-thus.

Since it sets forth each together with reliable reasons as thoroughly beyond compounded things, for a lengthy treatment you should look at that very sūtra.

Also, Asaṅga’s Summary of the Great Vehicle:285

Natural purity is as follows: thusness, emptiness, limit of reality, signlessness, and the ultimate; the element of attributes also is those. Purity due to being without defilements is as follows: suchness not having any obstructions.

and also the Glorious Vajra Garland Tantra:

Thorough destruction of all afflictive emotions

Pervading all phenomena,

Undefiled, devoid of stain, clear,

Supreme rank of self-cognition,

Having the nature of original buddha,

Furthering the five lineages.

and:

Through specific names such as

Consciousness, element of attributes,

The ultimate, great bliss,

Release from apprehended-object and apprehending-subject,

Undefiled mind of enlightenment,

Vajrasattva, great peace,

Amazing non-dual reality,

Bliss of the fourth conferral of initiation,

Supreme state of the fourth joy, and so on

The supreme state is set forth.

and:

Within the two syllables evaṃ,

E is said to be emptiness;

Likewise, vaṃ is compassionate method.

The drop arises from the conjunction of those two.

That is the supreme, amazing yoga.

The buddhas utter the duo evaṃ

At the beginning of tantras

As the seal of the great monarch

In brief through the seal of doctrine.

and:

E is the secret sphere of space

Or lotus bhaga, source of attributes,

Dwelling on the seat of the lion yoga,

Revealing the supremely fantastic.

The vajrasattva vaṃ vajra

Symbolizes lord vajrabhairava,

Heruka, kālachakra,

Original buddha, and so on.

Evaṃ symbolizes the non-dual

Seal of one-gone-thus,

Expressing the suchness

Of indivisible emptiness and compassion.

The symbol of non-dual pristine wisdom,

The seal of the one-gone-thus,

Is spoken at the start of all tantras,

Expressing the suchness

Of indivisible emptiness and compassion,

Abbreviation of all tantras.

Those not having these two,

The two syllables of evaṃ,

Do not have suchness.

Those thoroughly knowing these two

Clearly recognize wrong explanations of tantras,

Like artificial gold,

And dwell in the deeds of mantra.

Thus it is here the supreme reality.

and also the Sacred Word of Mañjushrī:

In that way has been explained the rite of meditation

On the thusness of all phenomena,

The sublimity of immeasurable excellence,

Which when observed generates the real.

The synonyms also will be thoroughly revealed:

Thusness, limit of reality,

Inconceivable sphere,

Noumenon, flawless principle,

Emptiness, signlessness,

Wishlessness,

Discarder of the mechanism of cyclic existence,

Unproduced, clear light,

Manifest enlightenment,

Making knowledge of others’ minds,

Making divine hearing,

Bestowing the eye of natural divinity,

Emanator of immeasurable magical emanations,

Finalization of actualities,

Ultimate truth,

Completion stage,

Clean exalted body of thorough purity,

Purity to be relied upon by all,

Pure like space,

Unpolluted by adventitious defilements,

Primordially luminous,

Indestructible by anything.

Such endless forms spoken

And to be spoken in sūtras and tantras

With respect to this actuality

Do not express anything other

Than this thusness.

and:

Supreme lord vajradhara,

Yogi of the completion stage,

Done the activities, done the functioning,

Great lordship, mind undisturbed

In great responsibility, knowing all,

Heroic being, knowing everything,

Tamer of the great elephant,

Gone to the other side of cyclic existence,

Great yoga of the ultimate

Non-dual with conventional truth,

Completion of all paths beyond finality,

All-good source of qualities,

All-inclusive principle,

Bodies and so forth filling all realms,

Thoroughly abiding with none higher,

Having endless aspects of names

Renowned as those and so forth,

Symbolizing non-dual pristine wisdom,

To be realized by the intelligent

In all sūtras and tantras.

and also [Vasubandhu’s] Extensive Commentary on the Vast Mother:lllll

“Thusness,” “element of attributes,” “limit of reality,” “sameness,” “inconceivable element,” and “immovable” are included as synonyms of the element of attributes, emptiness.

and:

The thoroughly established attributesmmmmm are supramundane, unproduced, unceasing, quiescent from the start, and naturally thoroughly passed beyond sorrow, nature of non-entities, emptiness, and so forth.

and also Asaṅga’s Commentary on (Maitreya’s) “Sublime Continuum”:

Stemming from the meaning of the indivisibility in this very state of the pure one-gone-thus, the completion of the very pure, [Maitreya states] a stanza:286

That [matrix-of-one-gone-thus in its very pure state] itself is the body of attributes [of all buddhas and likewise is also] the one-gone-thus,

[And is also] the truth of superiors [and also] the ultimate nirvāṇa [due to which those are mere synonyms];

Therefore, just as the sun and its rays [are indivisible, the ultimate] qualities are indivisible.

Hence there is no [fully qualified] nirvāṇa aside from [perfect] buddhahood.

What do the first two lines indicate? [Maitreya says:]287

In brief, the uncontaminated element [of attributes, the matrix-of-one-gone-thus,]

Is to be known in four synonyms—

Body of attributes and so forth [just enumerated]—

By way of four distinctions in meaning, [these being the indivisible Buddha-attributes and so forth about to be described].

In brief, the uncontaminated basic element, the matrix-of-one-gone-thus, is to be known in four synonyms from the viewpoint of four meanings. What are the four? [Maitreya says:]288

[The naturally pure basic element is called body of attributes from the viewpoint of being endowed with the meaning of] being indivisible from the buddha-attributes, [the ultimate qualities such as the powers and so forth,

And is called one-gone-thus from the viewpoint of being endowed with the meaning of] having [manifestly] attained [the buddha] lineage, [the noumenon] just as [it has abided beginninglessly,

And is called the truth [of superiors from the viewpoint that this very matrix is endowed with the meaning of] being the never-false, [always] non-deceptive [unchanging] noumenon [which is the object of superiors’ pristine wisdom,

And is called nirvāṇa from the viewpoint that this very basic element is endowed with the meaning of being primordially] from the start naturally [pure and] quiescent [of all adventitious defilements].

and also the Glorious Guhyasamāja Tantra:

Homage always with body, speech and mind

To the vajra mind of the three times, all that is and has gone to the limit,

Quiescent, unobstructed, nature of pure space,

Buddhafied, very buddhafied, enlightenment, rich with power, vajra endowed.

Homage to that in which all forms, feelings, discriminations

Compositional factors, consciousnesses, the six sense-spheres,

Six faculties, earth, water, fire, wind and space

Are the vast likeness of the mind of enlightenment.

Just as these and others speak of there being a great many synonyms for the ultimate, the basis of emptiness, one-gone-to-bliss, pure self, all-pervasive element of attributes, the holy superior Lokeshvara [Kalkī Puṇḍarīka] similarly says:289

Non-dual, unfluctuating, not partial,

Desire, supreme immutable great desire,

Not a thing or a non-thing,

Pristine wisdom, heroic being, all-good,

Unafflicted, great affliction,

Innate, glorious, holding the drop of the mind of enlightenment,

Glorious kālachakravajra,

Yoga having a nature of method and wisdom.

and:290

In this mantra system evaṃ is not alone the name; even one actuality has many names. Due to multitudinous names, just one name is not chief because all names cause understanding of a single actuality. For example, from among woman, female, and maiden, woman alone is not the chief name because all of them cause understanding of an actuality endowed with breasts and hair. Similarly, from among the syllable e, hidden, lotus, source of attributes, expanse of space, abode of great bliss, lion throne, bhaga, and secret, the syllable e alone is not the chief name because all of them cause understanding of emptiness having all aspects. Similarly, from among the syllable vaṃ, great bliss, great desire, innate, supremely immutable, drop, suchness, pristine wisdom, and pure mind, the syllable vaṃ alone is not the chief name because even all of them cause understanding of the great seal innate joy immutable bliss. Similarly, the two—the syllable e and the syllable vaṃ—cause understanding of the mind of enlightenment that is undifferentiable emptiness endowed with the supreme of all aspects and boundless compassion. Through many names such as the word evaṃ, vajrasattva, mind of enlightenment, kālachakra, original buddha, entity of wisdom and method, yoga, entity of knower and known, non-duality, without beginning and end, union, binding, and so forth a yogi should realize the entity of wisdom and method, non-dual yoga beyond partiality.

and:291

Similarly, yogis should realize by way of interpretable meaning and definitive meaning all teachings—by the one-gone-thus in various tantras—of whatsoever actualities with terms of treatises, terms of the vernacular, terms of mantra syllables, and terms of individual syllables. In these even concerning one [topic] there are various names of things and non-things;292 hence, yogis should not make conceptions about terms with respect to teachings with various names even for one actuality, this being from resorting to reliance on the meaning upon having thoroughly analyzed by means of quintessential instructions from an excellent guru, like [analyzing] gold.

and so forth, and moreover, fearing that here it would take too many words to write about this very profound final mode of subsistence, the basis of emptiness, pervasive element of attributes—as it is set forth in many and a great many very pure sūtras, tantras, and treatises by way of many variants of names such as gods, maṇḍalas, syllables, hand symbols, and so forth and by way of very many variants of names mentioned from the viewpoint of containing immeasurable qualities of abandonment and realization—I will not write them down. Nevertheless, since they can be realized through just the reasonings and quintessential instructions indicated above, you should, upon extensively looking into stainless definitive textual systems, understand the profound noumenon, such that the meanings of the many names are of one taste and the entities of the many aspects are of one taste. Then, you should also correctly teach it at length to others who are suitable vessels.

2’ Purpose of the synonyms of the profound great emptiness (289.3/148a.2)

Vasubandhu’s Principles of Explanation says that there are eight purposes in teaching just one meaning with many synonyms in that way:293

What are the purposes here? The purposes are eightfold; statements of synonyms are for different trainees:


	for the sake of causing understanding by some in this life or in some future life

	for the sake of indicating the meaning through a synonym, since for those who are distracted in this life a mere [single] statement would be looked down upon by others

	for the sake of causing non-forgetfulness in those whose minds are not heedful by thoroughly characterizing the meaning again and again

	for the sake of clearing away misconceptions of other meanings since many names occur for one meaning

	associating terms because in other [instances] the meaning is obscurednnnnn due to there being that [many] names

	for the sake of causing those who proclaim the doctrine to become skilled in means with regard to the two—putting together an explanation of the meaning and causing understanding

	for the sake of indicating that oneself possesses individual correct knowledge of doctrine

	for the sake of generating seeds for that in others.



Since all givers of explanations bring about understanding in students through the usage of synonyms, those who have such a nature do not incur the fault of redundancy.

(c) Mode of establishing an ultimate that is other than self-emptiness through setting forth the pure noumenon’s forms ranging through to the pure noumenon’s omniscience {10} (290.1/148b.1)
1’ Brief indication of pure noumenal forms and so forth (290.1/148b.1)

In that way thusness, the basis of emptiness, having many synonyms is the basis primordially empty and void of all adventitious phenomena and is the pure basis. Hence, primordially pure phenomena ranging from forms through omniscience are noumenal thoroughly established forms and so forth and also forms and so on passed beyond the three realms and the three times. This is as stated also in the Glorious Hevajra:294



The purity of all things

Is called thusness.

Through divisions of each upon differentiation

[Multiple purities] will [now] be expressed by way of deities.ooooo

Similarly, this which the foremost venerable holy protector Maitreya says:295

The purity of the fruit

Is the very purity of forms and so forth.

Hence those two are not different

And not splittable, whereby they are said to be pure.

is in the Mother of the Conquerors, “Subhūti, that which is the purity of form is the purity of the fruit,” and so forth, applying such through to omniscience, and:

That which is the thorough purity of form is the thorough purity of the perfection of wisdom; that which is the thorough purity of the perfection of wisdom is the thorough purity of form. Thus, in the thorough purity of form and the thorough purity of the perfection of wisdom there is no duality; they are not treatable as dual; they are not diverse, not different.

and so forth, applying such through to omniscience, and:

That which is the purity and the thorough purity of self, sentient being, living being, being, person, agent, feeler, knower, and seer is the purity and the thorough purity of form.

and so forth, applying such through to omniscience, and:

That which is the purity and the thorough purity of desire, hatred, and bewilderment is the purity and the thorough purity of form through to omniscience.

extensively applying such individually, and:

Because of the purity of ignorance compositional action is pure; because of the purity of compositional action ignorance is pure. Thus…

individually and extensively applying the purity of the latter because of purity of the former and the purity of the former because of purity of the latter, and similarly:

Because of the purity of the perfection of wisdom form is pure; because of the purity of form exalted-knowledge-of-all-aspects is pure. Thus…

applying this through to feeling due to the condition of contact upon the aggregation of mind [that is, upon the aggregation of sense power, object, and consciousness], and similarly:

Because of the purity of the perfection of concentration through to the purity of omniscience, there is the purity of form through to feeling due to the condition of contactppppp upon the aggregation of [a mental sense power, a phenomenon, and] a mind. Because of the purity of feeling due to the condition of contact upon the aggregation of [a mental sense power, a phenomenon, and] a mind exalted-knowledge-of-all-aspects is pure. Thus…

applying this extensively, and similarly:

Because of the purity of exalted-knowledge-of-all-aspects form is pure; because of the purity of form the perfection of wisdom is pure. Thus…

applying this extensively through to feeling due to the condition of contact upon the aggregation of [a mental sense power, a phenomenon, and] a mind and applying this extensively through to the perfection of giving, and moreover:

Because of the purity of compounded phenomena uncompounded phenomena are pure. Thus, in the thorough purity of compounded phenomena and the thorough purity of uncompounded phenomena there is no duality; they are not treatable as dual; they are not diverse, not different.

and similarly, “Because of the purity of the past the future and the present are pure. Thus…,” and, “Because of the purity of the future the past and the present are pure,” and so forth, and, “Because of the purity of the present the past and the future are pure. Thus…,” and similarly, “Because of the purity of retention mantras purity is profound,” applying such through to omniscience, and, “Because of the purity of the perfection of wisdom purity illuminates,” applying such from the perfection of concentration through to omniscience, and, “Because form is without transference and bridging the gap, it is pure,” applying such through to omniscience, and, “Because form is naturally clear light, purity is without thorough afflictions,” applying such through to omniscience, and, “Form, being without objects of attainment and objects to the manifestly realized, is pure,” applying such through to omniscience, and, “Form, not being manifestly established, is pure,” applying such through to omniscience, whereupon it says at great length, “Also, [Buddha] pronounced, “Subhūti, because of being very pure, due to which it is selfless, the formless is very pure,” and so forth.

Concerning that, purification is of two types—natural primordial purity and purity of adventitious defilements. Moreover, with respect to natural primordial purity, those of which [the bases of emptiness] are empty are imputational natures and other-powered natures—conventional forms and so forth—because those phenomena do not at all exist and are not established in the mode of dispositional abiding, like the child of a barren woman. The bases that are pure of those—ultimate noumenal forms and so forth—do not ever not exist because, whether conventional ones-gone-thus appear in the world or not and whether transmigrating beings realize [ultimate noumenal forms and so forth] or not, they always abide as pure forms and so forth and they abide as divine collections of ultimate pristine wisdom.

2’ Extensive explanation associating pure noumenal forms and so forth with mantra {18} (293.1/150a.6)
a’ How pure noumenal aggregates permanently abide as the five conquerors and the five pristine wisdoms (293.1/150a.6)

Concerning that, the pure basis, the pure aggregate of forms, or the aggregate of pure forms, is the ultimate deity of pristine wisdom vairochana—the mirror-wisdom. Likewise, the aggregates of pure feelings, discriminations, compositions factors, and consciousnesses are ratnasambhava, amitā-bha, amoghasiddhi, and akṣhobhya—the wisdoms of equality, individual analysis, accomplishing activities, and element of attributes of very pure attributes. Moreover, those have the same connotation as the statement:



The form aggregate is vajrī.

Feelings are called the white goddess.

Discriminations are the water yoginī.

Compositional factors are vajra lady sky-traveler.

Selflessness yoginī dwells

In the manner of the aggregate of consciousness.

That speaks of the five pure aggregates.

b’ How pure noumenal sense powers abide as ultimate conqueror children (293.5/150b.5)

Similarly, pure eye, ear, nose, tongue, body, and mental [sense powers] are the ultimate deities of pristine wisdom, kṣhitigarbha, vajrapāṇi, akāshagarbha, lokeshvara, nīvaraṇaviṣhkambhin, and samantabhadra—confusion vajrī, hatred vajrī, miserliness vajrī, desire vajrī, jealousy vajrī, and selflessness yoginī.

Similarly, the constituents of pure forms, sounds, odors, tastes, touchables, and [other] phenomena are form constituent vajrī, sound constituent vajrī, odor constituent vajrī, taste constituent vajrī, touchable constituent vajrī, and phenomena constituent vajrī—the six, vajra form and so forth. Moreover, those have the same connotation as the statement:

c’ How the pure noumenal six objects abide as the ultimate female bodhisattvas (293.6/150b.6)

Forms are always described as pandaravasinī.

Sounds are renowned as chaurī.

Odors as vetālī.

Tastes are renowned as ghas ma ri.

Tangible objects are described as āchārī.

The element of attributes as khechārī.

d’ How the pure noumenal thirty-six aggregates abide as ultimate conquerors (294.1/151a.2)

Similarly, the primordially pure six consciousnesses—eye consciousness and so forth—are kṣhitigarbha akṣhobhya, vajrapāṇi akṣhobhya, akāshagarbha akṣhobhya, lokeshvara akṣhobhya, nīvaraṇaviṣhkambhin akṣhobhya, and samantabhadra akṣhobhya, which are the alternative consciousnesses, divided by way of the six vajra sense powers, the six vajra consciousnesses. Similarly, the six pure contacts—contact upon the aggregation of the eye [sense power, a visible form, and an eye consciousness] and so forth—are included in the ultimate aggregate of compositional factors, just as the six conventional contacts are included in the conventional aggregate of compositional factors. The primordially pure six feelings—feeling that has the condition of contact upon the aggregation of the eye [sense power a visible form, and an eye consciousness] and so forth—are kṣhitigarbha ratnasambhava, vajrapāṇi ratnasambhava, akāshagarbha ratnasambhava, lokeshvara ratnasambhava, nīvaraṇaviṣhkambhin ratnasambhava, and samantabhadra ratnasambhava, which are the alternative feelings, the six vajra feelings.

Similarly, the holy bhagavān Lokeshvara [Kalkī Puṇḍarīka] speaks of thirty-six ultimate noumenal aggregates that are other than external and internal conventional phenomena:296

By way of the division of the six aggregates and the six sense powers, the aggregates are thirty-six, as follows:297 the six consciousnesses (ear consciousness and so forth), likewise the six compositional factors, the six feelings, the six discriminations, the six form aggregates,298 and six pristine wisdom aggregates,299 these being manifestations of the aggregates.

Hence, ultimate noumenal pure discriminations of the eye, ear, nose, tongue, body, and mind are kṣhitigarbha amitābha, vajrapāṇi amitābha, akāshagarbha amitābha, lokeshvara amitābha, nīvaraṇaviṣhkambhin amitābha, and samantabhadra amitābha, which are the alternative discriminations, the six vajra discriminations. Similarly, ultimate noumenal pure compositional factors of the eye, ear, nose, tongue, body, and mind are kṣhitigarbha amoghasiddhi, vajrapāṇi amoghasiddhi, akāshagarbha amoghasiddhi, lokeshvara amoghasiddhi, nīvaraṇaviṣhkambhin amoghasiddhi, and samantabhadra amoghasiddhi, which are alternative compositional factors, the six vajra compositional factors. Similarly, naturally pure forms of the eye, ear, nose, tongue, body, and mind are kṣhitigarbha vairochana, vajrapāṇi vairochana, akāshagarbha vairochana, lokeshvara vairochana, nīvaraṇaviṣhkambhin vairochana, and samantabhadra vairochana, which are alternative form aggregates, the six vajra form aggregates. Similarly, the primordially pure six pristine wisdoms of the eye, ear, nose, tongue, body, and mind are kṣhitigarbha vajrasattva, vajrapāṇi vajrasattva, akāshagarbha vajrasattva, lokeshvara vajrasattva, nīvaraṇaviṣhkambhin vajrasattva, and samantabhadra vajrasattva, which are alternative pristine wisdom aggregates, the six vajra pristine wisdom aggregates.

Primordially pure six discriminations, six compositional factors, six forms, and six pristine wisdoms are mentioned in various scriptures in this fashion. At this point I have finished the diversion [on the thirty-six aggregates.]

e’ How the pure noumenal six constituents abide as the six ultimate female ones-gone-thus (295.6/152a.3)

Now let us reconnect to the bases of expositionqqqqq that were being explained earlier [before the diversion on the thirty-six aggregates]. That which is the naturally pure earth constituent is buddhalochanā; similarly, the constituents of water, fire, wind, space, and consciousness are māmikī, pandaravasinī, tārā, vajradhātvīshvarī, and vishvamātā. The first four have the same connotation as the statement in the Hevajra Tantra:300

Earth is described as pukkasī.

The water constituent is called shavarī.

Fire is known as chaṇḍāli.

Wind is renowned as ḍombī.

The noumenal thoroughly established aggregates, constituents, and so forth that are bases empty of imputational and other-powered aggregates, constituents, and so forth are primordially pure and thoroughly pure aggregates, constituents, and so forth.

f’ How the pure noumenal twelve links abide as the ultimate twelve grounds, twelve true meanings, and so forth (296.2/152a.7)

Similarly, the twelve—ultimate noumenal ignorance and so forth,rrrrr the bases empty of conventional ignorance and so forth included in imputational natures and other-powered natures—are twelve aspects of true meaning:


	the twelve ultimate grounds

	the twelve—abode and so forth

	the entities of the four exalted bodies

	the qualities of the four vajras

	the twelve faces



and so forth.

Furthermore, Kalkī Puṇḍarīka’s Stainless Light says that the entities of the twelve aspects of true meaning abide without difference in buddhas and sentient beings, but due to having separated or not having separated from adventitious defilements upon having stopped or not having stopped the winds of the twelve time-cycles, there is the difference that [buddhas] have attained these and [sentient beings] have not attained these:301



The twelve truths are: ignorance, compositional activity, consciousness, name and form, six sense-spheres, contact, feeling, attachment, grasping, existence, birth, and aging and death. The twelve truths of those born from wombs are obscured; the twelve truths of buddhas are unobscured. The twelve truths of those born from wombs are together with obstructions. Those of buddhas are devoid of obstructions. Because their life-wind moves due to divisions of the life[-wind] in twelve cycles, the twelve truths of those born from wombs are together with obstructions. Because of having stopped the twelve links, those of buddhas are devoid of obstructions.

This, moreover, is the meaning of the Expression of Mañjushrī’s Ultimate Names:302

Having removed the twelve links, the root of cyclic existence,

He holds the twelve aspects of purity.

and, “Endowed with the twelve aspects of true meaning.”

Also, Kalkī Puṇḍarīka’s Stainless Light speaks of ignorance and so forth that are the twelve aspects of true meaning, qualities of the four vajras, which are the birthplaces of ultimate mantras; these are to be understood as pure ignorance and so forth. Because conventional ignorance and so forth are adventitious defilements, they are not pure. The Glorious Binding of the Six Wheelssssss also speaks of these at length:

Through ceasing the twelve links

The time-cycles do not flow,

Whereby these are renowned as the twelve grounds,

The ultimates—pīṭha and so forth.

Also, the Glorious Hevajra says:303

[The meeting places are] the pīṭhas, the upapīṭhas,

The kṣhetras, the upakṣhetras,

The chandohas, the upachandohas,

The melāpaka, the upamelāpakas,

The pīlavas, the upapīlavas,

The shmashānas, and the upashmashānas.

[These are the twelve grounds.]

Concerning this, reversal of shmashāna and pīlava has the meaning of indicating reliance on an excellent lama possessing the quintessential instructions of the root tantra. Moreover, the Tantra of the Supreme Original Buddha says:

Through ceasing the twelve links

The doors are twelve.

Likewise through the twelve grounds

The pediments are beautified.

and so forth. Therefore, you should understand the distinction of the two truths also with regard to the twelve links and thereupon know that the non-existence of that in whatsoever, the purity of that, and the basis of purity are the meaning of the twelve links.

g’ How the pure noumenal perfections abide as the ultimate shaktis, knowledge women, sky-travelers, and female seals [that is, consorts] (298.1/153b.3)

Similarly, if you know the divisions of the three natures and the two truths with regard to the perfections of giving and so forth, you will not be obscured with respect to the subduer’s word. Concerning this, the perfections included among other-powered natures and true paths that are bases empty of imputational natures are conventional compounded phenomena and, therefore, are not established in the dispositional mode of subsistence. The perfections of giving and so forth that are bases primordially pure of those [imputational natures and conventional compounded phenomena] and are included in the noumenal thoroughly established nature are said to be just deities of ultimate pristine wisdom such as the ten shaktis, the ten lady sky-travelers, and so forth. And moreover, those are said to be the final ten seals [that is, consorts]—six, three, and one. Therefore, you should know that the meaning of pure and thoroughly pure noumenal perfections of giving and so forth is that they are naturally and spontaneously established deities.

h’ How all the pure noumenal emptinesses abide as ultimate deities, ultimate compassion, and ultimate great bliss-emptiness {5} (298.5/154a.1)
1” Delineating well all emptinesses as the two, self-emptiness and other-emptiness (298.5/154a.1)

Similarly, the stated eighteen and twenty emptinesses are included in sixteen. [The Differentiation of the Middle and the Extremes by] the holy conqueror Maitreya says:304

The emptinesses of enjoyer, enjoyed,

Body of those, and basis of the abode.

By what those are seen, how those are seen,

And those for the sake of which [those are seen] are also empty.

Bodhisattva practice

For the sake of the two virtues,

For the sake of always helping sentient beings,

For the sake of not forsaking cyclic existence,

For the sake of never exhausting virtue,

For the sake of also purifying the lineage,

For the sake of attaining a [buddha’s] marks and beauties,

And for the sake of purifying buddha-attributes.

1.    The emptiness of the enjoyer is of the internal sense-spheres, which are the enjoyers [or partakers] of objects.

2.    The emptiness of the enjoyed is of the external sense-spheres, which are the objects enjoyed.

3.    The emptiness of the external and the internal is of their body, the abode of those two—the enjoyer and the enjoyed.

4.    The emptiness of the great is of the basis of the abode, the vast world of the environment.

5.    By what are the internal sense-spheres and so forth seen as empty in those ways? A knower of emptiness sees [them as empty]. The emptiness of that is the emptiness of emptiness. Hence, this indicates that a consciousness realizing emptiness is emptiness. Expositions in some other way are not the thought of the conquerors.

6.    Similarly, how are they seen? They are seen in the aspect of the ultimate. The emptiness of that is the emptiness of the ultimate. This also indicates that a consciousness seeing the aspect of the ultimate is emptiness; it does not indicate that the ultimate is self-empty.

7-8.  Those for the sake of which bodhisattvas practice also are emptiness; these are of eight aspects. Bodhisattvas’ practice for the sake of attaining compounded and uncompounded virtues are the emptiness of the compounded and the emptiness of the uncompounded.

9.    Bodhisattvas’ practice for the sake of always helping sentient beings is the emptiness of what is beyond limits.

10.  Bodhisattvas’ practice for the sake of not forsaking cyclic existence is the emptiness of what has no beginning and no end.

11.  Bodhisattvas’ practice for the sake of never exhausting virtue is the emptiness of the non-forsaken.

12.  Bodhisattvas’ practice for the sake of also purifying the natural lineage is the emptiness of the nature.

13.  Bodhisattvas’ practice for the sake of attaining a buddha’s marks and beauties is the emptiness of own-characteristics. The description of this with respect to compounded [buddha] characteristics does not accord with the conqueror’s thought because it is set forth in agreement with this in the Glorious Thorough Union Tantra.ttttt

14.  Bodhisattvas’ practice for the sake of attaining a buddha’s attributes is the emptiness of all attributes.

In that way, the first four stem from the things that are objects known. By what those are seen and how those are seen stem from the subject seeing the aspect of emptiness and of the ultimate; these are the fifth and sixth [emptinesses]. Those that stem from that for the sake of which bodhisattvas practice are the seventh through the fourteenth. Having in that way presented respectively the fourteen emptinesses, [Maitreya’s Differentiation of the Middle and the Extremes] says how those have the meaning or character of emptiness:305

Here the non-actuality of the entities

Of persons and of phenomena is [one] emptiness.

The [ultimately] existent entity of those non-actual entities

Is an emptiness other than that.



15.  Concerning that, because all things included among persons and phenomena do not at all exist and are not established in the mode of subsistence, they are empty of their own entities; they do not appear to a consciousness of conventional emptiness and the conventional mode of subsistence. The basis of the emptiness of those phenomena—the noumenal entity abiding forever—is not empty of itself, but is empty of all adventitious phenomena, due to which it appears to a consciousness of the ultimate, the basis of emptiness, and the mode of subsistence. Thus, the fifteenth emptiness, the emptiness of non-entities, is the meaning of the frequent statement,uuuuu “The non-existence of something in something is the emptiness of that.” This which is the self-entity emptiness [or emptiness of its own entity]vvvvv is the conventional self-emptiness.

16.  The sixteenth, the emptiness that is the [ultimate] nature of non-entities [that is, the emptiness that is the ultimate nature opposite from non-entities] is the meaning of the frequent statement,wwwww “That which is the remainder in [place of] that always exists here.” This which is the other-entity emptiness [or emptiness of other entities]xxxxx is the ultimate other-emptiness.

These meanings are also stated in the monarch of tantras, the Supplement to the Thorough Union Tantra,306 and Vasubandhu’s Commentary on (Maitreya’s) “Differentiation of the Middle and the Extremes” says:307

Concerning this, the emptiness of the enjoyer stems from the emptiness of the internal sense-spheres. The emptiness of the enjoyed stems from the external sense-spheres. Their body is the abode, the container, of the two—the enjoyer and the enjoyed; its emptiness is called “the emptiness of the internal and the external.” The basis of the abode is the world of the environment; since it is vast, its emptiness is called “the emptiness of the great.” By what are the internal sense-spheres and so forth seen as empty? A knower of emptiness sees them; it is called the emptiness of emptiness. The emptiness of how they are seen in the aspect of the ultimate is the emptiness of the ultimate. Those for the sake of which Bodhisattvas practice are also emptiness. For the sake of what do they practice? [Maitreya] says, “For the sake of the two virtues,” the two virtues being the compounded and the uncompounded. “For the sake of always helping sentient beings” [means] for the everlasting benefit of sentient beings. “For the sake of not forsaking cyclic existence” [means that] if the beginninglessness and endlessness of cyclic existence is not seen as empty, one will be discouraged and forsake cyclic existence. “For the sake of never exhausting virtue” [means that] even if one passes beyond sorrow with no remainder of aggregates, there is no giving up and no neglecting [virtue]. With respect to “For the sake of also purifying the lineage,” lineage is nature because of being intrinsic. “For the sake of attaining a [buddha’s] marks and beauties” [means] for the sake of attaining the marks of a great being as well as the beauties. “For the sake of purifying buddha-attributes bodhisattvas practice” [refers to] the powers, fearlessnesses, unshared [attributes], and so forth.

In that way, indeed, the presentation of the fourteen emptinesses should be known. Concerning those, what are the emptinesses?

Here the non-actuality of the entities

Of persons and of phenomena is [one] emptiness.

The [ultimately] existent entity of those non-actual entities

Is an emptiness other than that.

The non-actuality of persons and phenomena is [one] emptiness. The existent actuality of that non-actuality is [another] emptiness. In the aforementioned statement of the emptiness of the enjoyer and so forth, in order to indicate the character of emptiness, two aspects of emptiness are finally posited, consisting of the emptiness of non-actualities and the emptiness that is the [ultimate] entity of non-actualities, which are respectively for the sake of clearing away superimpositions as persons and phenomena and for the sake of clearing away deprecations of their emptiness. In this way the divisions of emptiness are to be understood.

Right after that, the establishment of the divisions of emptiness, which is set forth in the Glorious Thorough Union Tantra, also is stated by the conqueror Maitreya in his root text and by the holy great scholar, the master Vasubandhu, in his Commentary on (Maitreya’s) “Differentiation of the Middle and the Extremes”:308

To state this exactly as it is is as follows. How is practice to be understood?

If it were not afflicted,

All embodied beings would be released.

If it did not become purified,

Striving would be fruitless.

If, absent the production of antidotes, the emptiness of phenomena were not thoroughly afflicted with adventitious afflictive emotions, then since afflictive emotions would not exist, all sentient beings would be released without striving. If though antidotes are produced, it did not become purified, effort for the sake of liberation would be fruitless. Thus:

Not afflicted and not not afflicted,

It is not pure and not impure.

How it is not afflicted and not impure? Because the mind is naturally clear light. How is it not not afflicted and also not pure? Because of adventitious afflictive emotions. In this way the teaching of the divisions of emptiness is proven.

Since the glorious great vajradhara set this forth well in profound highest yoga tantras, which are the finality of the great middle, do not follow after the bad widespread mistake that the Differentiation of the Middle and the Extremes is mind-only.

This is intensively taught in a great many central texts of the great middle such as the Superior Aṅgulimāla, the Mahāparinirvāṇa Sūtra, Maitreya’s Sublime Continuum of the Great Vehicle and Asaṅga’s commentary, [Vasubandhu’syyyyy] Great Commentary on the Mother, and so forth. Moreover, Maitreya’s Differentiation of the Middle and the Extremes speaks of the character of emptiness, which is equivalent to thusness and so forth:309

The non-existence of the entities of duality

And the nature of non-entities is the character of emptiness.

This indicates that that which is the basal nature of the non-existence and the non-establishment—in the mode of subsistence—of the entities of duality (apprehended-object and apprehending-subject and so forth) is the character of the ultimate emptiness.

This emptiness, which is thus equivalent to the element of attributes and so forth, is the meaning of the emptiness of non-entities, other-entity emptiness, and non-empty emptiness mentioned again and again in stainless scriptures. Mere self-emptiness does not fulfill its role. Why? It is because that which is the ultimate emptiness not only clears away the extreme of existence but also clears away the extreme of non-existence—“not existent and not non-existent”—but self-emptiness does not clear away the extreme of non-existence. Concerning this, whereas conventional phenomena do not at all exist in the mode of subsistence, the extreme of existence is the superimposition that they do. Whereas the partless, omnipresent pristine wisdom of the element of attributes always abides pervading all, the extreme of non-existence is the deprecation that it does not exist and is not established and is empty of its own entity. That which is the middle devoid of those extremes is the basis devoid of all extremes such as existence and non-existence, superimposition, and deprecation, permanence and annihilation, and so forth, due to which it is the final great middle. It is non-material emptiness, emptiness far from an annihilatory emptiness, great emptiness that is the ultimate pristine wisdom of superiors, five immutable great emptinesses, six immutable empty drops, a which is the supreme of all letters, buddha earlier than all buddhas, primordially released one-gone-thus, causeless original buddha, aspectlessness endowed with all aspects—insuperable and not fit to be abandoned. Not to be deprecated, it is the inconceivable element of attributes beyond phenomena of consciousness and not in the sphere of argument; it is to be realized in individual self-cognition by yogis.

Consequently, those who come to the conclusion that:


	the “middle” is solely designated to the mere voidness of all extremes

	“even the middle is empty of the middle”

	“even the ultimate is empty of the ultimate”



and so forth do not accord with the thought of the conqueror because, for the character of the emptiness that is the final mode of subsistence, the mere emptiness of non-entities is not sufficient. Rather, the emptiness that is the [ultimate] nature of non-entities [that is, emptiness that is the ultimate nature opposite from non-entities] is required. Moreover, Vasubandhu’s Commentary on (Maitreya’s) “Differentiation of the Middle and the Extremes” says:310

In that way, the emptiness that is the [ultimate] nature of non-entities is indicated to be the character of emptiness. That which is the emptiness that is the [ultimate] nature of non-entities is “Not existent and also not non-existent.” How is it non-existent? It is as follows: The non-existence of the entities of duality. How is it also not non-existent? It is as follows: The nature of the non-existent entities of duality is the character of emptiness.

Also, [Vasubandhu’s] Commentary on the “Extensive Mother,” the “Twenty-five Thousand Stanza Perfection of Wisdom Sūtra,” and “Eighteen Thousand Stanza Perfection of Wisdom Sūtra” says:

With respect to the “nature of non-entities,” the imputational phenomena of forms and so forth are “non-entities.” The nature opposite from those is called “the nature of non-entities.” After that, it teaches that the perfection of wisdom is the nature of non-entities and [teaches] skill in method.

Having called the ultimate nature—that is empty of adventitious imputational conventionalities and is opposite from conventionalities—the nature of non-entities, it says that this is also the perfection of wisdom of the undifferentiable entity of basis and fruit. From this also, it is established that the profound emptiness that is a synonym of the ultimate noumenon is other-emptiness.

Similarly, the honorable Superior Nāgārjuna in his middle way Stages of Meditation311 says:

Emptiness of the unproduced is one.

One is emptiness of the produced.

Emptiness of the unproduced is supreme.

Emptiness of the produced disintegrates.

In the manner of:

Production and disintegration are emptiness.

Emptiness is production and disintegration.

They are not other than it.

It also is not other than them.

here emptiness of production and disintegration are self-emptiness—emptiness of non-entities. Other-emptiness, emptiness that is the [ultimate] nature of non-entities [that is, emptiness that is the ultimate nature opposite from non-entities], is emptiness of the unproduced; it is supreme, ultimate, and other than the former. This is equivalent to the statement [in Maitreya’s Differentiation of the Middle and the Extremes] quoted above (325):

Here the non-actuality of the entities

Of persons and of phenomena is [one] emptiness.

The [ultimately] existent entity of those non-existent entities

Is an emptiness other than that.

Thus, adding to the sixteen [emptinesses] the emptiness of the unapprehendable and the emptiness of nature, there are eighteen. By adding the emptiness of its own entity and the emptiness of other entities, there are twenty. The latter two indicate self-emptiness and other-emptiness. The emptiness of nature also indicates the nature that is the basis of emptiness of phenomena—the nature of the noumenal ultimate pristine wisdom of individual self-cognition.

Consequently, the delineations of suchness in the pure central texts teaching the profound mode of subsistence, the statements of “not existing, not not existing” or “passed beyond existence and non-existence” or “devoid of the extremes of existence and non-existence” and so forth mean that self-empty phenomena are not existent, and the ultimate noumenon—the basis of emptiness—is not non-existent. This is how you should understand the meaning of the statements of not existing, not not existing, and so forth. If they are seen this way, you perceive the meaning of great import.zzzzz

In commentary on Maitreya’s stating the character of suchness, “Not existent, not non-existent, not like those, and not other” and so forth, [Vasubandhu’s] commentary states the meaning without flaws of internal contradiction:

It is not existent by way of the character of the imputational and of the other-powered. It is not non-existent by way of the character of the thoroughly established…. Since it does not naturally possess thorough afflictions, it does not become pure. Since it separates from adventitious defilements, it also is not not purified.

Similarly, the honorable superior Nāgārjuna’s middle way Stages of Meditation also says:

Through pure wisdom in that way

This ultimate self-entity

Is even very established.

Hence, other imputational things do not exist.

This means that since the ultimate’s own entity is even very established, it is not non-existent, and imputational things, which are other than that, do not arise or do not exist. Hence, one needs thoroughly pure wisdom knowing in this way the meaning of not not existing and not existing.

This is also equivalent to the statement in the Glorious Vajra Garland Tantra:

Mantrikas endowed with the yoga

Of thusness intensively perceive.

The meaning is that a rational consciousnessaaaaaa of meditative equipoise [realizing thusness] intensively perceives. Therefore, these texts also teach that the ultimate is not self-emptiness.

Concerning this, the ultimate’s own entity is the self-arisen pristine wisdom of one-gone-to-bliss because the holy superior Vajragarbha says at length:

The entity is the pristine wisdom of one-gone-thus, knowing itself; it is apprehended by that entity and is devoid of the manifestations of the eighteen constituents of apprehended-object and apprehending-subject…. In this way a yogi should meditate on the precious suchness devoid of the eighteen constituents.

Thus, the ultimate truth—knowing itself by itself, devoid of the extremes of existence and non-existence—has a nature that is beyond the phenomena of dependent-arising, does not deteriorate from its own entity, and is not empty of its own entity. Jñānagarbha’s Path of Yogic Meditation says,312 “That which is not dependently produced and does not deteriorate from its own entity is called ‘the ultimate nature.’” Also, the Generation of Great Intense Faith Sūtra313 says:

That which is not conditioned by another, peaceful,

Not proliferated by proliferations,

Non-conceptual, non-various

Is the character of thusness.

and Nāgārjuna’s Fundamental Treatise on the Middle, Called Wisdom says:314

That which is not known from others, peaceful,

Not proliferated by proliferations,

Non-conceptual, non-differentiated

Is the character of suchness.

These indicate the thusness having the one taste of non-conceptual pristine wisdom—primordially naturally peaceful, without proliferations—the suchness beyond dependently arisen phenomena.

Consequently, the proposition that all twenty emptinesses are self-emptinesses is not the meaning of the great thought of the conquerors because:


	the ultimate truth

	the natural lineage

	all attributes that are qualities of the body of attributes

	the emptiness of nature

	the emptiness of the nature of non-entities

	and the emptiness of other entities



are emptinesses but are not self-emptinesses. About this, because the enjoyer, enjoyed, and so forth are empty of their own respective entities, they are that which is non-existent there; they are not established as anything and do not exist even a little. The element of attributes—the basis empty of those phenomena—is what remains; it really exists. Thinking of these, the proponent of the middle, the holy honorable superior Asaṅga in his Grounds of Bodhisattvas extensively says:315

How is one misoriented with regard to emptiness? Whatever monastic practitioners of virtue or brahmins do not assert the emptiness of whatsoever and also do not assert what is empty of whatsoever are misoriented with regard to emptiness. Why? Because it is correct that the emptiness of whatsoever is an emptiness of the non-existent and what is empty is an emptiness that is existent. If all did not exist, what would be empty of what in what? That would not be fit to be the emptiness of that. Consequently such [persons] are misoriented with regard to emptiness. What is proper orientation with regard to emptiness? Those who correctly perceive that the non-existence of something in whatsoever is empty of that and know reality just as it is—that is, that the remainder really exists—are non-erroneously oriented to emptiness exactly as it is.

and so forth. Hence, you definitely should look at this extensive statement in the Grounds of Bodhisattvas.

Moreover, in the Pile of Jewels Sūtra [the Questions of Kāshyapa] says:

Kāshyapa, even a huge mountainbbbbbb of viewing [the substantial existence] of persons is preferable; the viewing of emptiness by one with the pride of conceitcccccc is not. Why? Kāshyapa, since that which brings about emergence from all views is emptiness, Kāshyapa, those who solely view emptiness are irredeemable. This is what I say.

and so forth, and at the end of that it also says:

If, for example, in order to remove an illness

A doctor gives a person a purgative

But the illness is not affected and purged,

Consequently the illness will not be cured.

Similarly, if the supreme way to emerge from dwelling

In the darkness of views is emptiness,

Those who view only emptiness are irredeemable.

This is what the conqueror says.

and the holy honorable superior Nāgārjuna also says that deciding that all are just self-empty has great fault:316

The conquerors teach emptiness

To extricate all views.

They say that those who view emptiness

Are irredeemable.

and:317

If emptiness is wrongly viewed,

Those of little intelligence will be ruined.

and so forth.

2” How, from among those [emptinesses], all that are bases of emptiness abide as ultimate deities, ultimate compassion, and so forth (309.1/160b.3)

The statements in the precious tantras that the sixteen emptinesses are indicated by “The pillars which are the sixteen emptinesses,” “The arms are the sixteen emptinesses,” and also the sixteen lotus petals, sixteen cemeteries, sixteen external parts of the maṇḍala, and so forth have the meaning of the letter e, the source of attributes, bhaga, space-constituent, lion throne, and so forth, and hence they are not in consideration of self-emptiness, emptiness of non-entities, but are distinctions by way of aspect with regard to the ultimate—the basis of emptiness, the natural lineage, emptiness that is the [ultimate] nature of non-entities, emptiness of other entities, and non-empty emptiness.

Moreover, the holy bhagavān Avalokiteshvara [Kalkī Puṇḍarīka speaks of a progression of increasingly profound emptinesses]:318 “‘The sixteen emptinesses’ are the waning [moon], the sun, and wisdom,” and:

Emptiness has three divisions: emptiness, great emptiness, and ultimate emptiness. With regard to this, emptiness is the emptiness of the five aggregates—the five [lunar] days, these being the first day of darkening [that is, waning] and so forth. Great emptiness is the emptiness of the five constituents—five days, these being the sixth and so forth. Ultimate emptiness is the emptiness of the five faculties—five [lunar] days, these being the eleventh and so forth. Hence, the fifteen days ending on empty sky [the new moon] are the fifteen emptinesses. The sixteenth—in the middle between the end of the empty sky and the beginning of the first day of whitening—is the emptiness endowed with all aspects.

To realize the meaning of these just as they are, it is necessary to realize well the meaning of the noumenon endowed with all aspects, which is other than external and internal conventionalities.

3” How, when such is realized, they are realized as the middle or central point avoiding the two extremes, as the androgynous, as devoid of example, and as the third category (309.7/161a.4)

When that is realized, the profound meaning of the middle devoid of extremes is also realized because that is not exhausted as a mere non-affirming negative or mere elimination that is just a voidness of extremes but is established as the center, middle, or inclusionary elimination that has abandoned the two extremes and is a third category. The great scholar, the master Bodhibhadra’s Connected Explanation of (Āryadeva’s) “Compilation of the Essence of Wisdom” says,319 “‘Not existent and not non-existent’ is mentioned because of being a third category.” The Questions of Kāshyapa320 in the Pile of Jewels Sūtra also says that the meaning of the middle, the noumenon, and the center that has abandoned the two extremes has the meaning of a third category:

Kāshyapa, “permanent” is one extreme. “Impermanent” is the second extreme. That which is the center between these two is unanalyzable, undemonstrable, not a support, unperceivable, unknowable, and placeless. Kāshyapa, this is called the middle path, correct individual analysis of phenomena.

Kāshyapa, “self” is one extreme; “selflessness” is the second extreme. That which is the center between these two is unanalyzable, undemonstrable, not a support, imperceptible, unknowable, and placeless. Kāshyapa, this is called the middle path, correct individual analysis of phenomena.

and:321

Kāshyapa, “existence” is one extreme; “non-existence” is the second extreme. That which is the center between these two is unanalyzable, undemonstrable, not a support, imperceptible, unknowable, and placeless. Kāshyapa, this is called the middle path, correct individual analysis of phenomena.

and:

Kāshyapa, “cyclic existence” is one extreme; “nirvāṇa” is the second extreme. That which is the center between these two is unanalyzable, undemonstrable, not a support, imperceptible, unknowable, and placeless. Kāshyapa, this is called the middle path, correct individual analysis of phenomena.

The holy conqueror Maitreya says in his Differentiation of Phenomena and Noumenon that just this is the character of non-conceptual pristine wisdom:322

Hence, this which is called

Unanalyzable, undemonstrable,

Not a support, imperceptible,

Unknowable, and placeless

Expresses the character of non-conceptual

Pristine wisdom according to sūtra.

Moreover, Vasubandhu’s Commentary on (Maitreya’s) “Differentiation of the Middle and the Extremes” clarifies the meaning of the middle free from the extremes that is stated in the Pile of Jewels Sūtra:323

That “those two—persons and phenomena—exist” is the extreme of permanence. That “they do not exist” is the extreme of annihilation. Because of having completely abandoned those two, it is the middle path—the center between those two.

This clears away the assertion by some that a center devoid of the extremes is not established. Likewise, others’ non-assertion of a center is also mistaken. Since the meaning of the term madhya is the internal,dddddd the between,eeeeee or the center,ffffff it means that the profound element of attributes is not any extreme but is the center or middle. The meaning of the statements that it is a third category is also this, and the meaning of the statements that it is the androgynous stategggggg is also this, as is the meaning of its having passed beyond worldly examples, because a third category of a dichotomy lacking the fallacies of internal contradiction does not occur among conventional truths. Maitreya’s Differentiation of the Middle and the Extremes and Vasubandhu’s commentary speaks to this:324

[Maitreya says:]

This is a treatise differentiating the middle

Because of intensively teaching the middle path.

This [treatise] differentiates the middle and the extremes because of intensively teaching the two, the middle and the extremes. Or, because of intensively teaching the middle that abandons beginning and end.

Also, it should be known that this has the same meaning as the statement also by the holy Lokeshvara [Kalkī Puṇḍarīka] that because the profound suchness is the center or a third category, an example for it does not occur in the world:325

Effective things and non-effective things are just the same with respect to being examples of this innate joy—which is devoid of reasons and examples and abides as the nature of sentient beings, is endowed with all aspects, arisen from space, all-good, and endowed with all faculties—because effective things and non-effective things are qualitatively dissimilar [from it]. For example, in terms of a worldly example: because of being qualitatively dissimilar from a pot, a sky-flower is non-existent in all ways of non-existence. Likewise, because of being qualitatively dissimilar with a sky-flower, a pot is existent in all actuality. Thus, these two become examples by way of being mutually dissimilar qualitatively.hhhhhh

Similarly, because of being qualitatively dissimilar from annihilation, mundane existence is existent in all actuality. Because of being qualitatively dissimilar from mundane existence, annihilation is non-existent in all ways of non-existence. By way of the term “annihilation” there is a character of nirvāṇa, a non-thing.

Similarly, these two—pot and sky-flower—are just the same with respect to being examples of the supramundane because of being qualitatively dissimilar [from it]. Pot and sky-flower do not exist the same way conventionally because of being mutually contradictory.

and:

Because of being just beyond worldly examples, the mind that is existent mind is undifferentiable emptiness and compassion, devoid of the character of the permanence and annihilation of non-mental phenomena.

4” Upon dispelling many wrong ideas mistaken about those, indicating the meaning in accordance with the mode of being (312.6/163a.2)

Objection: If so, then it contradicts the consensus that—for dichotomies such as existence and non-existence, existing as an effective thing and not existing as an effective thing,iiiiii existing as a form and not existing as a form, and so forth—there are no third categories.

Answer: That is true, but those are fashioned in terms of just conventionalities, whereas the ultimate is not any pole of a dichotomy such as existing or not existing, and so forth. This is because such is well pronounced as in, “passed beyond existence and non-existence,” “not existing and not not existing,”326 “principal which is the extinction of effective things and non-effective things,” and:

Therefore, buddha is not an effective thing,

And also not in the manner of a non-effective thing.

and, “Released from form and non-form,” and so forth.

Hence, those who propound that all objects of knowledge are limited to the two, existing as an effective thing and not existing as an effective thing, are reduced to only not having realized the ultimate mode of subsistence, since although it is an object of knowledge, it does not either exist as an effective thing or not exist as an effective thing. Consequently, it is also established as just a third category and the center or middle.

Objection: If the ultimate is an object of knowledge, this contradicts [Shāntideva’s] statement, “The ultimate is not an object of activity of an awareness,”327 and the statement [in the Diamond Cutter Sūtra]:

Since the noumenon is not an object to be known,

It cannot be known.

Answer: There is no fault because those are in consideration that:


	[the ultimate] is not an object of activity of an awareness that is a consciousnessjjjjjj

	[the ultimate] cannot be known by a consciousness.



It is not that [the ultimate] is not an object of a pristine wisdom because it is said, “It is an object of activity of individual self-cognizing pristine wisdom,” “It is just an object of those perceiving the ultimate,” “Because of not being matter, it is knowledge of oneself,”kkkkkk “Because of not being matter, it is just self-knowledge,”llllll “Containing all self-knowledge and other-knowledge,” and:

Self-knowing great bliss itself

Knowing itself becomes enlightened.

and:

Because bodhisattvas realize this thusness,

Buddha calls them “ones-gone-thus.”

and the final emptiness is said again and again to be an entity of compassion and the mind of enlightenment. Therefore, although the profound element of attributes—the center having abandoned the two extremes—is not an object directly known by consciousness, it is an object directly known by pristine wisdom, because it is the five aspects of self-arisen pristine wisdom and because it is also directly realized by other-arisen correct pristine wisdom. In that way, the omnipresent element of attributes—the basis devoid of all extremes such as existence and non-existence, and so forth—is the buddha that is the mode of subsistence.

Objection: This incurs the fault that if buddha is taken as “existing” or “not existing,” one falls to an extreme of existence and non-existence because Maitreya’s Ornament for the Great Vehicle Sūtras says:328



Therefore, it is not said that buddha

Is either existent or non-existent.

When asked about buddha that way,

It is asserted in the manner of non-pronouncement.mmmmmm

Answer: Here with respect to being devoid of the extremes of existence and non-existence there are two types:


	On the occasion of intense meditative equipoise on the profound noumenon, all proliferations of existence and non-existence and so forth are discarded, and it is without proposition, inconceivable, and unpredicable.

	On the occasion of delineating—during the state subsequent to meditative equipoise and so forth—how the mode of subsistence is, if one distinguishes that the existent “exists” and the non-existent “does not exist” in accordance with the mode of subsistence [that is, in accordance with the fact], there is no fault.



However, if the reverse [of either of these] is done, then it would incur the fault of falling to an extreme.

Here, the meaning of the statement that buddha is not existent and also is not non-existent is said to be that buddha is not existent for mindnnnnnn and is not non-existent for pristine wisdom.oooooo [This can be seen] from the fact that Maitreya’s Ornament for the Great Vehicle Sūtras exemplifies this with:329

Like the quiescence of heat in iron

And of a disease of dimness in the eye,

Do not say that buddha

Exists for mind and does not exist for pristine wisdom.pppppp

When iron cools, the heat is not existent and the iron itself is not non-existent, and when a fault in the eye becomes non-existent, dim-sightedness is not existent and the eye itself is not non-existent. Consequently, although “not existent and not non-existent” appear to be a combination of contradictions, such is the mode of and reasons for the absence of the fallacy of contradiction when analyzed well.

Otherwise, in accordance with the assertions of some persons, although the existence of a certain phenomenon is refuted, it is not established as non-existent, and although its non-existence is refuted, it is not established as existing, saying, “Buddha is not existent and buddha is also not non-existent,” and “All conventional phenomena are not existent and are also not non-existent,” and so forth. Such does not accord with the thought of the conquerors and also contradicts the meaning:


	because existence and non-existence are mutually direct contradictories, and the negation of a negation has the nature of an affirmation

	and because a double negation serves as the actual one,qqqqqq

	and because [a double negation] is also not not an established base.



Objection: Well then, this contradicts your earlier proof that the buddha of the mode of subsistence is the center that has abandoned existence and non-existence and is a third category.

Answer: There is no fallacy because the earlier [presentation] was done in terms of abandoning the extremes of existing or not existing as things such as forms and so forth, whereas here the voidness of extremes itself [is considered] in terms of existing or not existing in the mode of subsistence.rrrrrr If you understand it that way, you will realize that it just does not contradict:


	the statement of not falling to any extreme of existence and non-existence and so forth

	and the statement that the voidness of extremes itself forever exists in the mode of subsistence



because the basis that is devoid of all extremes of existence and non-existence and so forth is the buddha of the profound mode of subsistence.

Objection: Due to the reason that the noumenon and buddha are not established as objects of knowledge, they do not exist, and those are also not non-existent.

Answer: In that case, there would be the great absurdity that all that do not occur among objects of knowledge, such as the horns of a rabbit and so forth, would not be non-existent.

Moreover, the assertion that the noumenal buddha does not exist as an object of knowledge is greatly intractable among annihilatory views—an awful, huge, sinful view. In consideration of such, the bhagavān says at length, “Whether the ones-gone-thus come or do not come,” and so forth, and:



Do not say “Buddha does not exist.”

Buddha in meditative equipoise exists.

and so forth. The honorable presence superior Nāgārjuna also says in his Praise of the Ultimate,330 Praise of the Three Bodies,331 and so forth:

Sentient beings having afflictive emotions

Do not see the one-gone-thus,

Just as hungry ghosts

See the ocean dried.

Likewise, due to being obstructed by ignorance,

They imagine that buddhas do not exist.

What could the bhagavān do

For the lowly who have inferior merit,

Like a supreme jewel placed

In the hand of the blind.

For sentient beings who have done merit

A buddha blazing with the thirty-two marks

Luminous and imbued with glory

Dwells in their presence.

and:

In the world the example is made,

“A plantain tree has no essence,”

But just as its essence, the sweet

Fruit itself, is eaten,

So when separated from the mire of afflictive emotions

From cyclic existence having no essence,

Its essence, buddhahood,

Becomes the ambrosia of all embodied beings.

and the holy elder of great compassionssssss says:

From having extinguished essenceless cyclic existence

The buddhahood of creatures is the fruit,

Just as the ripened fruit of a plantain tree

Arises from the degeneration of the plantain tree.

and so forth. Since there are these many statements speaking of the way that buddha exists in the mode of subsistence, they should not be deprecated.

Objection: In consideration that buddha is not ultimately existent and is not conventionally non-existent, it is said that [buddha] is not existent and is not non-existent.

Answer: Since some think this, let us respond. Here the buddha that is not ultimately existent and is conventionally existent is not the final buddha because the final body of attributes does not exist as any conventional phenomenon and always abides as the entity of ultimate thusness. Consequently, the body of attributes that is the final buddha is the limit of reality and hence is the finality of existence and the finality of truth because it ultimately exists and is ultimately true. This should be understood by the fact that bhūtakoṭi is used here for finality of existence and finality of truth. That is final buddha, and in consideration of this the supramundane victor extensively says, “That which is not true is not thusness. That which is not thusness is not the matrix-of-one-gone-thus.”

Objection: Since truth does not exist in any phenomenon, the ultimately true does not occur.

Answer: That is not so. If something is not true conventionally, it is not suitable as a conventional truth, and hence that which is a conventional truth is conventionally true and is not ultimately true. Just so, if something is not ultimately true, it is not suitable as an ultimate truth, and hence that which is an ultimate truth is ultimately true and is not conventionally true. Furthermore, that which is the ultimate truth is ultimately true because:


	the honorable superior Nāgārjuna’s autocommentary,tttttt the Akutobhayā says:332



Since the ultimate truth is realized by superiors to be non-erroneous, that which is perceived as the non-production of all phenomena is itself ultimately true for them themselves, whereby it is the ultimate truth.


	and [a sūtra cited therein] says,333 “Monastics, it is thus: this non-deceptive phenomenon, nirvāṇa, is the supreme of truths.”uuuuuu

	and the master Avalokitavrata, in his Commentary on (Bhāvaviveka’s) “Lamp for (Nāgārjuna’s) ‘Wisdom’,”334 also quotes those same words

	and Buddhapālita’s Commentary on (Nāgārjuna’s) “Treatise on the Middle” also quotes those same words and says,335 “Furthermore, truth is one; there is no second.”336

	and Nāgārjuna’s Sixty Stanzas of Reasoning also says:337



When the conqueror said

That only nirvāṇa is a truth,

What wise person would think,

“The rest are not unreal”?


	and the Bodhisattva Section Sūtra says:338 “Truth is singular, not dual. It is thus: true cessation,” and “The absence of production is definitive. That which is definitive is the definitive meaning. That which is the definitive meaning is the ultimate.”

	and the Excellent Golden Light Sūtra also says, “The body of attributes of a one-gone-thus is the real truthvvvvvv itself, due to which it is called ‘nirvāṇa.’”

	and the Meeting of Father and Son Sūtra339 also says, “This called ‘enlightenment’ is the limit of reality.”

	and the Shrīmālādevī Sūtra also says,340 “The truth of the cessation of suffering itself is—in reality—true, permanent, and a refuge.” (see 400)

	and Chandrakīrti’s middle way Clear Words also says,341 “The supramundane victor said, ‘Monastics, this is the ultimate truth—nirvāṇa having the attribute of non-deceptiveness.’”

	and profound secret mantra texts also have extensive statements as in:



Endowed with the truth

And abiding in the manner of the two truths.

and so forth.

Similarly, conventional truths are not really true, and if, though unproduced, it is refuted that they are produced conventionally, it would incur fault, because Jñānagarbha’s Two Truths refutes such:342

Some who are renowned for bad arguments

Say that things that are not produced in reality

Also are not produced conventionally,

Like the child of a barren woman and so forth.

as do other passages.

Objection: Although final buddha exists in fact, if it is viewed as existing, one would fall to an extreme because the King of Meditative Stabilizations Sūtra says:343

Both existence and non-existence are extremes.

Pure and impure are also extremes.

Hence, having thoroughly abandoned the two extremes,

The wise do not dwell even in the center.

and Nāgārjuna’s Fundamental Treatise on the Middle, Called “Wisdom” also says:344

“Existence” is a holding to permanence

“Non-existence” is a view of nihilism.

Therefore, the wise do not abide in either

Existence or non-existence.

Answer: Those statements are on the occasion of conclusive setting in profound meditative equipoise free from all proliferations,wwwwww such as existence and non-existence and so forth, but here this is an occasion of differentiating existence and non-existence, whereby there is no fault. Similarly, it is said:345

Those of small intelligence who view

Things as existent or non-existent

Do not see the quiescence

That is the pacification of the viewed.

This means that if one views or apprehends existence and non-existence and so forth, the basic element of quiescence is not seen, and hence profound meditative equipoise free from all proliferations is needed in order to see that basic element.

Similarly, on occasions of delineations within distinguishing permanence and impermanence, thusness—the pervasive, omnipresent, partless, pristine wisdom free from singular and plural moments—is posited as permanent, stable, everlasting, eternal, and immutable,xxxxxx and all phenomena that are not beyond momentariness are posited as having the attributes of impermanence, instability, non-everlastingness, and mutability. However, on occasions of conclusive profound meditative equipoise, non-proliferation of anything such as permanence, impermanence, and so forth is necessary. Nāgārjuna’s Fundamental Treatise on the Middle, Called “Wisdom” speaks of how freedom from all proliferations is necessary:346

How could the four—permanence, impermanence, and so forth—

Exist in this quiescence?

How could the four—limit, limitlessness, and so forth—

Exist in this quiescence?

and so forth. Also, the Questions of Ratnacháḍa347 in the Pile of Jewels Sūtra, in consideration of the occasion of utter non-conceptualization in profound meditative equipoise but not in consideration of individual conceptualization, says:

Moreover, child of lineage, these two, “self and selflessness,” are in all ways extremes; the pure nature of self and selflessness is the middle path. These two, “living being and person,” are in all ways extremes; the pure nature of living being and person is the middle path. These two, “signs and signlessness,” are in all ways extremes; the absence of signs and conceptuality is the middle path. These two, “apprehension and non-apprehension,” are in all ways extremes; the absence of conceptuality and disintegration is the middle path. These two, “true and false,” are in all ways extremes; inexpressibility is the middle path. These two, “this side and that side,” are in all ways extremes; stoppage of the transitory collectionyyyyyy is the middle path. These two, “compounded and uncompounded,” are in all ways extremes; non-analysis is also the middle path. These two, “cyclic existence and nirvāṇa,” are in all ways extremes; non-cognition is the middle path.

and so forth. Also, the statements in many other pure central texts that [the noumenon] is free from all proliferations such as existing and not existing, pleasure and pain, truth and falsity, permanence and impermanence, empty and non-empty, clean and unclean, peaceful and unpeaceful, void and not void,zzzzzz having and not having self, having and not having production and cessation, having and not having signs, having and not having contamination, virtuous and non-virtuous, supramundane and non-supramundane, passed beyond and not passed beyond consciousness and logic, passed beyond and not passed beyond dependent-arising, and so forth are in consideration of conclusive profound meditative equipoise. Hence, those sources are not suitable to damage contexts of individual conceptualization distinguishing existence and non-existence, and so forth. Consequently, those who wish to be skilled in the thought of the scriptures should not conflate and confuse the thoughts of those individual occasions.

Similarly, that:


	a non-fallacious combination of contradictions does not occur

	a third category does not occur with regard to direct contradictories [that is, with respect to dichotomies]

	objects of knowledge are limited to the two, effective thing and non-effective thing



and so forth are in terms of conventionalities, but ultimate truths are not included in any of those.

5” Indicating as twofold the modes of all whatsoever emptinesses that have been set forth (321.1/168b.1)

In that way, the meaning of the intensively pure and thoroughly pure eighteen emptinesses is the eighteen emptinesses of intensive purity and thorough purity—the noumenal thoroughly established eighteen emptinesses, those which are the bases of the intensive purity and thorough purity of imputational and other-powered emptinesses. The eighteen emptinesses set forth in the Vajra Garland Tantra are described as emptinesses by way of conceiving and apprehending these. Fearing that it would take too many words, I have not written about it.

i’ How the pure noumenal thirty-seven attributes harmonious with enlightenment abide as ultimate deities, tantras, abodes, and so forth (321.3/168b.3)

Similarly, the meanings of the intensively pure and thoroughly pure thirty-seven attributes harmonious with enlightenment also are the noumenal thoroughly established thirty-seven attributes harmonious with enlightenment, which are the bases of purity of imputational and other-powered attributes harmonious with enlightenment.aaaaaaa These are said to be the thirty-seven syllables—which are the foundational basisbbbbbbb of the profound monarch of tantras [the Guhyasamāja Tantra]—and gods of ultimate pristine wisdom. The holy superior Vajragarbha says:348

[With respect to evam mayā śrutam ekasmin samaye bhagavān sarvatathāgatakāyavākcittahṛdaya-vajrayoṣidbhageṣu vijahāra (Thus was it heard by me, on one occasionccccccc the bhagavān was dwelling in the vajra-women’s bhagas, the matrix of the body, speech, and mind of all ones-gone-thus.)]

The syllable e is lochanā. The syllable vaṃ is māmākī. The syllable ma is pāṇḍarā. The syllable yā is tāriṇī. The syllable śru is vajradhātvīshvarī. The syllable tam is prajñāpāramitā.

Then with respect to the aggregates, the syllable e is vajrasattva; the syllable ka is akṣhobhya; the syllable smin is amoghasiddhi; the syllable sa is ratnasambhava;ddddddd the syllable ma is amitābha; the syllable ye is vairochana.

The syllable bha is gandhavajrā; the syllable ga is rasavajrā; the syllable vān is bhāsavajrā; the syllable sa is sparṣhavajrā; the syllable rva is shabdavajrā; the syllable ta is dharmadhātuvajrā; the syllable thā is sarvanīvaraṇaviṣhkambhin; the syllable ga is lokeshvara; the syllable ta is kṣhitīgarbha; the syllable kā is khagarbha; the syllable ya is vajrapāṇi; the syllable vāk is samantabhadra; in that way those are the twelve sense-spheres.

The syllable ci is stambhi. The syllable tta is māninī.eeeeeee The syllable va is jambhī. The syllable jra is ativīryā.fffffff The syllable yo is atinīla.ggggggg The syllable ṣid is raudrākṣhī.hhhhhhh The syllable bha is sumbha. The syllable ge is uṣhṇīṣha. The syllable ṣu is vighnāntaka. The syllable vi is prajñāntaka. The syllable ja is padmāntaka. The syllable hā is yamāntaka. The syllable ra is the principal vajrasattva having a nature of wisdom and method, the thirty-seventh.

In this way, the thirty-seven harmonies with enlightenment are the thorough purities, in such a series—six constituents, six aggregates, six objects, six faculties, six activities of the action faculties,iiiiiii six action faculties,jjjjjjj and “great bliss” from the extinguishment of the fourth [state]. Thereby, [these are] the four mindful establishments, four thorough abandonings, four legs of manifestation, five faculties, five powers, eight branches of superior paths, and seven branches of enlightenment.

and Kalkī Puṇḍarīka’s Glorious Stainless Light also says:

The harmonies with enlightenment that are included in the noumenal thoroughly established nature and true cessation are said to be ultimate yoginīs, abodes, and so forth. With respect to the statement here [in the Kālachakra Tantra] beginning with “Now, mindfulness…” the purities of the yoginīs are by way of the thirty-seven harmonies with enlightenment, the four goddesses are respectively, as follows. Mindful establishment on the body is lochanā, and mindful establishment on feeling is pāṇḍarā, who are behind and to the right. Mindful establishment on mind is māmākī, and mindful establishment on phenomena is tārā, who are to the left and in front; through physical divisions there are the two, abode and high abode. That these “are renowned in the Kālachakra,” means that, not being well renowned in other tantras, they were hidden by the bhagavān.

Similarly, from among the seven branches of enlightenment one branch of enlightenment is the mother vajradhātvīshvarī; the lineage abode is the branch of enlightenment that is correct equanimity. Also, with respect to the others, shabdavajrā and so forth, the branch of enlightenment that is correct mindfulness is shabdavajrā; the branch of enlightenment that is correct discrimination of phenomena is sparshavajrā, and the branch of enlightenment that is correct effort is rūpavajrā; through physical divisions there are the high fields. Similarly, the branch of enlightenment that is correct joy is gandhavajrā; the branch of enlightenment that is correct pliancy is rasavajrā, and the branch of enlightenment that is correct meditative stabilization is dharmadhātuvajrā; there are two aspects of fields. With respect to the statement that “The water-treasures are the abandonings,” abandoning so that ill deeds not generated are not generated is charchikā; virtuous roots abandoning ill deeds that have been generated is lady viṣhṇukkkkkkk; generating virtues not yet generated is īshvarī; increasing virtues already generated by dedicating them to buddhahood is great glorious onelllllll; the secondary group, the four high garlands. The four goddesses who are the alternative water-treasures are the legs of manifestation; with respect to these the leg of manifestation that is aspiration is lady brahmāmmmmmmm; the leg of manifestation that is effort is lady lordnnnnnnn; the leg of manifestation that is mind [that is, meditative stabilization] is varahī; and the leg of manifestation that is analysis is kumārī; these are divisions of the garland group, and thus are eight.

Similarly, the five fierce ladies are the powers. Concerning this the power of faith is *atinīlā; the power of effort is *ativiryā; the power of mindfulness is vajrashṛṃkhalā; the power of meditative stabilization is ahaṃkārā; and the power of wisdom is chundā; the high assembly. It is said, “Similarly, the very clear and definitive faculties are just five.” Similarly, the faculty of faith is stambhanā; the faculty of effort is jambhanā; the faculty of mindfulness is marīchi; the faculty of meditative stabilization is bhṛkuṭi; and the faculty of wisdom is *atilochanā; the assembly; thus there are ten.

With respect to the eightfold correct path, it says, “Those born from the lords of humans, the demi-gods.” About that, here the correct view is dog-face lady; correct realization is crow-face lady; correct speech is tiger-face lady; correct aims of actions is owl-face lady; correct livelihood is jackal-face lady; correct exertion is garuda-face lady; correct mindfulness is pig-face lady; and correct meditative stabilization is vulture-face lady.

In that way, yogis in abodes on the earth should know that, through division into thirty-seven, all attributes harmonious with enlightenment in the abodes of the three existences are yoginīs—low casteooooooo and so forth. In that way, the abodes and so forth purified through the thirty-seven attributes harmonious with enlightenment become the marks of the body of attributes; likewise also lords of humans in the external and the body; it is certain for all.

Here also, if you understand the division of the two truths, you will not be obscured with respect to the subduer’s word. Concerning this, the natural fundamental yoginīs are the attributes harmonious with enlightenment that are included in ultimate true cessations—entities of the matrix-of-one-gone-to-bliss abiding pervasively like space in the external and also in the body. The yoginīs included in form bodies and the attributes harmonious with enlightenment that are included in true paths are conventionalities—compounded adventitious phenomena. When in this way conventional true paths have purified all adventitious defilements, the primordially and spontaneously abiding body of attributes, one attains an essence of limitless qualities such as the twelve aspects of true meaning—abode and so forth—inherently established as the basis of those. This is a correct meaning of great significance.ppppppp

Similarly, the glorious holy Vajrapāṇi also says:

By way of the definitive meaning, in the “binding of the wheel of sky-traveling ladies”qqqqqqq the sky-traveling ladies are the thirty-seven phenomena harmonious with the class of enlightenment. The collection of them is a wheel, the characteristics of the body of attributes having the nature of emptiness. It is bound together with the nature body having the nature of boundless compassion.

In that, the phenomena of the class of enlightenment also are the ultimate, true cessation—primordially naturally pure because of being the body of attributes indivisible from the final nature body.

Similarly, in very many [tantras] such as the thirty-six monarchs of tantra having the nature of the thirty-seven deities—ka-vajra, kha-vajra, and so forth—even all whatsoever collections of deities, which are said to be the phenomena in the class of enlightenment, are attributes of qualities that are:


	isolated from and empty of imputational and other-powered phenomena

	the noumenal thoroughly established nature which is the pure basis

	naturally clear light

	naturally spontaneous

	naturally unproduced

	naturally separate from defilements

	the natural or intrinsic boy

	great bliss

	great emptiness

	endowed with all aspects

	possessing all good qualities.



The composite of these is called the body of attributes, and the aggregation of them is called the aggregate of attributes.

Moreover, the superior Mañjushrīkīrti’srrrrrrr Brief Explication of the Assertions of Our Own View says:349

The aggregate of attributes endowed with all

Is renowned as my body of attributes.sssssss

and:

The aggregated is renowned as an aggregate.ttttttt

Likewise, exalted bodyuuuuuuu is renowned as a complete composite.

Furthermore, the seventy-two goddesses of the glorious great saṃvara are said to be the ultimate ten perfections, five alternative aggregates, five alternative elements, twelve noumenal objects and subjects, and the five faculties, five powers, ten grounds, ten powers, and ten faculties of true cessations. The monarch of tantras [the Kālachakra Tantra] says:

The goddesses are to be purified also by the lords of conqueror-children endowed with power over directions and glory—

Giving and so forth, alternative aggregates, elements, objects and subject, five faculties and so forth.

Here, with respect to “are to be purified”:


	Those which are bases to be purified are included in true cessations.

	Those which are defilements to be purified are included in sufferings and origins.

	Those which are means of purification are included in true paths.

	Those which are fruits of purification are the attainments of true cessation that have been primordially established.



This mode should be understood from profound exalted quintessential instructions. Therefore, here it is necessary to know the difference between true cessations and attaining true cessations, just like the difference between the body of attributes and attaining the body of attributes.

Similarly, [this difference] exists with regard to all those of equivalent meaning stated through many synonyms—natural lineage, nature body, matrix-of-one-gone-to-bliss, ultimate, thusness, limit of reality, buddha-nature, great nirvāṇa, ahaṃ, evaṃ, great mother, mahāmudrā, and the ultimate deities, mantras, tantras, hand gestures, maṇḍalas, and so forth of hevajra, chakrasaṃvara, guhyasamāja, and so forth.

j’ How all pure noumenal phenomena of the four noble truths and so forth abide as ultimate deities (326.7/172a.5)

Similarly, the bhagavān—in the maṇḍala of the element of attributes lord of speech—speaks of the twelve grounds, the twelve perfections, the twelve faculties, the twelve concentrative retentions, and the four individual correct knowledges as goddesses of self-arisen pristine wisdom. Moreover, in many other profound modes of mantra such as hevajra, kālachakra, and so forth alternative attributes that are qualities such as the four noble truths, the concentrations, the immeasurables, and so forth are said to be noumenal deities. Having understood the division of the two truths and so forth in these very many statements, you should know that naturally pure attributes are in consideration of ultimate attributes.

Concerning this, ultimate attributes are attributes that are bases of the absence of inherent nature,vvvvvvv the eighty-four thousand bundles of attributes, the ten powers and so forth—the great seal in which basis and fruit are one undifferentiable entity, the source of attributes that has the nature of the lady perfection of wisdom, and the land of the body of attributes. Moreover, the holy bhagavān Avalokiteshvara [Kalkī Puṇḍarīka] says:

The great seal is the perfection-of-wisdom lady, lady giving birth to buddhas, character of all attributes without inherent nature, endowed with the supreme of all aspects. It is also expressed with the term “source of attributes”—the source of attributes from which all attributes not having the naturewwwwwww [of compounded things] arise. Attributes not having the nature [of compounded things] are the 84,000 piles of attributes such as the ten powers, fearlessnesses, and so forth. That [from which] those arise is the source of attributes, the buddha-land. It is the abode of buddhas and bodhisattvas—the abode of bliss and the abode of production. That from which blood, urine, and semen arise is not the source of attributes. The lands of desire and of desirelessness of beings in cyclic existence here are not [lands] of ones-gone-thus. Hence, the source of attributes has the nature of the element of attributes—vishvamātā embraced by bhagavān kālachakra, devoid of all obstructions.

In that, the statement that attributes not having the nature [of compounded things]—the ultimate ten powers and so forth—arise [refers to] a self-arisen mode of arising without the fallacies of a combination of contradictions, beyond a worldly example. Because other-arisen pristine wisdoms—such as the ten powers and so forth arisen from the power of theirxxxxxxx transformative magnificence and from the power of meditation—are compounded, they are not the element of attributes which is the nature of vishvamātā, kālachakra, and so forth. Hence, in this way you need to know the difference between self-arisen with respect to the element of attributes which is the source of attributes [on the one hand] and other-arisen with respect to compounded pristine wisdom [on the other hand].

Fearing it would take too many words, I have not written down the statements in profound secret mantra texts that primordially pure phenomena such as the noumenal thoroughly established four noble truths and so forth which are bases empty of conventional truths—that is to say, other-powered natures which are bases empty of imputational natures—are many forms of collections of deities of self-arisen pristine wisdom. They are just included in the statement,yyyyyyy “not empty of the attributes of inconceivable qualities more numerous than the sands of the Ganges.” [Maitreya’s Sublime Continuum of the Great Vehicle] says:350

[Since the element of attributes is earlier together with flaws and later is endowed with qualities, does it change? It does not change because during the state of impurity] the flaws are adventitious, [suitable to be abandoned, and thus they do not abide in its nature],

And [later during the state of purity the manifested] qualities [of the powers and so forth] are [from the start possessed] in the nature [and are not adventitiously produced].

Therefore, as it [abided] before [when existing as the basic constituent of cyclic existence] so it [abides] later [also in nirvāṇa,]

Immutability being the noumenon, [or nature, of the element of attributes].zzzzzzz

k’ Indicating that impure conventional forms and so forth are not pure noumenal deities (328.6/173b.1)

Hence, with the correct view you should realize that the primordially naturally pure is just pure and also realize that the impure is just impure. Concerning that, the impure are all the forms and so forth included within adventitious defilements. The Hevajra Tantra extensively says:351

“O Bhagavān, what are the impure?” The Bhagavān said, “Forms and so forth. Why? Because of being the phenomenaaaaaaaaa of apprehended-object and apprehending-subject.”

and so forth. This clears away the assertion by some that the meaning of being pure is to be empty of its respective entity because although all phenomena of apprehended-object and apprehending-subject, which have a nature of the two obstructions, are empty of their own respective entities, they are not pure. Consequently, with good differentiation realizing being and not being primordially naturally pure, it is necessary to realize the difference between the matrix-of-one-gone-to-bliss and adventitious defilements, and it is also necessary to realize well their modes of being empty.bbbbbbbb

l’ How great scholars and adepts also spoke in that way within associating sūtras and tantras (329.1/173b.6)

This establishment of the thought of profound sūtra and mantra to be one without contradiction is set forth also by the glorious master Nāropāda, who achieved the great seal. The Hevajra Tantra says:352

The purity of all things

Is called thusness.

Through divisions of each upon differentiation

[Multiple purities] will [now] be expressed by way of deities.cccccccc

Nāropāda’s commentary says at length:353

Now, “Other than those” and so forth speaks of pure suchness and divisions. Initially it speaks of the purity of suchness. The Glorious Vajrashekara Tantra says:

Say what is purity.

Not existent, also not non-existent,

Not actuality and not non-actuality,

Not propounder and also not the propounded—

Pure nirvāṇa itself.

The equality of the external and internal things of conceptuality—in “of all things”dddddddd and so forth—is pure thusness; that which always abides only that way is thusness. It is described as having an uncompounded nature like space, always pure due to being naturally just without defilement; by way of its nature thusness is meditated. The Chapter on Thusness in the Glorious Perfection of Wisdom says:

Just as the thusness of the one-gone-thus is unchanging, immutable, non-conceptual, non-conceptualized, and indestructible in any way, so the thusness of all phenomena also is unchanging, immutable, non-conceptual, non-conceptualized, and indestructible in any way. Why? That which is the thusness of the one-gone-thus and that which is the thusness of all phenomena is only the same; thusness is non-dual and is not makable into two.”

and that very [commentary on the Hevajra Tantra by Nāropāda] says:

It is to be realized upon having differentiated the purities of deities by way of the divisions of aggregates and so forth, as with “The form aggregate becomes vajra-lady,” and so forth.

Well then, why are the sense powers and so forth called pure?

It is said, “Afflictive emotions and non-knowledge are obstructive.” Non-knowledge is ignorant apprehension thinking “I” and “mine.” Afflictive emotions are instances of mind causing wanted and unwanted actions. Being obstructed by them is to be covered; those should be cleansed.

Quoting [Kalkī Puṇḍarīka’s] Glorious Stainless Light through to:

Seeing the appearance of emptiness

In which the collections of effective things,

Imputed forms, are thoroughly abandoned,

Like a prophetic configuration [seen] by a young girl [in a mirror].

it also says, “Through the supramundane truth the purity of the form aggregate is the mirror-like pristine wisdom,” and so forth. And again:



That very [Glorious Stainless Light] says:

The pristine wisdom of emptiness endowed with all aspects has extinguished—and so forth—the bliss of emission and the obstructions of conceptuality; these are the purities of the aggregates, constituents, sense-spheres, and so forth.

Also, the glorious Perfection of Wisdom Sūtra also says in the Chapter on Purity:

Subhūti, that which is the purity of form is the purity of effects; that which is the purity of effects is the purity of form. Subhūti, in that case the purity of form and the purity of effects is non-dual and is not makable into two—not separate, not different. Subhūti, likewise are feelings, discriminations, and compositional factors. Subhūti, that which is the purity of consciousness is the purity of effects; that which is the purity of effects is the purity of consciousness.

Moreover, that very [commentary on the Hevajra Tantra by Nāropāda] quotes a passage from the Lady Sky-Traveler Vajra Tent:



As the world is, so is buddha described.

Just as the doctrine is unsullied,

So are the constituents of sentient beings described,

Undefiled like space.

Unholy ideation and conceptuality

Make the mind-jewel defiled.

When the mind is purified, it is pure.

and so forth at length.

m’ How all pure noumenal phenomena—desire and so forth and the three times and so forth—abide as ultimate deities (331.3/175a.4)

Also, in many forms it is stated that primordially pure noumenal hatred and so forth are goddesses of self-arisen pristine wisdom; the Tantra of the Supreme Original Buddha says:

Then, due to having attained naturally pure noumenon of the bhagavān one-gone-thus, Avalokiteshvara also spoke of the sameness of all phenomena, this mode of the perfection of wisdom called “pristine wisdom seal”:

Due to the purity of all desire, in the world all hatred is pure. Due to the purity of all defilements, in the world all ill deeds also are pure. Due to the purity of all phenomena, in the world all sentient beings are pure. Due to the purity of all consciousnesses, in the world the perfection of wisdom is pure.

and so forth, and the glorious Hevajra Tantra says that primordially pure hatred and so forth are goddesses of self-arisen pristine wisdom:354

That called “hatred” is vajrī.

Desire is the water yoginī.

Jealousy is vajra dākiṇī.

Miserliness is secret pandarā.

Delusion is likewise called vajrī.

Other upon other tantras also state that naturally pure ultimate hatred and so forth are gods of self-arisen pristine wisdom, “The great offering [god] is great desire,” and so forth, and:

Hatred is yamāntaka,

And delusion is yamāntaka.

and so forth.

Similarly, the meaning of the statements that the compounded, the three times, and so forth are pure should also be understood through the meaning of “Endowed with all aspects, unaspected,” “Realizer of the three times as timeless,” and so forth. [This is to be done] from the quintessential instructions of the glorious tenth grounders.

n’ How pure noumenal self, sentient being, and so forth abide as ultimate deities (332.2/175b.5)

Similarly, the meaning of the purity and of the thorough purity of self, sentient being, ranging through to perceiver also can be realized through the finality of self, thusness self, pure self, and so forth indicated earlier. The Mahāparinirvāṇa Sūtra translated by Hlay-da-wa also speaks of the meaning of great living being, vajra living being or noumenal living being, alternative living being or pure living being, and so forth:



The basic constituent of a one-gone-thus is the nature of a person; hence, through severing a life a living being is not killed. If a living being were killed, the nourishereeeeeeee would be made utterly non-existent, whereas it is does not occur that the nourisher becomes utterly non-existent. Concerning this, the “nourisher” is the matrix-of-one-gone-thus; this basic constituent cannot be destroyed, killed, or made utterly non-existent; also until attaining buddhahood intensive purity cannot be seen.

o’ How forms and so forth of natural clear light are equivalent to those indicated above (332.5/176a.3)

Similarly, it says, “Because forms are naturally clear light, they are pure, without the thorough afflictions,” and so forth.

p’ How forms, and so forth, that are non-fluctuating and without production and cessation are equivalent to those indicated above (332.6/176a.5)

And its application of this through to omniscience with “The absence of transference and bridging the gap in forms is purity,” and so forth, has the same import as speaking of noumenal forms through to noumenal omniscience.

Fearing it would take far too many words, I have not written down the others, but these will be easily realized through the existence of quintessential instructions differentiating well that of which something is pure and that which is the basis of purity.

q’ Indicating that those meanings are the thought of the mother [perfection of wisdom sūtras] of extensive, middling, and so forth length (332.7/176a.7)

[Vasubandhu’s] Commentary on the Extensive, Middling, and Eighteen Thousand Stanza Mothersffffffff says that that which is the basis empty, devoid, and pure of imputational and imputed form and so forth is the meaning of the primordial natural purity of noumenal thoroughly established form and so forth:

The statement, “That which is the purity itself of form is the purity of effects,” means:

That which is called “the purity of effects of pure phenomena—such as the perfection of wisdom, the harmonies with enlightenment, and so forth—does not exist at all separately, but noumenal form, the thoroughly established nature, always abides. That purity itself is the thoroughly established purity of those that are effects.

Likewise, this is also to be applied to all phenomena.

and:

The statement, “Shāriputra, because of being very pure, purity appears,” is as follows:

For example, when there are no clouds, mist, and so forth, the sun and the moon and so forth intensely appear very purely. Similarly, noumenal forms and so forth also appear because of great purity. Hence, it is said, “Because of being very pure, purity appears.”

The statement, “Bhagavān, purity is without transference and bridging the gap in forms,” is saying:

Because those who have abandoned the proliferations of the defilements of afflictive emotions and of conceptuality do not again bridge the gap [between lives], they are undefiled and pure, due to which there is no bridging the gap.

The statement, “Shāriputra, in forms the absence of bridging the gap due to being without transference is purity,” means:

Those who have thoroughly abandoned imputational forms and so forth do not have further transference [that is, transmigration].

The statement, “Bhagavān, purity is without afflictive emotions,” explains that, like space, even though there already are clouds, fog, mist, and so forth, it is naturally thoroughly pure in all aspects.

The statement, “Bhagavān, purity is without attainment and manifest realization,” is saying:

If the two phenomena of object of attainment and means of attainment existed, attainment would also exist, and if the two—object of manifest realization and means of manifest realization—existed, “manifest realization” would also exist. However, since the mere absence of ideation and conceptuality in those is posited as the “pure thoroughly established noumenon,” there is not any “attainment and manifest realization” with respect to that purity.

The statement, “Bhagavān, purity is non-accomplishment,” is saying:

Since the absence of manifest establishment with respect to the phenomena of imputational and imputed forms and so forth is posited as “purity,” it has the character of non-accomplishment.

The statement, “In purity there is not birth in the realms of desire, form, and formlessness,” is saying:

The realms of desire, form, and formlessness are imputational. When one is not born and does not arise in those, this is called “purity.” Hence, it is said that the nature of the desire realm is not unobservable.

and similarly:

Since at the time of the state of a common being the matrix-of-one-gone-thus is naturally thoroughly pure, afflictive emotions do not exist, and since even at the time of transformation of state there are, like space, no refinements that did not occur earlier, it is called “not afflicted and not refined.”

For an extensive [exposition] you need to look at that Great Commentary itself.

r’ How those also abide as the mantras, tantras, maṇḍalas, seals, and so forth of the mode of subsistence (334.7/177b.6)

Just as all primordially naturally pure noumenal forms and so forth are in this way noumenal deities, so all of them also abide naturally and spontaneously as mantras, tantras, maṇḍalas, seals, and so forth.

3’ How forms and so forth beyond the three realms and the three times also are similar to those (335.1/177b.6)

Moreover, those are also said in the Mother [Perfection of Wisdom Sūtras] to be aggregates, constituents, sense-spheres, and so forth beyond the three realms and the three times. On the occasion [of the topic] of dedication in [the section on] knowledge of the pathgggggggg [the Mother Sūtras] say:

Forms are not included in the desire realm, form realm, and formless realm. Those that are not included [in the three realms] are not past, also not future, and also not present.

and so forth, applying this through to omniscience. And correlating these with the non-deteriorating noumenon and always abiding in neutrality, they also say that those are not to be dedicated. For they say:



Those forms that are not included in the desire realm, form realm, and formless realm are not past, also not future, and also not present. Those cannot be dedicated in the manner of signs or in the manner of apprehension. Why? They are natureless. Those that are natureless are non-actualities. Non-actualities, due to being non-actualities, cannot be dedicated.

and so forth, applying this through to omniscience and also correlating these with the non-deteriorating noumenon and always abiding in neutrality. The protector Maitreya condenses these in “Not included in the three realms.”

It is said that because these are the same as:


	forms and so forth [described] in the Chapter on Purity indicated earlier (357)

	noumenal forms and so forth

	and the limitless collections of mantric gods of the mode of subsistence,



these are the profound emptiness that is far from an annihilatory emptiness and an emptiness of materiality.

4’ Indicating that if such is not realized, buddhahood is not attained through meditating on self-emptiness (335.7/178a.7)

Consequently those who assert that there is no profound other-emptiness exceeding emptiness of [objects’] own respective entities are far from the thought of the conqueror because through many aspects it is said that there also exists a profound emptiness other than self-emptiness, such as when the monarch of tantras [the Kālachakra Tantra] says:

The buddhafied teach the words, “The three existences are not particles of form; here these are consciousness.

Likewise, consciousness itself does not exist. The buddha wisdom does not abide anywhere.”

Humans, apprehending emptiness, view as empty what is devoid of immutability.

Hence, the principal teaches the non-emitting blisses of the innate body in the mantra vehicle.

and:

Those who, [claiming that] the lord of conquerors is engendered and definitely emerged from a womb from the power of individual days,

Meditate on different emptinesses devoid of blissful equality upon having abandoned the buddha activity

In which the momentary is established as devoid of mutability and the fluctuating has become non-fluctuating

Are by many millions of eons farther from buddhahood and innate bliss.

Grapes are not from a nimbahhhhhhhh tree; nor honey from poison; nor a mud-born [lotus] from a mulberry tree;

Nor nirvāṇa from emptiness; nor bliss from the power of nonvirtue; nor bliss from killing living beings;

Nor do animals [attain] high states from sacrifices; nor the state of supreme peace from stopping the senses;

Nor the speech of the omniscient from the vedas; nor immutable non-fluctuating bliss from impure mind.

and so forth, and Mañjushrīkīrti’siiiiiiii Brief Explication of the Assertions of Our Own View also says:

Emptinesses upon analyzing the aggregates

Are essenceless like a plantain tree trunk.

Emptiness endowed with all

Supreme aspects is not that way.

Emptiness of the actuality of emptiness—

Seen here as the object of knowledge

Without production and without cessation—

Is not an analysis of the aggregates.

and so forth.

5’ Upon dispelling many scriptural contradictions [adduced] about those, delineating the mode of being (336.7/179a.3)

Objection: If the element of attributes, thusness, limit of reality, and so forth are not self-empty, what is the thought of the extensive statements in the Mother of the Conquerors [that is, the Perfection of Wisdom Sūtras]:

The element of attributes is empty of the element of attributes. Thusness is empty of thusness. The limit of reality is empty of the limit of reality. The inconceivable basic element is empty of the inconceivable basic element.

and:

The perfection of wisdom is empty of the perfection of wisdom;

that which is empty is not the perfection of wisdom; it is without production…. An exalted-knowledge-of-all-aspects is empty of an exalted-knowledge-of-all-aspects; that which is empty is not an exalted-knowledge-of-all-aspects; it is without production.

and, “If even the perfection of wisdom itself is very much non-existent, how could going or coming exist in it!”

Answer: Those statements were made in consideration of their requiring interpretation. For the Sūtra Unraveling the Thought says:355

Based on just the naturelessness of all phenomena and based on just the absence of production, the absence of cessation, quiescence from the start, and naturally passed beyond sorrow, the supramundane victor turned a second wheel of doctrine, for those engaged in the great vehicle, very fantastic and marvelous, through the aspect of speaking on emptiness. Furthermore, that wheel of doctrine turned by the supramundane victor is surpassable, affords an occasion [for refutation], requires interpretation, and serves as a basis for controversy.

Similarly, it should be understood that all statements—in these and those texts of the middle wheel of doctrine—of the non-self-empty as self-empty are just of interpretable meaning with a thought behind them. [Understanding] this depends on the lamp of unique quintessential instructions of good differentiation [found in the three cycles of bodhisattva commentaries].

Here the purpose of speaking in consideration of such is to thoroughly pacify apprehension, discrimination, and conceptualization of the element of attributes and so forth as this or that. About the damage to their being of definitive meaning, it is because:


	the element of attributes, thusness, limit of reality, and so forth are all saidjjjjjjjj to be ultimate deities, mantras, tantras, maṇḍalas, and mudrās—the final Buddha, four bodies, five wisdoms, letter e, bhaga, source of attributes, water-born [that is, lotus], secrecy, great secrecy, letter a, perfection-of-wisdom goddess, vishvamātā, vajravarahī, and so forth; the syllable vaṃ, great bliss, drop, vajra, heruka, suchness, self-arisen buddha, and so forth; vajradhara, vajrasattva, the syllables evaṃ, kālachakra, vajrabhairava, vajraishvara, chakrasaṃvara, guhyasamāja, hevajra, and so forth—and those also are said to be the noumenon, thusness, and so forth

	and those are said to be entities of endless attributes such as the powers, fearlessnesses, and so forth that are non-self-empty qualities.



Here, with regard to the basis in [Buddha’s] thought, such was said in consideration that all [conceptual] apprehensions as those (that is, as the element of attributes and so forth) and all subjects involved with those [conceptual apprehensions]kkkkkkkk are self-empty. This is because all phenomena, forms and so forth, are said to be in three categories [imputational, other-powered, and thoroughly established natures], and from among them those said to be self-empty are in consideration of imputational and other-powered forms and so forth.

Similarly, the statement:

Because the element of attributes does not exist, bodhisattvas do not apprehend a prior limit. Because thusness, the limit of reality, and the inconceivable basic element do not exist, bodhisattvas do not apprehend a prior limit.

is of interpretable meaning with a thought behind it, as above. Such was stated in consideration that although the element of attributes is not non-existent, adventitious attributes undifferentiably [that is, without exception] do not exist in them. These [non-literal teachings] are for the sake of pacifying discriminations and conceptualizations as this and that.

Similarly, the statement:

Because the entity of the element of attributes does not exist, bodhisattvas do not apprehend a prior limit. Because the entity of thusness, the limit of reality, and the inconceivable basic element do not exist, bodhisattvas do not apprehend a prior limit.

was not made in consideration of the non-existence of the entity of the element of attributes, thusness, but in consideration of the non-existence of the entities of other, adventitious phenomena. Here also the purpose is as before.

The damage to their being of definitive meaning is that even the Mother of Conquerors [the Perfection of Wisdom Sūtras] say:

Whether ones-gone-thus arise or whether ones-gone-thus do not arise, the thusness, unerring thusness, non-other thusness, noumenon, element of attributes, source itself of attributes, flawlessness of attributes, limit of reality, and inconceivable basic element of those phenomena remain thus. If in those there is no self, sentient being, living being, transmigrator, nourisher, creature, person, personage, ruler, doer, feeler, knower, and seer, then how could there be form among those!

through to:

How could there be aging and death! How could there be dependently arisen phenomena! And if those phenomena do not exist, how could there be the likes of sentient beings to be released from whatsoever cyclic existence of the five transmigrations!

and also the Bodhisattva Section Sūtra in the Pile of Jewels says:

Moreover, omnipresent emptiness exists. In this a so-called self, sentient being, living being, creature, and person does not exist.

This indicates that the thusness that is the basis of emptiness is never non-existent and that imputational natures and other-powered phenomena are primordially non-existent in it, and hence it is empty of those; therefore, it is other-emptiness. Through this mode, the statements in the Mother itself:

About that, what is other-entity emptinessllllllll? Whether ones-gone-thus arise or whether ones-gone-thus do not arise, the source itself of attributes, noumenon, element of attributes, flawlessness of attributes, thusness, unerring thusness, non-other thusness, and limit of reality remain thus. In this way that which is their emptiness of other entities is called “other-entity emptiness.”

and also in [Vasubandhu’s] commentary:

The non-existence of other phenomena—the aggregates and so forth—in those is called “other-entity emptiness.”

are explained well. In that way, the mode of emptiness of the noumenal thusness is not that it is empty of itself but that it is the basis empty of other phenomena.

Concerning this—whether form bodies of buddhas come to the world or do not come, whether persons realize it or do not realize it, see it or do not see it—the limit of reality, which has many synonyms such as source of attributes and so forth, has abided thusly without changing, indestructible and not susceptible to being abandoned, without difference earlier and later, always partless, omnipresent, and all-pervasive. That is the meaning of not being empty of its own entity.

Concerning the emptiness of other entities, the emptiness of imputational phenomena such as self, sentient being, living being, transmigrating being, nourisher, creature, and so forth and the primordial emptiness even of:


	other-powered conventional aggregates such as forms and so forth

	constituents

	sense-spheres

	dependently arisen phenomena

	and sentient beings traveling in the cyclic existences of the five transmigrating beings



is the meaning of other-entity emptiness. It is also the meaning of:

the non-existence of something in something is its emptiness of that, and that which is the remainder, or the basis of emptiness, forever exists.

This mode also explains the mode of emptiness in the statement in the Mother itself:

Because the element of attributes is empty, bodhisattvas do not apprehend a prior limit. Because thusness, the limit of reality, and the inconceivable basic element are empty, bodhisattvas do not apprehend a prior limit.

Similarly, with respect to the statement:

Because the element of attributes is void, bodhisattvas do not apprehend a prior limit. Because thusness, the limit of reality, and the inconceivable basic element are void, bodhisattvas do not apprehend a prior limit.

you should also understand that although it is not void of itself, it is void of others, and through having become mindful again and again of this unique profound essential of quintessential instructions that also explain well the many occasions of non-establishment, purity, intensive purity, thorough purity, ceasedness, cessation, extinction, separation, intensive separation, purity, abandonment, and so forth, you will understand well:


	the meaning of the emptiness of its own entitymmmmmmmm and the emptiness of other entitiesnnnnnnnn

	the meaning of empty emptiness and non-empty emptiness

	the meaning of the emptiness of non-entities and the emptiness that is the [ultimate] nature of non-entities [that is, emptiness that is the ultimate nature opposite from non-entities]

	the mere emptiness of the phenomenon that is the object negated and the emptiness that has many synonyms such as basis of emptiness, noumenon, thusness, and so forth.



Similarly, with respect to the statements:

Knowledge-of-all is empty of knowledge-of-all; knowledge-of-the-path is empty of knowledge-of-the-path; exalted-knowledge-of-all-aspects is empty of exalted-knowledge-of-all-aspects.

and:

If a one-gone-thus’s ten powers, four fearlessnesses, four individual correct knowledges, and eighteen unshared buddha-attributes are very non-existent and not observed, how could achievement of them exist!

and:

If a one-gone-thus, foe destroyer, complete perfect buddha is very non-existent and not observed, how could achievement of that exist!

and:

A one-gone-thus’s powers, fearlessnesses, individual correct knowledges, and unshared buddha-attributes are empty of unshared buddha-attributes. Why? In emptiness the noble truths through to the unshared buddha-attributes do not exist; bodhisattvas do not exist.

and so forth, and:

Because omniscience does not exist, bodhisattvas do not apprehend a prior limit. Because omniscience is empty, void, and natureless, bodhisattvas do not apprehend a prior limit.

and so forth, it is necessary to realize well the modes of:


	self-emptiness—emptiness of non-entities

	other-emptiness—emptiness that is the [ultimate] nature of non-entities [that is, emptiness that is the ultimate nature opposite from non-entities].



Concerning those, if you know the division of the two truths with respect to knowledge-of-all, knowledge-of-the-path, exalted-knowledge-of-all-aspects, the fearlessnesses, individual correct knowledge, unshared buddha-attributes, buddha, enlightenment, bodhisattva, and so forth, you will not be obscured with regard to the subduer’s word.

About those:


	Because the ultimate ten powers and so forth are noumenal bases of emptiness, the uncompounded basic element itself, they are final true cessations.

	Because conventional ten powers and so forth are included in impermanent true paths, they are self-empty.



Those abide in fact; consequently, it is to be known that:


	There is not the slightest contradiction in teaching that those that abide as self-empty are self-empty.

	Whatsoever [passages] say that the non-self-empty are self-empty are just of interpretable meaning with a thought behind them, as indicated above.



In consideration of this, the Superior Great Drum Sūtra also says:

“Bhagavān, also in the great vehicle there are many sūtras teaching the meaning of emptiness.” The bhagavān pronounced, “All whatsoever that teach emptiness are to be known as having a thought [behind them]. These unsurpassed sūtras such as this are to be known as not having a thought [behind them].

and so forth.

Concerning this, about compounded [phenomena] being included in impermanent things, the Great Mother says:

Subhūti, with respect to “compounded phenomena,” phenomena included in the desire realm, form realm, and formless realm and furthermore in the realm of the compounded other than those and the four mindful establishments, four thorough abandonings, four legs of manifestation, five faculties, five powers, seven branches of enlightenment, eight branches of superior paths, four noble truths, four concentrations, four immeasurables, four formless absorptions, eight liberations, nine serial absorptions, emptiness, signlessness, wishlessness, five clairvoyances, six perfections, all emptinesses, all meditative stabilizations, all doors of concentrative retention, a one-gone-thus’s ten powers, four fearlessnesses, four individual correct knowledges, great love, great compassion, and eighteen unshared buddha-attributes—those are called “compounded phenomena.”

Here, because those ranging from compounded establishments through mindfulness through [compounded] unshared buddha-attributes are included in true paths, they are self-empty.

Similarly, the Meeting of Father and Son Sūtra356 in the Pile of Jewels also says:

Buddha is just only terminology. Likewise, the subduer calls the powers, pristine wisdoms, and four fearlessnesses “conventional.”

The Mother also says:

The perfection of wisdom is impermanent, not due to separateness from anything…. The eighteen unshared buddha-attributes are impermanent, not due to separateness from anything.

and so forth, and:

Those ranging from the perfection of giving through to the eighteen unshared buddha-attributes do not become manifestly purified in complete perfect enlightenment. Subhūti, why? It is thus: even all those phenomena are compounded, manifestly compounded; through compounded and manifestly compounded phenomena exalted-knowledge-of-all-aspects cannot be attained. However, Subhūti, all those phenomena serve as causes of achieving the path and of producing the path; they are not for the sake of attaining the fruit.

Concerning that, about the ten powers and so forth included in ultimate uncompounded true cessations, the holy bhagavān Lokeshvara [Kalkī Puṇḍarīka] says:

The great seal is endowed with the characteristics of natureless attributes, endowed with the supreme of all aspects, the goddess perfection of wisdom, progenitor of all buddhas. It is also called by a term “source of attributes”—the source of attributes from which all natureless attributes arise. The natureless attributes are the 84,000 piles of attributes, such as the ten powers, four fearlessnesses, and so forth. That which gives rise to them is the source of attributes, the buddha-field. It is the ground of buddhas and bodhisattvas, the ground of bliss, and the ground of production. That which gives rise to blood, feces, and regenerative fluid is not a source of attributes. Here the field of the desire and separation from desire of those in cyclic existence is of ones-gone-thus. Therefore, the source of attributes has the nature of the element of attributes, vishvamātā embraced by bhagavān kālachakra, always free from all obstructions.

and so forth, and the holy presence, the conqueror Maitreya also says [in the Sublime Continuum of the Great Vehicle]:357

The first, the body [of attributes], is [indivisibly] endowed with

The separative qualities[—discerned by merely separating from obstructions through accumulating the collections of pristine wisdom—the ten] powers, [four fearlessnesses,] and so forth.oooooooo

Because all uncompounded qualities of the body of attributes are attained through mere separation from adventitious defilements, they are separative qualities; the thirty-two here are a condensation of the main ones. [Maitreya’s Sublime Continuum of the Great Vehicle] says that an extensive division of their aspects is beyond count and limitless.358

[The body of attributes of natural] clear light, [the uncontaminated basic element,] is not made [by causes and conditions,

And] functions indivisibly [as the nature of all sentient beings];

It is just [spontaneously] endowed [from the start] with all attributes, [the immeasurable buddha-qualities of the powers and so forth,]

Beyond the number of sands of the Ganges.

and:359

[The element of attributes] is not empty of the unsurpassed [ultimate infinite buddha-qualities of the powers and so forth]

Which have the character of not being separable [from the noumenon].pppppppp

and also the commentary by the great middle way holy honorable superior Asaṅga quotes the Shrīmālādevī Sūtra:

Therefore, the matrix-of-one-gone-thus is empty of divisibility, separability, and all the coverings of afflictive emotions, but it is not empty of indivisibility, inseparability, and inconceivable buddha-attributes beyond the number of sands of the Ganges River.

and in commentary on [Maitreya’s Sublime Continuum of the Great Vehicle,360 “Ultimate buddha-qualities such as the ten powers and so forth exist] indivisibly [in] the noumenonqqqqqqqq [even at the time of a common being who is solely together with thorough afflictions, but they are not manifest],” says:

Concerning that, stainless buddha-qualities wholly exist indivisibly even on the grounds, [that is, levels,] of thoroughly afflicted common beings, without differentiation of earlier and later noumenon; hence, this situation is inconceivable.rrrrrrrr

Thus the eighty-four thousand bundles of ultimate attributes—the naturelessssssssss ten powers and so forth which are not differentiable from and could not be divided from the source of attributes, the goddess great seal, the perfection of wisdom goddess, vishvamātā, element of attributes, thusness—or inconceivable buddha-attributes beyond the count of sands of the Ganges River are noumenal uncompounded qualities of the limit of reality. Hence, they are not self-empty, but the basis of emptiness, emptiness that is the [ultimate] nature of non-entities, other-entity emptiness, non-empty emptiness. The Great Mother also says:

Subhūti, with respect to “uncompounded attributes,” those in which there is no production, no disintegration, and no change in state—the extinguishment of desire, the extinguishment of hatred, the extinguishment of bewilderment, thusness, unerring thusness, thusness of which there is no other, noumenon, element of attributes, flawless noumenon, inconceivable basic element, limit of reality—Subhūti, those are called “uncompounded attributes.”

and:

Venerable Shāradvatiputra, moreover, all attributes are virtuous; all attributes are without unseemliness; all attributes are uncontaminated; all attributes are unafflicted; all attributes are pure; all attributes are beyond worldly example; all attributes are uncompounded, not due to separation from anything.

Through those, the statements of “attributes that are uncompounded qualities, ultimate virtues that are naturally beyond the world and pure, beyond the count of sand of the Ganges River” should be understood; these are not conventional attributes.

Similarly, the meaning also of the statement in the Sūtra of the Inconceivable Sphere of Buddhas361 in the Pile of Jewels:

Monastics, the unproduced, unarisen, unmade, uncompounded, and uncompounding exists. Monastics, the unproduced, unarisen, unmade, uncompounded, and uncompounding is not non-existent.

and so forth also is explained well through just those explanations above.

6’ Indicating that to attain those it is necessary to cease these impure aggregates (347.2/185b.6)

It is said that noumenal forms and so forth—ultimate buddha attributes beyond the count of the sands of the Ganges River, and so forth, such as the natureless ten powers, having an essence naturally spontaneously complete—are attained through having ceased adventitious defiled forms and so forth. The Mahāparinirvāṇa Sūtra says:362



The Bhagavān said to the venerable all-knowing Kauṇḍinya, “Forms are impermanent; due to the condition of ceasing forms, forms of ever-abiding release are attained. Feelings, discriminations, compositional factors, and consciousnesses are also impermanent; due to the condition of ceasing consciousnesses, consciousnesses of ever-abiding release are attained.

Kauṇḍinya, forms are misery; due to the condition of ceasing forms, blissful forms of release are attained. Such is also to be known at length with respect to feelings, discriminations, compositional factors, and consciousnesses.

Kauṇḍinya, forms are empty; due to the condition of ceasing empty forms, the release of non-empty forms is attained. Such is also to be known at length with respect to feelings, discriminations, compositional factors, and consciousnesses.

Kauṇḍinya, forms are selfless; due to the condition of ceasing forms, forms of release, the real self, are attained. Such is also to be known at length with respect to feelings, discriminations, compositional factors, and consciousnesses.

Kauṇḍinya, forms are thoroughly impure; due to the condition of ceasing forms, thoroughly pure forms of release are attained. Such is also to be known at length with respect to feelings, discriminations, compositional factors, and consciousnesses.

Kauṇḍinya, forms are born, age, become ill, and die; due to the condition of ceasing forms, forms of release—without birth, aging, sickness, and death—are attained. Such is also to be known at length with respect to feelings, discriminations, compositional factors, and consciousnesses.

Kauṇḍinya, forms are ignorant; due to the condition of ceasing forms, non-ignorant forms of release are attained. Such is also to be known at length with respect to feelings, discriminations, compositional factors, and consciousnesses.

Kauṇḍinya, forms become causes of birth; due to the condition of ceasing forms, forms of release—without birth—are attained. Such is also to be known at length with respect to feelings, discriminations, compositional factors, and consciousnesses.

Kauṇḍinya, forms become causes of the four perversions; due to the condition of ceasing forms, forms of release that are not causes of perversions are attained. Such is also to be known at length with respect to feelings, discriminations, compositional factors, and consciousnesses.

Kauṇḍinya, forms are causes of immeasurable non-virtuous attributes. It is thus: from forms come the phenomena of:


	lust for the bodies of males, females, and so on and for food

	desire, hatred, bewilderment, miserliness, and jealousy

	non-virtuous minds

	avaricious minds

	food of bondage,tttttttt food of consciousness, food of contemplation, and food of contact

	birth from an egg, birth from a womb, birth from heat and moisture, and spontaneous birth

	the five desires [for the respective objects of the senses]

	the five obstructions [regret, lethargy, sleep, excitement, and doubt]



and so forth; due to the condition of ceasing forms, forms of release—bodies without all those innumerable faulty defects—are attained. Such is also to be known at length with respect to feelings, discriminations, compositional factors, and consciousnesses.

Kauṇḍinya, forms are bound by bonds; due to the condition of ceasing forms of bonds, non-bound forms of release are attained. Such is also to be known at length with respect to feelings, discriminations, compositional factors, and consciousnesses.

Kauṇḍinya, forms are causes of uninterrupted continuation; due to the condition of ceasing continuous forms, non-continuous forms of release are attained. Such is also to be known at length with respect to feelings, discriminations, compositional factors, and consciousnesses.

Kauṇḍinya, forms are not causes of refuge; due to the condition of ceasing forms, forms of release—in refuge—are attained. Such is also to be known at length with respect to feelings, discriminations, compositional factors, and consciousnesses.

Kauṇḍinya, forms are like wounds; due to the condition of ceasing forms, unscarred forms of release are attained. Such is also to be known at length with respect to feelings, discriminations, compositional factors, and consciousnesses.

Kauṇḍinya, forms are not quiescent; due to the condition of ceasing forms, quiescent forms of parinirvāṇa are attained. Such is also to be known at length with respect to feelings, discriminations, compositional factors, and consciousnesses.

Kauṇḍinya, whatever person knows in such a manner is called “virtuous practitioner”uuuuuuuu and also called “brahmin.” That person is also called “one endowed with the doctrine of a virtuous practitioner and the doctrine of a brahmin.”

Kauṇḍinya, separate from buddha’s doctrine there are no virtuous practitioners, and no brahmins, and no doctrines of virtuous practitioners and brahmins. All fordersvvvvvvvv are reduced to speaking lies; they have no pure behavior. Though having pretensions like those two aspects, they do not have the source of those two aspects. Why? Without doctrines of virtuous practitioners and brahmins, how could virtuous practitioners and brahmins exist?

I always proclaim this lion’s roar to the circle of retinue. You also should always proclaim this lion’s roar to the circle of retinue.

Here, because the forms and so forth that are to be ceased are defilements fit to be abandoned, they are self-empty. Because the forms and so forth of the matrix-of-one-gone-to-bliss, ultimate objects of attainment always abiding as the bases of the cessation of those, are natural clear light not fit to be abandoned, they are other-empty.

7’ Indicating that when those are attained, all profound modes of subsistence, the alternative evaṃ and so forth are attained (350.6/187b.6)

In this way, the forms and so forth of the ultimate matrix-of-one-gone-to-bliss—attained through ceasing the continuum of the forms, and so forth, of adventitious defilements, which have an essence of impermanence, misery, emptiness, selflessness, impurity, ignorance, and so forth—are other than external and internal conventionalities. They are said to be:


	essences of vajrasattva and vajrapadma, vajra semen and particles,wwwwwwww vajra moon and sun, vajra knower and known, vajra vowels and consonants, and so forth

	essences of the syllables evaṃ, which is the primordially undifferentiable mixture into one taste of the five immutable great emptinesses and the six immutable empty drops.



Kalkī Puṇḍarīka’s Great Commentary on the [Kālachakra] Tantraxxxxxxxx says:

Here, these fourteen syllables “Empty wisdom, also drop, supreme, and vajra-holding,”yyyyyyyy contain this person who is a great being of the six constituents by way of the words “empty” and so forth, as follows. The pristine consciousness aggregate; the consciousness aggregate; the pristine consciousness constituent; the consciousness constituent; the space constituent; the mental, ear, sound, and phenomena constituents; the supreme faculty; bhaga; discharging urine; and emitting regenerative fluid—that these are just devoid of obstructions, just of equal taste, and just mixed as one is called “empty.” All are not nothings because of just being individually known by yogis. That itself is called the indestructibility of conquerors. The nominal sign of this indestructibility is an inexpressible, mere, drawn figure of a curved knife in the middle of the south, north, east, and west—the first immutable great emptiness.

After that, the term “also” here in “wisdom also” is used with a sense of inclusion because it communicates a sense of assimilation. The word “wisdom” is for understanding “the third emptiness” as follows. That the feeling aggregate, the fire constituent, eyes, tastes, arms, and going are just without obstructions, just of equal taste, and just mixed as one is wisdom, the third immutable great emptiness. Its nominal marks are two drops [that is, a visārga] in the south of the sign of the indestructible center—they are inexpressible.

This word “drop” is for understanding “the fourth emptiness” due to the earlier term “also.” It is thus: that the discrimination aggregate, the water constituent, tongue, visible forms, legs, and taking are just devoid of obstructions, just of equal taste, and just mixed as one is the drop, the fourth immutable great emptiness. Its nominal sign is a single drop in the north of the sign of the indestructible center—it is inexpressible.

“Supreme and vajra-holding” are supreme and supreme and vajra-holding because one is split off through repetition. Due to the earlier term “also” these three become names of emptinesses. The first word “supreme” expresses the second emptiness, as follows. That the compositional factor aggregate, wind constituent, nose, tangible objects, faculty of speech, and discharging feces are just devoid of obstructions, just of equal taste, and just mixed as one is supreme, the second immutable great emptiness. Its nominal sign is a mere drawn figure of a staff in the east of the indestructible center—it is inexpressible.

The second word “supreme” expresses the fifth emptiness, as follows. That the form aggregate, earth constituent, body sense power, odors, anus, and speaking are just devoid of obstructions, just of equal taste, and just mixed as one is supreme, the fifth immutable great emptiness. Its nominal sign is a mere drawn figure of a skullzzzzzzzz in the west of the indestructible center—it is inexpressible.

The five—mixed as one through the progression of that statement in that way—is expressed as a vajra, the fifth immutable great emptiness, the syllable vaṃ, vajrasattva, great bliss.

and:

Thus the syllable vaṃ is to be realized by a yogi as the fifth immutable great emptiness, an essence of unapprehendable compassion, beyond the phenomena of minute particles, like the nature of a prognostic image.

and:

The five immutable great emptinesses are the nature of the thirty-six; just that the conquerors call vajra. Because of holding that, it is vajra-holding. The six immutable empty drops are the syllable e, the source of attributes, forms of emptiness endowed with all aspects. It is thus: That the consciousness aggregate, space constituent, ears, phenomena constituent, bhaga, and emission of regenerative fluid are just devoid of obstructions is the emptiness endowed with all aspects. Its nominal sign is the inexpressible consonant k, entity of the k group, above the indestructible center—the first empty drop.

That the aggregate of compositional factors, wind constituent, nose, tangible objects, speech, and discharging feces are just devoid of obstructions is the emptiness endowed with all aspects. Its nominal sign is the inexpressible consonant c, entity of the c group, to the east of the eastern sign—the second empty drop.

That the aggregate of feelings, fire constituent, eyes, tastes, arms, and going are just devoid of obstructions is the emptiness endowed with all aspects. Its nominal sign is the inexpressible consonant ṭ, entity of the ṭ group, to the south of the southern sign—the third empty drop.

That the aggregate of discriminations, water constituent, tongue, visible forms, leg faculty, and taking are just devoid of obstructions is the emptiness endowed with all aspects. Its nominal sign is the inexpressible consonant p, the entity of the p group, to the north of the northern sign—the fourth empty drop.

That the aggregate of forms, earth constituent, body sense power, odors, anus, and speaking are just devoid of obstructions is the emptiness endowed with all aspects. Its nominal sign is the inexpressible consonant t, the entity of the t group, to the west of the western sign—the fifth empty drop.

That the aggregate of pristine wisdom, pristine wisdom constituent, mental [sense power], sounds, supreme faculty, and discharging urine are just devoid of obstructions is the emptiness endowed with all aspects. Its nominal sign is the inexpressible consonant s, the entity of the s group, beneath the sign of the indestructible center—the sixth empty drop.

In that way the six immutable empty drops are the source of attributes, vajra holder, syllable e, emptiness having apprehension,aaaaaaaaa having the nature of a prognostic image.

and:

Here the five immutable great emptinesses are the group of vowels, called “regenerative fluid” and “moon.” The six immutable empty drops are the group of consonants, called “particles [of blood]” and “sun.” Here regenerative fluid and moon are the syllable vaṃ—vajra. Particles and sun are the syllable e—lotus. The sameness of these two—vajra and lotus—is vajrasattva. Vajra is supreme bliss, consciousness, and essential fluid; sattva is the form of wisdom endowed with all aspects, object to be known, and sun. They are blessed into magnificence by pristine wisdom and consciousness; devoid of obstruction; mixed into one; suchness; and the fulfiller of the welfare of transmigrators.bbbbbbbbb

and:

Similarly, alternative internal knowledge, the goddess perfection of wisdom, naturally luminous great seal, goddess having the form of innate joy, state of completion having as concordant cause the element of attributes—mother of vajrasattva and buddha, not an object of activity of dependently arisen faculties, object of activity of the supreme faculty, nature of supremely immutable bliss, beyond the phenomena of minute particles, like a prognostic image in a mirror and a dream—is called the conquerors’ innate body due to being a supremely immutable nature.

Here with respect to the immutables, unobstructed forms, feelings, discriminations, compositional factors, and consciousnesses are the five immutables, called great emptinesses. Similarly, unobstructed earth, water, fire, wind, and space constituents are called the five immutables. The six immutables are the unobstructed eye, ear, nose, tongue, body, and mental [faculties], having abandoned apprehension of their individual respective objects. Similarly, the unobstructed constituents of visible form, sound, odor, taste, tangible object, and phenomena are also called the six immutables; these aggregates, constituents, and sense-spheres that are equal in taste as one are the empty drops. Also, when those drops are non-emitted, they are called supremely immutable. Furthermore, the supremely immutable is the syllable a; that which has arisen from the syllable a is called completely perfect buddha, vajrasattvī, entity of wisdom and method, androgynous rank, innate exalted body because of being indivisible cause and effect, essence of knower and object known. That also is bhagavān kālachakra—rank of supremely immutable bliss.

and, “Here the five immutable great emptinesses are vajra,” and:

These called “six immutable empty drops” are the source of attributes that are the basis of this, have a character of buddha form, and operate in all the three realms and three times. The unobstructedness of the six—the aggregates and so forth of cessation—and the thirty-six constituents and thirty-seventh mutable pristine wisdom is called the body of attributes, source of attributes. The four vajras are the five immutables; these display the various magical displays of emanation bodies. The sounds teaching doctrine are called “complete enjoyment.”

Those aggregates, constituents, and so forth—primordially devoid of obstruction, undifferentiable, of equal taste, endowed with all noumenal aspects—are other than, supreme to, and transcendent over external and internal conventional aggregates, constituents, and so forth.363

8’ Indicating that those very objects of attainment are other than, supreme to, and transcendent over these external and internal conventionalities (356.3/191a.3)

Moreover, the Five Hundred Thousand Stanza Root Kālachakra Tantra says:

Through ceasing cause and effect

There is no doubt about buddhahood—

Dustless, dust free, without defilement,

Defects abandoned, flawless,

Very awakened, awakened nature,

All-conscious and all-knowing, sacred ultimate.ccccccccc

Through ceasing cause and effect

The exalted body of the lord of conquerors is alternative;

Exalted body, speech, mind, and bliss are alternative;

The collections of aggregates are alternative,

The earth constituent and so forth are alternative,

Objects, sense powers, and

Likewise body faculty and actions

Of the body faculty are alternative.

In all ways arms, legs, and so forth

And in all ways eyes, mouth, and head

And in all ways that having hearing

Abide pervading all in the world.

This statement that alternative aggregates and so forth are attained through ceasing these aggregates—included within cause and effect and abiding as self-empty—also says that alternative aggregates, constituents, and so forth exist, and since it says that these are also empty, an emptiness other than self-emptiness is well established, and that moreover is ultimate other-emptiness. Through “In all ways arms, legs, and so forth” and so on, it indicates the exalted body of pristine wisdom—undifferentiable union of method and wisdom—endowed with all faculties, and also indicates that it abides all-pervasively. That is equivalent to the body of attributes, the great nirvāṇa, which is described as pure, self, blissful, and permanent.

These very meanings are also set forth in the Sūtra Set Forth by Akṣhayamati:

The element of attributes is indeed the earth constituent, but the element of attributes is not of a character of hardness. The element of attributes is indeed the water constituent, but the element of attributes is not of a character of wetness. The element of attributes is indeed the fire constituent, but the element of attributes is not of a character of ripening. The element of attributes is indeed the wind constituent, but the element of attributes is not of a character of motility. The element of attributes is indeed the eye constituent, but the element of attributes is not of a character of seeing. The element of attributes is indeed the ear, nose, tongue, body, and mentality constituents and is indeed the eye consciousness, ear consciousness, nose consciousness, tongue consciousness, body consciousness, and mental consciousness constituents, but the element of attributes is not of a character of only hearing, smelling, tasting, feeling, and knowing and is not of a character of only knowing visible forms, knowing sounds, knowing odors, knowing tastes, knowing tangible objects, and knowing phenomena. The element of attributes is indeed the visible form constituent and the sound, odor, taste, tangible object, and phenomena constituents, but the element of attributes is not of a character of what is known by eye consciousness and ear, nose, tongue, body, and mental consciousnesses.

and so forth; since it applies these individually at length, you need to look at that very sūtra.

Similarly, the Glorious Tantra of Non-Pollution also says:364

Because the alternative aggregates and so forth are perceived,

It is called “maṇḍala of collections.”

and the Chapter on Pristine Wisdom [in the Kālachakra Tantra] also says:

This sole vajrasattva arises as heruka, like a cloud at the end of an era, for the sake of ripening noxious beings.

He also arises as samayajinaddddddddd for the sake of the happiness of the obscured,

Also as the lord of jewels,eeeeeeeee ratnasambhava, for the sake of those beset by pain,

Also as the lotus bearerfffffffff for the sake of the desire of those having desire,

Also as the one with a sword in his lotus hand, amoghasiddhi, for the sake of vanquishing obstructors.

From hatred he arises as vishvamātā, vajra lady sky-traveler, like fire at the end of an era.ggggggggg

From obscuration, lochanā; from pride, māmākī, who is supreme compassion.

From desire, pāṇḍarāvāsin. From jealousy, tārā, who is a treasure of all good qualities.

These twofold various physicalities also arise as all alternative objects and subjects.

On this [Kalkī Puṇḍarīka’s Stainless Light] commentary says:

This sole vajrasattva himself, who was mentioned earlier, arises as black heruka, like a cloud at the end of time. Alternative consciousness of the phenomena of non-emission is heruka. Moreover, vajrasattva emanates him for the sake of ripening noxious beings.

That vajrasattva also arises as samayajina, that is to say, vairochana—alternative form—for the sake of ripening the obscured. He also arises as the lord of jewels, that is to say, ratnasambhava, who takes away all pain—alternative feeling of the phenomena of non-emission—for the sake of giving to those having pain. He also arises as the lotus bearer, that is to say, amitābha, who bestows the bliss of non-emission—alternative discrimination of the phenomena of non-emission—for the sake of the desire of those having desire. He also arises as the one with a sword in his lotus hand, that is to say, amoghasiddhi, who makes the mind unobstructed and vanquishes obstructors such as demons—alternative compositional factors of the phenomena of non-emission—for the sake of vanquishing obstructors. Thus, it speaks of the purities of the five buddhas.

Now, speaking about the five constituents it says “From hatred….” From great hatred, which is the extinction of ordinary hatred, he arises as the goddess perfection of wisdom, emptiness endowed with all aspects, vishvamātā, vajradhātvīshvarī, vajra sky traveling goddess. Likewise, from great obscuration, which is the extinction of obscuration, he becomes lochanā. From the cause of great pride, which is the extinction of pride, māmākī, who is supreme compassion. From great desire, which is the extinction of desire, pāṇḍarāvāsin. From great jealousy, which is the extinction of jealousy, tārā, who is a treasure of all good qualities. In that way, it says that these are the character of alternative space, alternative earth, alternative water, alternative fire, and alternative wind, established from unobstructed form and the bliss of non-emission.

These twofold various physicalities, which are kālachakra and vishvamātā—method and wisdom—mixed into one, arise as all alternative objects and subjects: alternative objects such as odors and so forth, alternative subjects such as ear and so forth, alternative speech, arms, and so forth, and alternative activities of the action faculties and so forth. Thus, the statement:

In all ways arms, legs, and so forth

And in all ways eyes, mouth, and head

And in all ways that having hearing

Abide pervading all in the world.



speaks of vajrasattva. Thus, it says:



Endowed with all self-knowledge and other-knowledge,

The supreme person helping all

Is passed beyond worldly example—

Supreme lord of knower and known.

and [Kalkī Puṇḍarīka’s Stainless Light commentary on] the Chapter on Methods of Achievement [in the Kālachakra Tantra] also says:365

Here, when conventional phenomena have ceased, they are those other compositional factors and so forth. Hence, pure compositional factors are amoghasiddhi due to the extinguishment of the obstructions of compositional factors. Feelings are ratnasambhava, called “undefiled jewel in hand.” The word “and” has a conjunctive meaning.hhhhhhhhh Likewise, discriminations are amitābha. Form aggregates are vairochana, called “having a wheel.” These, furthermore, are akṣhobhya and so forth: the five aggregates—consciousness and so forth—become pure due to the purification of and lack of obstruction in regenerative fluid called “that having a rabbit”iiiiiiiii and in flesh, blood, urine, and feces, which are called “power.”

Similarly, “the six goddesses” are vishvamātā, vajradhātvīshvarī, tārā, pandaravasinī, māmākī, and lochanā; “through the constituents” [indicates that] through having stopped the constituents of pristine consciousness, space, wind, fire, water, and earth, those other constituents become pure. “Through objects and subjects” [indicates that] through the purity of the six objects (forms and so forth) and the six subjects (eyes and so forth) the purities of other forms and so forth and of other eyes and so forth are kṣhitigarbha and so forth together with rūpavajrī and so forth—the pure bodhisattvas as well as their seals [that is, consorts].

About the fierce deities, “through the powers” [refers to] the power of faith, power of effort, power of mindfulness, power of meditative stabilization, and power of wisdom and [indicates that] through having extinguished the obstructions of non-faith, non-effort, non-mindfulness, non-meditative stabilization, and non-wisdom these become the powers of faith and so forth. The purities through [having extinguished the obstructions of] these powers are the purities of the fierce monarchs—uṣhṇīṣha, vighnāntaka, prajñāntaka, padmāntaka, and yamāntaka.

About “definitely again the others,” [this refers to] sumbharāja, nīladaṇḍa, ṭakki, achala, and mahābala [and indicates that they are] the purities of the five action faculties—bhaga,jjjjjjjjj speech, arms, legs, and anus—together with raudrārakṣhī and so forth [which are through the purification] of the activities of the action faculties.

Chāmuṇḍā and so forth are through [having extinguished the obstructions of] the eight watches [of a day]. Bhīmā and so forth dwelling on the lotus petals are through [having extinguished the obstructions of] the sixty hourskkkkkkkkk of temporal conjunction of a day.lllllllll Four are through the purification of the emptymmmmmmmmm petals. The others—chārachikā and so forth and bhīmā and so forth—are purified through having extinguished the obstructions of the wheel of emanation.nnnnnnnnn

“Demi-gods and so forth” [indicates that] nairṛtya, vayu, agni, ṣhaṇmukha, samudra, gaṇenra, shakra, brahma, rudra, yakṣha, viṣhṇu, and yama are purified through having extinguished the obstructions of the twelve—the month of chaitra (nag pa), the month of vaishākha (sa ga), the month of jyeṣhṭha (snron), the month of āṣhādha (chu stod), the month of shrāvaṇa (gro bzhin), the month of bhādra (khrums stod), the month of ashvina (tha skar), the month of krtika (smin drug), the month of mārgashira (mgo), the month of pauṣha (rgyal), the month of māgha (mchu), and the month of phālguna (dbo). The three hundred sixty associated with lāsyā and so forth, dwelling on the lotus petals of those are [purified] through [having extinguished the obstructions of] the days of the count of hours and breaths; through having extinguished the obstructions of the three hundred sixty days the other deities and goddesses of the petals are purified. [The text is indicating that] “In the secret [region] the dragons and fierce females also are purified through [having extinguished the obstructions of] the ruler of humans [that is, sixteen] hours doubled”; they are doubled due to the divisions of wisdom and method.

Likewise, “goddesses of desires and so forth” [indicates that] here the aforementioned thirty-six goddesses of desiresooooooooo and the thirty-six outer goddesses of desiresppppppppp are purified through [having extinguished the obstructions of] the physical activities by the power of the natureqqqqqqqqq and the qualities;rrrrrrrrr through having extinguished the obstructions of the physical activities, the other goddesses of desires and so forth are purified.

Through [having extinguished the obstructions of] the hairs there are all spirits.sssssssss Through the thirty-five millionttttttttt unobstructed hair-pores the groups of elementals in the cemeteries are purified; [the text is indicating that] “In that way are the other spirits and other elementals.” This is the purity.

Through the unobstructed twenty-four principles the weapons of the principal [deity kālachakra] are purified by way of being without the natures of the twenty-four aspects. In “Through the force of the qualities of the nature,”uuuuuuuuu the nature is the group of constituents—earth and so forth. The qualities of those are the six objects; from having extinguished their obstructions the six external seals of other constituents—odor and so forth—are purified. Due to the absence of obstruction of the “vajras”—that is to say, the vajras of exalted body, speech, mind, and pristine consciousness that are the purities having the character of waking, dreaming, deep sleep, and the fourth state—the internal seals are purified; those four seals of other exalted body are purified. “At the heart of the vajra-holder” [indicates that] these dwell on a moon at the heart of the principal of the maṇḍala.

The glorious one having a vajra is the supremely immutable innate bliss. Vishvamātā is the pristine wisdom of emptiness endowed with all aspects, perceiving the three times, pure because of having extinguished the obstructions of imaginary bliss of emission. “Abiding in the threefold existence” [indicates that] all aggregates and so forth at all times in all respects are pure because of having extinguished all obstructions; this is the bhagavān’s ascertainment. Thorough knowledge of existence in that way is called “nirvāṇa.”

These, and so forth, say very frequently that aggregates, constituents, and so forth—which are other than the aggregates, constituents, and so forth that abide as self-empty—are deities of pristine wisdom and also empty, and hence a profound emptiness other than self-emptiness is established as existing.

Similarly, these statements that through ceasing the aggregates, constituents, and so forth—which are adventitious defilements abiding as self-empty—the aggregates, constituents, and so forth of the matrix-of-one-gone-to-bliss abiding as deities of pristine wisdom are attained also indicate that the basis of purification, the matrix-of-one-gone-to-bliss, is not extinguished by extinguishing what are to be purified.

The superior Vajragarbha also says:366

Through the bonds of things the consciousnesses and the eyes and so forth are bound. Release through thorough knowledge of this is called “thorough knowledge of the stoppage of those objects and sense powers.” Hence, release through things themselves is release of the six consciousnesses through seeing past and future objects with the divine eye and so forth. The bhagavān pronounced that “This consciousness is alternative.” Similarly, those forms and so forth are also called “alternative.” Therefore:367

In all ways arms and legs,

And in all ways eyes, mouth, and head

And that having hearing of sounds in all worlds

Abide pervading all.vvvvvvvvv

This indicates that if objects and sense powers are not ceased, one is bound, and if ceased, one is released. This body of pristine wisdom endowed with all faculties—alternative consciousness and so forth—which is said to abide all-pervasively is a profound emptiness other than self-emptiness.

Kalkī Puṇḍarīka’s Glorious Stainless Light also says:

In the middle of these—that is to say, earth and so forth—the vajric is not a nature and is not a transformation, being without a nature that pervades [transformations]. Because of being a phenomenon of mind released from the predispositions of cyclic existence, “a mind having mind is not mind.” Thus, the existent alternative mind of nirvāṇa, devoid of the mind of cyclic existence, is called “the vajric” by the bhagavān.

and, “The vajric—space pervading space—is devoid of object, without qualities, and without nature.” You should understand this at length from the quintessential instructions of a lama. Moreover, [Kalkī Puṇḍarīka] says in that very text:368

Here the purities of the four mind-vajras come to be characters of the four exalted bodies. Mind without the entity of the mind of the fourth state—[orgasm] having a nature of bhaga [that is, vagina] and male organ polluted by the defilements of desire difficult to overcome—is the nature body, called “omniscience.” Mind without the entity of the mind of very deep sleep overwhelmed by darknesswwwwwwwww is the body of attributes, called “wisdom body.” Mind without the entity of the mind of dream—having and not having generation by life [that is, prāṇa]—is the complete enjoyment body, called “body making the day.”xxxxxxxxx Mind without the entity of the mind of waking—the discriminations of many conceptual consciousnesses—is the emanation body, called “eyes of broad lotus petals.”

These also teach conventional self-emptiness and ultimate other-emptiness.

How are they taught? Because the entity of the fourth mind is an adventitious defilement, it is self-empty. Because the basis of the non-existence of that, the ultimate matrix-of-one-gone-to-bliss, the mind of immutable bliss, is the nature body—forever not non-existent, pure, blissful, permanent, and the finality of self—it is not self-empty but is the great emptiness. Hence, through this text also the ultimate is established as other-emptiness.

Similarly, the entities of the minds of thick sleep, dream, and waking are self-empty. The bases of the non-existence of those, the minds of exalted mind, speech, and body of the ultimate matrix-of-one-gone-to-bliss—are included within the ultimate body of attributes, complete enjoyment body, and emanation bodies; those also are other-empty.

Here, the mention four times of “mind without the entity of mind” is in great accord with the earlier-mentioned “That in which whatsoever does not exist is empty of that. That which is the remainder in that always exists.” The way to understand existence and non-existenceyyyyyyyyy is also like this.

These also indicate that the defilements to be purified and the basis of purification are different, and those moreover are not just different isolateszzzzzzzzz since they differ by way of an extremely great number of differences:


	because there is the difference of fabricated adventitious and natural fundamental

	and because there is the difference of conventional and ultimate

	and because there is the difference of phenomenon and noumenon

	and because there is the difference of extreme and center

	and because there is the difference of other-arisen and self-arisen

	and because there is the difference of imputational other-powered and noumenal thoroughly established

	and because there is the difference of consciousness and element of attributes

	and because there is the difference of mundane and supramundane

	and because there is the difference of suffering and bliss

	and because there is the difference of contaminated and uncontaminated

	and because there is the difference of incomplete and complete qualities of the body of attributes

	and because there is the difference of destructible and indestructible.



Similarly, from the mention again and again of the mind of natural clear light, the statement “The mind that is existent mind is without mind” also is to be understood as setting forth the ultimate other-emptiness. Here, ultimate mind is mind that exists in the mode of subsistence; conventional mind is mind that does not exist in the mode of subsistence. Therefore, “the mind that is existent mind” is the ultimate mind of enlightenment, natural clear light.

Mind is the great mind of all.

The nature is without defilement.

That also is this [ultimate mind of enlightenment, natural clear light]. “Is without mind” [means that] mind, mentality, and consciousness do not exist in its [that is, the ultimate mind of enlightenment’s] entity because it is naturally pure. Therefore, the import is that an ultimate other-empty mind endowed with inherent natureaaaaaaaaaa always abides as the basis of the emptiness of a conventional self-empty mind.

Similarly, the meaning of the statement “mind-vajra without mind” also is to be understood in accordance with the above. Here mind-vajra, which is the basis of the non-existence of conventional mind, is vajra-mind—uninterruptible, indestructible ultimate mind.

Similarly, without the flaws of a combination of contradictions many scriptural statements—speaking of body without body, existence without existence, wondrous form without form, the aspectless endowed with all aspects, and so forth—again and again teach the profound ultimate other-emptiness, the basis of emptiness, beyond worldly examples. The Revelation of the Thought Tantra also says:

Ignorance, compositional activity,

Consciousness, name and form,

Six sense-spheres, contact,

Feeling, attachment,

Grasping, existence, birth, and

Aging and death are knowledge-consorts.

These—pride, pride of greatness,

Pride of thinking I, pride of conceit,

Pride beyond pride,

Pride of inferiority, and erroneous pride—

Are the supreme vajra limit.bbbbbbbbbb

and the Glorious Union of All Buddhascccccccccc also says:

In brief, the five aggregates

Are well renowned as the five buddhas.

Also the vajra sense-spheres

Are the supreme maṇḍala of bodhisattvas.

and:

Earth is the one called “lochanā.”

The water constituent is “māmākī.”

Those called “pāṇḍarā” and “tārā”

Are well renowned as fire and wind.

The pledge of vajra space sphere

Is the vajra holder himself.

Those, and so forth, extensively speak of natural, fundamental, noumenal, naturally pure aggregates, constituents, and so forth—which primordially are bases of emptiness of fabricated, adventitious aggregates, constituents, and so forth—alternative, supreme, transcendent, and ultimate. In this way, ultimate truths are other than these lowly external and internal conventionalities; they are transcendent, ultimate, and supreme. Moreover, in elevated tantras it is said:

As is the external, so is the internal.

As is the internal, so is the alternative.

It is said that just as although the external husk of a grain, the internal part, and the essence of the grain are not the same entity, but abide similarly in terms of aspect, so although this external world of the container-environment, the internal sentient beings who are contents, and the alternative matrix-of-one-gone-to-bliss, thusness, are indeed not the same entity, they are similar in aspect. This mode abides as equivalent also to the statement in other texts of the great middle:

Just this as it appears is conventional.

The counterpartdddddddddd is other.

“Just this as it appears” [means that] these externals and internals appearing to consciousness are conventionalities. That which is “other” than these is the ultimate noumenal, which is other than these conventional phenomena—transcendent or the ultimate of the supreme. From between the two truths, ultimate truth is the counterpart to conventional truths; therefore, it is called “the counterpart.” Thus this statement that whatever are ultimates are other than conventionalities also clears away the assertion by some that the two truths are undifferentiable.

Furthermore, those who assert that these things appearing to consciousness are conventionalities and the factors of their emptiness of themselves are ultimate truths are extremely mistaken:


	because it is impossible for those that are self-empty to be ultimate truths and it is impossible for those that are ultimate truths to be self-empty

	and because many pure sources for those have been set forth and will be set forth.



Similarly, the assertion that all whatsoever appearances are conventionalities and all whatsoever emptinesses are ultimates also is babble because since both appearance and emptiness are contained in conventionalities and both appearance and emptiness are contained in ultimates, this [assertion] is harmed by the absurd consequence that even the appearance of the noumenon would be a conventionality and by the extreme absurdity that conventional emptiness [that is, self-emptiness] would be ultimate. Other sources for these are also taught in other quintessential instructions.

9’ Clearing away many extremes about these having to be equivalent to self-emptiness (369.2/198b.1)

Objection: If self-emptiness and element of attributes are not synonymous, then how do you interpret the statement in Sūtra Indicating the Indivisible Nature of the Element of Attributes369 in the Pile of Jewels, “Venerable Shāradvatiputra, since even thorough afflictions have just the nature of the element of attributes, the thorough knowledge itself of thorough afflictions is itself called ‘pure’”?

Answer: This, as indicated above, is said in consideration of the thusness of afflictive emotions or the afflictive emotions of thusness. The purpose is as indicated above.eeeeeeeeee

Similarly, the statement in the Sūtra Set Forth by Akṣhayamati:



Though one manifestly sets mindfulness on the likes of “Due to realizing these afflictive emotions, it is enlightenment; that which is the nature of afflictive emotions is the nature of enlightenment,” it is not closely set, intensively set, and strongly set on anything, [but] the noumenon is intensively known as abiding. Hence, it is said that “The element of attributes abides.”

also is made in consideration of the thusness of afflictive emotions. The purpose is as indicated above.

Similarly, the statement also in the Meeting of Father and Son Sūtra:370



Bhagavān, this limit of reality is omnipresent; there is no phenomenon that is not a phenomenon of the limit of reality. Bhagavān, this called “enlightenment” is the limit of reality. What is enlightenment? Bhagavān, the non-nature of all phenomena is to be known as being enlightenment. At the lowest level, even [deeds of] immediate retribution [in a hell] are enlightenment. Why? Bhagavān, enlightenment is non-nature; [deeds of] immediate retribution also have the nature of that. Why? Bhagavān, all phenomena are the sphere of nirvāṇa without any remainder of aggregates; [deeds of] immediate retribution also have the nature of that.

is made in consideration of the thusness of deeds of immediate retribution and so forth and the limit of reality of all phenomena or all phenomena of the limit of reality. Here also the purpose is as indicated above.

Similarly, the statement also in the Sūtra Teaching Conventional and Ultimate Truths:371

Devaputra said, “Mañjushrī, what is correct application?” Mañjushrī replied, “Devaputra, ultimately whatever thusness, the element of attributes, and utter non-production are equal with, ultimately the five [deeds of] immediate retribution are also equal with. Ultimately whatever thusness, the element of attributes, and utter non-production are equal with, ultimately those that are [faulty] views are also equal with. Ultimately whatever thusness, the element of attributes, and utter non-production are equal with, ultimately the attributes of common beings are also equal with.

and:

Mañjushrī said, “Ultimately all phenomena are equal with respect to being utterly unarisen, and ultimately all phenomena are equal with respect to being utterly unproduced, and ultimately all phenomena are equal with respect to being utterly non-things. Consequently, Devaputra, ultimately all phenomena are equal. Why? Devaputra, due to being ultimately just unarisen, there is no way to differentiate phenomena. Devaputra, it is thus: for example, the space inside a porcelain vessel and the space inside a jewel vessel are just the space-constituent; ultimately there is no way to differentiate them in the least. Devaputra, similarly afflictive emotions are ultimately utterly just unarisen. The pure are also ultimately utterly just unarisen. Cyclic existence also is ultimately utterly just unarisen. Nirvāṇa also is ultimately utterly just unarisen. Ultimately there is no way to differentiate them in the least. Why? Because all phenomena are ultimately utterly just unarisen.

is made in consideration of the thusness of the phenomena of ordinary beings, of all phenomena of the afflicted and purified classes, and of all phenomena of cyclic existence and nirvāṇa. Here also the purpose is as indicated above.

Objection: The [Sūtra Spoken When] About to Pass Away and so forth say that if mind is realized, this is pristine wisdom; are these statements not in consideration of realizing that mind is empty of mind?

Answer: Such mere [statements] do not make it so. If it did, then even realizations—while the continuum of breath has not stopped—that the mind is empty of the mind would be pristine wisdoms, and if that is asserted, it would contradict the thought of final profound tantras and of tenth grounders such as the protectors of the three lineages.ffffffffff Hence, these also are in consideration of ultimate mind.

Objection: Āryadeva’s Lamp Compendium for Practice states:

All ones-gone-thus possessing an essence of compassion—seeing all sentient beings fallen into a whirlpool of suffering, without refuge, and without defender—cause those beings to purify afflictive emotions through thorough knowledge of the nature of afflictive emotions in a conventional manner, and cause them to be thoroughly set in meditative stabilization having an essence of the mode of reality through having cleansed conventional truth also by means of ultimate truth.

and so forth. Does this not say that the entities of afflictive emotions are purified through knowledge itself that they are self-empty?

Answer: This is in consideration of temporarily suppressing or reducing the pointedness of coarse afflictive emotions because even this very passage says that, in the end, the conventional knowledge that afflictive emotions are self-empty must also be purified by non-conceptual pristine wisdom, meditative stabilization actualizing the ultimate.

Similarly, the meaning of:

Through things themselves one is released,

And through the bondage of things one is bound.

Through thorough knowledge of that, one is released.

and so forth also is that through merely knowing that things are self-empty one is not released; rather, when one is released from the stirrings of wind and mind, one is released from bondage; mistake as well as mistaken appearances having vanished, pristine wisdom manifests in self-appearance. You should know this at length from the profound bodhisattva commentaries such as the commentary by the superior Vajragarbha and so forth, as well as from quintessential instructions. The import of other [passages] teaching as if release is through such recognition is also like that.

Therefore, if the chief bond, the continuum of breath that is the mount of the conception of self, is stopped, one is released from all bonds, and attaining the entity of the limitless qualities of the ultimate other-emptiness, the basis of emptiness, one will bring about the welfare of all sentient beings. Consequently, the noumenal ultimate truth—the basis of the emptiness of all phenomena abiding as empty—is the final definitive meaning of the profound scriptures, be they those that directly teach clearly or those that teach by way of oblique intention.gggggggggg Moreover, the Descent into Laṅkā Sūtra says:372

Mahāmati, my permanent and inconceivable ultimate is endowed with the character [and] the cause of the ultimate. Due to being the character of a superior’s individual self-knowledge, free from existence and non-existence, it is endowed with the character. Due to being the cause of ultimate pristine wisdom, it is endowed with the cause. Due to being free from existence and non-existence, it is qualitatively similar to the examples of unmade space, nirvāṇa, and cessation, whereby it is permanent. Hence, Mahāmati, this does not accord with the forders’ notion of the permanent and inconceivable. Mahāmati, this permanent and inconceivable is thusness understood by the superior individual pristine wisdom of individual self-knowledge of ones-gone-thus.

and so forth, and also there are the meanings of profound scriptures that have been explained above, and there are also those that will be explained below.

Furthermore, the Aṅgulimāla Sūtra also says:

Mañjushrī, similarly the way the suchness of self is wrongly viewed as “It is like this and like that” is as follows. Even with respect to liberation, self, and the supramundane, those who do not know oblique intentional speech conceptualize—like those dwelling in extremes—that “Selflessness is the word of buddha.” Afflicted by inference, they also have gone under the influence of a doctrine of obscuration in the world. Due to not knowing how to explain the supramundane also as oblique intentional speech, their knowledge degenerates. Hence, the suchness of phenomena, the one-gone-thus, and the thusness of the spiritual community—included in self upon having abandoned the two factions—is taught as the middle path of the vehicle of the one-gone-thus. “The middle path” is a synonym of great vehicle.

and so forth.

10’ Showing the great waves of benefit of faith in the object of attainment and so forth (373.7/201b.1)

The finality of the great vehicle is the vehicle of the noumenon. That moreover is the vehicle of the ultimate other-emptiness, the basis of emptiness, the matrix-of-one-gone-to-bliss. Hence, when belief and faith are generated in it, many obstructions are purified. Moreover, the Crushing Hell Sūtra373 says:



Whatsoever heroes generate intense faith in the great vehicle will not go to a bad transmigration for a thousand eons. They will not be born in the birthplaces of animals for five thousand eons, likewise also not as hungry ghosts. They will be born for twenty-five thousand eons in worlds of gods and in brahmā worlds.

and Āryadeva’s Four Hundred also says:374

Those of little merit would not even generate

Mere doubt about this doctrine.

Even through merely coming to doubt it

Cyclic existence is torn to tatters.

and such is also stated at length in others, and [I] have also indicated many earlier.

It is said that in order to teach it to others by way of not deprecating it and believing in it and in order to practice it through memorizing, holding, reading, and so forth, it is necessary to generate an altruistic intention to become enlightened in the presence of many buddhas. The Mahāparinirvāṇa Sūtra says:

Child of lineage, whatever sentient beings generate a mind directed toward enlightenment from buddhas as numerous as the sands of the Ga-ḡyayhhhhhhhhhh River will, during this bad period of time, retain and memorize this sūtra, not deprecating it. Child of lineage, whatever sentient beings generate a mind directed toward enlightenment from buddhas as numerous as the sands of one Ganges River will, during this bad period of time, not deprecate this doctrine and will have zeal for this sūtra, but will not be able to reveal and teach it to others. Child of lineage, whatever sentient beings generate a mind directed toward enlightenment from buddhas as numerous as the sands of two Ganges Rivers will, during this bad period of time, not deprecate this doctrine and will have faith and zeal for this sūtra and will retain, memorize, read, and recite it, but will not be able to teach it extensively to others. Whatever sentient beings generate a mind directed toward enlightenment from buddhas as numerous as the sands of three Ganges Rivers will, during this bad period of time, not deprecate this doctrine and will retain, memorize, read, recite, and write it in books but, though teaching it to others, will not understand the profound meaning. Whatever sentient beings generate a mind directed toward enlightenment from buddhas as numerous as the sands of four Ganges Rivers will, during this bad period of time, not deprecate this doctrine and will retain, memorize, read, recite, and write it in books, and will teach only one sixteenth of the profound meaning to others but, though teaching and explaining it, will not understand it fully. Whatever sentient beings generate a mind directed toward enlightenment from buddhas as numerous as the sands of five Ganges Rivers will, during this bad period of time, not deprecate this doctrine and will retain, memorize, read, recite, and write it in books, and will be able to teach eight sixteenths of the profound meaning to others. Whatever sentient beings generate a mind directed toward enlightenment from buddhas as numerous as the sands of six Ganges Rivers will, during this bad period of time, not deprecate this doctrine and will retain, memorize, read, recite, and write it in books, and will be able to teach twelve sixteenths of the profound meaning to others. Whatever sentient beings generate a mind directed toward enlightenment from buddhas as numerous as the sands of seven Ganges Rivers will, during this bad period of time, not deprecate this doctrine and will retain, memorize, read, recite, and write it in books, and will be able to teach fourteen sixteenths of the profound meaning to others. Whatever sentient beings generate a mind directed toward enlightenment from buddhas as numerous as the sands of eight Ganges Rivers will, during this bad period of time, not deprecate this doctrine and will retain, memorize, read, and recite it, and will incite others also to write it in books, and will themselves listen to and memorize it and incite others also to listen to, memorize, read, recite, and understand it, and out of compassionate mercy for the world will very much guard it and worship the sūtra and will also incite others to worship, revere, respect, pay homage, read, and recite it likewise.

Their full understanding of the profound meaning is as follows: they extensively explain that the one-gone-thus has the attribute of abiding forever, is immutable, and is final bliss and that the buddha-nature exists in sentient beings. And being very skilled in the treasure of the doctrine of the one-gone-thus and having worshipped those buddhas, they will retain, memorize, protect, and realize the presentation of these unsurpassed correct doctrines. Whatever persons generate a mind directed toward unsurpassed, complete, perfect enlightenment will in the future retain, hold, and protect this correct doctrine, and will definitely know the presentation of the correct doctrine.

Hence, you should understand that they will, at a future bad time, guard the holy doctrines. Why? Because those who have generated a mind [directed toward unsurpassed, complete, perfect enlightenment] will, without question, be able to guard and hold the unsurpassed holy doctrine.

(d) Upon clearing away various wrong conceptions about those, delineating the meaning exactly as it is (377.1/203a.4)

Objection: The Mother of the Conquerors [that is, a perfection of wisdom sūtra] says:

Devaputras, form itself is knowledge-of-all-aspects; knowledge-of-all-aspects itself is also form…. An unshared buddha attribute itself is knowledge-of-all-aspects; knowledge-of-all-aspects is an unshared buddha attribute.

Therefore, is it not that that which is the emptiness of a form’s own respective entity, and so forth, is thusness, and is it not that identification and realization of such is knowledge-of-all-aspects?

Answer: It is not. That such is said in consideration that the thusness of a form is the pristine wisdom of knowledge-of-all-aspects also clearly resides in this very sūtra. For [the Mother of the Conquerors] says:

Forms themselves are the knowledge-of-all-aspects itself. Feelings themselves, compositional factors themselves, consciousnesses themselves are also the knowledge-of-all-aspects itself. Right through to the eighteen unshared attributes of a buddha themselves are also the knowledge-of-all-aspects itself. Why? It is thus: That which is the thusness of forms and that which is the thusness of knowledge-of-all-aspects is the same thusness. That which is the thusness of feelings… and that which is the thusness of the eighteen unshared attributes of a buddha right through to the thusness of knowledge-of-all-aspects is the same thusness.

In consideration of these, it says at length, “When the thusness of forms is known, the pith and extent of all phenomena is known,” and so forth.

Objection: Nāgārjuna’s Fundamental Treatise on the Middle, Called “Wisdom” says:375

Because there are not any phenomena

That are not dependent-arisings,

There are not any phenomena

That are not empty.

Hence, just as whatever are dependent-arisings are emptinesses, whatever are emptinesses must also be dependent-arisings, and since dependent-arisings are self-empty, all emptinesses are only self-empty.

Answer: Since some think this, let me explain. That passage says that whatever are dependent-arisings are emptinesses, but it does not say that whatever are emptinesses are dependent-arisings. If it is asserted that all whatsoever emptinesses are dependent-arisings, then since all synonyms of the basis of emptiness—ultimate, noumenon, limit of reality, and so forth—are emptinesses, they would be dependent-arisings, and it would have to be asserted that they are also compounded, impermanent, false, deceptive, and so forth. However, that is not reasonable because there would be the great fallacy of contradicting extensive statements in the Mother of the Conquerors:

Subhūti, it is taught that conventional truths, taken as valid, create effects. It cannot be taught that ultimate truths create effects.

and so forth and also in the Sūtra Unraveling the Thought:376

Subhūti, it is like this: Thusness, the ultimate, selflessness in phenomena does not arise related to causes; it is not compounded; it also does not become non-ultimate. An ultimate other than that ultimate is not to be sought. In permanent, permanent time and in everlasting, everlasting time, whether ones-gone-thus arise or do not arise, the noumenon of phenomena, the basic element that is the abode of attributes only abides; it is not otherwise.

and so forth. Moreover, if ultimate truths were not beyond dependent-arisings, even final true cessations would not be beyond dependent-arisings. And if that is asserted, they would not be beyond compounded phenomena, in which case they would most absurdly have the attributes of impermanence, falsity, and deceptiveness and would not be final sources of refuge. This is because the Shrīmālādevī Sūtra says:377

Supramundane victor, among these four noble truths, three truths are impermanent, and one truth is permanent. Why? Supramundane victor, it is because the three truths are included in what have the characteristic of being compounded, and, supramundane victor, those included in what have the characteristic of being compounded are impermanent. Those that are impermanent have the attribute of falsity, deceptiveness. Supramundane victor, those that are impermanent have the attribute of falsity—deceptiveness—and are untrue, impermanent; they are not a refuge. Supramundane victor, consequently, the noble truths of suffering, source of suffering, and path going to the cessation of suffering are, in reality, untrue and impermanent; they are not a refuge. Supramundane victor, among those [four truths], one truth, [the cessation of suffering,] is beyond the realm of the character of the compounded. Supramundane victor, that which is beyond the realm of the character of the compounded is permanent. Whatever is permanent has the attribute of non-deceptiveness. Supramundane victor, that which has the attribute of non-deceptiveness is true, permanent, and a refuge. Supramundane victor, consequently, among these the truth of the cessation of suffering itself is—in reality—true, permanent, and a refuge. Supramundane victor, the truth of the cessation of suffering, which is beyond the objects of consciousness of all sentient beings, is inconceivable; it is not the domain of knowledge of hearers and solitary realizers.

and Nāgārjuna’s Fundamental Treatise on the Middle, Called “Wisdom” also says:378

The bhagavān said that whatsoever phenomena

Are deceptive are falsities.

All compounded things are deceptive phenomena.

Therefore, those are falsities.

and a passage cited in the commentaries on that also says, “All compositional things have the attributes of falsity and deceptiveness,” and so forth, at length. Consequently, although whatever are compounded dependent-arisings are necessarily empty, those who assert that all whatsoever emptinesses are dependent-arisings are mistaken because although the ultimate emptiness is beyond dependent-arising, it is the profound very final emptiness.

Objection: Well then, this contradicts [Nāgārjuna’s statement in the Essay on the Mind of Enlightenment]:379

Conventionalities are described as emptinesses,

And just emptinesses are conventionalities

Because it is definite that without the one, the other does not occur,

Like product and impermanent thing.

Answer: There is no fault because emptiness on this occasion is dependently arisen self-emptiness, and he is indicating that it is a mutually pervasive single entity with dependent-arising, and we also assert this in that way.

Objection: If the ultimate noumenon is not empty of its own entity, then this contradicts the statements that all phenomena are natureless.

Answer: There is no fault because the imports of those [statements] are not contradictory. How are they not contradictory? Imputational natures are natureless in that they do not exist by way of their own character; aside from being establishediiiiiiiiii as mere conventionalities, or as unreal conventionalities, they are not established even as conventional truths, or real conventionalities. Other-powered natures are natureless in that although they exist as entities conventionally produced from others, they do not exist as entities produced from themselves, and in reality they are not established at all. Because in that way those two are self-empty, their entities [that is, natures] do not exist. The basis of the non-existence of those two, the noumenal thoroughly established nature, is not without its own entity, but because it is the basis of the non-existence of the natures of conventional phenomena, which are other than it, it is the entity of the ultimate truth—the nature body or inherent body,jjjjjjjjjj natural clear light, natural innate pristine wisdom, natural purity, natural spontaneity, naturally abiding lineage.

It is said that when you know the system of naturelessness in that way, you realize the center that has not fallen to an extreme of existence and non-existence, permanence and annihilation, and superimposition and deprecation, whereby you will not degenerate from the middle path. The Sūtra Unraveling the Thought says:380

What wise person would propound without a thought behind it

That phenomena are natureless, phenomena are unproduced,

Phenomena are unceasing, phenomena are quiescent from the start,

And all phenomena are naturally thoroughly passed beyond sorrow?

I set forth character-naturelessness, production-naturelessness,

And ultimate-naturelessness.

Whatever wise person knows the thought this way

Will not go on a path of degeneration.

The holy superior Asaṅga also says:

What is the thought of the statements in the very vast [sūtras] that “All phenomena are natureless“? [Such is said] because of not arising from themselves, not existing as having their own nature, not abiding in their own entity, and not having character as conceived by childish beings. Moreover, it is because imputational natures do not have a nature of character, other-powered natures do not have a nature of production, and thoroughly established natures are the ultimate-non-nature.

and the holy conqueror Maitreya also makes the same point [in the Ornament for the Great Vehicle Sūtras]:381

If one knows non-existent-emptiness

And likewise existent-emptiness

And nature-emptiness,

It is said that one knows emptiness.

These indicate that:


	Since imputational natures and other-powered natures are fabricated and adventitious, they are self-empty, without their own entities.

	Since the noumenal thoroughly established nature is natural and foundational, it is other-empty, without others’ entities.



Consequently, the noumenon’s own entity does not become non-existent due to the fact that it is said that all phenomena are natureless, for phenomena and noumenon are different. There are immeasurable damages by scripture and reasoning to the assertion that those two are not to be differentiated.

Even if in some [texts] it is said that the noumenon is natureless, you should know that such is said in consideration that it is without others’ entities, it is not at all that it is without its own entity because that would contradict countless definitive scriptures.

Similarly, the statements that appropriational phenomenakkkkkkkkkk are impermanent, miserable, empty, selfless, and unclean also do not harm the statements that the ultimate body of attributes is pure, self, bliss, and permanent because the Shrīmālādevī Sūtra says that viewing these [latter four] in a factual way is flawless:382

Supramundane victor, sentient beings who with faith discriminate the one-gone-thus as permanent, discriminate the one-gone-thus as blissful, discriminate the one-gone-thus as self, and discriminate the one-gone-thus as pure are, supramundane victor, not erroneous; supramundane victor, those sentient beings possess the correct view. Why? Supramundane victor, it is because the body of attributes of the one-gone-thus is the perfection of permanence, the perfection of bliss, the perfection of self, and the perfection of purity. Supramundane victor, those who see reality are called children of the supramundane victor, born from the exalted mind of the supramundane victor, born from the mouth of the supramundane victor, born from the doctrine of the supramundane victor, emanations of the doctrine of the supramundane victor, and partaking the lot of the doctrine of the supramundane victor.

Similarly, this very sūtra says that viewing permanence and annihilation is faulty if it does not accord with the fact, whereas if it does, it is flawless:383

Supramundane victor, these two are called “extreme views.” What are the two? Views of annihilation and views of permanence. Supramundane victor, if compositional phenomena are viewed as impermanent, that is not an annihilatory view of them; that is a correct view of them. Supramundane victor, if nirvāṇa is viewed as permanent, that is not a view of permanence of it; that is a correct view of it.

It has already been explained that although on occasions of individual analysis one views in accordance with the factual mode of subsistence, on occasions of meditative equipoise free from proliferations it is necessary not to view anything, and there is no fallacy of contradiction in those because their occasions are separate.

Objection: Since all whatsoever consciousnesses are compounded, even the perfection of wisdom and knowledge-of-all-aspects also are compounded, whereas the noumenon, thusness, and so forth are uncompounded. Hence, those are not fit to be synonyms.

Answer: That is not so because it is necessary to know the divisions of the two truths also with regard to wisdomllllllllll and pristine wisdom.mmmmmmmmmm Although the wisdom and pristine wisdom included within true paths are compounded conventionalities, the wisdom and pristine wisdom included within true cessations are uncompounded ultimates, and since those and the noumenon and so forth are synonyms, there is no fault.

Objection: The noumenon is the object to be known, and pristine wisdom is the subject knowing it; hence it is not feasible for those two to be equivalent, as is the case with a form and an eye consciousness.

Answer: There is no fault:


	because the non-sameness of knower and object known is for conventional other-cognition, whereas ultimate self-cognizing knower and object known are the same

	and because the element of attributes itself is pristine wisdom cognizing itself by itself,nnnnnnnnnn the ultimate mind of enlightenment, undifferentiable emptiness and compassion, undifferentiable method and wisdom, and undifferentiable bliss and emptiness

	and because the union of those into one is the androgynous state,oooooooooo

	and because all ultimate father gods and mother gods and residence-maṇḍalas and resident-maṇḍalas—the noumenal evaṃ, ahaṃ, haṃkṣha, ālikāli, triangular drop, vajra bhaga, vajra lotus, vajrasattva, vajra moon and sun, vajra semen and particles [of blood], vajra day and night, vajra two phases, vajra two solar transits, kālachakra, hevajra, chakrasaṃvara, guhyasamāja, māyājāla, vajra-chatuḥpitha, vajrahūṃkara, vajraḍākiṇī, vajrasāgara, and so forth—are the same equal undifferentiable taste itself.



Objection: If the ultimate noumenon is not self-empty but other-empty, then since such is a trifling emptiness, this would become the system of [non-Buddhist] forders because it is said, “A trifling emptiness is of the forders….”

Answer: [Other-emptiness] is not a trifling emptiness because of being empty of all phenomena.pppppppppp

Objection: If [other-emptiness] is empty of all phenomena, it would even be empty of the noumenon because the noumenon is also included within all.

Answer: An emptiness of allqqqqqqqqqq does not occur because an emptiness of the noumenon does not occur. A basis of the emptiness of all phenomenarrrrrrrrrr occurs; it is the noumenon. A basis empty of the noumenonssssssssss does not occur because that is damaged by immeasurable, great, absurd consequences. Therefore, empty of all and empty of all phenomena are extremely different because the mode of subsistence is empty of phenomena but is not empty of the noumenon.tttttttttt This also clears away the assertion that phenomena and noumenon are one entity and different isolatesuuuuuuuuuu and the assertion that they are not at all different because those two are different in the sense of negating that they are the same entity.vvvvvvvvvv

Objection: Well then, this contradicts the Sūtra Unraveling the Thought, which says that the two truths are not either one or different:384

The character of the compounded realm and of the ultimate

Is a character devoid of sameness and difference.

Those who consider that they are the same or different

Are improperly oriented.

Answer: That passage refutes that the two truths are the same entity or different entities because although ultimate entities are established in the mode of subsistence, conventional entities are not established [in the mode of subsistence]. All explanations in ways other than this are only frothing crazed by the poison of:


	with respect to the two truths not differentiating but conflating into one the differences of two modes of truth, two modes of appearance, and two modes of emptiness

	and when those [differences] are asserted to be non-existent, not differentiating two modes of nihilism.



Objection: Thusness released from the coverings of afflictive emotions is not the matrix-of-one-gone-to-bliss because it is said:

Supramundane victor, just this body of attributes not released from the coverings of afflictive emotions is called the matrix-of-one-gone-thus.

Answer: Since some think this, let me explain. Although thusness residing pervasively during three phases of each individual person is said to be impure, impure-pure, and very pure, thusness—like space pervading an area whether or not there are groups of clouds—is neither one-pointedly pure nor one-pointedly impure because it resides pervading all persons, whether they have defilements or not. Consequently, due to persons, that which is thusness itself, residing together with defilement in some, resides without defilement in some [others], but there are no divisions in thusness, like space in which there are and are not clouds. In consideration of this:


	The Excellent Golden Light Sūtra says that the entity itself of a one-gone-thus and the matrix-of-one-gone-thus are equivalent.

	The Mahāparinirvāṇa Sūtra and so forth say that buddha-nature, natural nirvāṇa, and basic element of self are synonyms.

	The Descent into Laṅkā Sūtra also says that matrix-of-one-gone-to-bliss, noumenon, and thoroughly established nature are synonyms.

	The Expression of Mañjushrī’s Ultimate Names Tantra also says that vajra matrix, matrix of all buddhas, and matrix of all ones-gone-thus are synonyms of the ultimate.

	The Matrix-of-One-Gone-Thus Sūtra also says that conqueror, matrix-of-one-gone-thus, self-arisen buddha, buddha ground, inexhaustible noumenon, treasure of attributes, noumenon of one-gone-thus, body of one-gone-to-bliss, body of a conqueror set in equipoise, lineage of one-gone-thus, noumenon, precious pristine wisdom of one-gone-thus, nature, and pristine wisdom of buddha are synonymous with matrix-of-one-gone-to-bliss.

	Maitreya’s Sublime Continuum of the Great Vehicle and Asaṅga’s commentary say that body of attributes, one-gone-thus, ultimate truth, and great nirvāṇa are synonymous with matrix-of-one-gone-to-bliss.



and others also say such at length. Hence, there is no fault in saying that [thusness and matrix-of-one-gone-to-bliss] are equivalent and synonymous.

(e) Mode of abandoning all error through the correct view realizing such properly (386.5/209a.3)

Having in that way abandoned all mistakes through the correct view, you will realize [suchness] in accordance with how it resides. The Mahāparinirvāṇa Sūtra says:

Child of lineage, at such a time—when certain sentient beings were:


	viewing what has self as not having self and viewing the selfless as having self

	viewing the permanent as impermanent and viewing the impermanent as permanent

	viewing bliss as non-bliss and viewing non-bliss as bliss

	viewing the thoroughly pure as thoroughly impure

	viewing the non-ceasing as ceasing and viewing the ceasing as non-ceasing

	viewing misdeeds as non-misdeeds and viewing non-misdeeds as misdeeds

	viewing light misdeeds as heavy and viewing heavy misdeeds as light

	viewing vehicle as non-vehicle and viewing non-vehicle as vehicle

	viewing path as non-path and viewing non-path as path

	viewing real enlightenment as non-enlightenment and viewing non-enlightenment as enlightenment

	viewing suffering as non-suffering and viewing non-suffering as suffering

	viewing sources as non-sources and viewing cessation as non-cessation

	viewing truth as non-truth

	viewing the conventional as ultimate and viewing the ultimate as conventional

	viewing going for refuge as non-going for refuge

	saying that the real word of buddha is the word of demons and saying that the real word of demons is the word of buddha




the ones-gone-thus set forth this Mahāparinirvāṇa Sūtra.

and:385

Child of lineage, the “buddha-nature” is ultimate emptiness. Ultimate emptiness is called “pristine wisdom.” Its being called “empty” is that both emptiness and non-emptiness are not seen. The wise see all—non-empty and empty, permanent and impermanent, bliss and suffering, self and selfless, thoroughly pure and thoroughly impure. The “empty” is all cyclic existence. The “non-empty” is nirvāṇa. Those ranging through to the selflesswwwwwwwwww are cyclic existence. “Self” is parinirvāṇa. Seeing all as empty and not seeing the non-empty are not called the “middle path.” Seeing all those ranging through to the selfless and not seeing self are not called the “middle path.” The “middle path” is the buddha-nature. Due to that fact, the buddha-nature is permanent, immutable, and non-fluctuating. Because of being covered by ignorance all sentient beings do not see. Hearers and solitary realizers—from seeing all as empty and not seeing the non-empty—see all as those (ranging through to selfless) but do not see self. Consequently, they do not attain ultimate emptiness. Due to not attaining ultimate emptiness, they do not partake of the middle; due to not having the middle path, they do not see the buddha-nature.

and:

Child of lineage, those who see all phenomena as not permanent, selfless, without bliss, and thoroughly impure and see all non-phenomena as not permanent, selfless, without bliss, and thoroughly impure do not see the buddha-nature. In that, “all [phenomena]” is cyclic existence; “all non[-phenomena]” is the three jewels. Hearers and solitary realizers see all phenomena as not permanent, selfless, without bliss, and thoroughly impure, and they also see all non-phenomena as not permanent, selfless, without bliss, and thoroughly impure; due to this fact they do not see the buddha-nature. Tenth-ground bodhisattvas see all phenomena as not permanent, selfless, without bliss, and thoroughly impure, but partially see all non-phenomena as permanent, self, bliss, and thoroughly pure; due to this fact they see a mere one tenth. Supramundane victor buddhas perceive all phenomena as impermanent, selfless, without bliss, and thoroughly impure, and perceive all non-phenomena as permanent, self, bliss, and thoroughly pure; hence, they perceive the buddha-nature like an olive placed in the palm of the hand. Due to this fact, the hero-proceeding meditative stabilization is called “final.”

and:386

Discriminating the selfless as self and discriminating self as selfless also are erroneous. The world propounds that self exists, and in the doctrine of buddha also it is propounded that self exists. Worldly ones indeed propound that self exists, but [they propound that] the buddha-nature does not exist, whereby they discriminate the selfless as self; that is erroneous. The existent self in buddha’s doctrine is the buddha-nature. Worldly ones propound that buddha’s doctrine is selflessness; hence, they are said to “discriminate self as selfless.”

and:

The self definitely does not exist in the forders’ doctrine. This called “self” is the one-gone-thus. Why? It is called “permanent” because nets of doubt do not exist, are not created, and are not taken up with respect to limitless exalted body.

and:

Concerning this, “wisdom” is as follows. It views the one-gone-thus as permanent, self, bliss, and thoroughly pure and views the buddha-nature as existing in all sentient beings and views the characters of phenomena in two ways: realization of non-empty and empty, permanent and impermanent, bliss and non-bliss, self and selfless, thoroughly pure and thoroughly impure, suitable to differentiate different phenomena and unsuitable to differentiate different phenomena, different phenomena produced from conditions and different phenomena not produced from conditions, different phenomena that have become effects from causes and different phenomena that have not become effects from causes. This realization is called “endowed with wisdom.”

and:387

At that time the supramundane victor pronounced to the monastics, “Listen well, and intensely hold this in mind. You, like the example of a drunken person, are reduced to knowing only words and syllables but do not realize the meaning. What meaning? Common beings are like a drunk who discriminates sun, moon, and so forth—which do not circle—as circling. Due to being thoroughly covered by afflictive ignorance you generate erroneous attitudes—discriminating self as selfless, discriminating the permanent as impermanent, discriminating the thoroughly pure as thoroughly impure, and discriminating bliss as suffering; due to being thoroughly covered by thorough affliction, you discriminate these ways, but due to not understanding the fact you are like a drunk discriminating what is not circling as circling.

“Self” means “buddha.” “Permanent” means “body of attributes.” “Bliss” means “nirvāṇa.” “Thoroughly pure” means “attributes.” If so, why do you monastics say that one who discriminates self is prideful and circles in cyclic existence? Your proposition that even the self is to be insistently discriminated as impermanent, suffering, and selfless is in fact senseless. Since insisting on these three is without true meaning, I will explain what is superior to and not those three doctrines on which you are insisting. To apprehend suffering as bliss and to apprehend bliss as suffering are erroneous practices. To apprehend the impermanent as permanent and to apprehend the permanent as impermanent are erroneous practices. To apprehend the selfless as self and to apprehend self as selfless are erroneous practices. To apprehend the thoroughly impure as thoroughly pure and to apprehend the thoroughly pure as thoroughly impure are erroneous practices. These four erroneous practices cannot be insisted upon by persons who are in accord with reality.

and:388

In the world permanence, bliss, self, and thorough purity exist. In the supramundane also permanence, bliss, self, and thorough purity exist. The practices of the world are expressible and meaningless. The supramundane is both expressible and meaningful. Why? Since the practices of the world are together with the four errors, the world does not realize the meaning. How is that? Due to three errors consisting of erroneous discrimination, erroneous attitude, and erroneous view worldly beings view bliss as suffering, view the permanent as impermanent, view self as selfless, and view the thoroughly pure as thoroughly impure, whereby they are called “erroneous.”

Due to erroneousness, worldly beings know to propound words but do not know the meaning. In that, what is “meaning”? The selfless is called “cyclic existence.” “Self” is the one-gone-thus. The “impermanent” are hearers and solitary realizers. The “permanent” is the body of attributes of a one-gone-thus. The “suffering” are all [non-Buddhist] forders. “Bliss” is parinirvāṇa. The “thoroughly impure” are compounded phenomena. The “thoroughly pure” are the real attributes of buddhas and bodhisattvas; hence those are “non-erroneous.” Due to being non-erroneous in that way [the wise] know verbal expression and also know the meaning. If you wish to thoroughly get rid of the four errors, you must know in this way permanence, bliss, self, and thorough purity.

and so forth, and the Mahāparinirvāṇa Sūtra translated by Hlay-da-wa says:

Moreover, at that time lay practitioners such as the king Vimalaprabhā and so forth—as numerous as the sands of two Ganges Rivers—having assumed the five points of training and endowed with ethics, armor, and good qualities, only wanted to understand all in the manner of pairs and pairs: only wanted to know the distinctions and superiority between bliss and suffering, permanent and impermanent, existent self and selfless, non-empty and empty, suchness and non-suchness, refuge and non-refuge, non-sentient being and sentient being, stable and unstable, peace and non-peace, uncompounded and compounded, everlasting and non-everlasting, nirvāṇa and non-nirvāṇa, and so forth.

and:

Ask about whatever hesitations or two-mindedness or doubts you have concerning the non-empty and empty, permanent and impermanent, refuge and non-refuge, non-going and going, support and non-support, everlasting and non-everlasting, stable and unstable, non-sentient being and sentient being, real and unreal, true and untrue, nirvāṇa and non-nirvāṇa, secret and non-secret, non-dual and dual, and similarly many aspects of phenomena, and I will explain. I will teach you also about the supreme of ambrosias, and after that I will thoroughly pass away.

and so forth, and Asaṅga’s Commentary on (Maitreya’s) “Sublime Continuum” explains:389

Concerning that, “those who manifestly like the erroneous” refers to hearers and solitary realizers. Why? It is because whereas the matrix-of-one-gone-thus is to be meditated as just permanent, they—rather than meditating on it within discriminating it as permanent—just manifestly like to meditate with a discrimination of impermanence. And again, whereas the matrix-of-one-gone-thus is to be meditated as bliss, they—rather than meditating on it within discriminating it as bliss—just manifestly like to meditate with a discrimination of suffering. And again, whereas the matrix-of-one-gone-thus is to be meditated as self, they—rather than meditating on it within discriminating it as self—just manifestly like to meditate with a discrimination of selflessness. And again, whereas the matrix-of-one-gone-thus is to be meditated as pure, they—rather than meditating on it within discriminating it as pure—just manifestly like to meditate with a discrimination of impurity. Due to manifestly liking a path contradictory with attaining a body of attributes in this way, the basic constituent having the character of supreme permanence, bliss, self, and beauty is described as “not being in the province even of all hearers and solitary realizers.”

How that is not in the province of those who, manifestly liking the erroneous, have discriminations of impermanence, suffering, selflessness, and ugliness is to be known at length from the Mahāparinirvāṇa Sūtra, where the supramundane victor thoroughly establishes it through the example of a jewel in the water of a pond:

Monastics, for example, in the hot season people, having put on bathing suits, play in water with their respective adornments and play-things. Then, one of them places a genuine vaiḍūrya jewel in the water, whereupon all of them set aside their adornments and enter the water for the sake of that vaiḍūrya. Through the power of that jewel the water of the pond appears like the light of a jewel. Seeing the water appearing that way, they engage in discriminations of great value, thinking, “E ma o, a jewel!”

Then, thinking that pebbles or gravel existing in the pond are the jewel, they grab them and pick them up, thinking, “I have found the jewel!” Having taken them out and looking at them on the bank of the pond, they engage in discrimination thinking, “This is not a jewel!” Then, one who is skilled in method and is perspicacious finds the real jewel.

Monastics, similarly, you who do not know the suchness of phenomena that is like a jewel perform many meditations with all sorts of conceptions, “All are impermanent; all are suffering; all are selfless; and all are ugly.” All that is set up by repeatedly doing such is senseless. Monastics, not becoming like [those mistaking] pebbles and gravel [for jewels], be skilled in method. Monastics, in your repeated meditations with all conceptions that “All whatsoever are impermanent, all are suffering, all are selfless, and all are impure,” there is no permanence, bliss, self, and beauty.

You should realize at length, just as it is in the sūtra, erroneous teachings stemming from the presentation of the suchness of phenomena as the ultimate. Concerning this, [when the Shrīmālādevī Sūtraxxxxxxxxxx speaks of] those whose minds have deviated from emptiness, it is speaking of bodhisattvas who have newly entered the vehicle and who have deviated from the matrix-of-one-gone-thus, this being the mode of the meaning of emptiness.

c. Exhortation and prayer within condensing the meaning explained (394.7/214a.6)

Therefore, you must realize through the pure correct view the mode of subsistence of phenomena exactly as it is and exactly as it abides because you must realize it in accordance with the facts. This is in accordance with the natures or characters of the two truths, cyclic existence and nirvāṇa, matrix-of-one-gone-to-bliss and adventitious defilements, and so forth. Some abide as impermanent, suffering, empty, selfless, impure, and so forth; some abide as opposite from those. Similarly, if the facts are realized well in accordance with the actual situation of:yyyyyyyyyy


	the difference between self-empty and other-empty

	the difference between self-arisen and other-arisen

	the difference between self-cognizing and other-cognizing

	within the self-cognizing: the difference between self-cognizing consciousness and self-cognizing pristine wisdom

	within self-cognizing pristine wisdom:

	the difference between self-arisen self-cognizing pristine wisdom and other-arisen self-cognizing pristine wisdom

	the difference between true cessation pristine wisdom and true path pristine wisdom

	the difference between self-cognition of thusness and correct pristine wisdom

	the difference between compounded self-cognition of the thoroughly established nature and uncompounded self-cognition of the thoroughly established nature




	the difference between oneness and non-oneness of knower and known

	the difference between oneness and non-oneness of consciousness and pristine wisdom

	the difference between oneness and non-oneness of apprehended-object and apprehending-subject

	the difference between oneness and non-oneness of the three existences

	the difference between existence and non-existence of production and disintegration of the three existences

	whether the three existences are beyond momentariness or not

	the difference between completely transparent or non-transparent three existences

	the difference between three realms that are or are not buddha and body of attributes



and so forth, and the distinction between:


	differentiable and undifferentiable two truths

	differentiable and undifferentiable four truths

	differentiable and undifferentiable three bodies

	differentiable and undifferentiable cyclic existence and nirvāṇa

	differentiable and undifferentiable cause and effect

	differentiable and undifferentiable basis and fruit

	differentiable and undifferentiable apprehended-object and apprehending-subject

	differentiable and undifferentiable consciousness and pristine wisdom

	differentiable and undifferentiable support and supportedzzzzzzzzzz

	differentiable and undifferentiable object verbalized and means of verbalization

	differentiable and undifferentiable vowels and consonants

	differentiable and undifferentiable aggregates and constituents



and so forth, and the difference between:


	whether there is fault or not in a combination of contradictions

	whether there is or is not a third category with regard to explicit contradictories

	existing or not existing in the mode of subsistence

	passed beyond or not passed beyond dependently arisen phenomena

	passed beyond or not passed beyond the phenomena of consciousness

	passed beyond or not passed beyond momentary phenomena

	passed beyond or not passed beyond phenomena of logic

	passed beyond or not passed beyond worldly examples



and so forth, and:


	the difference between natural fundamental and fabricated adventitious

	within the pure, the difference between the naturally pure and that which has been purified by antidotes; and similarly two types with regard to separation, cleanliness, pacification, voidness, cessation, abandonment, extinguishment, disappearance, and so forth; and two types also with regard to the realizations that are teamed with abandonments

	with regard to statements of the emptiness of inherent nature, the difference between what does not exist and its remainder

	with regard to statements of the non-existence of self, sentient being, living being, nourisher, and so forth, the difference between what does not exist and its remainder

	similarly, with regard to statements of the non-production, signlessness, absence of proliferation, separation from extremes, and so forth, the difference between what is not produced—through to—that from which there is separation and what is their basis or remainder

	with regard to the middle, the difference between having appearance and not having appearance

	with regard to mind-only, the difference between ultimate and conventional, natural and fabricated, and fundamental and adventitious

	with regard to statements of similarity with dreams, magical illusions, and so forth, the difference between conventional similarity and ultimate similarity

	with regard to statements of similarity with space, the difference between conventional similarity and ultimate similarity

	with regard to statements of utter non-existence, the difference between the mode of non-existence of adventitious defilements and the mode of non-existence in the matrix-of-one-gone-to-bliss



and establishing non-contradiction and harmony in the import of seemingly contradictory statements:


	statements of being beyond existence and non-existence and also statements of existence

	statements of being beyond permanence and annihilation and also statements of permanence

	statements of being without inherent nature and also statements of being the inherent nature and spontaneousaaaaaaaaaaa

	statements of being natureless and also statements of being the thoroughly established nature body

	statements of being uncompounded and also statements of being beyond both the compounded and the uncompounded

	statements of being the abode of all phenomena and statements that also no phenomena abide

	statements of abiding in all phenomena and also statements of not abiding in any phenomenon

	statements of support and supported and also statements without support and supported

	statements of being selfless and also statements of being self

	statements of being empty and also statements of being non-empty

	statements of existing and also statements of not existing

	statements of being produced and also statements of being not produced

	statements of ceasing and also statements of being without cessation

	statements of being mutable and also statements of being immutable

	statements of being proliferative and also statements of being without proliferations

	statements of being without dispersal and gathering and also statements of dispersing and gathering

	statements of being without divisions and also statements of having many divisions

	statements of having apprehension and also statements of being without apprehension

	statements of appearing to pristine wisdom [and] consciousness and also statements of not appearing

	statements of cognition and also statements of non-cognition

	statements of being without assertion and thesis and also statements of having these

	statements that nirvāṇa does not exist or is not true and also statements that it exists and is true

	statements that the fruit is attained and also statements that it is without attainment

	statements that there are practices to be done and statements also that there are none to be done



and:


	the differentiation of the basis-of-all into pristine wisdom and consciousness, or basis of purification and object purified



and:


	with regard to lineage, the difference between the existent ultimate natural lineage and the non-existent conventional developmental lineage

	with regard to paths, the difference between conceptual and non-conceptual, proximate and distant, meditative equipoise and states subsequent to meditative equipoise, and so forth

	with regard to fruits, the difference between separativebbbbbbbbbbb effects and produced effects, own purpose and others’ purpose, ultimate body of attributes and conventional form bodies

	with regard to objects of abandonment or objects of purification, the difference between the artificial and the innate, afflictive obstructions and obstructions to omniscience, and so forth, and their roots and their mounts

	with regard to antidotes, the difference between the wisdom of meditative equipoise and the pristine wisdom of states subsequent to meditative equipoise and so forth, and their essentials or roots

	with regard to truths, the difference between the two, four, and twelve truths

	the difference between basis of purification, objects purified, means of purification, fruits of purification, purifier, and mode of purification

	with regard to basis, path, and fruit and with regard to view, meditation, and behavior, the difference between what requires interpretation and what is definitive and what is common and what is uncommon

	the presence of difference or the absence of difference in:





	the three vehicles

	the three trainings

	the three wheels of doctrine

	the three natures

	the three—the external, the internal, and the alternative

	the modes of sūtra and mantra having the natures of cause and of effect






and so forth—if these are realized, the correct view comes to be; otherwise, it does not. Therefore, never be separate from the pure view realizing well, just as it is, the import of the profound sūtras and tantras.

Although [the correct view] is delineated well within differentiating many aspects in that way, on the occasion of profound meditative equipoise it is necessary to be set in non-conceptual equality free from proliferations. Also, it is necessary to have the complete complement of pure collections of behavior and pledges as assisters. These should be known from separate teachings.

May I and all others quickly complete

The pure view, meditation, and behavior—

The supreme method for overcoming error

Upon realizing well how the mode of subsistence is mistaken.

This has been the section on the pure excellent path.






a rang chas su; literally, by way of their own part, or on their own part.

b “Through to” indicates the range of topics, ending in omniscience.

c gnyug ma.

d The references of these three are to the external cosmology; the internal structure of winds, drops, and channels; and path states.

e de bzhin gshegs pa’i snying rje chen po bstan pa’i mdo, tathāgatamahākaruṇānirdeśasūtra. In Nāgārjuna’s Compendium of Sūtra (mdo kun las btus pa, P5330, vol. 102, 101.4.4ff) this passage is cited from the same sūtra but under its other name, Questions of King Dhāraṇīshvara Sūtra (gzungs kyi dbang phyug rgyal pos zhus pa’i mdo, dhāraṇīśvararājaparipṛcchā; P814, vol. 32, 300.5.4ff); Nāgārjuna’s version is considerably abridged. For Jam-ȳang-shay-ba’s slightly different rendition of the passage, see Jeffrey Hopkins, Meditation on Emptiness (London: Wisdom, 1983; rev. ed., Boston, Ma.: Wisdom, 1996), 607-608.

f Cat’s-eye gem.

g In his commentary on Nāgārjuna’s Compendium of Sūtra, Ratnākarashānti (mdo kun las btus pa’i bshad pa rin po che’i snang ba’i rgyan, sūtrasamuccayabhāṣyaratnālokālaṃkāra; P5331, vol. 102 151.4.6) identifies this as “cultivation of the union of method and wisdom.” Here, it also refers to the matrix-of-one-gone-thus.

h “Extremely” is omitted in Dzong-ka-ba’s citation (Hopkins, Emptiness in Mind-Only, 116; see 116, footnote m, for details on various editions).

i tshul gsum gyi sgron ma, nayatrayapradīpa, Toh. 3707, Dharma vol. 62; Döl-bo-ba cites only one line and adds “and so forth.” For later citations see Though the meaning is the same . . . and Though the meaning is the same . . .

j chos ’byung.

k That is, lotus.

l rang gis rang rig pa.

m “Thorough differentiation of phenomena” (chos rab tu rnam par ’byed pa) is a typical definition of wisdom (shes rab, prajñā).

n la zlo ba chos nyid zab mo la ’khor lo bar pa dang mthun par rtog med spros bral du mnyam par gzhag; 90a.4.

o rjes thob tu shan ’byed pa’i tshe; 90a.5.

p chos, dharma.

q gcer bu pa, nirgrantha; the Jainas.

r That is, phenomena.

s dngos po med pa stong pa nyid.

t dngos po med pa’i ngo bo nyid stong pa nyid. Shay-rap-gyel-tsen later explains that this is the emptiness that is the ultimate nature opposite from non-entities, that is, conventionalities (kun rdzob las bzlog pa don dam pa’i ngo bo nyid). Non-entities here are imputational natures, which include other-powered natures and thus are all conventionalities.
     For Ge-luk-ba scholars, dngos po med pa’i ngo bo nyid stong pa nyid is the emptiness of the inherent existence of non-things, that is, the emptiness of inherently existent nonproducts.

u The root mantra of Kālachakra, haṃ kṣhaḥ ma la va ra ya, contains ten letters—h, kṣh, m, l, v, r, and y as well as the visārga in kṣhaḥ which appears as a half moon, the anusvāra in haṃ, and the vowel a which is the “life” of the consonants.

v That is, vagina.

w That is, lotus.

x bde ba can, sukhāvatī.

y Kālachakra’s consort.

z dbu ma pa chen po.

aa mthar thug gi dbu ma’i chos mngon pa.

bb rtag pa dang brtan pa dang ther zug dang mi ’gyur ba’i chos can dang bdag dang bdag gi med do; 191.4. It is important to notice that self and mine are said here not to be permanent, stable, and everlasting, but Shay-rap-gyel-tsen (see Concerning this, since the matrix-of-one-gone-to-bliss is empty . . .)  does not shy away from asserting that the noumenon, the matrix-of-one-gone-thus, is permanent, stable, and everlasting:

Concerning this, since the matrix-of-one-gone-to-bliss is empty of the two selves, it is not similar to the self of forders, and because the uncompounded noumenon transcends the momentary, it is permanent, stable, and everlasting.

cc Here Asaṅga, consistent with his approach in the Summary of Manifest Knowledge, speaks of the three natures in terms of the selflessness of persons.

dd “Empty phenomenon” (stong pa’i chos) means that of which something is empty, that is to say, the object of negation. Despite using the word phenomenon (chos), which in other contexts is equivalent to existent (yod pa), it is not implied here in this context that the object being negated exists.

ee re zhig; 192.3.

ff Among the eighteen constituents, the phenomenon-constituent contains all phenomena not included in the other constituents, and thus all permanent phenomena, including thusness, or emptiness, are contained therein. Since all eighteen constituents are said to be bases of emptiness, thusness itself, or emptiness, must also be a basis of emptiness. The same is so for the phenomenon-sense-sphere among the twelve sense-spheres.
     Dzong-ka-ba, however, seems not to recognize Shay-rap-gyel-tsen’s open acceptance that thusness is included among the constituents and sense-spheres when he (Hopkins, Emptiness in Mind-Only, 85) says:

Also, with respect to the need for [buddha’s] doing thus, in the Mother Sūtras [that is, the Perfection of Wisdom Sūtras] and so forth, all phenomena—the five aggregates, the eighteen constituents, and the twelve sense-spheres—are described as without thingness, without an inherent nature, and natureless. In particular, mentioning all the terminological variants of the ultimate—emptiness, the element of [a superior’s] qualities, thusness, and so forth—he said that these are natureless. Therefore, who with a mind would propound that the ultimate is not among the phenomena about which it is said that phenomena are natureless!

gg re zhig yod pa; 192.6.

hh yang dag par yod pa; 193.1.

ii When put together with the above statement that other-powered natures conventionally exist and the thoroughly established nature ultimately exists, it is likely that this statement is Dzong-ka-ba’s referent (Mind-Only, 158) when he says:


Furthermore, one later [scholar] explains that it is the thought of Asaṅga and his brother [Vasubandhu] that:


	the first nature [the imputational nature] does not exist even conventionally

	although the middle one [the other-powered nature] exists conventionally, it does not exist ultimately

	and the latter [the thoroughly established nature] ultimately exists.





jj ngo bo nyid kyis stong pa nyid.

kk rang bzhin gyis stong pa nyid.

ll For a later citation see The non-appearance of the meaningless . . . , and for the full stanza see The non-appearance of the meaningless . . .

mm For a later citation see How atrocious is this aspect of the world’s awful obscuration . . .

nn For Dzong-ka-ba’s reading of this quote, see Hopkins, Emptiness in Mind-Only, 159.

oo Dzong-ka-ba identifies this commentary as being by Daṃṣhṭasena.

pp kun btags pa’i gzugs.

qq rnam par btags pa’i gzugs.

rr chos nyid kyi gzugs.

ss Dzong-ka-ba identifies this commentary as being by Daṃṣhṭasena.

tt ’phags pa shes rab kyi pha rol tu phyin pa ’bum pa dang nyi khri lnga stong pa dang khri brgyad stong pa’i rgya cher bshad pa, āryaśatasāhasrikāpañcaviṃsatisāhasrikā-aṣṭadaśasāhasrikā-prajñāpāramitābṛhaṭṭīkā; P5206, vol. 93; it is also known as Conquest Over Objections about the Three Mother Scriptures (yum gsum gnod ’joms). Shay-rap-gyel-tsen holds that the author is Vasubandhu, whereas Dzong-ka-ba (Hopkins, Emptiness in Mind-Only, 231-232) holds that it is by Daṃṣhṭasena.

uu Arranged according to the two categories, the above list likely should read:


Children of lineage, just as those are existent and non-existent, so:


	virtue and non-virtue

	uncontaminated and contaminated

	non-world and world

	superior and non-superior

	uncompounded and compounded

	real and unreal

	quiescent and non-quiescent

	non-controversial and controversial

	basic constituent and non-basic-constituent

	non-afflictive and afflictive

	non-appropriated and appropriated

	prophesied and non-prophesied

	existent and non-existent

	non-three-times and three times

	non-time and time

	permanent and impermanent

	self and selflessness

	bliss and non-bliss

	thoroughly pure and non-thoroughly pure

	non-form-feeling-discrimination-compositional-factor-and-consciousness and form, feeling, discrimination, compositional factor, and consciousness

	non-inner-sense-spheres and inner sense-spheres

	non-twelve-links-of-dependent-arising and twelve links of dependent-arising



are the existent and non-existent buddha-natures of a one-gone-thus. Those right through to the existent and non-existent buddha-natures of a one-gone-thus are similar.




vv 201.3: gcig gis gcig stong pa’i stong nyid. Nanjio, Laṅkāvatāra, 74.8: itaretaraśūnyatā.

ww See the citation just above.

xx The Sanskrit of “letters” (yi ge) is akṣara, which also means “immutable.”

yy That is, the time at which the moon is full, complete.

zz ri dags ’dzin gyi ma.

aaa mgron bu; or ’gron bu (cowries, that is, small shells used as dice).

bbb zho shas ’tsho ba dag; this may refer to paid soldiers.

ccc Through a convoluted explanation, Dzong-ka-ba views “substantially existing” as meaning “conventionally existing” so that a similarity cannot be drawn between this text and the Sūtra Unraveling the Thought. See Hopkins, Emptiness in Mind-Only, 348ff.

ddd For Dzong-ka-ba’s reading of these stanzas see Hopkins, Emptiness in Mind-Only, 182.

eee Shay-rap-gyel-tsen takes these two texts to be by Vasubandhu, whereas Dzong-ka-ba considers them to be by Daṃṣhṭasena; see Hopkins, Emptiness in Mind-Only, 231-232.

fff brgyad stong don bsdus, prajñāpāramitāpiṇḍārtha; Golden Reprint, vol. 103, 824.6; stanzas 27-29. For Dzong-ka-ba’s reading of these stanzas see Hopkins, Emptiness in Mind-Only, 190; Dzong-ka-ba considers Dignāga to be a proponent of the mind-only school following reasoning, whereas it is clear from this citation that Shay-rap-gyel-tsen does not.

ggg This is similar to the statement (Hopkins, Emptiness in Mind-Only, 83) in Vasubandhu’s The Thirty (stanza 23):


Thinking of three types of non-nature

Of the three types of natures [respectively],

He taught [in the Perfection of Wisdom Sūtras]

That all phenomena are natureless.



hhh I have not been able to identify those who hold this position.

iii Stanza III.33; P775, vol. 29, 53.4.2; for Suzuki’s translation see The Lankavatara Sutra (London: Routledge and Kegan Paul, 1932), 133 (33). See Jñānashrībhadra’s commentary, P5519, vol. 107, 138.1.8. Translated with bracketed material from Nga-wang-bel-den’s Annotations, dngos, 104a.8ff., the passage reads:


[Objects] do not exist as external objects as perceived

The mind appears as various [objects through the power of predispositions].

[Because the mind is generated] in the likeness of bodies [senses], enjoyments [objects of senses], and abodes [physical sense organs and environments],

I have explained [that all phenomena are] mind-only.



For a citation of this by Jam-ȳang-shay-ba, see Hopkins, Meditation on Emptiness, 613. The Sanskrit is in Nanjio, Laṅkāvatāra, 154: dṛśyaṃ na vidyate bāhyaṃ cittaṃ cittaṃ hi dṛśyate / dehabhogapratiṣṭhānaṃ cittamātraṃ vadāmyaham//.

jjj rtog ge pa dag; 213.4

kkk rgyang ’phan, ayata.

lll mos spyod kyi sa; that is, the paths of accumulation and preparation.

mmm “Transcending” in the sense of being the causes for attaining a bodhisattva ground.

nnn snang ba thob pa’i ting nge ’dzin, ālokalabdhasamādhi. This is equivalent with the heat level of the path of preparation.

ooo snang ba mched pa’i ting nge ’dzin, ālokavṛddhisamādhi. This is equivalent with the peak level of the path of preparation.

ppp ’dzin phyogs gcig gi ting nge ’dzin. This is equivalent with the forbearance level of the path of preparation.

qqq That is, the selflessness of persons and the selflessness of phenomena.

rrr For attempts by Ge-luk-ba scholars to absorb these descriptions see Hopkins, Reflections on Reality, 240ff. and 475.

sss don dam du bden par ’dod pa. Döl-bo-ba’s point is that proponents of mind-only assert that ultimately consciousness is truly established, whereas Asaṅga’s Summary of the Great Vehicle obviously contradicts this and hence is not a proprietary text of mind-only.

ttt See If that were not the case . . . for further explanation of this passage.

uuu According to the opponent’s reading, the first four classes of beings temporarily lack the ability to attain liberation, whereas the fifth lacks it forever. Döl-bo-ba responds that the fifth is also a case of temporary severance of the developmental lineage.

vvv For an earlier citation of this stanza see Because thusness does not differ in all . . .

www Dzong-ka-ba asserts the first, second, and fourth, but not the third.

xxx rnal ’byor spyod pa’i sa, yogācārabhūmi; P5536-5538, vols. 109-110. Since Asaṅga’s Compendium of Ascertainments is included in the Grounds of Yogic Practice, it also is great middle.

yyy don dam du bden par ’dod pa: 111a.2.

zzz chos nyid.

aaaa chos nyid.

bbbb The desire, form, and formless realms; or, those living below, above, and on the earth.

cccc In his own statements (excluding quotations), Shay-rap-gyel-tsen uses the word “mountain” twice (here and This is like the difference between viewing high mountains . . .), both times in metaphors to depict the value of having quintessential instructions for viewing the teachings. The mountains are not the quintessential instructions but the teachings seen clearly from the height of the sky high above the mountains, these being internalized quintessential instructions.
     It appears that Döl-bo-ba did not intend these metaphors to be related to the title of this book, Mountain Doctrine, Ocean of Definitive Meaning: Final and Unique Quintessential Instructions. In the dedication of virtue at the end of this text (491.2/274a.7) he explains the meaning of “mountain doctrine”: “The mountain doctrine of those practicing profound yoga in isolated mountain retreats (ri khrod dben par zab mo rnal ’byor spyod pa rnams kyi ri chos).”

dddd rang gis rang rig pa.

eeee Literally, “highest object” or “object of the highest.”

ffff za ma tog. According to Khenpo Tshultrim Dargyey, this is a box for food (za ma). Since one of the meanings of bhaga is vagina, the term za ma tog is like the vulgar English term “box” for vagina—a buddha-box.

gggg That is, the perfection-of-wisdom goddess.

hhhh 234.3/116b.2: gong bu ’gugs pa; translation unsure.

iiii lcom ldan ’das.

jjjj bcom ldan.

kkkk skal ldan.

llll I have followed Döl-bo-ba’s advice and am using the Sanskrit bhaga.

mmmm The reference is to the descent of a deity, as in channeling.

nnnn ’dzi na ’dzig (Gangtok edition, 238.5) and ’dzi na dzig (’Dzam thang, 118b.6). See where Döl-bo-ba glosses jinajig as “victor of victors” (rgyal ba’i rgyal ba).

oooo dpal mchog dang po; the glorious supreme primordiality.

pppp See Subhūti, that which is the purity of form . . . 

qqqq bo li’i bde ba, bolasaukhyaṃ.

rrrr The Tibetan (121b.7) rdo rje skye mched thams cad nyid differs from the Sanskrit vajrāyatanam upāyikam; my translation follows the Sanskrit.

ssss Translation follows the Tibetan which reads gsang ba’i snyoms ’jug ’di yis ni/ phyi rol gnyis gnyis bstan pa med, whereas the Sanskrit reads anayā guhyasamāpatyā bāhyadvandvaṃ nirdarśitaṃ (“This secret absorption indicates [the union of] the two external [deities].”)
     Snellgrove (vol. 1, 105, n. 2) is uncomfortable with the inner indicating the outer (“The text actually has the reverse, that the inner figures the outer, which is unreasonable,”) and, claiming the support of Kāṇha’s commentary, changes this to “The internal mingling that comes about, is figured in the external union of two.” Farrow and Menon (Concealed Essence, 220) similarly render this as “The symbolism of the external union [of the two, the male and female sexual organs] indicates the nature of the secret union,” although it seems to me that their own rendering of Kṛṣṇāchārya’s commentary (“What is indicated by this union? … the erotic union of Nairātmya and Heruka,”) militates against the change. It seems to me that the Tibetan bstan pa med indicates simply that the inner absorption does not indicate the outer absorption; in other words, here the internal absorption in bliss-reality is intended, not the external. More research is needed.

tttt Or, “Wisdom” (blo, dhī).

uuuu For two other citations of these lines, see She is the maṇḍala wheel . . . and She is the maṇḍala wheel . . .

vvvv The translation follows the Tibetan (dngos grub mtshan nyid mi phyed pa// phyag rgya rnal ’byor pa yis ’grub), which differs considerably from the Sanskrit (see endnote), rendered in Farrow and Menon (Concealed Essence, 129) as, “By achieving this state of no distinction which is in fact no accomplishment, the Mudrāyogi accomplishes.”

wwww Nāropāda, often called Nāropa in translations.

xxxx bo li.

yyyy That Döl-bo-ba takes the phrase “not having the nature” (rang bzhin med pa) as not having the nature of compounded things is evident in the expression of worship at the beginning of the Ocean of Definitive Meaning, where he says:


Having bowed to that which, though isolated from all phenomena, is the body of uncontaminated, innumerable attributes,

Though devoid of a self of phenomena and of persons, is thusness, self, and pure self,

Though beyond all extremes of existence and non-existence, permanence and annihilation, resides as just permanent, stable, and everlasting,

Though without the nature of all things (dngos rnams kun gyi rang bzhin med), is the natural clear light… .



zzzz skyes bu ’dul ba.

aaaaa Döl-bo-ba creatively extracts epithets from Expression of Mañjushrī’s Ultimate Names, and thus Ronald Davidson’s tremendously helpful translation of the text (see endnote 268) should be read for the context. My translation of the epithets is based on Döl-bo-ba’s Tibetan, and thus occasional differences from Davidson’s translations do not represent considered critiques of his work.

bbbbb ’gyur med; in Sanskrit this is akṣara, which also means “letter.”

ccccc Vowels give life to consonants.

ddddd khyu mchog; also, “supreme bull,” the head of the herd.

eeeee That is, menses.

fffff As mentioned earlier, Shay-rap-gyel-tsen later (With respect to the ”nature of non-entities,” . . .) explains that this is the emptiness that is the ultimate nature opposite from non-entities, that is, conventionalities (kun rdzob las bzlog pa don dam pa’i ngo bo nyid). Non-entities here are imputational natures, which include other-powered natures and thus are all conventionalities.

ggggg As Davidson says, this is the newly risen sun.

hhhhh “Separative” means that the effect need only be separated from defilement; it does not need to be produced.

iiiii This last pair most likely means the difference between (1) produced abandonment and produced realization and (2) natural abandonment and natural realization.

jjjjj This may be either Bhāvaviveka himself or the lesser Bhāvaviveka (legs ldan chung ba).

kkkkk sab sob ma yin pa.

lllll The Extensive Explanation of the Perfection of Wisdom Sūtra in One Hundred Thousand Stanzas, attributed to Vasubandhu in Jo-nang and to Daṃṣhṭasena in Ge-luk.

mmmmm chos, dharma.

nnnnn The Gangtok edition, 289.6, reads sgrub, whereas the ’Dzam thang edition, 148a.5, reads sgrib, which I am following.

ooooo This is also cited at The purity of all things . . .

ppppp See Hopkins, Meditation on Emptiness, 203.

qqqqq ’dres rkang, which often is written as ’grel rkang, the reference being to the topics in the Perfection of Wisdom Sūtras that serve as legs, or bases, of exposition.

rrrrr The twelve links of dependent-arising.

sssss ’khor lo drug gi sdom pa.

ttttt yang dag par sbyor ba’i rgyud.

uuuuu See, for instance, What is the character of emptiness?. . .

vvvvv rang gi dngos po stong pa nyid.

wwwww This continues from the quote in the exposition of the fifteenth emptiness.

xxxxx gzhan gyi dngos po stong pa nyid.

yyyyy Dzong-ka-ba (Hopkins, Emptiness in Mind-Only, 231-232) holds that this text is by Daṃṣhṭasena.

zzzzz dgongs pa.

aaaaaa rigs pa’i shes pa.

bbbbbb ri rab, meru.

cccccc mngon pa’i nga rgyal can.

dddddd nang.

eeeeee bar.

ffffff dbus.

gggggg ma ning gi go ’phang.

hhhhhh That is, they are dissimilar examples of each other.

iiiiii dngos po yod med.

jjjjjj rnam shes.

kkkkkk bdag nyid rig.

llllll rang rig.

mmmmmm For a longer citation see Though there is no difference . . .

nnnnnn sems.

oooooo ye shes.

pppppp For a longer citation see Though there is no difference . . .

qqqqqq dgag pa gnyis kyis rnal ma go; the Gangtok edition (315.1) misreads dgag pa gnyis kyi rnal ma go, and the ’Dzam thang edition (164b.3) misreads dgag pa gnyis kyis rnal ma ma go.

rrrrrr gnas lugs la yod med.

ssssss jo bo thugs rje chen po; this is Avalokiteshvara, which here is likely another name for Kalkī Puṇḍarīka.

tttttt Ge-luk-ba scholars do not accept that this is Nāgārjuna’s autocommentary, since it cites Nāgārjuna’s own student, Āryadeva, in it.

uuuuuu dge slong dag ’di lta ste mi slu ba’i chos mya ngan las ’das pa de ni bden pa’i mchog go.

vvvvvv yang dag pa’i bden pa.

wwwwww gnyam gzhag zab mo yod med la sogs par spros pa mtha’ dag dang bral ba la ’jog pa la zlo ba’i skabs; 167a.3.

xxxxxx rtag brtan ther zug g.yung drung mi ’gyur ba.

yyyyyy ’jig tshogs (Gangtok edition, 320.1);’Dzam thang edition (167.6) misreads ’jigs tshogs.

zzzzzz dben dang mi dben.

aaaaaaa The thirty-seven harmonies with enlightenment are:

I. Four mindful establishments


1. mindful establishment on the body

2. mindful establishment on feeling

3. mindful establishment on mind

4. mindful establishment on phenomena



II. Four thorough abandonings


5. generating virtuous qualities not yet generated

6. increasing virtuous qualities already generated

7. not generating non-virtuous qualities not yet generated

8. thoroughly abandoning non-virtuous qualities already generated



III. Four legs of manifestation


9. aspiration

10. effort

11. thought

12. analytical meditative stabilization



IV. Five faculties


13. faith

14. effort

15. mindfulness

16. meditative stabilization

17. wisdom



V. Five powers


18. faith

19. effort

20. mindfulness

21. meditative stabilization

22. wisdom



VI. Seven branches of enlightenment


23. correct mindfulness

24. correct discrimination of phenomena

25. correct effort

26. correct joy

27. correct pliancy

28. correct meditative stabilization

29. correct equanimity



VII. Eightfold path


30. correct view

31. correct realization

32. correct speech

33. correct aims of actions

34. correct livelihood

35. correct exertion

36. correct mindfulness

37. correct meditative stabilization.



bbbbbbb gleng gzhi; this appears at the very beginning of the Guhyasamāja Tantra.

ccccccc The phrase “on one occasion” is variously taken as going with either the previous or the subsequent material.

ddddddd rin chen dbang po.

eeeeeee The word hṛdaya, found at this point in the Guhyasamāja Tantra, is omitted in the three bodhisattva commentaries, which consider it to be implicit in kāyavākcitta, and thus the forty syllables of the Guhyasamāja Tantra are reduced to thirty-seven syllables. See Newman, Outer Wheel of Time, 325, n. 11, where Vajragarbha’s rendition of the meaning of the thirty-seven syllable foundational basis is also given.

fffffff shin tu brtson grus ma.

ggggggg shin tu sngon po.

hhhhhhh drag spyan ma.

iiiiiii Discharging urine, speaking, taking, going, discharging feces, and emitting regenerative fluid.

jjjjjjj Mouth, arms, legs, anus, urinary faculty, and regenerative faculty.

kkkkkkk khyab ’jug ma.

lllllll dpal chen mo.

mmmmmmm tshangs ma.

nnnnnnn dbang mo.

ooooooo g.yung mo.

ppppppp dgongs pa chen po’i don yang dag pa.

qqqqqqq mkha’ ’gro ma yi ’khor lo sdom.

rrrrrrr Also known as Kālachakrapāda and Narendrakīrti.

sssssss For more context and also a different Tibetan translation, see The endless aggregate of forms . . .

ttttttt phung po, skandha.

uuuuuuu sku, kāya.

vvvvvvv rang bzhin med pa’i gzhir gyur pa’i chos. In accordance with what Döl-bo-ba says in the second stanza of the expression of worship at the beginning of this text, it is likely that the absence of inherent nature refers to the absence of compounded phenomena or conventional phenomena.

wwwwwww See the previous footnote.

xxxxxxx That is, the ultimate ten powers and so forth.

yyyyyyy The reference is to Asaṅga’s Commentary on (Maitreya’s) “Sublime Continuum”, commenting on I.155-156:

Therefore, the matrix-of-one-gone-thus is empty of all the coverings of separable and removable afflictive emotions and is not empty of the inseparable, unremovable, inconceivable buddha-qualities more numerous than the sands of the Ganges.

zzzzzzz The last two lines were cited earlier, Therefore, as it [abided] before . . .

aaaaaaaa dngos po, bhāva.

bbbbbbbb The matrix-of-one-gone-to-bliss is other-empty, whereas adventitious defilements are self-empty.

cccccccc This is also cited at The purity of all things . . .

dddddddd In the quote above from the Hevajra.

eeeeeeee ’tsho ba po.

ffffffff This is the Commentary on the Extensive Mother, the Twenty-five Thousand Stanza, and Eighteen Thousand Stanza Perfection of Wisdom Sūtras that Shay-rap-gyel-tsen holds is by Vasubandhu and Dzong-ka-ba holds is by Daṃṣhṭasena; see Hopkins, Emptiness in Mind-Only, 231-232.

gggggggg lam shes.

hhhhhhhh Azadirachta indica.

iiiiiiii Also called Mañjushrī Narendrakīrti.

jjjjjjjj Shay-rap-gyel-tsen’s appeal here appears to be to scripture rather than to reason, although he has provided copious reasons elsewhere in the Ocean of Definitive Meaning.

kkkkkkkk de rnams kyis khyab pa’i chos can; 338.5. Here chos can likely means “consciousnesses” although it could also mean “phenomena.”

llllllll gzhan gyi dngos po stong pa nyid.

mmmmmmmm rang gi dngos po stong pa nyid; this could also be translated as “emptiness of other entities.”

nnnnnnnn gzhan gyi dngos po stong pa nyid.

oooooooo For the remaining two lines of this stanza and the previous two stanzas, see the citation at [A “buddha” is distinguished by having brought . . .

pppppppp For more context, see the earlier citation, [The element of attributes] is not empty . . .

qqqqqqqq Döl-bo-ba (Rays of the Sun, 27.3) takes chos as chos nyid, which is confirmed by the Sanskrit avinirbhāgadharmatvāt. For more context, see the earlier citation, [Ultimate buddha-qualities such as the ten powers . . .

rrrrrrrr For more context, see the citation Concerning that, stainless buddha-qualities . . .

ssssssss That is, not having a nature of compounded phenomena.

tttttttt bcings pa’i zas; this is likely ordinary food.

uuuuuuuu dge sbyong.

vvvvvvvv That is, non-Buddhists propounding a ford to liberation.

wwwwwwww That is, blood.

xxxxxxxx rgyud ’grel chen po.

yyyyyyyy stong pa ye shes kyang ste thig le mchog dang rdo rje ’dzin pa.

zzzzzzzz One Tibetan scholar suggested reading thong (plow) for thod (skull): ’Dzam thang edition, 189a.2.

aaaaaaaaa dmigs pa dang bcas pa.

bbbbbbbbb ’gro ba’i don mdzad pa po.

ccccccccc dam pa po.

ddddddddd dam tshig rgyal ba; the Sanskrit is conjectured.

eeeeeeeee rin chen dbang po.

fffffffff pad ’dzin.

ggggggggg dus mtha’i rtse mo can.

hhhhhhhhh The reference is to the word “and” that connects the first two identifications in stanza 104 from this chapter in the Kālachakra Tantra, which Döl-bo-ba does not cite.

iiiiiiiii A common epithet of the moon, which is seen as having the image of a rabbit on it.

jjjjjjjjj That is, vagina; this likely stands for the more usual genitalia (’doms, upastha).

kkkkkkkkk These are astrological hours of twenty-four minutes.

lllllllll nyi ma’i dus sbyor chu tshod drug cu rnams.

mmmmmmmmm These are empty in the sense that wind does not move in them except through meditation and at death.

nnnnnnnnn That is, the channel-wheel at the navel region.

ooooooooo ’dod ma, icchā.

ppppppppp phyir ’dod ma, pratīcchā.

qqqqqqqqq rang bzhin, prakṛti.

rrrrrrrrr yon tan, guṇa.

sssssssss grub pa, siddha.

ttttttttt bye ba phrag phyed dang bcas pa’i gsum po rnams.

uuuuuuuuu rang bzhin, prakṛti.

vvvvvvvvv See an earlier citation of a similar stanza from the Kālachakra Tantra, In all ways arms, legs, and so forth . . . , and Kalkī Puṇḍarīka’s commentary, In all ways arms, legs, and so forth . . .

wwwwwwwww mun pa, tamas.

xxxxxxxxx Sun-body.

yyyyyyyyy That is, what exists and what does not exist.

zzzzzzzzz ldog pa; the Gangtok edition (366.2) reads bzlog pa.

aaaaaaaaaa rang bzhin pa.

bbbbbbbbbb The seven prides are detailed in Nāgārjuna’s Precious Garland (406c-412):


Pride has seven forms

Each of which I will explain.

Fancying that one is lower than the lowly,

Or equal with the equal,

Or greater than or equal to the lowly—

All are called the pride of selfhood.

Boasting that one is equal to those

Who by some good quality are superior to oneself

Is called exceeding pride.

Fancying that one is superior to the superior,

Thinking that one is higher than the very high,

Is pride beyond pride;

Like sores on an abscess

It is very vicious.

Conceiving an I through obscuration

In the five empty [aggregates]

Which are called the appropriation

Is said to be the pride of thinking I.

Thinking one has won fruits [of the spiritual path]

Not yet attained is the pride of conceit.

Praising oneself for faulty deeds

Is known by the wise as erroneous pride.

Deriding oneself, thinking

“I am useless,” is called

The pride of inferiority.

Such is a brief description of the seven prides.



See Hopkins, Buddhist Advice for Living and Liberation, 150-151.

cccccccccc sangs rgyas thams cad kyi dpal ’dus pa.

dddddddddd gcig shos; usually translated as “the other one,” which would be awkward here, given the play on “other.”

eeeeeeeeee This refers to the earlier statement Here the purpose of speaking in consideration, “Here the purpose of speaking in consideration of such is to thoroughly pacify apprehension, discrimination, and conceptualization of the element of attributes and so forth as this or that.”

ffffffffff The authors of the three bodhisattva commentaries—Kalkī Puṇḍarīka, Vajragarbha, and Vajrapāṇi.

gggggggggg ldem po dag gis. The Four Intentions (ldem dgongs bzhi, catvāro ’bhisaṃdhaya) are:

1. intending entry (gzhug pa la ldem por dgongs pa, avatāranābhisaṃdhi)

2. intending the characters (mtshan nyid la ldem por dgongs pa, lakṣaṇābhisaṃdhi)

3. intending an antidote (gnyen po la ldem por dgongs pa, pratipakṣābhisaṃdhi)

4. intending translation (sbyor ba la ldem por dgongs pa/ bsgyur ba la ldem por dgongs pa, pariṇāmābhisaṃdhi).

For discussion of these, see Hopkins, Absorption in No External World, chap. 22.

hhhhhhhhhh dga’ bskyed.

iiiiiiiiii bas kyi (380.5/205a.7) is glossed as grub pa tsam las in the Mi rigs dpe skrun khang edition, 319.17.

jjjjjjjjjj ngo bo nyid kyi sku ’am rang bzhin pa’i sku.

kkkkkkkkkk nyer len gyi chos.

llllllllll shes rab.

mmmmmmmmmm ye shes.

nnnnnnnnnn rang gis rang rig pa’i ye shes.

oooooooooo ma ning gi go ’phang.

pppppppppp In accordance with the ’Dzam thang edition (207b.4), reading chos thams cad kyis stong pa’i phyir for chos nyid kyis stong pa’i phyir in the Gangtok edition, 384.4.

qqqqqqqqqq thams cad kyi stong pa.

rrrrrrrrrr chos thams cad kyi stong pa’i gzhi.

ssssssssss chos nyid kyi stong pa’i gzhi.

tttttttttt des na thams cad kyis stong pa dang chos thams cad kyi stong pa ni khyad par shin tu che ste/gnas lugs la chos kyis stong yang chos nyid kyis mi stong: 384.5/207b.7. The usage of la in gnas lugs la is unclear to me.

uuuuuuuuuu ngo bo gcig la ldog pa tha dad.

vvvvvvvvvv ngo bo gcig pa bkag pa’i tha dad.

wwwwwwwwww I presume this to include the impermanent and the suffering.

xxxxxxxxxx Asaṅga is referring to a passage from the Shrīmālādevī Sūtra that he cited earlier; for Döl-bo-ba’s citation of that sūtra passage, see Supramundane victor, the matrix-of-one-gone-thus is not the self . . .

yyyyyyyyyy See the index for most of these terms.

zzzzzzzzzz Or, “residence [maṇḍala] and resident [maṇḍala].”

aaaaaaaaaaa Or, “is inherently spontaneous.”

bbbbbbbbbbb “Separative” means that the effect need only be separated from defilement; it does not need to be produced.


PART THREE: THE FRUIT

 

3. Explaining how separative effects and produced effects are attained through that path {3} (399.3/217a.3)
a. General indication of great vehicle fruits (399.3/217a.3)

In that way, from thoroughly completing the path (the two collections [of merit and of wisdom]) through correct view, meditation, and behavior and from extinguishing the objects of abandonment (the obstructions [to liberation and to omniscience]), the fruit of buddhahood is attained. Maitreya’s Ornament for the Great Vehicle Sūtras:390

Through hundreds of unfathomable difficult deeds [such as giving away their own head and limbs and so forth]

And through having accumulated unfathomable virtues [such as the grounds, perfections, and so forth]

And through [accumulation over] unfathomable periods of time [such as three periods of countless great eons and so forth]

And through having extinguished unfathomable obstructions [operating beginninglessly,



When bodhisattvas complete the ten grounds,] they attain [buddhahood having a nature of abandonment—]

Without the defilement of any obstructions[—and of realization, the pristine wisdom of] knowledge-of-all-aspects,

Thoroughly revealing [the attributes of buddhahood such as the ten powers and so forth],

Like [the appearance of various jewels when] a box of jewels is opened.



Having undergone amazing difficult deeds through hundreds of hardships,

Having accumulated all virtues, having done this over the long periods of the longest eons, and having extinguished all obstructions,

The subtle obstructions [to omniscience] included [among the objects of abandonment] on the grounds are destroyed,

And this buddhahood is revealed like opening a box of very powerful jewels.

and:391

The afflictive obstructions and obstructions to omniscience [as well as their respective predispositions, or] seeds, which have been always possessed in the [mental continuum] over a [beginninglessly] long period [without being destroyed in the slightest by their antidotes]

Are intensively [utterly] destroyed by all the very extensive aspects [of antidotal means] of abandonment, [these being the small, middling, and great forms of the individual pristine wisdoms of the ten grounds],

And buddhahood thoroughly endowed with [all] supreme qualities of the auspicious attributes of transformation of the foundation [or basis of abandonment]

Is attained [from having cultivated the two collections] through the paths of non-conceptual pristine wisdom thoroughly purified [of dualistic appearance and] the very [vast pristine wisdom of subsequent attainment,] having [conventional] objects.

Maitreya’s Sublime Continuum also says:392

Buddhahood which is expressed [in scriptures of definitive meaning] saying “The nature [of the mind] is clear light [from the start,” is endowed with the two—realization illuminating] like the sun [the suchness of objects of knowledge] and [naturally pure abandonment] like space.

[Whereas earlier during states as a sentient being] it was obstructed by adventitious [defilements,] afflictive obstructions and obstructions to omniscience, like dense collections of clouds,

[In the end through the right path it is indivisibly] endowed with [abandonment in which all] defilements have been made non-existent and with all buddha-qualities [such as the powers and so forth. The attainment of such] buddhahood which is a permanent, stable, and eternal [entity is the meaning of being endowed with the two purities.

Such enlightenment] is attained [by stages from practicing the path] in dependence upon bodhisattvas’ non-conceptual pristine wisdom [observing the noumenon in meditative equipoise and] their pristine wisdom of differentiation [subsequent to meditative equipoise observing the diversity of phenomena].

[Ultimate] buddhahood is distinguished by the attribute of [possessing the two] purities—

Abiding [with all entities of pure nature] indivisible [and finally separation also from adventitious defilements—],

Having the character of two [fulfillments, luminous realization by] pristine wisdom like the [naturally luminous] sun

And abandonment [that is purity of the two obstructions] like [naturally pure] space.

and:393

[The nature body has the five characteristics of] (1) being without beginning [production], middle [abiding], and end [cessation, that is, not having the character of being compounded],

(2) indivisibility [since the uncontaminated element of attributes and complete pristine wisdom are mixed into one], (3) not [having fallen] to the two [extremes of superimposition and deprecation since it is free from existence and non-existence],

(4) Being devoid of the three [obstructions—afflictive obstructions, obstructions to objects of knowledge, and obstructions to meditative stabilization—and

(5) clear light,] seen [directly] by yogis [who are ones-gone-thus] always dwelling in meditative equipoise [realizing] the naturally [pure] element of attributes, undefiled [by afflictive emotions] and not [an object of activity of] conceptuality.

[Similarly] it [is to be known as] possessing [five] qualities—[qualities of fulfillment of realization, which are] (1) incomprehensibility [by signs since its entity is vast, (2) Innumerability] beyond [even the count of] sands of the Ganges, (3) Inconceivability [by awareness in that it is not an object of activity of logicians], and (4) being unequalled [since it is unique and the utter finality,

And the quality of fulfillment of abandonment, due to (5) the manifested very] undefiled element [of attributes] of a one-gone-thus having [entirely] abandoned the flaws [of the two obstructions] as well as their predispositions.



[The enjoyment body also has five features: (1) continuous speech through spreading the illumination of] light rays of excellent doctrine in the varieties [of the profound and the vast of the great vehicle,

(2) Continuous display of various appearances] by way of bodies endowed with limitless light rays [of excellent doctrine or of the marks and beauties,

(3) Continuous activities of making] effort at achieving the aim of release for [many supreme] transmigrators [who are trainees], (4) [spontaneity not being composed by conceptualization and exertion in] performing [activities] like a monarch of wish-granting jewels [fulfilling hopes and desires],

(5) [Displaying] various phenomena [such as color, size, and so forth due to the thoughts of trainees but] not [truly having] the nature of those.



[An emanation body has three attributes: the emanation] bodies [appearing in various ways due to the needs of trainees]—(1) that cause [ordinary] worldly beings [who have not entered the path] to enter the path of quiescent [nirvana, generating discontent with the three existences,]

(2) That cause [those who have entered the path of liberation] to be ripened [setting them in the great vehicle profundity and vastness], and

(3) That prophesy the release [of those ripened by the great vehicle, setting them by degrees on the grounds of purification, and in those ways serve as causes of the fulfillment of exalted activities]—

Alsoa always dwell [uninterruptedly as long as cyclic existence lasts] in this [immutable basic element, the body of attributes,]

Just as [the uninterrupted continuum of production and disintegration of compounded] form constituents [continuously dwells] in the [uncompounded] space constituent.

and so forth; buddha—an essence of immeasurable, incomprehensible, unfathomable, excellent exalted body, wisdom, qualities, and activities extremely wondrous and fantastic—is vast like space and the holy source giving rise to all that is wished by sentient beings like a wish-granting jewel, wish-granting tree, and so forth.

b. Extensive explanation of the meanings of great vehicle fruits {6} (400.6/218a.2)
(1) Describing the very amazing excellence of exalted body {6} (400.6/218a.2)
(a) Divisions of exalted body renowned in the common great vehicle {3} (400.6/218a.2)
1’ How the exalted body of the profound mode of disposition comes down to one (400.6/218a.2)

If you know the division of the two truths also with respect to the statements that the bodies of a buddha bhagavān are one, two, three, four, and so forth, you will not be obscured about the word of the subduer. Concerning this, the body of the final mode of subsistence, reduced to one, is the ultimate body. It is said that, except for the body of the element of attributes, no phenomenon exists in the dispositional mode of subsistence; [Nāgārjuna’s Sixty Stanzas of Reasoning] says, “Only nirvāṇa is a truth,”b and, “There are no phenomena that are not enlightenment,” and:

Except for the element of attributes

Phenomena do not exist.

and:

There are no phenomena

Except for the element of attributes.

and it is said that in the final mode of subsistence there is one truth, the ultimate truth, the noumenal exalted body—without example or parallel, sole, noumenal, manifold within one taste, the exalted body in which knower and known are the same: “The one, having the nature of a vajra—hard, indivisible,” and “The truth is one, there is no second,” and “The true is single; there are not two; it is the truth of cessation,” and so forth.

2’ Twofold division of the exalted bodies of the two truths (401.3/218a.7)

Concerning this, the two exalted bodies are the ultimate body of attributes and the conventional form body—the sources of the fulfillment of one’s own and others’ welfare [respectively. Maitreya’s Sublime Continuum of the Great Vehicle says:394]

[A “buddha” is distinguished by having brought to completion the fulfillment of one’s own welfare and the fulfillment of others’ welfare.] One’s own welfare and others’ welfare are [respectively]

The ultimate body [of attributes, which is the support,] and the conventional [form] bodies, which depend on it.

[The thirty-two qualities of] separative effects [that exist with the body of attributes and the thirty-two] qualities that are fruits of maturation [that exist with the form body,

When combined together] are these sixty-four divisions [of qualities].

The [spontaneously established] location [or foundation] of the wealth of [the fulfillment of] one’s own [welfare]

Is the body [of attributes], the object [of activity] of the ultimate [pristine wisdom of superiors].

The [form] bodies of [perfect buddha] great sages [displayed only] for communication

Are the [spontaneously established] source [or foundation] of [all] fulfillment of other [trainees’ welfare].

The first, the body [of attributes], is [indivisibly] endowed with

The separative qualities[—discerned by merely separating from obstructions through accumulating the collections of pristine wisdom—the ten] powers, [four fearlessnesses,] and so forth.

The second, [form bodies,] possess the qualities

Of the [thirty-two] marks [and so forth] of a great being that are [gradual] maturations [from having accumulated collections of merit].

Thus, it is said that:


	separative effects, the body of attributes, are immutable thoroughly established natures, and separative qualities—the powers and so forthc—are complete in the body of thusness

	produced effects, form bodies, are non-perverse thoroughly established natures, and produced qualities—the marks and so forth—exist in those having correct pristine wisdom.



These [points] clear away the assertion by some that even the body of attributes is a produced effect, a conventionality, and the assertion by others that even form bodies are separative effects, ultimates. Nāgamitra’s Door of Entry to the Three Bodies also says:395

The nirvāṇa having remainder of aggregates

Is posited as two bodies of the subduer.

Because of being separate from all aggregates,

Aggregates do not exist in the body of attributes.

Likewise, the assertion by some that even the body of attributes does not exist in sentient beings from the beginning and the assertion by others that even form bodies exist in sentient beings from the beginning are very mistaken because [Maitreya’s Sublime Continuum of the Great Vehicle] says at length,396 “Like a [great] treasure [that naturally remains under the ground—not newly achieved through striving and exertion and containing inexhaustible resources—] and like a fruit tree [that gradually grows in a groove by way of being achieved through striving and exertion],”d and so forth.

3’ Threefold division of exalted bodies included in the two truths (402.2/219a.1)

Concerning this, the three bodies are the body of attributes, body of complete enjoyment, and emanation body; these are included within the two truths. Furthermore, this is very clear in Maitreya’s Ornament for the Great Vehicle Sūtras:397

Moreover, the divisions of buddhas’ bodies

Are the nature, complete enjoyment,

And emanation bodies.

The first is the basis of the [other] two.

and:398

It is to be known that buddha bodies

Are contained in brief within the three bodies

[Because] the three bodies indicate [or contain] the welfare

Of self and other399 as well as their support.

and in the Excellent Golden Light Sūtra and so forth. Thus, there are one ultimate body and two conventional bodies. The Mind of Complete Perfect Enlightenment in the Palace of the Highest Pure Land also says:400

That which is a composite of buddha-qualities—powers, fearlessnesses, unshared attributes, and so forth—and is non-dual with and non-different from the perfection of wisdom is the body of attributes. That which arises from its blessings and depends on that foundation is the complete enjoyment body. Those which arise from its blessings and arise in accordance with the interests of trainees are emanation bodies.

Maitreya’s Ornament for the Clear Realizations says:401

It is described as fourfold—

Nature, complete enjoyment,

Likewise the other, emanation,

And body of attributes as well as activities.

Āryavimuktasena and so forth assert the meaning of this as [referring to] three bodies, and also others assert this as [referring to] four bodies. Also, in the superior Mañjushrīkīrti’s Brief Explication of the Assertions of Our Own View it is evident that it is correlated with the context of four bodies. However, since these [differences of numbers] are reduced to merely a distinction of differentiating or not differentiating the ultimate body into a nature body and a body of attributes, it is clear that there is no fault no matter which way it is treated.

Whether three or four bodies are posited, this widely renowned [presentation] that:


	the two form bodies are conventional communicative bodies

	the ultimate body is one or two

	and these together are three bodies or four bodies



is common throughout the great vehicle.

(b) Divisions of exalted body in uncommon secret mantra {2} (403.2/219b.3)
1’ Divisions of exalted body from one to five (403.2/219b.3)

With regard to uncommon secret mantra:


	Vajra body or mantra body, that which is the self of thusness and pure self, the sole vajradhara or vajrasattva, exalted body in which knower and known are the same—just that androgynous state in which emptiness and compassion, method and wisdom, are mixed into one—is the one final body.

	When differentiated by way of method and wisdom, emptiness and compassion, and so forth, there are also two bodies.

	When differentiated by way of exalted mind, speech, and body, the three jewels, and so forth, there are also three bodies.

	When differentiated by way of four vajras, four exalted knowledges, four manifest enlightenments, and so forth, there are also four bodies.

	When differentiated [by those four] along with a pristine wisdom body, there also come to be five bodies; [the superior Mañjushrīkīrti’s Brief Explication of the Assertions of Our Own View says]:e



Buddha has an essence of five bodies,

Entity of five pristine wisdoms of pervasive nature.

2’ How those are equivalent to the natural lineage (403.5/219b.7)

Thus, those are the one, two, three, four, and five naturally pure lineages; [the Tantra of the Supreme Original Buddha] says:

Three lineages, five lineages,

One natural, and a hundred lineages.

and [the Glorious Hevajra Tantra] says:402

The sole great mind

Is characterized by fivefold form.

From just those five lineages

Many thousands are just born.

Hence these have a single nature,

Great bliss, supremely helpful.

and so forth; these were indicated above (77 and 75).

Similarly, six lineages and so forth should also be understood here on the occasion of the fruit in accordance with the indication earlier on the occasion of the basis (74ff.), because all whatsoever divisions and condensations set forth with respect to the natural lineage are divisions and condensations of the undifferentiable entity of basis and fruit.

The superior Mañjushrīkīrti’s Brief Explication of the Assertions of Our Own View says:

(c) How those are set forth by the superior Mañjushrīkīrti (404.1/220a.4)

The buddha, lion of shākyas,

Due to the thoughts of sentient beings

Speaks of exalted bodies as being

One, two, three, four, and five.

Buddha has no beginning and end.

The original buddha is indivisible.

The sole undefiled eye of pristine wisdom

Is the wisdom body of the one-gone-thus.

As the form body is,

So is the buddha body of attributes.

Due to the force of sentient beings’ thoughts

The treatises say the refuges are threefold.

Through the divisions of exalted mind, speech, and body

The exalted bodies are widely proclaimed as three.

Attributes, complete enjoyment, and emanation

Are practiced by humans in the mantra mode.

It is described as fourfold—

Nature, complete enjoyment,

Likewise the other, emanation,

And body of attributes as well as activities.

Buddha has an essence of five bodies,

Entity of five pristine wisdoms of pervasive nature,

Possessor of the crowns of the five buddhas,

Bearing the five eyes without desire.

Endless aggregates of form

Are their supreme emanation bodies.

Endless aggregates of sounds

Are their supreme complete enjoyment body.

Endless aggregates of attributes

Are widely proclaimed as their body of attributes.

Endless aggregates of pristine wisdom

Are widely proclaimed as their body of wisdom.

Endless aggregates of bliss

Are their immutable body of bliss.

Just as collections [are proclaimed] as aggregates,

So bodies are widely proclaimed as composites.

About this, if you know the divisions of the two truths also with regard to the complete enjoyment body and emanation body, you will not be obscured with regard to the subduer’s word. Concerning this, it is commonly widely renowned that the two aspects of the form body are the conventional complete enjoyment body and conventional emanation body. [However,] the ultimate complete enjoyment body and ultimate emanation body are complete in the noumenal, thoroughly established thusness:

(d) Division of the complete enjoyment body and emanation bodies into the two truths (404.6/220b.5)


	because thusness is the final ultimate four exalted bodies, four joys, four exalted knowledges, four manifest enlightenments, four sattvas, four herukas, the four [syllables] e vaṃ ma ya, four kālachakras, four periods, four suchnesses, four signs, four abodes of brahmā, four liberations, four vajra yogas, four superior persons, four noble truths, four groups,f four vajra seats or abodes, and so forth

	and because the sixteen principles are cognition.



Since such is just clear in final profound secret mantra [texts], they are not obscure. In those in which such is not clear, they are obscure, but the meaning is only the same—the noumenal, thoroughly established thusness. Hence, the ultimate complete enjoyment body and emanation body are renowned in the uncommon mode of mantra.

Hence, if the matrix-of-one-gone-to-bliss did require interpretation, even the four exalted bodies and so forth would require interpretation as well as the noumenal thoroughly established thusness because all those are equivalent. A matrix-of-one-gone-to-bliss that is factually other than thusness is not set forth by supreme superiors, and we also do not accept such. Just because a great many other names are used, one should not be confused by the names, since one [should] just rely on the meaning.

(e) How ultimate truth itself resides as the four bodies of the mode of subsistence {3} (405.7/221a.6)
1’ Brief indication of how the ultimate truth itself resides as the four bodies of the mode of subsistence {2} (405.7/221a.6)
a’ Indicating the four exalted bodies of the profound mode of subsistence (405.7/221a.6)

Hence, the four exalted bodies of the ultimate, the basis of emptiness, are the four exalted bodies of the matrix-of-one-gone-to-bliss, which is an undifferentiable entity of basis and fruit. Moreover, the Chapter on Pristine Wisdom [in the Kālachakra Tantra] says:403

This which is neither wisdom nor method is the innate body; it becomes the body of attributes

Having a nature of wisdom and method, definitely devoid of darkness, from the division of pristine wisdom and consciousness.

This [body of attributes as the fulfillment of others’ welfare becomes] the complete enjoyment body, agent of the welfare of multitudes of sentient beings like an echo.

Again this [complete enjoyment body] becomes emanation bodies of buddhas for the sake of ripening sentient beings.

Just these called the four exalted bodies of ultimate pristine wisdom are also called the four vajras [in the Kālachakra Tantra]:404

The conqueror’s body-vajra is not in the province of objects and subjects and is endowed with all aspects.

The speech-vajra causes sentient beings to understand doctrine through their own respective hearts [or thoughts].405

The mind-vajra of the vajric one, the nature of the minds of sentient beings, abides [pervasively] in all levels [of the inanimate and animate].

That which, like a stainless gem, is the apprehender of actualities [that is, knowledge of the nature of all phenomena] is the wisdom-vajra.

and the holy venerable one [Kalkī Puṇḍarīka] also says:406

The body endowed with the supreme of all aspects

Seen by sentient beings due to their respective thoughts

From their various interests

Has the character of emanation.

This which through the power of sentient beings’ thoughts

Displays vividly a nature of miraculous powers

Through the languages of all sentient beings

Has the character of the complete enjoyment body.

This which is not impermanent, also not permanent,

Not one, and not a character of plurality,

Not a thing and also not a non-thing

Is the body of attributes, devoid of basis.

This which is undifferentiable emptiness and compassion,

Transcending desire and desirelessness,

Not wisdom and also not method

Is further the nature body.

Homage in all ways

To that called “kālachakra,”

Having a nature of four bodies, quiescent.

and:

Homage to that non-duality

Manifestly called kālachakra

Due to being causeless and characterless

Without fluctuations and likewise without degrees,

And bowing with my crown to that one-gone-thus,

Original buddha, non-partial, said to have four bodies,

Emanations of letters kā and so forth,

Complete enjoyment, wonderful attributes, and purity.

and so forth; these are called the four noumenal thoroughly established bodies of the final definitive meaning because compounded form bodies are not appropriate to be the buddha of final definitive meaning.

b’ Indicating that [the four exalted bodies of the profound mode of subsistence] are not form bodies (407.2/222a.4)

The holy venerable one himself [Kalkī Puṇḍarīka, in the Stainless Light] says:407

The supramundane victor buddha is not a form body. Why? It is because of having arisen from space and because of being self-arisen and because of being the aspectless endowed with all aspects and because of holding the four drops and because of being partless beyond parts and because of holding the peaks of the four joys and because of being the prime of the desirelessg and great desire and because of not apprehending mine and because of not apprehending “I” and because of all the inexhaustible constituents and because of being the generator of all mantra meanings and because of being the great unlettered drop and because of being the five immutable great emptinesses and because of being the six immutable empty drops and because of abiding in utter equality like space.

For these reasons, [the four exalted bodies of the profound mode of subsistence] are also established as passed beyond compounded momentariness, beyond limited capacity, and beyond dependent-arising, and it is also renowned in many other scriptures such as the Mother [Perfection of Wisdom Sūtras], the Mahāparinirvāṇa Sūtra, and so forth that that which is the final buddha is not a form body.

Similarly [Kalkī Puṇḍarīka’s Stainless Light says]:408

2’ Extensive explanation of how the ultimate truth itself resides as the four bodies of the mode of subsistence {10} (407.6/222b.2)
a’ How that mode of subsistence itself abides as the four and sixteen exalted bodies and so forth (407.6/222b.2)

Homage to just that non-dual omniscient supreme original buddha bhagavān,

Embraced by the supramundane victor wisdom lady [vishvamātā of empty form] who is aspected [conventionally] but aspectless [ultimately],

Endowed with immutable bliss that has abandoned production and disintegration and abandoned the bliss of laughing and so forth, [that is, gazing, holding hands, and embracing],

Progenitor of all buddhas [in the sense that immutable bliss makes the aggregates free from obstructions], possessing the three exalted bodies [body of attributes, complete enjoyment body, and emanation body], thoroughly knowing the three times.

Thus, since the original buddha, the nature body, thusness, the immutable thoroughly established nature possesses undifferentiably as one taste the remaining three ultimate bodies, it is the four exalted bodies that are the omnipresent element of attributes.

Moreover, [Maitreya’s Ornament for the Great Vehicle Sūtras] says:409

Though there is no difference [in the nature of the noumenon] between the former [common being] and the later [buddha],

Thusness without the defilements of all obstructions [due to the power of having cultivated the path]

Is asserted as buddha.

[Hence] it is not pure and not not pure.h

and, “That which is not thusness is not the one-gone-thus,” and “Thusness together with defilement and without defilement,” and so forth; thereby, although there is no difference in thusness, those [beings] in which it dwells together with defilement possess one purity and those in which it dwells separated from defilement possess two purities. And hence that which dwells in some as a basal entity dwells in some as a resultant entity, and also that which dwells in some as a resultant entity dwells in some as a basal entity, due to which it is called “undifferentiable entity of basis and fruit,” just as space whose entity is undifferentiable pervades all areas, whether or not there are groups of clouds. Therefore, this is the thought of the statements that it is not one-pointedly pure and also not one-pointedly impure.

Similarly, the statement in the Glorious [Kālachakra] Tantra, “Buddha [endowed with] omniscience, pristine wisdom body, exalted body making sunshine, eyes of broad lotus petals,” speaks of four primordially released noumenal exalted bodies; [Kalkī Puṇḍarīka’s Stainless Light says:]410

Obeisance to that original buddha [with four bodies]—omniscience that is the innate body of the lord of conquerors,

Likewise the pristine wisdom body that is the body of attributes,

Complete enjoyment [body] that is the body making sunshine, and also emanation body that is the eye of broad lotus petals—

[The four] liberations, [the four vajras of] body, speech, mind, and desire [or bliss],

Abiding [or gone beyond] separation from existence and existence [that is, beyond the extremes of nirvāṇa and cyclic existence], the [four] pure [vajra] yogas, non-dual wisdom and method praised by gods, humans, and demi-gods.

Although the essences of:


	the four—omniscience and so forth

	the four exalted bodies—the innate and so forth

	the four vajra yogas—yoga of purity and so forth

	the four doors of liberation—emptiness and so forth

	the four vajras—vajra body and so forth



are of one taste as thusness, they are different in mere name. Consequently, those are synonyms, and even all of them abide as the pristine wisdom of method and wisdom undifferentiable as dual, an occurrencei of undifferentiable existence and peace without the flaws of a combination of contradictions, whereby they are buddha of the three realms, passed beyond what can be exemplified.

Similarly [Kalkī Puṇḍarīka’s Stainless Light says]:411

Homage to kālachakra, buddha seated on lion thronej in the vajra union [of great bliss] purified [of predispositions for emission] and worshipped by the three existences,k

The sole [entity of fully aspected form and supremely immutable bliss] itself being sixteen aspects through divisions of [four] bodies, abiding [or gone beyond the extremes of] non-existence [nirvāṇa] and existence [cyclic existence]

[By reason of the fact that] knower [supremely immutable bliss] and known [fully aspected form devoid of obstruction] have become one [entity], compositel [of aggregates, constituents, and sense-spheres devoid of obstructions that is] the supreme conqueror;

[Kālachakra also being] the true mind of enlightenment [increasing joy that has been] transformed into [the pristine wisdom of great bliss of] the conquerors [of the three times,] vajra [uncuttable by conceptuality], the twelve-fold branches [through the divisions of the stoppage of the twelve cycles].m

Thus the sole ultimate great bliss abiding undifferentiably in the ultimate great emptiness abides as the four vajra yogas and the four vajra bodies. Also, each exalted body always abides as ultimate body, speech, mind, and pristine wisdom or the ultimate four joys; therefore, it is the alternative knower cognizant of the sixteen principles and the alternative object known endowed with the twelve true meanings. The ultimate mind of enlightenment—primordial combination of those into an undifferentiable unit—is the conqueror’s vajra-abode and alternative three existences beyond worldly examples.

Similarly, [Kalkī Puṇḍarīka’s Stainless Light] says:412

Homage to the joined entities of wisdom and method:

(1) [The yoga of] purification[—entity of innate body, undifferentiable union of the factor of wisdom realizing emptiness on the final occasion of the fruit and] immutable [great compassion that is the nature of method

On the occasion when the drop at the navel producing] pristine consciousness, [the fourth state, in the basic phasen] is well purified [of the obstructing factors of predispositions for emission] by pristine wisdom [realizing] emptiness, [and bliss factors of similar type are brought to the path of skill in means and increased higher and higher;

(2) The yoga having] an essence of attributes[—entity of the non-conceptual body of attributes, undifferentiable union of the factor of wisdom realizing signlessness on the final occasion of the fruit and] non-dual [bliss, great love that is the nature of method

On the occasion when the drop at the heart producing] mind, [the state of thick sleep, in the basic phase] is well purified [of obstructing factors producing darkness and unknowingness] by pristine wisdom [realizing] signlessness emptiness [and non-conceptual factors of similar type are brought to the path of skill in means and increased higher and higher];

(3) [The yoga of] secret mantra [displaying the complete enjoyment body having a character of fully aspected] inexhaustible [speech, or indestructible] sound, undifferentiable union of the factor of wisdom realizing wishlessness in the final context of the fruit and the great bliss of immeasurable joy that is the nature of method

On the occasion when the drop at the throat producing] speech [and the dream state in the basic phase] is well purified [of obstructing factors producing dreams, mistaken speech, and so forth] by pristine wisdom [realizing] wishlessness [and the continuum of factors of similar type are brought to the path of skill in means and increased higher and higher];

(4) Shape [yoga adorned with marks and beauties displaying] miraculous [emanation bodies] proceeding [to all places where limitless trainees are, undifferentiable union of the factor of wisdom realizing non-activity in the final context of the fruit and] undefiled [great bliss, immeasurable equanimity that is the nature of method—

On the occasion when the drop at the brow producing] body, [or the waking state, in the basic phase] is well purified [of obstructing factors producing various proliferations of impure aggregates and so forth] by pristine wisdom [realizing] non-activity [and causal factors of similar type proliferating various appearances are brought to the path of skill in means and increased higher and higher].o

Homage to that mind of enlightenment,

Principal, [or lord pervading all lineages,] of the extinguishment of things and non-things [these being the extremes of permanence and annihilation],

Without beginning [birth in cyclic existence] or end [death], quiescent [of conceptuality],

Called by the one-gone-thusp vajrasattva [indivisible vajra, great bliss, and sattva, fully aspected forms of the three existences]; bodhisattva [abiding in bodhi, emptiness endowed with the two purities, and sattva, essence of great bliss compassion]; mahāsattva [sattva, supremely immutable great bliss, that is mahā, completed by way of the twelve grounds]; samayasattva [sattva, the white constituent, that is samaya, bound without emission].

Thus, the above-indicated ultimate buddha, noumenal thoroughly established nature itself, without beginning and end, primordially at peace, is the mind of enlightenment—the center having abandoned the two extremes of effective things and non-effective things. It is the alternative ultimate principal male deity or principal female deity. Moreover, the pristine wisdom, mind, speech, and body of the omnipresent element of attributes are essences of primordially pure pristine wisdoms of the four ultimate doors of liberation, the four yogas, and the four sattvas; all also are essences of method and wisdom, primordially unified as one.

Similarly, illuminating the sixteen principles indicated above, [Kalkī Puṇḍarīka’s Stainless Light] speaks of evaṃ, the great seal:413

Obeisance to the letters evaṃ,

Union of method [that is supremely immutable great bliss] and wisdom [that is the great seal of empty form] in an [undifferentiable] essence:

The exalted body, speech, mind, and wisdom of the emanation body [that are the stoppage of the joys of the descent during the basic state of the essential drops of body, speech, mind, and pristine consciousness]

Are bound in union in one [essence of emptiness and compassion];

And the exalted body, speech, mind, and wisdom of the complete enjoyment body [that are the stoppage of the supreme joys of the descent during the basic state of the essential drops of body, speech, mind, and pristine consciousness]

Are bound in union in one [essence of emptiness and compassion];

And the exalted body, speech, mind, and wisdom of the glorious [body of] attributes [that are the stoppage of the special joys of the descent during the basic state of the essential drops of body, speech, mind, and pristine consciousness]

Are bound in union in one [essence of emptiness and compassion];

And the exalted body, speech, mind, and wisdom of the innate [body that are the stoppage of the fourth joys of the descent during the basic state of the essential drops of body, speech, mind, and pristine consciousness]

Are bound in union in one [essence of emptiness and compassion;

These pristine wisdoms] are not blisses generated from [the union of] the two organs

[During the four states of] waking, dream, thick sleep, and the fourth state [of beings in cyclic existence;

Innate great bliss] does not dwell in the four states producing pristine consciousness [that is mutable bliss], mind [that is thick sleep], speech, and body;

Having discarded action-seals

And having abandoned wisdom-seals,

It is thoroughly produced from a great seal [of empty form];

[Hence] innate [great bliss] is not [directly produced from] companying with [a seal] other [than a great seal];

Beyond meditation [of the generation stage imputed by] conceptuality,

The great seal [generating] immutable bliss [is beyond the nature of minute particles

And hence] has abandoned apprehended-object and apprehending-subject and [meditative cultivation of] the shapes [of marks, beauties, and so forth],

As well as [having abandoned being an object of activity by way of mere construction by] conceptuality and [mere] verbalization,

But has the aspect of a city of scent-eaters

And has the nature of a prophetic image.

Thus, because the sixteen principles of the fundamental nature, the noumenon, are primordially naturally beyond all conventional adventitious phenomena, the basic innate pristine wisdom similar to prophetic images [in a mirror] and so forth—primordially separate from the worldly four states and four drops and the conceptual consciousnesses of meditation and repetition and so forth of the generation stage—has abandoned action-seals and wisdom-seals, since it is not joined with other actualities. However, it primordially is always a unified essence of method and wisdom, the androgynous state, produced from the great seal—called “the unproduced produced” without the flaws of a combination of contradictions, beyond worldly examples. Consequently, although the alternative effect, the ultimate effect, the immutable great bliss, the unapprehensive great compassion is produced from an alternative cause—emptiness together with apprehension, great seal [of empty form]—it is uncompounded because the great seal is not produced from anything.

In consideration of this, the root tantra also says:

Mutually embraced, quiescent,

The supreme androgynous state,

Wisdom is not arisen from causes,

And wisdom arisen from causes is an effect.

Because wisdom is not produced from causes,

That produced from wisdom is not produced by causes.

Therefore, pristine wisdom is not produced from causes.

Wisdom is unsurpassed pristine wisdom.

and so forth. Similarly, all that are equivalent to the final ultimate four exalted bodies but are set forth with various different names—the four exalted knowledges, the four herukas, the four manifest enlightenments, the four periods, the four suchnesses, and so forth—are four exalted bodies that are divisions of the immutable thoroughly established nature, thusness, but they are not divisions of the thoroughly established nature which is correct non-perverse pristine wisdom, or divisions of the form body itself, or divisions of a collection of the body of attributes and the form body.

b’ How that mode of subsistence itself abides pervading all as a self consisting of the five exalted bodies and five pristine wisdoms (412.1/225a.4)

Therefore, although the essences that are the ultimate four exalted bodies, the five exalted bodies, and the five pristine wisdoms are undifferentiable in entity like space pervading areas where clouds are and are not, they always abide in all sentient beings of the three realms and in all buddhas of the three times. Hence, they are well established as the final basis and fruit, undifferentiable in entity.

c’ How that mode of subsistence itself abides as the nirvāṇa suchness devoid of positions (412.2/225a.6)

This holy venerable presence himself [Kalkī Puṇḍarīka] says:

d’ How that mode of subsistence itself also abides as the uncompounded four and sixteen joys (412.6/225b.3)

Hence, the supramundane victor calls the position of naturelessnessq “positionless.” With respect to “positions,” those such as actuality and non-actuality, existence and non-existence, being and non-being, one and non-one, permanence and annihilation, cyclic existence and nirvāṇa, form and non-form, sound and non-sound, momentary and non-momentary, desire and non-desire, hatred and non-hatred, obscuration and nonobscuration, and so forth are positions because of just being mutually dependent. Devoid of these positions is the natureless non-abiding nirvāṇa of buddhas. Pristine wisdom devoid of single and plural moments is called “suchness” by the conquerors.

e’ How that mode of subsistence itself also abides as sixteen divisions of exalted body (413.3/226a.1)

It itself through the power of sentient beings’ thoughts also appears individually in four aspects and sixteen aspects; through the divisions of joy, supreme joy, special joy, and innate joy, there are four aspects. Then, joy of body, joy of speech, joy of mind, joy of pristine consciousness; and likewise supreme joy of body, supreme joy of speech, supreme joy of mind, supreme joy of pristine consciousness; and likewise special joy of body, special joy of speech, special joy of mind, special joy of pristine consciousness; and likewise innate joy of body, innate joy of speech, innate joy of mind, innate joy of pristine consciousness—when a yogi knows such sixteen principles, the sixteen principles are known, so said the supramundane victor.

It itself is called the “innate body,” and after that “body of attributes,” and after that “complete enjoyment body,” and after that “emanation body.” Similarly, innate speech, innate mind, and innate pristine consciousness; and similarly, speech of attributes, mind of attributes, and pristine consciousness of attributes; and complete enjoyment speech, complete enjoyment mind, and complete enjoyment pristine consciousness; and emanation speech, emanation mind, and emanation pristine consciousness. In that way, it itself intensively appears in sixteen aspects through the force of sentient beings’ interests.

f’ How that mode of subsistence itself also abides as the four liberations, the four yogas, and so forth (413.5/226a.5)

It itself is called “yoga of purity”—innate body, purity by way of the liberation of emptiness, wisdom-vajra, omniscience, essence of wisdom and method. It itself is called “yoga having an essence of attributes”—body of attributes, purity by way of the liberation of signlessness, mind-vajra, pristine wisdom body, essence of wisdom and method. It itself is called “mantra yoga”—complete enjoyment body, purity by way of the liberation of wishlessness, speech-vajra, sunshine-making body, essence of wisdom and method. It itself is called “shape yoga”—emanation body, purity by way of liberation of non-activity, body-vajra, eyes of broad lotus petals, essence of wisdom and method. These four aspects of such vajra yoga were recounted to Buddha by Vajrapāṇi.

g’ How that mode of subsistence itself also abides as the variants that are the four exalted bodies such as omniscience and as the four exalted knowledges (414.2/226b.3)

The attainment of purity by way of the liberation of emptiness—wisdom-vajra, essence of wisdom and method, innate body, exalted knowledge of all—is exalted knowledge of all because of perceiving all. The attainment of purity by way of the liberation of signlessness—mind-vajra, essence of wisdom and method, body of attributes, exalted knowledge of the aspects of paths—is pristine wisdom body because of abiding by way of supremely immutable bliss. The attainment of purity by way of the liberation of wishlessness—speech-vajra, essence of wisdom and method, complete enjoyment body, exalted knowledge of paths—is the sunshine-making body because of being the teacher of mundane and supramundane doctrine simultaneously through the languages of limitlessly limitless sentient beings. The attainment of purity by way of liberation of non-activity—body-vajra, essence of wisdom and method, emanation body, exalted knowledge-of-all-aspects—is eyes of broad lotus petals because of dispersing miracles that are physical configurations endowed with all aspects simultaneously through limitlessly limitless emanation bodies.

h’ How that mode of subsistence itself also abides as the four manifest enlightenments and as the four, perceiving all meanings and so forth (414.6/227a.2)

Similarly, instantaneous complete perfect buddhafication is wisdom-vajra, perceiving all meanings. Complete perfect buddhafication by way of five aspects is mind-vajra, supremely immutable bliss. Complete perfect buddhafication by way of twenty aspects is speech-vajra, teacher of doctrine through the languages of all sentient beings, containing the twelve true meanings. Complete perfect buddhafication by way of miraculous emanations is body-vajra, body of proliferation by way of endless miraculous emanations knowing the sixteen principles.

It speaks at length of divisions, such as four ultimate joys, sixteen principles, and so forth, in the omnipresent element of attributes itself—undifferentiable entity of basis and fruit.

The holy superior Vajragarbha also says:414

i’ How all those abide in the four channel-centers of the body {17} (415.2/227a.6)
1” How those themselves abide as inexpressible vowels, consonants, and so forth (415.2/227a.6)r

At the forehead, āli [the vowels]. At the neck, kāli [the consonants]. At the heart, wisdom. At the navel, method.

2” How those themselves also abide as four exalted bodies of the immutable thoroughly established nature (415.3/227a.7)

The innate body, at the navel. The body of attributes, at the heart. The complete enjoyment body, at the throat. The emanation body, at the forehead.

3” How those themselves also abide as four alternative states, ultimate states (415.4/227b.1)

At the navel, the fourth state. At the heart, deep sleep. At the throat, dream. At the forehead, waking.

4” How those themselves also abide as four vajras of ultimate other-emptiness, the basis of emptiness (415.4/227b.1)

At the forehead, body-vajra. At the neck, speech-vajra. At the heart, mind-vajra. At the navel, wisdom-vajra.

5” How those themselves also abide as evaṃ mayā and four mothers of the body of attributes415 (415.4/227b.2)

At the navel, e. At the heart, vaṃ. At the throat, ma. At the forehead, yā. At the navel, lochanā. At the heart, māmākī. At the throat, pāṇḍaravāsinī. At the forehead, tārā. The four maṇḍalas.

6” How those themselves also abide as four periods of the central [channel], the alternative periods devoid of example (415.5/227b.3)

The four periods: Variety, at the forehead. Maturation, at the throat. Vimarda,s at the heart. Characterless, at the navel.

7” How those themselves also abide as four natural immutable joys, alternative joys (415.6/227b.4)

Similarly: Joy, at the forehead. Supreme joy, at the throat. Special joy, at the heart. Innate joy, at the navel.

8” How those themselves also abide as the four truths of the body of attributes, alternative four truths (415.7/227b.5)

Similarly: True suffering, at the forehead. True origin, at the throat. True cessation, at the heart. True path, at the navel.

9” How those themselves also abide as four principles of the matrix-of-one-gone-to-bliss, the mode of subsistence (415.7/227b.6)

The four principles: Self-principle, at the forehead. Mantra-principle, at the throat. Deity-principle, at the heart. Wisdom-principle, at the navel.

10” How those themselves also abide as the four—thusness’s I-identification, sound-verbalization, and so forth (416.1/227b.7)

At the forehead, I-making. At the neck, sound-verbalization. At the heart, all-contemplation. At the navel, bliss-experiencing.

11” How those themselves also abide as four noumenal groups, alternative groups (416.2/227b.7)

The four groups: At the navel, sthāvarīya. At the heart, sarvāstivāda. At the throat, saṃvidāyā. At the forehead, mahāsaṃghika.

12” How those themselves also abide as natural fundamental moon, sun, rāhu, and so forth (416.2/228a.1)

Moon, at the forehead. Sun, at the throat. Rāhu, at the heart. Kālāgni, at the navel.

13” How those themselves also abide as sixteen flows and so forth without the flaws of a combination of contradictions, alternative flow (416.3/228a.2)

At the navel, the sixteen flows.t At the heart, the thirty-two flows. At the throat, the eight flows. At the forehead, the sixty flows.

14” How those themselves also abide as four day-divisions of natural clear light, alternative day-divisions (416.3/228a.2)

The four session-intervals mentioned above: The early session-interval, at the forehead. The noon session-interval, at the throat. The late session-interval, at the heart. The midnight session-interval, at the navel.

15” How those themselves also abide as four natural innate behaviors, alternative behaviors (416.4/228a.4)

The four behaviors: At the forehead, enjoyment. At the neck, domination. At the heart, dissolution. At the navel, lordship. Thus, all are four.

16” How those themselves also abide as harmonies with enlightenment which are ultimate true cessations (416.5/228a.4)

Having made the thirty-six harmonies with enlightenment and thirty-six constituents into the above-mentioned four portions, all are to be correlated with the four wheels through divisions of lineage into four each.

17” Upon summarizing the meaning, giving advice on the need to know the divisions of the two truths with regard to all of them (416.6/228a.6)

Here also yogis should, upon knowing the divisions of the two truths with regard to the phenomena of the:


	four states

	four truths

	four groups

	moon, sun, rāhu, and kālāgni

	four divisions of the day

	four behaviors



and so forth, understand all the ultimate sets of four—the four states and so forth—as many divisions of aspects set forth with regard to the four bodies of the matrix-of-one-gone-to-bliss, undifferentiable basis and fruit.

j’ How through stopping the continuum of breath in the four channel-centers those are attained (416.7/228b.1)

Similarly, the Continuation of the Kālachakra Tantra also says:

Through stopping the life-wind he becomes the four-armed hevajra shiva here, vajrasattva, who has destroyed pride.

Through stopping the life-wind he becomes the two-armed hevajra fire god,u bodhisattva, who has destroyed pride.

He becomes hevajra three-faced six-armed mahāsattva, who has destroyed desire.

He becomes the eight-legged, four-faced blissful brahmā, samayasattva, who has destroyed obscuration.

Through stopping the life-wind at the navel he becomes vajrasattva, separated from the three defilements, buddhahood.

Through stopping it at the heart he becomes the bodhisattva solitary realizer, separated from the three defilements, buddhahood.

The sun at the throat becomes mahāsattva, separated from the three defilements, hearer.

Through stopping the faculty of wind at the forehead he becomes blissful samayasattva, separated from the three defilements, child of the teacher.

Upon knowing the divisions of the truths also with regard to shiva, fire god, brahmā, and so forth and with regard to buddhas, solitary realizers, hearers, and conqueror-children, you should recognize all whatsoever mentions of ultimate sets of four—shiva and so forth—as synonyms of the four exalted bodies of the undifferentiable entity of basis and fruit—heruka and so forth. Other sets of four put forth in the 500,000 stanza [Kālachakra Tantra] are also similar; the scriptural passages are what were cited earlier on the occasion of the basis.

3’ Summation (417.6/229a.1)

The superior Mañjushrīkīrti’s Brief Explication of the Assertions of Our Own View—quoted by the great scholar, the foremost Nāro, and the master Achalagarbha—speaks of the four exalted bodies of the undifferentiable entity of basis and fruit:

The endless aggregate of forms

Is my supreme emanation body.

The endless aggregate of sounds

Is my supreme complete enjoyment body.

The endless aggregate of attributes

Is proclaimed as my body of attributes.

The endless aggregate of bliss

Is my supreme immutable body of bliss.

The aggregated is renowned as an aggregate (skandha).

Likewise, body is renowned as a complete composite.

Those are equivalent to the ultimate sets of four indicated above. All of them are the space-like four exalted bodies divided from within the immutable thoroughly established nature, thusness, the omnipresent element of attributes without removal [of flaws] or establishment [of good qualities].

(f) Indicating the difference between being obscured and not being obscured about the five noumenal bodies and six noumenal lineages (418.2/229a.5)

Similarly, thusness, the noumenal thoroughly established nature, is also set forth as the essence that is the five exalted buddha bodies—the ultimate exalted bodies of emanation, complete enjoyment, attributes, pristine wisdom, and bliss. Similarly, all statements of the six lineages of conquerors, six mothers, and so forth as deities of pristine wisdom—the thirty-six ultimate manifestations of tastes and constituents, the thirty-six ultimate aggregates and so forth—are in consideration of just the noumenal thoroughly established nature. Hence, if the matrix-of-one-gone-to-bliss did not abide in fact, those also would not abide in fact because those are just equivalent.

Nevertheless, there are said to be differences of not being obscured and being obscured due to realizing or not realizing such because of differences of clarity and non-clarity in the texts; [Tripiṭakamāla’s Lamp for the Three Modes] says:v

Though the meaning is the same,

Mantra treatises are superior because of being non-obscured,

Having many skillful methods, no difficulties,

And being created for those with sharp faculties.

This is like the difference between viewing high mountains from high in space and viewing them from below or from a plain.

(2) Describing the excellence of pristine wisdom {3} (418.6/229b.3)
(a) Brief indication of self-arisen and other-arisen pristine wisdoms (418.6/229b.3)

Thus, ultimate buddha is the exalted body of the five self-arisen pristine wisdoms. Moreover, thusness and the immutable thoroughly established nature itself always abide as the five pristine wisdoms. Conventional form bodies are endowed with correct pristine wisdom, the non-perverse thoroughly established nature; they are endowed with the great vehicle pristine wisdom of a non-learner that is not beyond momentariness.

(b) Extensive explanations upon individually distinguishing self-arisen and other-arisen pristine wisdoms {2} (418.7/229b.5)
1’ Explaining other-arisen pristine wisdoms as well as their causes (418.7/229b.5)416

Moreover, Maitreya’s Ornament for the Great Vehicle Sūtras says:417

The mirror-wisdom is unfluctuating;

Three pristine wisdoms depend on it—

Equality, individual realization,

And achieving activities.

The mirror-wisdom has no [conception of “I” and] “mine,”

Is not limited [in place and direction such as east, west, and so forth], always continues [uninterruptedly],

Is not obscured with regard to [illuminating the image of] any knowable [like a clean mirror],

And always does not move [toward objects with conceptuality].

It is like a great mine of pristine wisdom

Because of being the causal factor of all pristine wisdoms [by way of being their proprietary conditionw.

It is called] buddha [body] of complete enjoyment [because of being the basis giving rise to the complete enjoyment body].

It is [called] that [mirror-like wisdom] because [it is described as like a mirror in dependence upon which the other three] pristine wisdoms arise like reflections.

The wisdom of equality is asserted [as attained upon] purification [of the defilement of dualistic apprehension

Through completing] meditation [on the sameness] of sentient beings, [self and other].

Having entered into quiescence without abiding [in the extremes of cyclic existence and solitary peace, or in their one taste],

It is asserted as being the wisdom of equality.

Endowed at all times with great love

And compassion toward all

It displays buddha bodies [blue, yellow, and so forth]

In accordance with the interests of sentient beings.

The wisdom of individual realization

Is always unimpeded with regard to all objects of knowledge.

It is only like a treasury

Of meditative stabilizations and concentrative retentions.

It displays all the [various miraculous] acquirements [such as a land of precious substances and so forth]

In the circle of assemblies.

It rains down the rain of great doctrines

Cutting away all doubts [of trainees].

The wisdom of achieving activities

Accomplishes the aims of all sentient beings

Through emanations in varieties [of bodies and so forth] innumerable,

And in places beyond thought in all realms [of the world].

Those buddha emanations are to be known

As inconceivable in all ways

By way of specifics, number, and lands

Of always achieving activities.

The four pristine wisdoms that it mentions are conventional compounded true paths, non-perverse thoroughly established natures. They are correct pristine wisdoms from among the five topics.x

From what causes do such pristine wisdoms arise? [Maitreya’s Ornament for the Great Vehicle Sūtras says:]418

[On the paths of learning] from maintaining [hearingy], from [meditatively cultivating] equality of mind,

From teaching doctrine correctly [to others],

And from achieving [others’] aims

The four pristine wisdoms [respectively] arise.

In consideration of these pristine wisdoms of the form body, the extensive, medium-length, and so forth Mother [Perfection of Wisdom Sūtras] say that the ten powers, four fearlessnesses, individual correct realizations, and so forth of a one-gone-thus through to the eighteen unshared buddha-attributes are compounded.

2’ Explaining self-arisen pristine wisdom—causeless and conditionless {7} (420.2/230a.5)
a’ How alternative aggregates, aggregates naturally passed beyond the world, abide as five pristine wisdoms (420.2/230b.1)

The five pristine wisdoms of the profound tantra sets are immutable thoroughly established natures, ultimate uncompounded true cessations. They are thusness from among the five topics. The Establishment of Supreme Immutable Wisdom [chapter in Kalkī Puṇḍarīka’s Stainless Light]:419

From the Expression of Names the one-gone-thus indicates the supramundane victor vajradhara, the supremely immutable essence of these modes of hearers, perfections, and mantra. In the future unholy gurus not knowing the meaning of this, degenerate, fallen from the supremely immutable bliss, will arise; those degenerates will cause sentient beings to degenerate. Hence, in the praise of the five aspects of pristine wisdom in the Root Tantra the supramundane victor spoke by way of five stanzas as follows:

These collections of actualities in emptiness,

Having abandoned imputed forms, non-material,

Are seen, like prophetic images

[Seen] by a young girl in a mirror.

Thus, in the supramundane truth, the aggregate of forms is the mirror-like wisdom.

All actualities having become equal,

They abide immutably as one actuality—

Arisen from immutable pristine wisdom,

Not annihilated and also not permanent.

Thus, [in the supramundane truth] the aggregate of feelings is the wisdom of equality.

All letters having a nature of names

Arise from the lineage of the letter a.

Having attained the state of the great immutable,

Even those having the name of the nameless do not exist.

Thus, [in the supramundane truth] the aggregate of discriminations is the wisdom of individual realization.

Even among unproduced attributes

Devoid of compositional activity

There is no buddhahood, no enlightenment,

No sentient beings, nor living beings.

Thus, [in the supramundane truth] the aggregate of compositional factors is the wisdom of earnest activities.

Naturally luminous attributes

Beyond the nature of consciousness,

Pristine wisdom pure and unpolluted,

Dwell in the course of the element of attributes.

Thus, [in the supramundane truth] the aggregate of consciousness is the very pure wisdom of the element of attributes.

b’ How alternative forms, great forms and so forth, abide as conquerors (421.3/231a.4)

Similarly, the Condensed Kālachakra Tantra also speaks of the symbols of the wheel and so forth and the character of the aggregates of one-gone-thus through three stanzas, the one-hundred-first stanza of the fifth chapter and so forth, as follows:420

[The symbol of] the wheel is said to be “completely clear” [devoid of the entirety] of the three existences. [The supremely immutable] bliss [separated from obstruction is the symbol of] a jewel. This [supreme immutability’s] desire [separated from obstructions] is [the symbol of] a lotus.

The extinguishment [and severance] of afflictive emotions is [the symbol of] a sword; also [the symbol of] a vajra is the great wisdom body [separated from the obstruction of consciousness and] indivisible [by conceptuality].

The severance of ignorance is [the symbol of] a curved knife; [in that way] those [gods and goddesses that are the unobstructed] aggregates, constituents, sense powers, [objects, activity faculties,] and so forth

That have become of equal taste like space and are produced [and emitted] by these supreme six lineages also are to be known likewise [as clear of the three existences and so forth or as of equal taste like space].

Specifically, the lineaged [or causal] form [aggregate of cyclic existence] that has deteriorated [in the sense of having become separated from obstruction] is called [the aggregate of] great form, [vairochana, the mirror-like wisdom].

That [great bliss] which is the [deteriorated three] sufferings of cyclic existence[—the sufferings of pain, change, and conditioning—]is called great feeling, [the wisdom of sameness, ratnasambhava].

Those [deteriorated] discriminations of cyclic existence [apprehending the names or signs of existence, non-existence, pot, pillar, and so forth] are vajra discrimination, [the wisdom of individual analysis, amitāyus].

Those [deteriorated meritorious, non-meritorious, and non-fluctuating compositional factors that] increase cyclic existence are just vajra compositional factors, [the wisdom of achieving activities, amoghasiddhi].

Also, those deteriorated [four minds that are] the states of sleep and so forth are called [vajra] consciousness, [the wisdom of the element of attributes, akṣhobhya].

Those deteriorated actualities of [the fourth state,] nonconsciousness, [that is, the predispositions of ignorant emission,] is a subduer’s [vajra] wisdom, [vajrasattva].

These [six unobstructed aggregates] are the six aspects, the supreme excellent conquerors, vairochana and so forth—the six lineages [of method].

c’ How alternative constituents, noumenal fundamental constituents, abide as female ones-gone-to-bliss (422.1/231b.4)

The others [that is, the six lineages of wisdom] are the six divisions of constituents [separated from obstructions]—earth, fire, water, wind, space, and quiescence [or pristine consciousness].

d’ How the Expression of Mañjushrī’s Ultimate Names extensively indicates the five self-arisen pristine wisdoms (422.1/231b.5)

Similarly, in the Expression of Mañjushrī’s Ultimate Names the one-gone-thus intensively teaches through one hundred sixty-two stanzas—together with prayer-petitions—the supremely immutable pristine wisdom of the supramundane victor vajradhara, the matrix of buddhas and bodhisattvas.

and so forth.

e’ How the five letters of great emptiness also clearly indicate the five self-arisen pristine wisdoms (422.3/231b.7)421

And the Glorious [Kālachakra] Tantra also says:422

[Praising the five great empty letters, the five aggregates separated from obstruction, beginning with praising the pristine wisdom of the element of attributes, the aggregate of consciousness separated from obstruction:]

Homage to that [symbolized by a curved knife in the middle] in which beginning, middle, and end do not exist; living, dying, becoming, sound, odor, taste,

Tangibility, form, and mind do not exist; naturez and personaa do not exist; bondage, release, and agent do not exist;

Seed and manifest time do not exist; natures of suffering and happiness of all existences do not exist;

Nirvāṇa, signless, devoid of agency, qualityless.

[Praising the pristine wisdom of achievement of activities, the aggregate of compositional factors separated from obstruction:]

Homage to kāla[chakra], vishva[māta], and so forth—the persons [who are the method] vajra [gods] and [the wisdom goddesses as well as their bodies of empty form]—

Unexampled, omnipresent, non-proliferative, dwelling everlastingly; fully endowed with ears, nose, mouth, eyes, head, arms, and legs;

The limit [that is the extinction of the five] elements, lord of elementals, cause of purificatory [deterioration of the increase] of the apprehension of the three existences as supreme, [that is, the afflictive emotions of beings in cyclic existence];bb

Kālachakra, rank of supreme bliss realized by way of the yogas of knowledge[—immutable bliss—]and so forth, [namely, empty forms].

[Praising the pristine wisdom of quality, the aggregate of feelings separated from obstruction:]

Homage to [that symbolized by the drawing—in the south—of] a visārga having the form [or entity] capable [of positing the imprint] of emitting the illumination [of the innate joy] of vajra pristine wisdom,

Like the fire of lightning, and having the magnificent brilliance of the twelve suns [of the true meanings of the path and fruit], means of progressing to the supreme state.

[Praising the pristine wisdom of individual analysis, the aggregate of discriminations separated from obstruction:]

Homage to [that symbolized by the drawing—in the north—of] the form of a white drop, flowing from the rabbit-bearer, lord of the three worlds,

Dwelling at the crown of [all] the world, ambrosia removing death and destroyer of the frights of becoming [by realizing emptiness through that immutable drop].

[Praising the mirror-like pristine wisdom, the aggregate of forms separated from obstruction:]

Homage also to vajrasattva, mind-only, entity of mantra, surrounded by gods, nature of pain and pleasure,

Inexhaustible for the inexhaustible experience of quiescent forms for the excellent made by oneself,

Progenitor of effects of it according to the rite in one’s own mind made by oneself for oneself,

Progenitor of the three physical existences, various lords of the world.423

f’ Indicating that the six immutable empty drops also are undifferentiable from those (423.2/232b.1)

[Praising the six great empty letters, the six constituents separated from obstruction:]

Obeisance to you, obeisance to you, wonderful bhaga, supreme bhaga, sole support of all,

Form in which one and many are one [taste in emptiness], equal and unequal are equal, right and left, front and back, above and below,

One great variegated color, completely white-green, long and short, and very long,

“Qualityless” with qualities, and woman and man also not man and woman.

and:

The five points of the vajra, which are the entities of the five self-arisen pristine wisdoms, and the lotus bhaga that is their basis: the five immutable great emptinesses and the six immutable empty drops.

g’ How those themselves also abide in maṇḍala wheels and so forth (423.5/232b.5)

The Hevajra Tantra also says:424

She is the maṇḍala wheel

And has the nature of the five pristine wisdoms.

She has the form of mirror-wisdom,

Possessor of the actuality of the wisdom of equality,

[The wisdom of] correct individual analysis,

[The wisdom of] earnest activity,

[The wisdom of] the very pure element of attributes.

She is “I,” lord of the maṇḍala,

She is yoginī of selflessness,

Having the nature of the element of attributes.cc

It says that the immutable thoroughly established nature, thusness, is the broad great maṇḍala itself of natural innate great bliss, the five self-arisen uncompounded pristine wisdoms.

(c) How their features accord with scripture {4} (424.1/233a.1)
1’ Indicating that, as is the case with buddha, it is necessary to know the divisions of the two truths also with respect to pristine wisdoms (424.1/233a.1)

Just as it is necessary to know the divisions of the two truths with respect to buddha, so if you know the divisions of the two truths also with respect to the buddha pristine wisdoms, you will not be obscured about the subduer’s word. The Buddha Ground Sūtra says:425

To the bodhisattva Very Collecteddd he pronounced, “The buddha ground is comprised by five attributes. What are the five? The pure element of attributes, the mirror-like wisdom, the wisdom of equality, the wisdom of individual realization, the wisdom of achieving activities.”

Regarding its speaking of these together with detailed extensive explanations of each, the four pristine wisdoms and so forth have the same meaning as the delineations in Maitreya’s Ornament for the Great Vehicle Sūtras and so forth. Because the pure element of attributes is the self-arisen pristine wisdom itself, it is the five ultimate pristine wisdoms—the ultimate five aggregates or five constituents illuminated in the profound tantra sets.

Moreover, the holy superior Vajragarbha says:

Mirror and equality wisdoms

And individual realization the third,

In addition achieving activities,

And the pure element of attributes;

Forms, feelings, discriminations,

Compositional factors, and consciousness;

Earth, water, fire,

Wind the fifth, emptiness;

The pure five pristine wisdoms,

Five aspects of manifest enlightenment;

Having an essence of the pure ten consciousnesses,

Holder of the pure ten consciousnesses.

Therefore, with regard to the statement [by Tripiṭakamāla]:ee

Though the meaning is the same,

Mantra treatises are superior because of being non-obscured,

Having many skillful methods, no difficulties,

And being created for those with sharp faculties.

if you realize that that which is the pure element of attributes itself is the five self-arisen pristine wisdoms, you will not be obscured, and if you do not realize this, you will be obscured. Despite this difference, the meaning [of the profound sūtras and tantras] is only the same because the five pristine wisdoms—or the five-pointed vajra having the meaning of the five immutable great emptinesses—which are illuminated in profound mantra treatises are the element of attributes itself taught in common in all profound sūtras and tantras.

2’ Indicating that those pristine wisdoms included within the two truths are equivalent to the two thoroughly established natures (425.1/233b.4)

Similarly, the immutable thoroughly established nature—described as uncompounded—from within the [two] thoroughly established natures among the three natures is equivalent to the five self-arisen pristine wisdoms illuminated in profound secret mantra. The non-perverse thoroughly established nature—described as compounded—and the five pristine wisdoms delineated in Maitreya’s Ornament for the Great Vehicle Sūtras are equivalent.

3’ How those pristine wisdoms themselves also abide as the meaning of thusness and correct pristine wisdom (425.3/233b.6)

Similarly, from among what are called the five doctrines of the great vehicle—name, sign or reason, conceptuality, thusness, and correct pristine wisdom—thusness is equivalent to the five pristine wisdoms of profound secret mantra. Correct pristine wisdom is equivalent to the four pristine wisdoms delineated in the Buddha Ground Sūtra and so forth. These respectively are the pristine wisdom of the uncompounded ultimate body of attributes and the pristine wisdom of the compounded form body.

4’ Indicating that therefore buddha is endowed with nine or fourteen pristine wisdoms (425.5/234a.2)

Similarly, the pristine wisdom of the pure element of attributes is only ultimate, whereas there are compounded and uncompounded [types] with regard to the four—the mirror-like wisdom and so forth—whereby it should be known that there are conventional [ones] and there are also ultimate [ones]. Through the division of the two truths, these pristine wisdoms also come to be eight. Moreover, there are nine pristine wisdoms—four pristine wisdoms and five self-arisen pristine wisdoms. Through the division of method and wisdom with respect to the five self-arisen pristine wisdoms there are said to be ten knowledges or pristine wisdoms of the mode of subsistence, and hence if these are added together with the four compounded pristine wisdoms, there also come to be fourteen pristine wisdoms included within the two truths. Therefore, if the matrix-of-one-gone-to-bliss did not exist in fact, thusness, the five immutable great emptinesses, and so forth also would not exist in fact because those all are equivalent.

(3) Describing the excellence of qualities {5} (426.1/234a.7)
(a) Actual explanation condensing buddha-qualities into the two truths {2} (426.1/234a.7)
1’ Qualities of the ultimate body of attributes (426.1/234a.7)

The statement in this way that thirty-two separativeff qualities—the ten powers, the four fearlessnesses, and the eighteen unshared buddha-attributes—are complete in the ultimate exalted bodies is a condensation of the principal qualities. More extensively, that the qualities are immeasurable is expressed through many forms such as “84,000 heaps of attributes,” “inconceivable attributes beyond the count of sands of the Ganges River,” “the buddha basic-element adorned with endless excellent marks and beauties,” and so forth. Moreover, some of these have been indicated earlier.

Similarly, the conqueror Maitreya sets forth the qualities of the noumenal nature body and the characteristics of attained qualities in his Ornament for the Great Vehicle Sūtras:426

The nature body is asserted as the cause of mastery over complete enjoyment [because of being endowed with the four:]

Equality [in the extinguishment of all defects and completion of all qualities], subtlety [due to not being in the province of hearers and so forth],

Relation with that [complete enjoyment body as basis and what is supported],

And having mastery in displaying all enjoyments [such as lands, doctrines, and so forth].

and in his Ornament for the Clear Realizations:427

A [lord of] subduer’s nature body [has three features—

The feature of endowment which is to] have attained [the twenty-one groups of] uncontaminated attributes [such as the establishments through mindfulness and so forth;

The feature of separation which is] entire purity [from the two obstructions as well as their predispositions;

The feature of entity which is that] the nature [of those pristine wisdoms] has the characteristic [of emptiness].

That which embodies (1) the thirty-seven harmonies with enlightenment, (2) the [four] immeasurables,

(3) The eight liberations, (4) that which has

The nature of the nine serial absorptions and

(5) The nature of the ten extinguishments,

(6) The eight aspects by way of thoroughly dividing

The sources overcome by magnificent splendor,

(7) Non-afflictedness, (8) the knowledge [resulting] from resolve,

(9) The [six] clairvoyances,

(10) The [four] analytical knowledges,

(11) The four purities of all aspects,

(12) The ten sovereignties, (13) the ten powers,

(14) The four fearlessnesses,

(15) The three aspects of non-concealment,

(16) The three aspects of mindful establishment,

(17) A nature that does not possess bewilderment,

(18) The thorough vanquishment of predispositions,

(19) Great compassion for [all] creatures,

(20) Those described as the eighteen qualities unshared [with others and] which only are a subduer’s, and

(21) Knowledge-of-all-aspects,

Is called the body of attributes [of a buddha].

and the Chapter on Pristine Wisdom [in the Kālachakra Tantra] also says:

Through the power of the principal [deity’s] exalted body the supreme body of yogis comes to have the divine eye.

Through the power of his exalted speech their ears come to know what dwells in others’ hearts by way of their mind.

Through the power of his body of wisdom they remember former births in the three aspects of existence.

Through the power of his exalted speech of wisdom they come to have omnipresent miraculous manifestations equal to space at all times.

Through the nature of his exalted mind of wisdom their identical bliss becomes indestructible at all times.

From the power of the divine eye they come to see what the eye does not see and also the three aspects of existence.

From the power of the divine ear they come to hear what is expressed by the mouths of living beings and the sounds in their hearts.

Likewise, from the applications of exalted body, speech, and mind the lords of humans come to [experience] all objects of touch and so forth.

and so forth, and the Compendium of Doctrine Sūtra also says:428

With respect to this, what is the natural buddha? Concerning the natural buddha, this appearance in the form of a buddha endowed with the thirty-two marks of a great being, [beyond] the assumption of bad states, inconceivable, undefiled, having various forms, having different aspects of the element of attributes, and having various forms, proportions, and shapes is the natural buddha.

and so forth; these and others say that all qualities of the body of attributes are primordially, naturally, and spontaneously established and are undifferentiably complete in the ultimate noumenon. Therefore, even those qualities do not pass beyond ultimate truth itself.

2’ Qualities of conventional form bodies (428.1/235b.2)

With respect to conventional form bodies, the statement that fruitional qualities are the thirty-two marks is an abbreviation of the principal ones. More extensive [renditions] are stated in many ways, such as eighty beauties, eighty design markings, and so forth. Moreover, Maitreya’s Ornament for the Great Vehicle Sūtras says:429

In all realms the complete enjoyment [body]

Differs by way of assembly that is a retinue [superiors], basis [that is a highest pure land achieved from precious substances], name [such as vairochana, amitābha, and so forth]

Body [having the natural format of marks and beauties], complete enjoyment of [great vehicle] doctrine,

And activities [achieving the two aimsgg].

and Maitreya’s Ornament for the Clear Realizations:430

This having an essence of

Thirty-two marks and eighty beauties

Is asserted as a subduer’s complete enjoyment body

Because of thoroughly enjoying the Great Vehicle.

(1) Hands and feet marked by wheels, (2) tortoise-feet,hh

(3) fingers and toes joined by webs [of light],

(4) soft and tender hands as well as feet,

(5) seven body areas elevated,ii

(6) long fingers, (7) broad heels, (8) large straight body,

(9) inconspicuous ankles, (10) body hairs standing upwards,

(11) calves like an antelope, (12) long and handsome arms,

(13) secret organ retracting inside,jj

(14) gold-colored skin, (15) soft skin,

(16) well grown body hairs curling to the right,

(17) face adorned with a hair treasury,kk (18) lion-like upper body,

(19) curving shoulders, (20) broad flesh between the shoulders,

(21) unpleasant tastes perceived as supreme tastes,

(22) body symmetrical like a plantain tree,

(23) prominent crown protrusion, (24) long and handsome tongue,

(25) brahmā voice, (26) lion-like cheeks,

(27) very white teeth (28) equal in size, (29) even,

(30) and fully forty in number,

(31) dark blue eyes, and (32) eyelashes like a bull—

These are the thirty-two marks.

and:

A subduer’s (1) nails are copper-colored,

(2) oily-colored, and (3) high,

(4) fingers round, (5) broad, and (6) tapering,

(7) veins not manifest and (8) without knots,

(9) ankles not protruding, (10) legs even,

(11) walking in the manner of a lion, (12) of an elephant,

(13) of a swan, (14) and of a supreme leader,

(15) walking to the right, (16) beautifully, (17) and straight,

(18) body well rounded, (19) smooth, (20) well-proportioned,

(21) clean, (22) soft, (23) and pure,

(24) signs fully complete,

(25) limbs of the body broad and good,

(26) steps equal, (27) two eyes clear,

(28) youthful flesh,

(29) body not timid but (30) broad,

(31) body very taut,

(32) limbs very distinct,

(33) unobstructed clear vision,

(34) waist round, (35) appropriately sized, (36) not stretched out,

(37) but flat, (38) navel deep and (39) curled to the right,

(40) beautiful when viewed in all ways,

(41) all behavior pure,

(42) body without moles and black spots,

(43) hands soft like cotton,

(44) lines on the hands clear, (45) deep, and (46) long,

(47) face not too long,

(48) lips red like the bimba [berry],

(49) tongue flexible, (50) slender,

(51) and red, (52) voice of a dragon,ll

(53) speech supple and smooth, (54) eye-teeth round,

(55) sharp, (56) white, (57) even,

(58) and tapered, (59) nose prominent,

(60) and supremely pure,

(61) eyes wide, (62) eyelashes thick,

(63) [eyes well-defined] like lotus petals,

(64) eyebrows long, (65) soft, (66) oily, (67) with equal hairs,

(68) arms long and broad, (69) ears equal

(70) and devoid of deterioration,

(71) forehead beautifully defined,

(72) wide, (73) head broad,

(74) head hair black like a bee,

(75) dense, (76) smooth, (77) not tangled,

(78) not bristly, (79) and with fragrance captivating minds of beings,

(80) adorned with glorious curlsmm and lucky swastikas—

These are asserted as a buddha’s excellent beauties.

and the Questions of Mañjushrī Sūtra says:431

The eighty design markings described as being on a one-gone-thus’s palms and soles are:

umbrella

victory banner

glorious curl

rosary

kyo ba thang (which is said to be a hook)432

crown

tridentnn

pot

elephant

horse

tiger

crocodile

fish

turtle

peacock

Indian cuckoo,oo

pheasantpp

Indian jay

duck

parrot

swan

stock-dove

barley

great medicine

bamboo

gayal

dragon

goat

great bull

wood apple

tree

black deer

precious jewel

supreme sword

vajra

bow

arrow

lance

trident

plow

pestle

axe

noose

boat

pearl ornament

cloud

brahmā

indra

retinue guardian

water god

virudhaka

virupakṣha

kuvera

great sage

shrī

sun

moon

fire

wind

lotus

swastika

triangle

virtuous seatqq

mirror

tail-fan

bent grassrr

purodesha (?)

boy

girl

drum

conch

mṛtaṃka (?)

bracelet

arm band

ear-ring

finger-ring

ear suspended ornament

nice flower

wish-granting tree

and lion of the rolling army.

These are the eighty design markings; these arise on a one-gone-thus’s palms and soles.

Here [I] have not written down other statements of many features of qualities.

Concerning conventional emanation bodies, Maitreya’s Ornament for the Great Vehicle Sūtras says:433

Uncountable buddha emanations

Are asserted as emanation bodies.

Fulfillment of the two aims

Resides in the two [form bodies endowed] with all aspects [because the fulfillment of one’s own welfare completely enjoying abode, retinue, doctrine, and so forth resides in the complete enjoyment body, and fulfillment of others’ welfare displaying bodies in accordance with the interests of trainees resides in emanation bodies].ss

Through always [uninterruptedly] displaying [limitless activities taming sentient beings—

Even] great enlightenment and nirvāṇa [by way of] artisan [emanation bodies], birth [emanation bodies, and supreme emanation bodies—]

These buddha bodies of emanation

Are great methods for release [of sentient beings].

and Maitreya’s Ornament for the Clear Realizations also says:434

Those bodies effecting

Various benefits to transmigrating beings

As long as cyclic existence lasts

Are the uninterrupted exalted bodies of a subduer.

(b) Expansive indication of the import through objections and answers {5} (431.1/237b.2)
1’ Explaining the import of the inconceivability of buddha and the import of the absence of assertion (431.1/237b.2)

Question: Is buddha singular or plural?

Answer: Not singular and also not plural.

Question: How is the import of this to be viewed?

Answer: Form bodies are not singular because there are a great many attainments of exalted bodies that follow after [and thus have correspondence with] previous bodies.tt The body of attributes is not plural because there are no compounded bodies [in it] and the element of attributes is of one taste.

Moreover, Maitreya’s Ornament for the Great Vehicle Sūtras of the great middle says:435

In the uncontaminated sphere buddhas

Are not plural because, like space, they do not have bodies [that are distinguished differently as in the case of Devadatta and Yajñadatta],

And are not singular because of [taming sentient beings by means of various emanations] in accordance with [wishes] earlier [on the occasion of the path of training to be effective by way of various] bodies [and prayer-wishes].

In the context of making distinctions,uu the import of the statement that [buddha] is not expressible and not assertable as singular or plural is just that [given above], and in the context of the conclusiveness [of meditative equipoise] it is that [buddha] is beyond proposition, conception, and expression.

Objection: If it is expressed, “Buddha exists,” one falls to an extreme of existence. If it is expressed, “Buddha does not exist,” one falls to an extreme of non-existence.

Answer: There is no problem because [buddha] is not expressed as existing or not existing.

Objection: How is the import of this to be viewed?

Answer: In the mode of subsistence, the ultimate body of attributes is not non-existent because [in the mode of subsistence] thusness that is pure self—the self which is the great entity of buddha—is not severed. In the mode of subsistence, conventional form bodies do not exist because not any conventional phenomena are established [in the mode of subsistence]. Furthermore, since it is not expressed that the self that is the great entity of buddha exists for mind and it is not expressed that it does not exist for pristine wisdom, it is not expressed as existing or not existing. Moreover, Maitreya’s Ornament for the Great Vehicle Sūtras says:436

Though there is no difference [in the nature of the noumenon] between the former [common being] and the later [buddha],

Thusness without the defilements of all obstructions [due to the power of cultivating the path]

Is asserted as buddha.

[Hence] it not pure and not not pure.vv

When [naturally pure] emptiness is purified [of adventitious defilements],

The supreme self of selflessness is attained,

Whereby buddhas through attaining pure self

Become the self of great selfhood.ww

Therefore, it is not said that buddha

Is either existent or non-existent.

When asked about buddha that way,

It is asserted in the manner of non-pronouncement.xx

Like the quiescence of heat in iron

And of a disease of dimness in the eye,

Do not say that buddha

Exists for mind and does not exist for pristine wisdom.yy

In the context of making distinctions, the import of many statements of non-assertion is just that [given above], and in the context of the conclusiveness [of meditative equipoise] it is that it is beyond proposition, conception, and expression.

Question: Does buddha appear or not appear?

Answer: It is to be said that [buddha] does not appear and does not not appear.

Objection: How is the import of this to be viewed?

Answer: From having or not having the lot of seeing buddha. Moreover, Maitreya’s Ornament for the Great Vehicle Sūtras says:437

Just as fire blazes in one place [when fuel and so forth come together]

And is quiescent in another [absent fuel and so forth],

So appearance [when trainees are present] and non-appearance [when trainees are not present]zz

Should be understood about buddhas.

and:438

Just as it is asserted the sun’s rays

Are obstructed by clouds and so forth,

So the pristine wisdom of buddhas

Is obstructed by the faults of sentient beings.

and:439

Just as when a vessel of water is broken,

The moon’s reflection is not seen,

So buddha forms also do not appear

To sentient beings [made] bad [by afflictive emotions].

and Maitreya’s Ornament for the Clear Realizations also says:440

Just as even though the monarch of gods sends down rain,

Unsuitable seeds do not grow,

So although buddhas have arisen,

Those without the lot do not experience this goodness.

and the holy superior Nāgārjuna says:

Sentient beings who have afflictive emotions

Do not see the one-gone-thus.

Just as hungry ghosts

See an ocean as having dried,

So due to being obstructed by ignorance,

Sentient beings imagine that buddhas do not exist.

For the lowly low in merit

What could the supramundane victor do?

Like a supreme jewel placed

In the hand of the blind,

A buddha with the blazing thirty-two marks

Dwells in front of sentient beings

Who have used up their merit.

Similarly, since it is said that “The ultimate matrix-of-one-gone-to-bliss, the undifferentiable entity of basis and fruit, is not evident, does not appear, and does not manifest to consciousness,” it is not expressed that it appears, and since it is said that “There is great appearance and great manifestation to pristine wisdom,” it is not expressed that it does not appear.

Similarly, the import of “Not pure and not impure,” “not afflicted and not non-afflicted,” “not empty and not not empty,” and so forth and the import of statements not to assert those are also as above. The statement in Nāgārjuna’s Treatise on the Middle:441

“Empty” is not to be said.

“Not empty” is also not to be said.

Nor are both or neither to be said.

is in consideration of the occasion of profound meditative equipoise, and the statement, “It is to be expressed for the sake of designation,” is in consideration of the occasion subsequent to meditative equipoise.

Nāgārjuna’s Refutation of Objections says:442

If I had any thesis,

Then I would have that fault.

Because I have no thesis,

I am only faultless.

and also Āryadeva’s Four Hundred says:443

Even over a long period of time

Censure cannot be expressed

For one who has no position of existence,

Non-existence, or existence and non-existence.

The import of these and the like is non-conceptual freedom from proliferations in meditative equipoise and the absence of assertions subsequent to meditative equipoise that do not accord with the fact, such as asserting actualities.aaa Moreover, Nāgārjuna’s Sixty Stanzas of Reasoning says:444

When there is assertion of actualities,

Awful pernicious views giving rise

To desire and hatred come to be,

And controversy arising from them comes to be.

That is the cause of all views.

Without it afflictive emotions are not produced.

Therefore, when this is thoroughly understood,

Views and afflictive emotions completely disappear.

and so forth, and [Bhāvavivekabbb] Precious Lamp for the Middle also says:445

From the mouth of the master [Nāgārjuna]:

When you have assertion of actualities,

The frights of annihilation and so forth arise for you.

How could the frights of annihilation and so forth

Arise for those not having assertion of actualities?

If actualities did exist,

Then the world would also

Have an end, not have an end, and so forth.

and:

If actualities did exist,

One would have to make assertions,

Whereas when actualities are just non-produced,

How could assertions be made?

and:

Not even a minute particle

Of asserted actualities exists

Because of primordially being non-produced,

Like the child of a barren woman.

For example, when a barren woman

Is asked “Which is your child?”

She cannot respond

Since she does not have one.

Therefore, if you perceive the meaning of statements of no assertion and no thesis in this way, you will correctly perceive the meaning of great import, but those who, in accordance with others’ contentions, express that they have no assertions and no theses because nothing is established in the mode of subsistence do not accord with the fact, because all aforementioned qualities of the ultimate, the basis of emptiness, abide forever in the mode of subsistence.

2’ Abandoning the assertion that in the mode of subsistence there are no phenomena of inclusionary elimination (434.6/239b.6)

Similarly, those who assert that in the mode of subsistence, except for exclusions and non-affirming negatives, there are not at all any inclusions, positives,ccc and affirming negativesddd are extremely mistaken because I have repeatedly explained and will explain that:


	Natural exclusion, negation, and abandonment are complete in the mode of subsistence, since all flaws are naturally non-existent and non-established in the mode of subsistence.

	Natural realizations of the inclusionary, the positive, and affirming negatives are primordially complete [in the mode of subsistence], since all noumenal qualities are naturally complete in their basis.



and because the master, the great scholar Jinaputra’s commentary on the Praise of the Three Jewels by the master Mātṛcheṭa also says:446

Therefore, the negative term “does not possess”eee is an affirming negative because those types of conceptual consciousnesses do not exist [in the mode of subsistence], and it possesses naturally luminous pristine wisdom, devoid of them.

3’ Indicating that the great nirvāṇa is the meaning of the undifferentiability of cyclic existence and nirvāṇa (435.3/240a.4)

Objection: If [as you say] the great nirvāṇa is established in the mode of subsistence, is the assertion that nirvāṇa is a truth [that is, truly established] not debunked in the Chapter Analyzing Nirvāṇa [in Nāgārjuna’s Treatise on the Middle] and so forth?

Answer: You need to be very skilled with regard to the thought of this. Nāgārjuna’s Treatise on the Middle says:447

It is assertedfff that nirvāṇa

Is from abandonment and cessation.

The non-existence of abandonment,

Non-existence of attainment,

Non-existence of annihilation, non-existence of permanence,

Non-existence of cessations, non-existence of production

Is asserted as nirvāṇa.

From between the two nirvāṇas that he mentions, the former is damaged by ultimate reasoning, and since the latter is just established by the reasoning of nature,ggg the honorable Superior Nāgārjuna also asserts it. Moreover, it is asserted that this is the meaning of the undifferentiability of mundane existence and peace, or the undifferentiability of cyclic existence and nirvāṇa. His Sixty Stanzas of Reasoning:448

These two, mundane existence and nirvāṇa,

Do not exist.

The thorough knowledge itself of mundane existence

Is called “nirvāṇa.”

and Kalkī Puṇḍarīka’s Stainless Light also says, “Thorough knowledge of mundane existence is called ‘nirvāṇa,’” and the Hevajra Tantra also says:449

In the nature of the aspect of evaṃ,hhh

[The consort’s lotus] keeps bliss, and hence

Is proclaimed as that having bliss,iii

Abode of buddhas, bodhisattvas,

And vajra-holders.

Just this is “cyclic existence”;

Just this is “nirvāṇa.”

Nirvāṇa is not to be realized

As something other, separate from cyclic existence.

Cyclic existence is forms, sounds, and so forth;

Cyclic existence is feelings and so forth;

Cyclic existence is the sense powers themselves;

Cyclic existence is hatred and so forth.

These phenomena are nirvāṇa;

Due to obscuration they have the form of cyclic existence.

Through the undeluded’s purification of cyclic existence

Cyclic existence becomes nirvāṇa.

Nirvāṇa is the mind of enlightenment,

Having conventional and ultimate modes.

and Nāgārjuna’s Treatise on the Middle, The Fundamental Text Called “Wisdom” says:450

There is not the slightest difference

Between nirvāṇa and cyclic existence.

That which is the limit of nirvāṇa

Is the limit of cyclic existence.

There is not even a very subtle

Difference between those two.

and the autocommentary Akutobhayā says:451

The limit of reality, limit of non-production, and finality of reality of nirvāṇa and cyclic existence do not have even the slightest, very subtle difference since their equality is unapprehendable.

and the holy Paramādya Tantra also says:

Meditate on the buddha forms

Of the entirety of the three realms.

and [Vajrapāṇi’s] commentary on the first part of the Chakrasaṃvara Tantra also speaks of “buddha forms of the three realms,” and so forth, and in the rising up of many ultimate names in song also speaks of “the supreme of the beautiful three worlds,” and “the lovely three worlds of beauty,” and so forth, and furthermore:

Naturally pure of mundane existence,

Naturally devoid of mundane existence,

Endowed with naturally pure mind,

Mundane existence is made holy.

The profound thought of such extensive statements should be understood from the quintessential instructions of holy lamas.

4’ Indicating that [the undifferentiability of cyclic existence and nirvāṇa] is the meaning of a third category without the flaws of a combination of contradictions (436.7/241a.4)

Similarly, the thought of many statements without the flaws of a combination of contradictions such as, “mundane existence without mundane existence,” “the three mundane existences are the same,” and so forth as set out at length in the Mahāparinirvāṇa Sūtra:

The body of a one-gone-thus is non-body body, unproduced, unceasing.

and:

The voidness of mind is also not devoid of mind; mind without equal also is not non-existent; non-going-and-coming is also not without going and coming.

and:

That without owner is also not without owner, not existent and also not non-existent.

and:

That without letters is also not without letters, not meditative stabilization and also not without meditative stabilization; the imperceptible is manifestly perceived; the baseless is not without base; the unsupported is also not without support; non-darkness is non-illumination; the non-quiescent is not non-quiescent; not anything is not not anything.

and:

Emptiness is devoid of emptiness; the always abiding is not always abiding.

and:

Although the one-gone-thus has effected the welfare of all sentient beings, the welfare of sentient beings has not been effected; though sentient beings have been released, they have not been released; though sentient beings were caused to become fully purified, they were not fully purified.

and:

Though always coursing in one vehicle, sentient beings see three; the uncharacterized resides in characteristics.

and:

Non-aggregates, non-sense fields, and non-constituents are also not non-aggregates, non-sense fields, and non-constituents; not increasing, not diminishing; not good, not bad. In that way the body of a one-gone-thus is endowed with immeasurable qualities—not known and also not unknown, not seen and also not unseen, not compounded and not uncompounded, not worldly and also not unworldly, not made and also not unmade, not abiding and also not unabiding, not the four greatnesses and also not not the four greatnesses, not a cause and also not without cause, not sentient and also not without sentience, not body and also not non-body.

and:

When passing beyond sorrow not passing beyond sorrow, the body of attributes of a one-gone-thus is endowed with such immeasurable qualities. Kāshyapa, those are known by the one-gone-thus alone; they are not known by hearers and solitary realizers.

and so forth; these should be known in accordance with profound quintessential instructions.

Similarly, the Great Cloud Sūtra also says:

That of which it is said, “unequal, very unequal, but also not unequal,” and that of which it is said, “painful and unpleasurable but bliss,” and that of which it is said, “empty and very empty but not empty,” and that of which it is said, “impermanent and transient but very permanent,” and that of which it is said, “selfless but very much self,” and that of which it is said, “not beautiful and very much not beautiful but very beautiful,” exists.

and so forth, and Maitreya’s Ornament for the Great Vehicle Sūtras also says:452

That which is non-existent

Is the best of existents.

That which is unobservable in all ways

Is asserted as the supreme of the observed.jjj

The meditation of those not viewing meditation

Is asserted as the best meditation.

The attainment of those not viewing

Attainment is asserted as the best.

and so forth. You should realize the thought of the great many, extremely many similar statements without the flaws of a combination of contradictions in other profound sūtras and tantras and in elevated bodhisattva commentaries.

5’ Explanation that if such is known, it is a sign of perceiving the great thought of conqueror-children (439.1/242b.2)

If such is seen, meaning of great significance is seen.

Mercy, speaking pleasantly,

Firmness, extending a hand,

And unraveling the profound thought—

These are signs of the intelligent.

This accords with the fifth of five signs of a bodhisattva.

(c) Indicating the sources and qualities of the three exalted bodies renowned in common in the great vehicle (439.2/242b.4)

With respect to the three exalted bodies that are included within the two truths in that way, the Excellent Golden Light Sūtra also says:

Child of lineage, the emanation bodies of all buddhas accord in behavior with all buddhas. The complete enjoyment bodies accord in thought with all buddhas. The bodies of attributes accord in body with all buddhas.

and:

Child of lineage, emanation bodies manifestly appear in dependence upon the complete enjoyment body. The complete enjoyment body manifestly appears in dependence upon the body of attributes. The body of attributes, being real, does not rest on anything.

and:

Child of lineage, concerning this, childish common beings are far from the three exalted bodies due to being bound and obstructed because of three characters. What are the three? Imputational character, other-powered character, and thoroughly established character. Through knowing, stopping, and purifying those characters, the three exalted bodies are attained. By knowing, stopping, and purifying those characters, supramundane victor buddhas completely fulfill the three exalted bodies.

Child of lineage, childish common beings are far from the three exalted bodies due to not having abandoned three consciousnesses. What are the three? Consciousnesses operating on actualities, mentality residing on the basis-of-all, and mind-basis-of-all. Through abiding in purificatory paths operative consciousnesses are purified. Through abiding in eliminative paths mentality residing on the basis-of-all is purified. Through abiding in the path of supreme conquest the basis-of-all is purified. When operative consciousnesses have been purified, emanation bodies manifest. Through having purified mentality residing on the basis-of-all the complete enjoyment body is displayed. Through having purified the basis-of-all the body of attributes is attained. In this way, it is said that the three exalted bodies of all ones-gone-thus are spontaneously established.

and:

Furthermore, child of lineage, the body of attributes manifests the complete enjoyment body through purifying the afflictive obstructions. Emanation bodies are manifested through purifying karmic obstructions. The body of attributes is manifested through purifying obstructions to wisdom. For example, depending on empty [sky], lightning arises. Depending on lightning, light appears. Similarly, depending on the body of attributes, the complete enjoyment body appears. Depending on the complete enjoyment body, emanation bodies appear.

Concerning this, because the nature is purified, the body of attributes appears. Because pristine wisdom is purified, it appears as the complete enjoyment body. Because meditative stabilization is purified, it appears as emanation bodies.

and also after teaching about the two form bodies [buddha] pronounced:

Child of lineage, how should a bodhisattva mahāsattva understand the body of attributes? Because of being free from all afflictive obstructions and being the completion of all virtuous attributes, that which abides as only suchness and the pristine wisdom of reality itself is called the “body of attributes.” The former two bodies are only imputed. The body of attributes is real; it acts as the basis of those two bodies. Why? Because separate from the thusness of phenomena and non-conceptual pristine wisdom, there are not any attributes of buddhas.

Since buddhas have brought to completion the fulfillment of pristine wisdom, the abandonment of all afflictive emotions, they have gained the pure buddha ground, due to which they thoroughly contain the buddha-attributes through the suchness of phenomena and pristine wisdom of reality. Moreover, child of lineage, all buddhas have brought to completion their own and others’ welfare; about this, through the thusness of phenomena their own welfare is brought about, and through the pristine wisdom of reality others’ welfare is brought about. Due to having attained dominion with respect to bringing about their own and others’ welfare, their endless and various activities are spontaneously established.

With regard to the statement here that the pristine wisdom of thusnesskkk brings about others’ welfare, if that pristine wisdom is [taken to be] self-arisen, then it is the immutable thoroughly established nature and hence is equivalent to the statement in the Kālachakra Tantra that the body of attributes brings about others’ welfare. If that pristine wisdom is [taken to be] other-arisen, it is equivalent to the statement in Maitreya’s Sublime Continuum of the Great Vehicle that the pristine wisdom of reality arisen from the blessings of the fully qualified body of attributes—the naturally pure element of attributes—brings about others’ welfare upon teaching the profound and the vast doctrines:453

[The nature,] the body of attributes, is to be known as having two aspects [by way of division into the actual and the imputed]—

The element of attributes, [the matrix-of-one-gone-thus,] very undefiled [and naturally luminous, which is the fully qualified realizational body of attributes that is the object of activity of buddhas’ pristine wisdom of individual knowledge by themselves]

And the teaching causally concordant with [realizing or attaining] that, [the scriptural doctrines giving rise to knowledge in accordance with trainees’ lot, the imputed body of attributeslll of teaching. Those two should be viewed as distinctions through the divisions of objects of expression and means of expression.

The body of attributes of teaching also has two aspects—in terms of ultimate truth, suchness,] teaching [the modes of] the profound [stemming from the bodhisattva scriptural collections] and [in terms of obscurational truths in accordance with the thoughts of various sentient beings] teaching [the modes of the vast] varieties [stemming from the twelve branches of scriptures such as the sets of sūtras and so forth].

(d) Indicating also other wonderful features of qualities (441.5/244a.5)

Asaṅga’s Grounds of Bodhisattvas extensively says:

Moreover, with respect to other formats, the hundred and forty unshared attributes of buddhas, the non-existence of afflictive emotions of ones-gone-thus, exalted knowledge upon wishing,mmm and individual correct cognition are called “unsurpassed complete perfect enlightenment.” Concerning those, the hundred and forty unshared attributes of buddhas are these—the thirty-two marks of a great being, the eighty beauties, the four thorough purities of all aspects, the ten powers, the four fearlessnesses, the three mindful establishments, the three non-protectives, great compassion, nature of non-forgetfulness, complete destruction of predisposition, and exalted knowledge-of-all-aspects and the supreme.

and so forth. Regarding the unfathomable wealth of qualities of transformation, Maitreya’s Ornament for the Great Vehicle Sūtras says:454

The wealth of hearers [such as meditative stabilization without afflictive emotions and so forth] suppresses

With its magnificence that of the world [such as mundane clairvoyance, magical emanation, and so forth].

The wealth of those on the ground of a solitary realizer [such as self-arisen wisdom, teaching doctrine without speaking, and so forth]

Suppresses with its magnificence that of hearers.

This does not match even a portion

Of the wealth of bodhisattvas [such as their paths and so forth].

That does not match even a portion

Of the wealth of ones-gone-thus [such as their precious qualities spontaneously established without striving and exertion].

The wealth of buddhas

Is asserted as inconceivable and unfathomable

With regard to for whom, where,

How, and how [manifold and] long it functions.

When the five sense powers are transformed,

Excellent wealth is attained

In that [each of the five sense powers] operates on all objects [that is, all phenomena,]

And twelve hundred qualities arise in all [five sense powers].

When mentality [that is together with afflictive emotions] is transformed,

Excellent wealth is attained

With regard to [fivefold] very undefiled, non-conceptual pristine wisdom [in meditative equipoise

Just as in states subsequent to meditative equipoise one] acts concordantly with the wealth [of the five sense powers].

When the [five] objects as well as [the sense consciousnesses] apprehending them are transformed,

Excellent wealth is attained

With regard to a pure land

Due to [having the capacity to] display resources [that is, pure inhabitants]nnn in whatever [aspect of pure land] is wished.

When conceptuality is transformed,

Excellent wealth is attained

With regard to unimpededness of the [four] pristine wisdoms, [mirror-like, equality, achieving activities, and individual realization, with respect to all objects]

And unimpededness in all activities [such as the twelve deeds and so forth] at all times.

When [the consciousness that is] the support [of all cyclic existence and nirvāṇa] is transformed,

Excellent wealth is attained

With regard to the nirvāṇa that does not abide [in the extremes of cyclic existence and nirvāṇa]

In the undefiled buddha abode.

When sexual [pleasure as well as its objects of enjoyment and so forth] is transformed,

Excellent wealth is attained

With regard to dwelling in [uncontaminated] buddha bliss

And not [generating] afflictive emotions when seeing females, [be they goddesses or humans and so forth].

When the discrimination of space[and so forth] is transformed,

Excellent wealth is attained

With regard to acquiring objects of thought [that arise in space due to having attained the space-treasury meditative stabilization],

Going [unimpededly even through walls and so forth], and [having the capacity to] open up forms [as if they are space].

In that way in the undefiled buddha abode

There is unfathomable wealth [of qualities] of transformation,

[Through the force of which] there is unfathomable achieving

Of activities inconceivable to thought.

Also, Chandrakīrti’s [Autocommentary on the] Supplement to (Nāgārjuna’s) “Treatise on the Middle” says:455

Whether arisen from the body of attributes or arisen from the power of a form body, those bodies—causally concordant transformations arisen from the above-described bodies by the cause of sentient beings to be tamed—are endowed with inconceivable features of power. To express this [the root text] says:

Sovereigns of subduers in a single form body,

Causally concordant with those [truth and complete enjoyment bodies],

Only simultaneously display clearly and without confusion

Their earlier past history of life-situations in all detail.

In order to display their entire past history of life-situations over beginningless cyclic existence prior to the state of pristine wisdom knowing all, they spontaneously display in a single body—causally concordant like a natural reflection in the very pure sphere of a mirror—only simultaneously all those clearly and without confusion, that is, without mutual confusion, detailed with manifold events.

They course in spontaneously displaying in a single body even all those events of practicing the bodhisattva deeds—which, where, how, and for the sake of whom. To express this [the root text] says:

What sorts of buddha lands, those sovereigns of subduers there,

Their bodies, the types of powers of practice,

How many groups of their hearers and their nature,

The bodhisattvas, their types of bodies,

The types of doctrine, the types of self,

Doctrines heard, practices in which they coursed,

What sorts of gifts they offered to them—

Those are entirely display in a single body.

Those earlier buddha supramundane victors display entirely in a single body the buddha supramundane victors whom they served with worship when they were practicing the perfection of giving; the buddha lands having a nature of lapis lazuli, ruby, sapphire, crystal, and so forth, adorned with jewelled trees and so forth, as well as their rivers, breadth, and entirety; how [those lands] were beautified by the specific sentient beings living there where the deeds of birth and so forth [of those earlier supramundane victors] were displayed. The bodies of those buddha supramundane victors; the excellent powers of their practices; how many groups of their hearers gathered and their nature, that is to say, by what aspects of earnestness of religious practice concordant with the doctrine they came into the groups of hearers; in the buddha lands of those buddha supramundane victors the bodhisattvas whose bodies were adorned with marks and beauties, the shapes [of their bodies], their enjoyment of resources such as religious garments, food, abodes, and so forth; the types of doctrine, that is to say, based on one and three vehicles; all those are displayed in a single body. Their types of self, that is to say, birth in a lineage such as brahmin and so forth, their bodies, intelligence, householder or one who has left the household; the practices in which they coursed, assumption of training having a remainder [of points of training] upon having heard the doctrine and not having a remainder; what sorts of gifts they offered to them, that is to say, what, how many, when, and the quantity of foods and so forth, religious clothing, jewelled adornments, and so forth they offered to those buddha supramundane victors as well as the virtuous groups of hearers and bodhisattvas—those are entirely displayed in a single body.

Like the display of the events of practicing the perfection of giving:

Similarly, the earlier occasions of practicing ethics,

Patience, effort, meditative stabilization, and wisdom

Without leaving anything out—

These are to be put together as above [with the practice of giving] as being entirely displayed in a single body. Never mind displaying all these occasions simultaneously in one body, regarding all their [earlier] practices:

These are clearly displayed even in the hair-pores of their body.

Not only do they display their own practices, but in addition:

Just like their own, they clearly display simultaneously

In their hair pores all the activities of the past,

Future, and present buddhas throughout space—

Their dwelling in the world, relieving transmigrating beings beset by suffering

Through teaching doctrine with a lofty tone

And their practices ranging from initial [altruistic] mind [generation]

Through to the essence of enlightenmentsooo—

Within knowledge that things have a nature of magical illusions.

If even ordinary persons who know the mode of magical illusion are able to display varieties of things in their bodies merely through the power of mantra, how could buddha supramundane victors—lords of transmigrators—and bodhisattvas who know the nature of things to not be different from the likes of the nature of magical illusions not do this! Therefore, what wise persons would have doubts about this? Hence, the wise should, as illuminated by way of this example, have exceeding conviction in this.

Just as they simultaneously display in their hair pores their own deeds and the deeds of other ones-gone-thus:

Likewise, they simultaneously display in a single hair pore

All the deeds of the entirety of bodhisattvas,

Solitary realizers, and hearers of the three times

And in addition all those on occasions of common beings.

Having expressed the excellence of exalted body, [the root text] indicates their excellence of dominion over wishing even though they already do not have conceptuality; to express this it says:

By way of these pure [Buddha deeds] operating by wish,

Worlds filling space are displayed in the area of a single particle,

And a particle is displayed as filling the directions of limitless worlds,

But the particle does not become larger nor the worlds smaller.

The buddha supramundane victors, from their own wish, display in the area of a single minute particle the worlds reaching throughout space, but the worlds do not become smaller, nor does the minute particle become larger; merely from their wish they display their entities just as they abide. They also display a particle as pervading the directions of limitless worlds; merely from their wish buddha supramundane victors display the limitless directions, that is, the world of the entirety of worlds, as pervaded by a single particle.

Likewise:

The count of the varieties of deeds displayed in each instant

Until the end of cyclic existence by you who are without conceptuality

Does not exist in the count of particles

Of the entirety of jambudvīpa.

The count that is the measure of the varieties of deeds displayed—instant by instant as long as there is cyclic existence—by you who are without conceptuality does not exist in as many minute particles as there are in the entirety of jambudvīpa. This is praise of supramundane victor buddhas from the viewpoint of expressing their outstanding, uncommon qualities.

(e) Indicating that all those are inconceivable and amazing (446.7/247b.1)

The Entry into Generating the Power of Faith Sūtra also speaks of the very amazing and fantastic mode of inconceivability:456

Mañjushrī, it is thus: For example, there is a lake of 500,000 yojanas, suitable for a crow to drink,ppp equal in extent and depth, covered with lotus petals. There, a person has a steel chariot with thousand-spoked wheels, drawn by a horse faster than a garuda bird. The wheels of that fast chariot do not touch the water, and the horse’s hooves also do not break the lotus petals. Due to its presence, a poisonous snake rises to the surface, and in the period in which the chariot circles, the poisonous snake circles the chariot ten times.

Mañjushrī, in the period in which the poisonous snake circles the chariot once, the monastic Ānanda explains the teachings of ten forms of doctrine and also realizes the meaning. In the period in which the monastic Ānanda explains the teaching of one form of doctrine the monastic Shāriputra explains the teachings of a thousand forms of doctrine and also realizes their meaning. In the period in which the monastic Shāriputra explains the teachings of one form of doctrine the elder Maudgalyāyana traverses 80,000 worldly realms. In the period in which the elder Maudgalyāyana traverses one worldly realm the one-gone-thus simultaneously displays in each continent of all the multitudinous worldly realms:


	leaving from residence in the Joyous Pure Landqqq

	birth

	renunciation

	asceticism

	yoga

	proceeding to the seat of enlightenment

	taming demons

	becoming manifestly and completely enlightened

	turning the wheel of doctrine

	great nirvāṇa [that is, death]

	the doctrine remaining

	the doctrine disappearing.



These appear simultaneously in all the forders’ stories and all birth stories.rrr

and so forth.

(4) Describing the excellence of very amazing exalted activities {3} (448.2/248a.4)
(a) Brief indication of exalted activities and their source (448.2/248a.4)

Thus, a one-gone-thus, while not having conceptuality and exertion, is endowed with exalted activities operating spontaneously to benefit others in various ways without interruption in all the myriad directions and times. Moreover, Maitreya’s Sublime Continuum of the Great Vehicle says:457

Pervasive lord [perfect buddhas] always spontaneously engage [without the striving and exertion of conceptualization and so forth]

In [directly knowing] the dispositions, [thoughts, dormant tendencies, and different lineages of limitless] trainees; in [displaying various] methods[—peaceful, wrathful, and so forthsss—in accordance with their respective attitudes] to tame them;

In activities taming their various constitutions, [setting them in varieties of high status and definite goodness,]

And in proceeding to areas [of limitless worldly realms where trainees are] and at [appropriate] times [for taming them].

and:458

Because of having been emancipated under the other-influence [of excellent causes by way of having promised and planted prayer-wishes to free all sentient beings while earlier achieving the two collections of merit and wisdom]

And [because of knowing the meaningfulness of activities from] perceiving [that the great enlightenment attained by] oneself and [the naturally pure basic element of] sentient beings are equal [without the slightest difference]

And [because] the deeds [compassionately conquering the obstructions of all sentient beings limitlessly in worldly realms] have not been thoroughly completed,

[A buddha’s] deeds are of uninterrupted continuum as long as the cyclic existence [of trainees] has not [been emptied].

and Maitreya’s Ornament for the Clear Realizations also says:459

Likewise, the actions of this one are asserted to be

Of uninterrupted continuum as long as there is cyclic existence.

and so forth through to:

The exalted activities of the body of attributes

Are asserted to be twenty-seven.

and the Excellent Golden Light Sūtra also says:

Child of lineage, similar to how the thusness of phenomena and the pristine wisdom of thusness do not have conceptuality, has [a one-gone-thus] gained mastery over exalted activities? Child of lineage, for example, since a one-gone-thus has gained mastery over prayer-wishes, so it is with respect to all aspects of exalted activities similar to how [a one-gone-thus] has mastery over accomplishing all the factuality of thusness and the pristine wisdom of thusness.

and so forth, and Maitreya’s Ornament for the Great Vehicle Sūtras also says:460

Enlightenment is asserted as like a jewel-mine

For the buddha-attributes of the powers and so forth,

And also as like a great [rain] cloud

For the harvest of transmigrators’ virtues.

Because of being the completion of merit and pristine wisdom

It is asserted as like a full moon.

Because of flashing pristine wisdom

It is asserted as like a great sun.

Just as immeasurable lights are blended

In the sphere of the sun

And always engage in activities together,

Illumining even the world,

So it is asserted that immeasurable buddhas are blended

In the uncontaminated basic element

And perform activities together,

Illumining pristine wisdom.

Just as, for example, when one ray of the sun

Arises, all rays arise,

So also should the arising [of the activities]

Of buddhas’ pristine wisdom be known.

Just as there is no possessiveness

In the workings of the rays of the sun,

So the workings also [of the activities] of the pristine wisdom

Of a buddha do not involve possessiveness.

Just as through sending out one ray of the sun

Transmigrating beings are illumined,

So a single pristine wisdom of a buddha

Simultaneously illumines all objects of knowledge.

(b) Extensive explanation together with examples (449.6/249a.2)

and Maitreya’s Ornament for the Great Vehicle Sūtras says:461

With respect to this [final state], through [the power of] the conqueror’s eloquence, [the twelve branches of scripture and so forth,] for the world [of trainees in the individual ten] directions

The world of those who have increased virtue [in accordance with those causes of thorough maturation—namely, those dwelling in the grounds of engagement through beliefttt] proceed to the supreme purity [of buddhahood],

And [the world of] those who have not accumulated the virtues [of the great vehicle—those who have not entered the path—gradually] advance to supreme increase of virtue.

In that way [groups of] mature and immature [sentient beings throughout the limits of cyclic existence] always advance [to buddhahood], but it is not that [sentient beings] do not remain, [for the world is endless].

The attainment of great enlightenment in that way by the steady, [that is, bodhisattvas,] always at all times

In [limitless] directions of the world—difficult to attain, endowed with the supreme qualities [of the powers and so forth],

Possessing marvels [non-existent in hearers and so forth, having] stable [qualities that are] permanent [and never deteriorating to the limits of mundane existence], refuge for the refugelessuuu—

Is a wonder, and yet is not a wonder since it is due to having practiced the good way [concordant with attaining enlightenment—the six perfections and so forth—and hence is the natural way things are,vvv like excellent produce arising from excellent seed].

Though [a buddha] simultaneously displays in some [lands] wheels of doctrine through hundreds of multiple approaches [of doctrine in accordance with the constitutions of trainees],

And in some no appearance of birth, and in some various activities of beings [learning and non-learningwww],

And in some full enlightenment, and in some passing away,

[The buddha] does not stir from that [uncontaminated] abode yet does all [deeds].

Though buddhas do not have the activity of thinking, “I have ripened this embodied being,”

“I will ripen this one,” or moreover, “I am ripening this one now,”

They just thoroughly ripen beings through virtuous doctrines

By way of the three doors [of body, speech, and mind] in all quarters always.

Just as the sun without striving ripens harvests in all quarters

Through many light rays, profuse and brilliant,

So the sun of doctrine also ripens sentient beings in all quarters

Through profuse rays effectuating thorough pacification.

Just as a great many groups of butter-lamps, incalculable and innumerable,

Arise from a single butter-lamp, but it is not consumed,

So a great many groups of ripened beings, innumerable and incalculable,

Arise from a single ripened being, but that one is not consumed.

Just as this great ocean does not become sated with water

And also does not increase by many great rivers strongly flowing into it,

So the buddha basic constituent does not become sated and does not increase

Through constant uninterrupted addition of purity [of all obstructions]; this is a supreme wonder here.

and:462

Just as gongs [arisen from Shakra’s merit] give forth sounds

[Appropriate to the occasion] without being struck,

So conquerors issue forth teachings

Without any construction [of motivation thinking “I will do this and that.”]

Just as a jewel displays its own light

Without any striving [by it],

So buddhas also display activities

Without any construction [of motivation thinking “I will do this and that.”]

Just as the activities of worldly beings

Appear uninterruptedly in space,

So a conqueror’s deeds are uninterrupted

In the uncontaminated basic element.

and:463

Rivers with different beds preventing the water from going under the ground,

With different water, with little amounts of water,

And performing different activities

Are enjoyed by little beings living in the water,

But when those rivers go into the ocean, even all of them

Have a single abode, and become one in a great body of water,

With a single activity, and always enjoyed

By many sentient beings living in the water.

The steadfast who have not entered buddhahood

Have different supports, different intelligence,

Little realization, different activities of their own,

And are always enjoyed by a small number of sentient beings.

But when they have entered buddhahood, all of them

Have one support, become one in great realization,

With activities mixed into one, and also are always enjoyed

Greatly by masses of sentient beings.



and so forth, and the Chapter on Wisdom [in the Kālachakra Tantra] also says:464

[Concerning the exalted body of a supramundane victor which is a supremely immutable entity with a nature of bliss,] through the power of the [various] predispositions of the actualities of peacefulness, desire, and so forth generated by [sentient beings’] own hearts in earlier births

The sole exalted body [of great bliss] abiding in the wheels [of the secret region and so forth as entities of immutable drops or abiding as the nature of obstructionless aggregates, constituents, and sense-spheres] is seen as multitudinous [inconceivable bodies of emanation], this being by the force of the qualities of prayer-wishes.

[Concerning the activities of exalted speech of a supramundane victor,]though one in fact, multitudinous voices thoroughly enter into the hearts of living beings through the actualities [of sentient beings’] own [thoughts or predispositions].

[Concerning the activities of exalted body of a supramundane victor,] for the sake of the merit of those having an abode [that is to say, for the sake of householders increasing their collections of merit] those abiding in the wheel [of doctrine or the wheels of clear bodies of the entirety of the three existences, that is to say, the supramundane victors,] go wandering for alms.

[Concerning the omniscient speech of a supramundane victor,] this [exalted speech] speaking [of conventionalities] of the three aspects—arisen in the past, to arise in the future, and arising in the present—and the eternal true doctrine [of the ultimate]

To [sentient beings dwelling in the six transmigrations of] animals, hungry ghosts, demi-gods, belly creeping [snakes], gods, and humans in the superior [country of India], Tibet, and so forth [such as Moslem lands]

And through [the six transmigrations’] own respective different languages correctly sets the entirety of the three existences on the path of omniscience

Is the exalted speech of omniscience bestowing the fruit of bliss equal [in that all actualities taste equally blissful]; even the [Sanskrit] language of the gods [and other, minor languages can] not [enact the welfare of all sentient beings].

[Concerning the emanations and magical illusions arisen from buddhas,] the illusion-like emanations of buddhas endowed with immeasurable qualities [such as the ten powers, four fearlessness, and so forth], which are not objects of realization even by buddhas [who have a nirvāṇa with a remainder of aggregates, not to consider ordinary sentient beings],

Reveal themselves in the areas of the three existences, just like [for example, the clear appearance of] shakra’sxxx bow [that is to say, a rainbow in the sky].

[Concerning the sole pristine wisdom of great bliss, the exalted body of a supramundane victor,] these differentiations by way of various actualities [such as ordinary bodies adorned with marks and beauties, bodily remains, relics, and so forth] that enter the respective minds of gods and humans [who are trainees] as well as conquerors [and bodhisattvas—that is to say, these appearances as the body of attributes to buddhas and bodhisattvas, as bodies adorned with marks and beauties to pure trainees, and as shakra and so forth and as bodily remains, relics, and so forth to impure trainees],

Are phenomena that, [while] not produced [from actualities appear to be produced], give the mistaken impression here of being [emanation bodies that are] produced and disintegrate [despite not being produced and disintegrating], like [the appearance in water of] the sky [which is beyond minute particles].

and:465

Through those [having a nature of supremely immutable bliss due to being devoid of the obstructions of the elements—earth and so forth—and of object and subject, the final aims of oneself and others are accomplished;] Kālachakra [who, without production and disintegration, has a nature of supremely immutable bliss makes displays to malicious gods,] demi-gods, and humans dwelling in the desire realm

By way of great, manifold emanation bodies [so called because of being emanations in various ways as mundane and supramundane gods and so forth], intensively manifesting magical emanations [for the sake of others’ aims] through emitting fierce vajrablazing [fury kings who are the constituents of the desire realm—belligerence and so forth—devoid of obstructions];

And by way of the complete enjoyment body the body of attributes [intensively turns the wheel of doctrine, bringing about aims] for foe destroyers—those having form [that is, gods of the form realm], conqueror children [bodhisattvas] in the sky, and so forth [that is, hearers and solitary realizers].

Through factors of emptiness [that have become devoid of obstructions he emanates in] all three existences as the extinction of emptiness. Through [the constituent of] wind [that has become devoid of obstructions] he [emanates and displays in all three existences] as the extinction of wind.

Through factors of fire [he displays] as the extinction of fire; also [the display] emitting [as the extinction of] water is done through the factors of water [that have become devoid of obstructions].

Through factors of the receptacle [earth he displays] as the totality of earth; through objects that are composites [of minute particles—forms, sounds, odors, and tastes that have become devoid of obstructions—]

He displays [as various forms, sounds, and so forth] for those on the pure grounds all natures of actualities [such as forms, sounds, and so forth], entities of the sole [great bliss that are] in all ways like space [devoid of production, abiding, and disintegration due to being devoid of obstructions].

[The aggregates] having in that way become buddha bodies [due to being devoid of obstructions] are natures of only [supremely immutable] bliss and hence even will not die [since they are devoid of production and disintegration].

and:466

Just as [when the light rays of a full] glorious moon and a watermoon crystal meet, water naturally arises without [an agent and without] conceptuality [thinking “I will produce water,”]

So in the world in dependence upon the aggregates of the lord of victors, [vajrasattva, the entirety of] the attributes of omniscience descend [or arise].

Just as, for example, thoroughly depending on the causal constituent [of a jewel], which is the seed [of water,] water comes to be, so the attributes [of omniscience dwelling thoroughly depending on the aggregates and constituents, which are the seed of the mind of enlightenment,]

Come to be in many aspects, such as the gods of the four tantra sets and so forth, due to sentient beings’ minds [purified of defilements; these also] are from the force of previous actions.

and Kalkī Puṇḍarīka’s Stainless Light also says:

Therefore, through the power of predispositions from sentient beings’ other births there come to be appearances of the exalted body and appearances of the exalted speech of a supramundane victor, like unproduced bodies in dreams. In dreams students, upon seeing a professor, ask about a subject of doubt, and although the professor makes the students’ doubts non-existent, no professor is there; it is an appearance of the mind of the students. Similarly, [these appearances of a supramundane victor’s exalted body and speech] are appearances of the minds of sentient beings endowed with merit; a supramundane victor does not produce and cease them.

and Maitreya’s Sublime Continuum of the Great Vehicle also says:467

(c) Intensive explanation at length through a great many examples (453.3/251a.4)

For example, the surface of the earth

Comes to have the nature of a pure vaiḍūrya gem,

[Very pure, clear, and untainted like a mirror] and hence [all] those in that [world of humans]

See [reflections there of shakra,] the monarch of gods,

Together with groups [of retinue such as] divine girls,

His nice victory mansion, other godly abodes,

The various [accoutrements] of his inestimable [mansion],

And many forms of [enjoyable] divine things.

Then the groups of men and women

Dwelling on the earth,

Having seen those appearances,

Plant prayer-wishes such as,

“May we too be like this monarch

Of gods in not a long time,”

And abide within having thoroughly taken up

Virtues for the sake of attaining that.

Although they do not know

The likes of “These are mere appearances [and the actual god and so forth did not come here],”

Through the virtuous karma [performed within holding the reflections to the actual entities]

They are born as gods upon dying from this earth.

Although those appearances indeed are even very much without the conceptuality

[Of motivation thinking “I will cause those of Jambudvīpayyy to engage in virtue]

And without fluctuation [from striving and exertion], they abide in the world

With great benefit [through connecting those dwelling in human lands directly with virtue and indirectly with sought-after states].

Similarly, perfect buddhas appear to the [clarified] minds

[Of those who through the power of having made] faith and so forth undefiled

[By their discordant classes, non-faith and so forth,]

Meditatively cultivate faith and so forth.

Sentient beings see [limitless emanations]

Endowed with marks and beauties,

Enacting various modes of behavior—

[Sometimes] wandering, standing,

Sitting, lying down, [and so on],

Setting forth doctrines of peace, [nirvāṇa, to trainees],

[Sometimes] setting in meditative equipoise without speaking,

Performing various miraculous displays, and endowed with great magnificence [due to having auras of light].

Having seen those [form bodies], they, wishing [to attain buddhahood],

Intensively engage [in the virtues of hearing and so forth] for the sake of buddhahood,

And having thoroughly taken up its causes [in terms of attitude generating the altruistic intention to become enlightened and in terms of application practicing the six perfections and so on]

They attain the desired state [of buddhahood].

Those [buddhas] appearing [to the pure of mind] are even very much without the conceptuality

[Of motivation thinking “I will bring about such and such welfare of sentient beings]

And without ever fluctuating [due to striving and exertion]; nevertheless, those perceptions of [buddha] forms abide in the world

With great benefit [through connecting trainees directly to vast roots of virtue and indirectly to knowledge-of-all-aspects itself].

[Childish] common beings indeed do not know

That “These [limitless emanations of form bodies] are [mere] appearances [of images of the ultimate buddha to] their minds,”

Nevertheless from seeing [buddha bodies]

[Great] benefit accrues to those [trainees who see them].

In dependence upon seeing those [form bodies]

Those [fortunate ones] dwelling in [and practicing] this [profound great] vehicle [for the sake of attaining buddhahood]

Gradually [manifestly] see [clearly] with the eye of the wisdom [of non-conceptual meditative equipoise]

The ultimate [luminous nature of the mind,] the body of attributes, [emptiness endowed with all supreme aspects, object of] internal [individual self-knowledge].

Just as because all the earth [of Jambudvīpa, from becoming devoid of] other fearful states [of ravines, cliffs, and so forth], becomes endowed with the glory

Of the luminous [nature of] an undefiled vaiḍūrya gem and with the qualities of an undefiled jewel [such as beautiful shape and so forth] and [all its] surface becomes level like the palm of the hand and is pure, [clear, and undefiled],

[Reflections of] the forms of the collection of abodes of the lord of gods, the monarch of gods [shakra and many lineages of gods other than him], and endless divine [resources] appear on it [like the face of a mirror],

But [finally] due to the earth’s losing its qualities [of luminosity and so forth] those [reflections] again disappear,

And [depending upon the dawning of those appearances groups of] women and men—who, in order to attain that state [of possessing shakra’s resources], become involved in laypersons’ modes of discipline as well as giving, [offering], and so forth—

With an attitude [keen on attaining the state of the monarch of gods engage in various good practices through] scattering flowers, [incense,] and so forth,

So, similarly, [bodhisattva] conqueror-children endowed with an attitude of thoroughly taking joy [in buddhahood], similar [to those humans doing virtues for the sake of attaining the state of the monarch of gods],

Also make [effort at practicing the six perfections upon] thoroughly generating a mind of intention [toward the supreme of enlightenments] in order to attain the state of the monarch of subduers that appears to [their pure] minds [which are like] vaiḍūrya gems pure [of defilement. Just as reflections do not appear on the impure surface of the earth, so those without the lot do not see buddha.]

Just as on the clean vaiḍūrya surface of the earth

Reflections of the body of the monarch of gods appear,

So on the surface of the minds of transmigrating beings

Reflections of the exalted body of the monarch of subduers appear.

The dawning and disappearance of reflections [of buddha bodies] to transmigrating beings

Function [respectively] through the force of the lack of the messiness [of non-faith and so forth] and through the force of the presence of messiness in their minds.

Just as in the worlds [of humans] reflections [of the monarch of gods] appear [to dawn and to disappear through the force of the purity and impurity of the surface of the earth but the monarch of the gods himself does not stir from his own abode],

So, similarly, [through the force of pure and impure trainees form bodies appear to be produced and to cease, but] existence [that is, production, and] destruction [that is, cessation] are never seen [in the ultimate body of attributes because it is uncompounded and just immutable].

Just as due to the power of earlier white [virtuous actions accumulated in common]

By [all] the gods in [a land of] gods

Whereas [the great drum] has no exertion [such as wishing to speak], or sources [from which sounds emerge such as tongue, palate, and so on],

Or conscious forms, or [motivating] conceptuality,

A doctrine-drum repeatedly urges [to virtue] all the gods,

Unconscientious [due to their minds being distracted to desirous qualities],

Through [issuing forth] the sounds [that all compounded phenomena are] impermanent,

[All contaminated phenomena are] suffering, [all phenomena are] selfless, and [nirvāṇa is] peace,

So, similarly, although the pervasive lord [buddhas] are devoid of the striving [and exertion involved in wishing to speak, thinking “I will teach this and that,”] and so forth,

The entirety of transmigrating beings [who are trainees]

Are pervaded by buddha speech [operating in accord with their respective languages],

Teaching the [vast] doctrines [of the three vehicles] to those who have the lot [of the three lineages].

Just as in [the land of] gods the sound of the gods’ [great] drum [teaching the four summaries of doctrine]

Arises from [the power of white virtuous] actions [accumulated in common] by [the gods] themselves,

So, similarly, in the world the utterances [of endless approaches of] doctrine [in accordance with the thoughts of trainees] by subduer [perfect buddhas also]

Arise from [the power of vast virtuous] actions [accumulated] by [sentient beings] themselves.

Just as those sounds [of the great drum] lacking exertion [such as wishing to speak], sources [from which sounds arise,

Conscious] body, and [motivating] conceptuality cause [the gods] to achieve peace,

These doctrines [spoken in accordance with the lot of respective trainees by way of] lacking those four[—exertion and so forth—]

Also cause achievement [of the state of] quiescent [nirvāṇa in the continuums of endless trainees].

Just as with respect to the bestowal of fearlessness that arises from the causal sounds of the [great] drum [of doctrine] in the cities of gods

[The gods’ fear of] being conquered by the demi-gods when [the gods] engage in battle [with the demi-gods through the force of the afflictive emotion of] hatred is cleared away [by the sounds “Do not fear,”] and [their non-conscientiousness when they become attached to the pleasure of] playing [among desirous attributes through the force of the afflictive emotion of desire] is cleared away [by the sounds of the four summaries of doctrine],

So, similarly, in the [endless] worlds [of trainees all] sentient beings’ fears due to [afflictive emotions and] sufferings are thoroughly conquered through the cause [of increasing their roots of virtue—such as meditative cultivation of] the concentrations and formless [meditative stabilizations] and so forth—[in dependence upon the teaching of the buddha doctrine],

And [the state of] unsurpassed peace [nirvāṇa is attained] from the [thorough-going] exposition of the modes of its path.

The subduer [perfect buddha’s] vocalization [speaking doctrine]

Is [greatly] superior to [the limited] celestial music of the gods

Because of [being endowed with four qualities—(1) not being limited since it pervades] all [limitless trainee] beings [in accordance with their respective attitudes],

(2) Being beneficial [due to connecting them with the state of final definite goodness], (3) being blissful [due to connecting them to the temporary joys of high status], and (4) being [definite release from suffering due to] possessing the three types of miracles, [which are magical emanation, multifarious speech, and concordant revelation].

Though great sounds of drums pervade [limitless lands of] gods,

[It is limited in that] it does not reach the ears of [sentient beings] dwelling on the earth,

Whereas the drum sounds of buddha [speaking doctrine are not limited because they] reach [everywhere at the appropriate time,

Pervading even] worlds beneath the ground [where trainees dwell] in cyclic existence [and hence the buddha’s vocalization is superior].

[Even] the many millions [of different forms] of divine music resound in divine lands

To manifestly increase the fire [of attachment to the pleasures of the features] of desire [and hence are not beneficial],

Whereas even a single vocalization [of perfect buddhas who have] a nature of [great] compassion operates for the sake of [attaining nirvāṇa]

Thoroughly pacifying [the massive] fires of the sufferings [of fortunate trainees together with the causes and hence is beneficial and therefore superior.

Although the multi-aspected] sounds of music in godly lands are beautiful [in arrangement] and pleasant [upon merely hearing them],

They are causes increasing mental excitement [and distraction to objects and hence are not blissful],

Whereas the speech of a one-gone-thus having a nature of [great] compassion

Causes [trainees] to direct their minds to [concentration and] meditative stabilization and promotes contemplation [and hence is blissful, due to which it is superior].

In brief, [the music of the gods is not definitely releasing, but through] reliance on [buddha] vocalization—

Cause [increasing uncontaminated great] bliss even in the entirety of worldly realms

[Upon getting rid of the sufferings] of gods, humans, [and so forth by way of being endowed with the three miracles—

There is definite release from suffering, and hence buddha vocalization is superior].

Just as those lacking [the faculty of] hearing

[Do not experience and] do not hear subtle sounds,

So [those not having the lot do not hear exalted vocalization, and] all [the features of sounds] do not course on the path of hearing

Even of those [who have attained] the divine ear.

Similarly, the [very] subtle [and profound] doctrines of the buddha

That are objects of activity of [only] the supremely fine pristine wisdom

Also [do not course on the path of hearing of all types of trainees, but] course on the path of hearing

Of some [greatly fortunate ones] whose [supreme] minds are without afflictive emotions.

Just as in summer watery masses [of rain]

That are causes [growing] excellent harvests [for farmers]

Fall from [great collections of] clouds onto the earth

Without striving [and exertion],

So, similarly, [great] rains of the water of the excellent doctrine of the [omniscient] conqueror

That are causes increasing the [inexhaustible] harvest of virtues

Fall from the clouds of [immeasurable great] compassion [onto the fields] of transmigrating beings

[Spontaneously] without [motivating] conceptuality, [striving, and exertion].

Just as when worldly [beings] engage in the path of virtuous [actions and behave conscientiously,

Rain gradually] falls [from collections of] clouds produced [from being churned by gentle] winds [through the power of the gods],

So, similarly, [great] rains of excellent doctrine fall from clouds [churned by] the winds of [the Buddhas’ great] mercy

Due to the manifest increase of the virtues [of faith, effort, and so forth] of transmigrating beings [who are trainees].

[The reason why this is like a cloud is that] the clouds of a [perfect buddha] lord of subduers dwelling in the sphere of space

Unpolluted [by the defects of] changeable [cyclic existence because knowledge realizes all selflessnesses] and unpolluted [by the defects of] unchangeable [nirvāṇa because mercy holds onto sentient beings—

In dependence upon being endowed with correct] knowledge and great mercy [for the sake of aiding the fields of trainees dwelling] in cyclic existence—

And having an essence of the undefiled water [of endless approaches of uncontaminated] meditative stabilization and retention mantras are causes [increasing the inexhaustible] harvest of virtue.

Just as when the water [of rain falling from the sky having a uniform taste endowed with eight branches]—cool [tangibility], delicious sweet [taste],

Smoothness [in that it does not harm the body], lightness, [great clarity, not foul-smelling, not harming the stomach though much is drunk, and not harming the throat—

Gradually] emerges [and descends] from clouds, it comes to have very many [different] tastes [such as bitterness, sweetness, and so forth and different capacities] due to being associated with [different] conditions on the earth such as the presence [or absence] of saltiness and so forth,

So, similarly, [when the doctrine of the buddha is spoken,] the rain [of excellent doctrine endowed with] the eight [branches of the] path [and having a uniform taste in profound suchness

Gradually] emerges [and descends] from the cloud-matrix of very broad [and vast great] mercy,

Whereupon it comes to possess many tastes [such as the three vehicles and so forth]

From the divisions of [different] conditions [such as the constitutions, attitudes, faculties, and so forth] in the continuums of transmigrating beings [who are trainees].

and:468

Just as [great] brahmā [of the form realm]—while not moving

From [the inestimable mansion of the first concentration that is] brahmā’s abode—

Without striving displays appearances [of emanations]

In all [six] abodes of gods [of the desire realm],

So, similarly, [perfect buddha] subduers [also]—without [ever] stirring from the [ultimate] body of attributes—

[Spontaneously] without striving [and exertion] make displays [of various emanations as whatever will tame trainees]

For fortunate [trainees] in all [the endless worldly] realms

With emanations [of conventional form bodies].

Just as [the great] brahmā [god, while] always dwelling without moving from [his] inestimable mansion pervades [all godly abodes of] the desire realm [with emanated bodies]

And the [six types of] gods [in the desire realm] see them, and [in dependence upon] seeing [the godly wealth of the form realm] those [many gods of the desire realm for the sake of attaining the rank of brahmā] are caused to abandon [attachment] liking objects [having the qualities of the desire realm—beautiful forms, pleasant sounds, fragrant odors, sweet tastes, smooth objects of touch, and so forth—]

So, similarly, [the perfect buddhas] gone to bliss also, while not ever stirring from the body of attributes, [display endless emanations] in all worldly [realms with emanation bodies]

And fortunate [trainees] see them, and [in dependence upon] seeing those [emanations of forms bodies] those [many fortunate trainees] also [for the sake of attaining the excellences of a buddha] are caused to always remove all defilements[—the two obstructions as well as their predispositions].

Just as due to the force of [brahmā’s] own [planting of] prayer-wishes [to bring about the welfare of gods]

And due to the force of the virtue [for seeing brahmā accumulated in common] by gods [of the desire realm]

Appearances [of brahmā are displayed in the desire realm] without brahmā having to strive [and make exertion],

So, similarly, [through the force of a buddha’s previous prayer-wishes and the force of trainees’ virtue] self-arisen emanation bodies [of a perfect buddha also are displayed from the body of attributes in various emanations in the world without striving and exertion].

[At the appropriate time for trainees buddhas] display the modes of transferring [from the Joyous Abode to Jambudvīpa], entry into the womb [of his mother, Mahāmayī, and so forth], birth [in Lumbinī garden and so forth], proceeding to his father’s [royal] capital [at the great city of Kapila and so forth],

Happy sport [with a harem of 80,000 and so forth], engaging [in asceticism] in isolation [upon leaving the capital], conquering [hosts of] demons [as well as their armies after arriving at Bodhgayā],

Gaining great enlightenment [in dependence upon the vajra-like meditative stabilization, turning the wheel of doctrine] teaching [to the embodied] the path [progressing] to the city of peaceful [nirvāṇa, and so forth],

Whereupon [the lord of] subduers [having seen that his work for the welfare of those who were fit at that time was complete, displayed the mode of passing away from sorrow, but these] do not come [to appear] in the path of sight [of sentient beings] who do not have the lot [of seeing the buddha].

Just as [even though] at the very same time when struck by [the heat of the rays of] the sun

Lotus [flowers] bloom and kumuda [flowers] close,

This happens without conceptualization by the sun with regard to the good quality of blooming and the defect of closing [such as by way of thinking, “May the lotuses open,” and “May the kumudas close,”]

So, similarly, due to the sun of the [great] superior [perfect buddha, the lotuses of the intelligence of trainees bloom and the kumudas of the minds of non-trainees close at the very same time when struck by the rays of holy doctrine, but this happens without a buddha conceptualizing help and harm].



Just as [while] the sun without conceptuality

Opens lotuses by simultaneously

Emitting its [limitless] rays

And ripens other [types of harvests],

So, similarly, [although] the sun that is the [perfect buddha] one-gone-thus

[Causes the petals of good qualities to bloom] in the lotuses of beings who are trainees

[Through simultaneously emitting limitless] rays of holy doctrine [and ripens harvests of virtue,]

This occurs [spontaneously] without conceptualization.

[Just as the sun clears away the world’s darkness with rays of light shining in the expanse of the sky,

So] the sun of the omniscient [monarch of doctrine] shining in the sky of the [manifest] essence of enlightenments [free from all extremes of proliferations]

Through [the full spheres of the two—the ultimate] body of attributes [for one’s own welfare] and the [conventional] form bodies [for others’ welfare—]

[Clears away the darkness of ignorance] for [the entirety of] transmigrating beings [who are trainees through] wisdom’s emitting [various] light rays [of excellent doctrine].

[Just as reflections of the sun simultaneously dawn in many vessels filled with clean water,

So] innumerable [form bodies of] ones-gone-to-bliss, [like] reflections of the sun,

Simultaneously dawn in all [the continuums of limitless] trainees, [like] vessels [filled with clean] water

Since they are purified [of the defilements of afflictive emotions and so forth, and thereby the fulfillment of others’ welfare is accomplished].

[The perfect] buddhas, [like great] suns [shining] in [the very pure] element of attributes

Always pervading all [phenomena without distinction like] the sphere of the sky,

Shine down [by degrees] on trainees, who are like mountains,

Whatever is fitting [according to their lot].

Just as this sun, endowed with [many] thousands of vast light rays shining [in the expanse of the sky]

Entirely illuminating [with its light rays] the worlds [of the four continents]

[First]zzz shines down on supremely [high] mountains, [then] middling mountains, and [finally] low mountains,

So, similarly, [this] sun of the [omniscient] conqueror [endowed with vast light rays of pristine wisdom shining in the sky-sphere of the element of attributes also] shines down by degrees on the groups of sentient beings [who are trainees, ripening others through first shining on those of supreme lot, then on those of middling lot, and finally on those of low lot].

[The sun indeed has the capacity to emit light rays pervading a mere portion, but] the sun does not have [a buddha’s] capacity to emit [light rays of pristine wisdom pervading] all the limits of the sky in all [the entirety of] lands, [but a buddha does and hence is superior.

Likewise, the sun indeed has the capacity to clear away ordinary darkness and clearly reveal a mere portion of forms, but does not have the capacity] to [clearly] reveal the meaning [of the mode of subsistence] of objects of knowledge [upon clearing away] the covering by the darkness of ignorant [obscuration,

Whereas the sun that is a perfect buddha] having a nature of [great] compassion [clears away the darkness of ignorance] with collections of the light rays [of limitless scriptures] radiating the various colors [of the three vehicles and so forth,

And thus] this clarifying [illumination by pristine wisdom has the capacity to] clearly reveal the [profound] meaning [of the mode of subsistence] of objects of knowledge[—the mode of being and the diversity—]to [limitless] transmigrating beings [who are trainees].

[Although the ordinary sun shines on the world, it does not have the capacities to cause the blind to see forms, to clear away the sufferings of cyclic existence, to bring about perception of the profound noumenon, and so forth, but] when the buddha[-sun] arrives [and shines] in the city [of trainees, blind] eyeless beings [come to have eyes] seeing [forms,

And likewise the deaf hear sounds, the insane come into natural mind, the poor find treasure in their homes, and] the groups [of those in bad transmigrations and so forth whose minds are pained by] not possessing [wanted] objects become free from that and experience [wanted happiness merely] from perceiving [buddha’s] factuality,

And [in brief the limitless transmigrating beings the nature of whose minds] is obstructed by the [gloomy] darkness of [various] bad views upon falling into the endless depths of sufferings in the ocean of cyclic existence [with their eyes of intelligence] blinded by [the film of] obscuration

[Manifestly] see [the suchness of the profound element of attributes]—the status [previously unknown and] unseen [by these childish beings—through gradual clarification of objects of knowledge by] the illumination of intelligence that is the light [of the activity] of the buddha’s sun [shining in the world].

Just as although a wish-granting jewel has no [motivating] conceptuality [thinking, “I will give such-and-such to this one,]

It simultaneously fulfills individually [without confusion] all the thoughts

[Of different beings] living in the [nearby] area [who make petitions,

With whatever they want—food, clothing, grain, medicine, dwelling, and so forth],

So, similarly, in dependence upon the wish-granting [jewel that is a perfect buddha

Innumerable trainees with] different attitudes [of interest possessed by those having the three lineages and so forth]

Hear the various doctrines [of the three vehicles and so forth in accordance with their respective lot and their welfares are fulfilled],

But [the buddhas] on those [occasions of teaching doctrine] do not conceptualize [even the slightest thought thinking, “I will teach such-and-such to this one.”]

Just as a [wish-granting] jewel, while not having [motivating] conceptuality,

Intensively gives without striving [and exertion]

To other [beings who make petitions]

[Whatever] wealth they wish,

So, similarly, the [buddhas, lords of] subduers, without the striving and the exertion of conceptuality and so forth]

Always [uninterruptedly] remain as long as [endless] cyclic existence lasts

For the sake of [achieving] other [trainees’] welfare—

Teaching [doctrines and so forth] as is fitting [and appropriate for each of them].

Just as it is difficult for these transmigrating beings [who are low in merit] to gain a genuine jewel

[Accomplishing all that is needed and wished] due to its being [inside] the ocean or under the earth,

It should be known that it is [supremely] difficult for those [limitless] transmigrating beings [dwelling in cyclic existence] whose lot is very low and whose minds are seized by [various] afflictive emotions and hence are defiled]

To gain sight [of the appearance of the two exalted bodies] of a one-gone-thus here.

Just as [the appearances of various] sounds of echoes [such as from rocks]

Arise [and appear by way of conditions in accordance with the respective utterances] from [mere] acts of perception of those others [who hear them

But the rocks and so forth] do not have [any motivating] conceptuality and do not have [any] construction [or striving and exertion thinking, “I will say such-and-such to this one,”

And hence the entities of the sounds themselves] do not reside outside or inside [the rocks and so forth],

So, similarly, [the appearances of various sounds of] ones-gone-thus speaking [excellent doctrine]

Arise [and appear through the force of trainees] from [mere] acts of perception of other [listeners in accordance with their respective thoughts

But the buddhas] do not have [any motivating] conceptuality and do not have [any] construction [or striving and exertion thinking, “I will teach such-and-such to this one,”

And the entities of the sounds themselves] do not reside outside or inside [the bodies of the buddhas].

Just as [uncompounded] space[—that has the character of]

Not [being established even] in the slightest [as an effective thing], not appearing [to sense consciousnesses],

Not [being established as an object of] observation [of sense consciousnesses], without [a foundation on which to] depend,

Completely beyond the path of the eye [sense power],

Not [being established as an obstructive] form, and undemonstrable [to another’s eye as “It is this,”—]

Is seen [in various ways] as high, low, [cube-like, round, blue, yellow, and so forth], but [ultimately space] is not [truly existent] as such [various appearances],

So, similarly, [many types of trainees] see all [the limitless projections such as entry into the womb, birth, parinirvāṇa, wandering, rising, various body colors, different lands, and so forth as existing] in the [perfect] buddha,

But that [ultimate buddha] is not [truly existent in fact] as such [various appearances of production, cessation, and so forth because of being just immutable].

Just as all [fruit trees, forests, flowers, and so forth] grown from [this great] earth

Grow [newly], stabilize [what already exists], and increase [greater and greater]

Depending upon the earth that is without conceptuality

[Thinking, “I will grow these,” and thereby acts as the sustenance of sentient beings],

So, similarly, the entirety [of the harvests of] the roots of virtues

[That are the two collections of merit and wisdom of innumerable] transmigrating beings [who are trainees]

Grow, [stabilize, and increase] depending upon the perfect buddha [like a great] earth

Who is without conceptuality [thinking, “I will bring about their welfare,” and thereby acts as the sustenance of sentient beings].

and the summarized meaning of those:469

[The mode of a buddha’s activities] enacting others’ welfare [uninterruptedly] as long as [endless] cyclic existence [lasts and spontaneously] without striving [and exertion]

Is known by [supreme] yogis as like shakra [enacting the welfare of humans through the dawning of reflections on the earth without stirring from his own abode; like a great] drum [teaching the four summaries of doctrine without striving and exertion]; like clouds [filling the sky ripening harvests;

Like] brahmā [enacting the welfare of gods through displaying emanations in the desire realm without moving from the form realm; like] the sun [clearing away darkness through emitting endless light rays without conceptualization]; like the monarch of gems, a wish-granting jewel [bestowing all needs and wants though without conceptualization;

Like] an echo [from rocks and so forth appearing variously though not truly established]; like space [pervading all though not established as form]; like the earth [supporting all though without conceptuality and exertion].

[With respect to the perfect buddhas’ enacting the welfare of others, their physical] display [of infinite projections of form bodies for fortunate trainees without stirring from the body of attributes] is like appearances of reflections of [shakra,] the sovereign of gods, upon [the human world having become the surface of a vaiḍūrya] gem;

[The mode of their verbal] exhortation [for the sake of placing in equipoise those whose minds are unequipoised and releasing those whose minds are equipoised] is like a [great] divine drum [teaching the four doctrinal summaries;

The buddhas’ pristine wisdom] knowing [the mode of being and the diversity] that has a nature pervading [all objects of knowledge] and their great mercy [that has accepted to free those in cyclic existence from suffering

Operate] pervading endless transmigrating beings through to the peak of cyclic existence [like all-pervasive] collections of clouds;

They intensively display many [different] aspects of emanations [of body and speech in accordance with trainees’ interests]

Without stirring [in the least] from the uncontaminated abode, [the element of attributes], like brahmā [displaying in the desire realm without stirring from the form realm];

Like the sun [radiating rays], they intensively emit [endless] appearances [of rays of excellent doctrine in dependence upon [pristine wisdom];

They [are endowed with inconceivable secrecy of] exalted mind [bestowing needs and wants although without conceptualization], like a pure precious wish-granting gem;

The conqueror [buddhas’ secrecy of] exalted speech is not [established as an entity of] letters [though heard variously], like echoes [and so forth];

Their [secrecy of] exalted body pervades [all] like space and is not [established as] form and is just permanent [although appearing as various shapes and so forth];

Like the earth [acting as the basis of growing crops and so forth], the buddha ground [endowed with great compassion]

Is the foundation for all aspects of [growing, stabilizing, and increasing] the entirety of [the crops and] medicines of white [virtuous] attributes in [the continuums of innumerable] transmigrating beings.

[If the buddha supramundane victors are always just without production and without cessation, what is the reason for seeing them as produced and disintegrating?]

The cause of [clearly] seeing [the exalted bodies of perfect] buddhas in [the undefiled and pure] minds of those [trainees]

That are like [the earth that has become pure] vaiḍūrya [in dependence upon having accumulated roots of] virtue

Is just the [great] increase [and stability] of the faculties of virtue [and so forth] irreversible [by discordant conditions such as non-faith and so forth].

[Like the dawning and disappearance of reflections due to the purity and impurity of the surface of the earth,] due to the production and disintegration [of the roots] of virtue [of faith and so forth in trainees

Conventional] form [bodies] of buddhas appear to be produced and disintegrate,

[But] like shakra [whose own entity does not stir from the abode of the heaven of the thirty-three,

The omniscient] subduer is not produced and does not disintegrate [because the subduer’s own entity, the ultimate] body of attributes, [is immutable].

[If buddhas are without striving and exertion, what is reason their activities are uninterrupted?]

Just as [although shakra and so forth are without striving and exertion, they enact the welfare of others through the appearance of reflections and so forth, so, similarly, although buddhas are] without the striving [and the exertion of conceptualization and so forth],

[The spontaneously established] deeds of displaying [physical projections, speaking instructions, pervading mental knowledge and mercy,] and so forth operate [uninterruptedly]

From [actualization of and not stirring from] the body of attributes that is [primordially] without production and disintegration as long as [the endless] cyclic existence [of trainees] lasts [without being emptied].

and:470

[With respect to the performance of the activities of perfect] buddhas, [their display of infinite physical projections is] like [the appearance of] reflections [of shakra on an earth-surface of vaiḍūrya,

But those reflections of forms] are not endowed with vocalization [whereas buddhas are endowed with vocalization speaking doctrine, and hence] are different from that [and just superior.

Their display of verbal instructions by way of being endowed with vocalization speaking doctrine in that way is] like [the great] divine drum [teaching the four summaries of doctrine,

But the great drum is limited and] does not bring about welfare [through pervading] everywhere [whereas buddhas bring about welfare pervading all the worlds of trainees, and hence] are different from that [and just superior.

Their ripening trainees with knowledge and mercy by way of pervading all worldly realms that way is qualitatively] similar to great clouds [ripening crops by pervading everywhere,

But clouds do not get rid of useless seeds, whereas buddhas have gotten rid of the useless seeds of afflictive emotions such as desire and so forth, and hence] are different from that [and just superior.

Their display of infinite emanations by way of having gotten rid of the useless seeds of afflictive emotions is] like [an emanation of] great brahmā [getting rid of desire for attributes of the desire realm,

But brahmā helps only once and] does not bring about maturation [forever, whereas buddhas bring about thorough maturation of trainees’ continuums forever uninterruptedly, and hence] are different from that [and just superior.

Their emitting infinite light rays of pristine wisdom by way of ripening the crops of trainees forever is] like [the light rays of] the form of the sun [ripening crops],

But the sun [appears occasionally and] does not destroy darkness forever [day and night, whereas buddhas continually destroy the darkness of unknowingness forever, and hence] are different from that [and just superior.

Their radiating appearances of non-conceptual wisdom, the secrecy of emptiness, by way of destroying darkness forever is] like a wish-granting jewel [destroying darkness forever night and day through its precious appearance,

But jewels exist even among animals such as nāgas, and hence] their occurrence is not difficult to find, [whereas with respect to buddhas their occurrence to those without the lot is difficult to find, and hence] they are different from that [and just superior.

Their display of varieties of eloquence through their secrecy of speech by way their occurrence being difficult to find in that way is] like echoes [which are difficult to find due to not being truly established outside or inside,

But echoes] arise [adventitiously] in reliance on conditions [whereas buddhas are self-arisen and uncompounded, due to which they do not arise in reliance on conditions, and hence] they are different from those [and just superior.

Their display of infinite projections of the secrecy of exalted body by way of not arising from conditions and being uncompounded in that way is] like space [which although appearing variously is uncompounded,

But space] is not a foundation of virtue, [whereas buddhas are foundations of white virtuous attributes, and hence] they are different from that [and just superior.]

Because in that way they are the foundation

On which the entirety of the marvels

Of mundane and supramundane beings rests,

They are like the [great] sphere of the earth [acting as the foundation of everything]

Because in dependence upon the [perfect] buddhas’ attaining [the great] enlightenment

The paths [progressing] to the supramundane, [the excellent doctrine of the three vehicles and so forth], arise

And because [in dependence upon the great enlightenment] the karmic paths of the [ten] virtues [which are the causes of the marvels of the desire realm],

The four concentrations and four immeasurables [which are the causes of the marvels of the form realm], and the formless [meditative absorptions which are the causes of the marvels of the formless realm] arise.

and also the conqueror-child Shāntideva’s [Engaging in the Bodhisattva Deeds] says:471

When things and non-things

Do not dwell in front of the mind,

Then since there is no other aspect,

It is thoroughly pacified in non-apprehension.

Just as a wish-granting jewel and a wish-granting tree

Completely fulfill hopes,

So through the power of trainees’ wish-prayers

There are appearances as exalted bodies of conquerors.

For example, although [the brahmin Sanku]

Passed away a long time ago,

The garuda reliquary that he consecrated

Pacifies poisons and so forth.

Similarly, the reliquary of a conqueror

Is constructed in accordance with practices while a bodhisattva,

And although the bodhisattva has passed from sorrow,

It enacts all welfare.

Through worshipping what is mindless

How could effects emerge?

Because it is taught that [worshipping a buddha still] living

Or [worshipping relics once a buddha] has passed away are just similar.

(5) Indicating the features of pure lands and scenes of discourse [of sūtras and tantras] (460.7/255b.6)

In that way, you need to know the distinction of the two truths also with respect to Buddha lands, which have an excellent and inconceivable essence of very fantastic and marvelous exalted body, wisdom, qualities, and activities. Since the ultimate buddha is the natural innate great bliss and the syllable vaṃ, its land is the residence-maṇḍala, the source of attributes, emptiness endowed with all aspects, the syllable e—the alternative world of the environment. Pure lands of conventional form bodies are those well renowned to scholars. Furthermore, thoroughly pure lands are included among true paths, and impure lands are included among true sufferings. Hence, those that are lands of form bodies are included among conventional truths, and those that are lands of the body of attributes are included among ultimate truths.

Similarly, you need to know the distinction of the two truths also with respect to the scenes of discourse of sūtras and tantras, and you need to know the distinction of difference and non-difference of the principal figure and surrounding figures.aaaa [These are to be known] in accordance with the quintessential instructions of holy lamas.

(6) Extensive indication also of other features {16} (461.4/256a.4)
(a) Having dispelled an objection with regard to the undifferentiable entity of basis and fruit, indicating how the two exalted bodies are attained (461.4/256a.4)

Objection: If the basis and the fruit are undifferentiable, what is the use of the path?

Answer: Here also “undifferentiable entity of basis and fruit” is in terms of the ultimate body of attributes and not in terms of conventional form bodies. Also, it is not that the path is not needed because:


	the collection of pristine wisdom, which is the non-conceptual wisdom of meditative equipoise, acts to remove the defilements of the primordially abiding body of attributes

	and the collection of merit, which is endowed with the pristine wisdom of subsequent attainment realizing [phenomena to be] illusion-like, generates communication bodiesbbbb for the sake of others.



Moreover, Maitreya’s Sublime Continuum of the Great Vehicle says:472

[The attainment of the body of release—the naturally pure element of attributes, endowed with the fulfillment of abandonment due to being] purified of the adventitious afflictive emotions [of the three poisons],

Desire [for attractive objects,] and so forth [that is, hatred for the unattractive and obscuration with respect to the neutral], like the water of a lake [purified of pollution,] and so forth [that is, the moon freed from rāhucccc and the sun freed from clouds—

Has many causes, but in brief it is said to be the [manifested] fruit [of separation from afflictive obstructions]

By [having meditatively cultivated supramundane] pristine wisdom of non-conceptual [meditative equipoise].

[Similarly,] the definite attainment of a buddha body—[empty clear light] endowed with the supreme of all aspects,

[Support of the qualities of the fulfillment of realization—as an object of activity of the pristine wisdom of knowledge by oneself individually in accordance with one’s lot]

Is indicated [also] as being the [manifested] fruit [of separation from the obstructions to omniscience through having become accustomed to hearing and so forth with regard to the doctrines of the profound and the vast]

By the [mundane] pristine wisdom attained subsequent [to meditative equipoise].

and also Maitreya’s Differentiation of the Middle and the Extremes says:473

It is asserted as pure like the purity

Of the water-constituent, gold, and space.

and the holy honorable superior Nāgārjuna’s [Precious Garland] says:474

The form bodies of a buddha

Arise from the collections of merit here.

The body of attributes in brief, O king,

Arises from the collections of wisdom.

Hence, these two collections

Are the causes of attaining buddhahood,

and:

May the two excellent [bodies] arisen

From merit and wisdom be attained!

Also, the Excellent Golden Light Sūtra says:

(b) Brief indication of how defilements are purified and how to progress on the grounds and paths (462.3/256b.4)

Child of lineage, for example, a certain person who wants gold searches in all sources, due to which he finds a lump of gold. Having finely ground that lump, he melts it down to its essence and purifies it, whereupon it becomes totally refined. And according to his wish, he turns it into various adornments such as bracelets and anklets and so forth. Though this is done, its nature of gold does not change.

Child of lineage, moreover, a son of lineage or a daughter of lineage sees the one-gone-thus or the retinue of the one-gone-thus, and having approached them, asks, “Supramundane victor, what is virtue? What is non-virtue? Through performing what practice is pure behavior attained?” Having been asked this, the buddha supramundane victor and his retinue think, “These sons of lineage and daughters of lineage are intent on hearing the excellent doctrine and want purification. Upon hearing about these, they, properly taking it to mind, will generate an earnest attitude, and through the force of effort will clear away the obstruction of laziness and all the phenomena of sinful non-virtue. Abiding intensively in all the points of training and clearing away mental laxity and excitement, they will enter the first ground.

“In dependence upon on the mind of the first ground, they will get rid of obstructions to effort toward the welfare of manifold sentient beings, whereupon they will enter the second ground. Abandoning from that ground the obstructions of afflictive emotions, they will enter the third ground. Abandoning from that ground the obstructions to purifying the mind, they will enter the fourth ground. Abandoning from that ground the obstructions to skill in means, they will enter the fifth ground. Abandoning from that ground the obstructions observing the ultimate and the conventional, they will enter the sixth ground. Abandoning from that ground the obstructions observing signs and practices, they will enter the seventh ground. Abandoning from that ground the obstructions of non-observation also with respect to the cessation of signs, they will enter the eighth ground. Abandoning from that ground the obstructions of non-observation also with respect to the generation of signs, they will enter the ninth ground. Abandoning from that ground the obstructions to the six clairvoyances, they will enter the tenth ground. Purifying from that ground the obstructions to omniscience and the basis-of-all, they will enter the ground of a one-gone-thus.

“Because the ground of a one-gone-thus is a threefold purity, it is called ‘very pure.’ What are the three? Purity of afflictive emotions, purity of suffering, and purity of signs. It is like the fact that from cleansing good gold through melting and refinement, afterwards it is not polluted by grime and stains and appears as just gold whose nature is pure, and the pure actuality of gold does not become non-existent. For example, dirtied water is cleaned, and through having been cleaned, it nature of water itself becomes manifest, but the water itself does not become non-existent. Similarly, with respect to the body of attributes also, upon having abandoned the aggregation of various afflictive emotions and sufferings and cleared away the entirety of predispositions, the pure buddha entity appears, but the actuality itself does not become non-existent.

“Moreover, for example, with respect to space, when obstructions due to smoke, clouds, dust, and mist become non-existent, the space-constituent becomes pure, but space itself does not become non-existent. Similarly, the body of attributes, due to having extinguished all afflictive emotions, is called ‘pure,’ but the exalted body itself does not become non-existent.”

and:

Similarly, the element of attributes, due to the non-generation of all conceptuality, is called “pure,” but the exalted body of reality of buddhas is not non-existent.

and so forth.

[I] have not written here at length about how to progress over the grounds and paths, and so forth, since these are well renowned.

(c) Indicating that to progress on the grounds and paths it is necessary to stop the continuum of breath (464.4/258a.2)

Also, it is said in profound secret mantra texts that in order to attain the body of attributes by extinguishing defilements it is definitely necessary to stop the breath. The Chapter on Pristine Wisdom [in the Kālachakra Tantra] says:475

[Indicating the stages of generating good qualities from stopping the vitalizing and downward-moving winds by means of the profound path:] When [through stopping-vitalitydddd the upward and downward movement of] the vitalizing and downward-moving [winds] is stopped, [the haṃ syllable] that bears a rabbiteeee becomes the form of the sun [that is, the fire of the fierce ladyffff] stirring [the drops].

When [through subsequent mindfulness one becomes absorbed with any seal,gggg the vajra having been activated by the lotus, again this [moon and haṃ syllable] is melted by the tongue of fire [of the fierce lady] having the form of the sun [whereby the four joys are experienced, and finally stoppage at the tip of the vajra jewel is attained].

When [through meditative stabilization the movement of] wind and [the descent outside of the white and the red drops, called] moon and sun, is stopped [devoid of defilement], consciousness and pristine wisdom become one.

In the same way [that the stoppage of wind is separation from verbal defilements, the stoppage of the drops is separation from physical defilements], and similarly in that way [the unitary taste of consciousness and pristine wisdom is separation from mental defilements]; aside from these three aspects [that is, separation of the three—body, speech, and mind—from defilements, the final fruit] does not [yet] exist even in the slightest.

[Identifying by way of examples the sixteenth portion of yogic achievement: For example,] that interval between periods when day and night are never in the sky when the forms of moon and sun are eaten [or held by rāhuhhhh or are consumed by the factor of night]

Is, [in terms of the exemplified, internally] when in the middle of the body yogis dwell in the rank of [moon] ambrosia at all times, [the sixteenth portion, the white phase of desire having been consumed and the black phase of separation from desire not having been entered].

Just as, [for example, at the end of empty spaceiiii when the white and black] phases are consumed, the moon dwelling in space becomes of equal taste in the form of the sun,

So [in terms of the exemplified] when [internally the two phases of movement of] the vitalizing and the downward-moving [winds] are consumed, those [sun and moon]jjjj clearly [that is, definitely] cease in the body at the time of yogic feat, [the sixteenth portion at the end of the waning].

[Indicating that at that time the supreme yogic achievement is attained:] The movement of moon and sun, [that is, the vitalizing and the downward-moving winds or the white and red drops,] and [the outward movement of] the great vitalizing winds also of the two paths [right and left] also cease,

And [the consort’s] lotus activates the vajra, [due to which] the rabbit-bearing [moon drops] at the crown protrusion melt, and enter the great form of the sun [the fierce ladykkkk at the navel,

Whereby the undifferentiable mixture of] actualities and non-actualities [that is, the right and left winds, or exhalation and inhalation, or the white and black factors] as one, abiding in the three forms of cyclic existence [that is, desire, form, and formless realms] is indestructible [by conceptuality] and is realized well [in self-cognition].

At that time the yogi, for whom [all] dualities [of cyclic existence and nirvāṇa, and so forth] do not in the least exist, goes to [or attains] the supreme rank [of the great seal].

[Indicating the signs of having attained the supreme yogic achievement: The ten] wrathful ones, [five] buddhas [as well as] goddesses, rasavajrā [that is, the six vajra goddesses], and [bodhisattvas such as] kṣhitigarbha and so forth,

[Endowed with] very joyful minds manifest to the yogi in [empty] space when [the feat of the great seal] is accomplished.

[In terms of the definitive meaning] the feat [of the great seal] desired by that [yogi, whose thirty-six aggregates and constituents have become separated from defilement, is attained] at dawn or midnight on the day of the moon [that is, the full moon fifteenth when the fifteenth has finished and the first of the waning has not been entered].

Due to the conjunction of the supreme time [of the sixteenth] a rain of jewels or of flowers falls on the earth.

[Indicating the characteristics or internal signs of the feat of the great seal:] The body [of the yogi] becomes clear [like a rainbow], devoid of material particles, like space, and fully complete with [the thirty-two] marks [and eighty beauties] and so forth.

The three worlds of various [animate beings and inanimate things] are clear [like the sun reflected in water], separated from obstructions, appearing like dreams [and magical illusions].

Speech is not limited [in a single way], and with [limitless] other multitudinous languages [of gods, nāgas, and so forth] enters the hearts of other [infinite sentient beings teaching them doctrines in accordance with their thoughts].

Mind is filled with excellent bliss [beyond worldly example], is immovable [due to being beyond predispositions of cyclic existence], and is embraced by innate [bliss] at all times.

and so forth, and the extraordinary bodhisattva commentaries also speak at length about how through stopping the breath, the four devils and twelve links of dependent-arising are stopped, whereupon the grounds are attained, and they speak about how moments of emission are stopped, whereupon moments of the bliss of non-emission are completed, whereby the grounds are attained. Also the Glorious Guhyasamāja Tantra says:

I, knowing reality, will also explain

The stoppage of all winds.

and:

Having then eliminated the two winds

Of conceptuality, [the yogi] proceeds.

Once the great wind of non-conceptuality

Has been eliminated by the vajras of exalted body and speech,

Non-conceptual bliss is bestowed,

Attained by the principle of mantra.

The Vajra Garland Tantra also says:

Knowing the character of wind

Through the yoga of vajra repetition,

The winds of conceptuality are eliminated.

Observation of the mind is attained.

Also through the stage of blessing oneself into magnificence

The eight yogic feats are achieved.

Also, the glorious Saraha says:476

Looking without closing the eyes, not thinking,

And stopping the winds is what is said by the excellent guru.

and so forth. Fearing it would take too many words, [I] have not written down here the many extensive statements again and again by the above and so forth about how in order to stop the continuum of what is to be abandoned it is necessary to stop the continuum of the breath.

(d) How through stopping the continuum of breath the final profound transformation is attained (466.4/259a.5)

Although through stopping the breath in that way adventitious defilements are stopped, the ultimate matrix-of-one-gone-to-bliss is not stopped, because of having attained profound final transformation. It is said that its entity is immutable, the adventitious defilements have disappeared, and only thusness appears. Maitreya’s Ornament for the Great Vehicle Sūtras says:477

The non-appearance of the meaningless

And the appearance of the meaningfulllll

Is to be known as “transformation.”

Because one acts according to wish, it is liberation.

and Vasubandhu’s commentary on it:

The non-appearance of meaningless signs and the appearance of the meaningful, thusness, is to be known as transformation. [Pristine wisdom, respectively,] does not perceive and does perceive those. It is to be known that just that is also liberation.

and Maitreya’s Differentiation of Phenomena and Noumenon also says:478

With respect to understanding the nature [of transformation],

It is thusness without defilement,

In the sense that adventitious defilements do not appear

And thusness appears.

These say that this to which adventitious defilements do not appear and thusness appears is the entity of transformation. And the root text of Maitreya’s Differentiation of the Middle and the Extremes and its commentary also say that although the entity is immutable, its becoming undefiled upon having been together with defilements is called final transformation, like space becoming cloudless upon having been together with clouds:479

It is asserted as pure like the purity

Of the water-constituent, gold, and space.

It is to be taken as having separated from adventitious defilements; its nature does not become otherwise.

Therefore, the assertion by some of transformation in which the entity transforms as in “The five appropriated aggregates become the five conqueror lineages,” and so forth, and the assertions by some of [an entity] newly produced that did not exist earlier are not suitable for an uncompounded noumenon. This is because due to the fact that all final deities, mantras, tantras, maṇḍalas, and seals are just uncompounded, whether form bodies of a buddha come to the world or do not, [the entities] permanently abide as thoroughly established, never mutable anywhere by anything.

Similarly, Maitreya’s Ornament for the Great Vehicle Sūtras also says:480

That which is mistaken although there is permanent voidness of dualism is to be known;

That which is the support [of mistake] is to be abandoned;

Suchness that in all ways is the essence inexpressible and without proliferations is the undefiled nature, that which is to be purified.

It is asserted to be pure of afflictive emotions like space, gold, and water.

This states that:


	the imputational nature, which is dualistic appearance although there is permanent voidness of dualism, is to be known,

	the other-powered nature, which is the support of mistake, is to be abandoned

	and the thoroughly established nature, which is the pure nature without proliferations, is the basis to be purified of defilements.



Also, from this it is indicated—by way of three examples, space and so forth [that is, water and gold]—that when the fruit of separation from defilements is attained, transformation of the immutable entity is attained.

Objection: Since water and gold are compounded phenomena, they are not fit to be examples of an immutable entity.

Answer: Here, although those two change moment by moment, they are not used as examples from that viewpoint; rather, it is in consideration of their unchanging continuum during states of having and not having defilement. Hence, there is no fault because Maitreya’s Ornament for the Great Vehicle Sūtras says:481

Just as when water becomes clean of dirt,

That clarity is not produced from this [cleansing]

And it is only separated from defilement,

So the mode of purification of the mind is similar.

The mind is asserted as always clear light by nature.

It is flawed by adventitious faults.

It is said that aside from the noumenal mind

Any other mind has a nature that is not clear light.

and Vasubandhu’s commentary on that also says:

Just as water, aside from being naturally clean, is dirtied by adventitious pollutants, so the mind, aside from asserting that it is naturally clear light, is flawed by adventitious flaws. Except for the noumenal mind, other minds—that is, those having the other-powered character—are not described as naturally clear light. Hence, it is to be known that mind is here only noumenal mind.

Objection: If in that way adventitious flaws make it flawed, it is contradictory for that mind of natural clear light to be uncompounded, hard like a vajra, uncuttable, indestructible, firm, stable, and so forth.

Answer: There is no fault because although harm is not done to the entity of natural clear light, [that adventitious flaws make it flawed] is said in consideration that those [adventitious flaws] hinder its manifestation. Maitreya’s Sublime Continuum of the Great Vehicle also says at length,482 “The clear light is not made,” and483 “Due to adventitious defilements it does not become afflicted,” and so forth.

(e) Indicating that when final profound transformation is attained, the defilements, the objects to be purified, are extinguished but the matrix, the basis of purification, is not extinguished (468.7/260b.6)

Similarly, in statements—through using as examples a rotten tree, the extinguishment of a butter-lamp, the cooling of [burning] iron, the circle of the moon, and so forth—that although the adventitious defilements are extinguished, the matrix-of-one-gone-to-bliss is not extinguished, there is also a dissimilarity [between the exemplified and the example] with regard to being beyond momentariness or not. Therefore, these are not used as examples from that viewpoint, but another attribute of similarity is used as the example. Moreover, the Mahāparinirvāṇa Sūtra says:

Supramundane victor, for example, outside a big city in a grove of sāla trees one tree, earlier grown, has reached a hundred years. At that time the caretaker of the grove irrigates and works it from time to time. The bark of that tree having rotted, all the bark, leaves, and branches have fallen to the ground; only the inner core remains. The one-gone-thus also is like that; no matter how many of all the rotten parts are consumed, only the real constituentmmmm remains.

Child of lineage, it is thus: for example, a man or a woman sets up a butter-lamp, filling the vessel with butter. There is illumination as long as there is butter. When the butter is consumed, the illumination also becomes non-existent. The illumination’s becoming non-existent is like the extinguishment of afflictive emotions. Although the illumination becomes extinguished and non-existent, the vessel of the butter-lamp does not become non-existent. A one-gone-thus is also like that; although afflictive emotions are extinguished and non-existent, the body of attributes always exists.

and:

Common beings think that a one-gone-thus is completely extinguished in cessation. Since a one-gone-thus is not finally extinguished, a one-gone-thus is to be known as having the attribute of always remaining, having the attributes of immutability and immovability. Child of lineage, this called “thorough nirvāṇa” (parinirvāṇa) is the element of attributes of the buddha supramundane victors.

and the translation by Hlay-da-wa says:

Just as the fire of iron cools, a one-gone-thus also, upon having extinguished afflictive emotions accumulated over millions of innumerably many eons, becomes permanent, stable, and everlasting. Thus, a one-gone-thus who is thoroughly released is permanent, stable, and everlasting.

and the Brief Explication of Initiations also says:484

Just as through the gradual dawning of the moon

Its parts become complete

And the diminishment of the shaded area becomes complete,

But the moon is neither deficient nor completed,

So, similarly, through the gradual dawning of pristine wisdom

The grounds become complete

And the diminishment of afflictive emotions and so forth becomes complete,

But pristine wisdom is neither deficient nor completed.

From this statement and so forth by way of many examples and also from those abovementioned teachings through the examples of essence and defilement, you should understand that when transformation is attained, the matrix-of-one-gone-to-bliss abides forever—without being extinguished—in place of the extinguishment of all defilements and hence is the final profound transformation of the immutable entity.

(f) Indicating that from among examples for extinguishment and non-extinguishment space is supreme (470.4/261b.6)

Also, from among those the example of space is superior due to being beyond momentariness, partless, omnipresent, all-pervasive, and so forth. The Great Drum Sūtra, moreover, says:

Just as buildings or mountains dependent on space are destroyed but space does not disintegrate, so although the basic element of nirvāṇa pervades all transmigrating beings, it is similar to that [in that although transmigrating beings disintegrate, the basic element of nirvāṇa does not].

and you should recollect here also all the teachings by way of examples of space that were cited earlier, such as “Though a pot breaks…”nnnn and so forth.

(g) Indicating that through having established that the basis of purification is not extinguished, assertions that the continuum of pristine wisdom is severed and so forth are also refuted (470.6/262a.1)

These scriptures clear away the assertion that the final buddha is not established as anything, the assertion that the continuum of pristine wisdom of a buddha is severed, and the assertion that due to extinguishing the objects to be purified the basis of purification is also extinguished.

(h) Indicating that these mistaken appearances do not appear to a pristine wisdom in one for whom mistake has been extinguished (470.7/262a.3)

Similarly, the assertion that these adventitious attributes of the three realms appear to a pristine wisdom in one for whom mistake has been extinguished is also not reasonable because mistaken appearances do not occur in one for whom mistake has been extinguished and because these appearances of the three realms are also said to be just mistaken appearances. Moreover, this is because the holy Āryadeva says that these three realms are just imptuational, arisen from ignorance, and mistaken:

Mistaking the existent to be non-existent and mistaking it to be impermanent,

Mistaking the non-existent to be existent and mistaking it to be permanent.

The mistaken are deceived by mistake, and through deception mistake is established.

Through the force of mistake sentient beings are mistaken with respect to the meaning of reality.

Mistaken about causes, the effects are mistakes in three bad transmigrations.

and his Establishment of the Reasoning and Logic Refuting Mistake also says,485 “Mistaking the meaning of reality through the force of mistake, like conceiving all to be permanent,” and so forth, and says [about hungry ghosts]:

A needle’s eye mouth, a horse’s tail-hair throat,

A stomach the size of a mountain,

Legs and arms thin like spoon-sticks,

With joints like a squeaky chariot.

When, having seen an array of attractive

Food and drink, they reach for it with a hand,

They see a very frightful being in armor

Brandishing a sharp weapon,

Turning them to dust.

Without the power to take it, they are beset by pangs of hunger.

When some put food and drink in their mouths,

Fire erupts and burns them.

Some, not finding even foul-smelling blood and pus,

Suck it from their own bodies.

Some, not seeing or not hearing of food and drink,

Rush about in the ten directions.

and:

Until the fruitions of ill deeds are exhausted,

They will not die.

When even to see a painting, hear a description, or recollect reading

Is frightful, what can be said about experiencing it!

All the sufferings of the realms of the world

In this life gathered into one

Do not equal in the least even

A hundred-thousandth portion

Of a tiny suffering of a hell.

All these arise from ignorant views,

Due to which beings are confounded in the three bad transmigrations.

and his Length of a Forearm also says:486

Therefore, the wise analyze what is mere mistake

As not being real in fact.

Because when mistaken, those also are not correct,

They do not exist the way they appear.

How could appearances of the unreal

Be their own nature?

An awareness of detail

Knows all as only imputed.

Like being afraid of a snake, those intelligent ones

Abandon [seeing] desire and so forth as pleasurable.

and so forth. Nāgārjuna’s Sixty Stanzas of Reasoning also says that these worlds are mistaken appearances imputed by ignorance:487

Because the perfect Buddha said

The world is caused by ignorance,

Why is it not correct that

These worlds are conceptualized?

When ignorance is ceased,

Those that are produced cease.

Hence, how could it not be clear

That those are imputed by ignorance?

It is not reasonable for these to appear to a pristine wisdom in one for whom ignorance and imputation have been extinguished, just as falling hairs, a yellow conch, and so forth do not appear to those whose eyes are flawless. For Āryadeva’s Middle Way Conquest over Mistake also says:488

When the eye of intelligence is opened and the undefiled pristine wisdom of a one-gone-to-bliss dawns like awakening upon separating from the sleep of the predispositions of ignorance, nothing at all is perceived because an entity of things is not observed.

and when, upon the dawning of the sun of the correct pristine wisdom knowing emptiness, signlessness, and wishlessness, all predispositions of non-knowledge and the afflictive emotions that make the connection [between lives] are cleared away, minds and mental factors as well as their objects of activity are not perceived and not observed as actualities and entities because, when the unsurpassed pristine wisdom dawns, the great rest is attained.

Having in that way indicated through reasoning that all phenomena conventionally are like dreams, falling hairs, and visual illusions and ultimately those are non-things, clear light, non-appearing, and devoid of proliferations, he also indicates such through scriptures. The holy master says that just as when one has awakened from sleep, dream appearances vanish and just as when the eyes become free from visual defect, appearances of hairs and so forth vanish, so to pristine wisdom—cleared of the sleep of ignorance and devoid of the visual cloudiness of consciousness—the phenomena of the three realms, minds and mental factors as well as their objects and so forth do not appear, because for pristine wisdom those as well as their seeds have stopped, been extinguished, and have vanished:

Just as to the undefiled pure eyes

Freed from a disease of visual distortion

[Floating] hairs, bugs, double moons,

Eyes of peacock feathers, and so forth do not appear,

So to the undefiled eyes of the wise

Freed from the visual distortion of the darkness

Of afflictive obstructions and obstructions to omniscience

There similarly is no appearance at all.

Just as, for example, children, women, and inestimable mansions

Seen due to the power of having fallen asleep

Are not seen by that person upon awakening,

So, similarly, cognitions of conventionalities

Are not perceived when the eye of intelligence is opened

And one awakens freed from the sleep of unknowingness.

Just as, for example, perceptions of unreal elemental spirits

In dark places at night

Do not appear when the day

Dawns and eyes are opened,

So, similarly, the wise do not perceive

Minds and mental factors and their objects

When the predispositions of ignorance are destroyed

By the sun of knowledge of reality.

(i) Indicating that a view of nihilism is also not incurred merely through this [non-appearance of mistaken appearances to pristine wisdom] (474.3/263b.7)

We do not incur the fallacy of propounding annihilation merely through this because Bhavya’s Precious Lamp for the Middle says:

We also do not become proponents of annihilation [merely] because there is nothing at all in the presence of non-conceptual pristine wisdom, called “wisdom of the ultimate,” the noumenal mind of enlightenment, the great self-arisen pristine wisdom.

and because although these three realms of adventitious defilements are extinguished, it is not asserted that the alternative three realms, the matrix-of-one-gone-to-bliss, are extinguished.

(j) Indicating that it is not contradictory for mistaken appearances not to appear to what has extinguished mistake but to appear to what has not extinguished mistake (474.4/264a.2)

In that way although these appearances of the three realms are extinguished for those who have attained the noumenon, it is not contradictory for them to appear, not having been extinguished, to those who have not attained it.

(k) Indicating that what appears to pristine wisdom does not appear to consciousness and what appears to consciousness does not appear to pristine wisdom (474.5489/264a.4)

Also, the statement in Vasubandhu’s Principles of Explanation:

Because of having awakened from the sleep of ignorance

And because of having spread intelligence also to what is to be known,

and so forth establishes that these three realms, which are appearances of ignorance, do not appear to the pristine wisdom of one awakened from the sleep of ignorance because these three realms are appearances of consciousness and whatever is consciousness is ignorance. [Vasubandhu’s] Extensive Commentary on the Perfection of Wisdom Sūtra in One Hundred Thousand Stanzas also says that just as when awakened from sleep, dream appearances, which dawn in sleep, fade away, so these three realms, which are like dreams, do not appear to pristine wisdom for one awakened from the sleep of ignorance:

With respect to “like a dream,” just as the phenomena seen in a dream do not appear thusly when awakened from sleep, so imputational phenomena such as the appropriated five aggregates and so forth—appearances when fallen asleep from the sleep of ignorance—also do not appear thusly when ignorance has been abandoned and a superior’s wisdom is attained.

and also that same text again and again says that the three realms and the three times are all imputational:

In “all phenomena,” phenomena are of two aspects—imputational phenomena and thoroughly established phenomena. Concerning that, imputational phenomena are those included in the three realms and those included in the three times.

[Vasubandhu’s] Commentary on the Extensive and Middling Mothers and so forth also say that because in the mode of subsistence these imptuational three realms are utterly non-existent like the horns of a rabbit, they do not appear to a consciousness of the mode of subsistence, just as the horns of a rabbit do not appear to an unmistaken consciousness:

It is thoroughly known that the desire realm, the form realm, and the formless realm are arisen from imputation of the unreal.

and:

Forms do not appear. Why? Imputational forms are non-existent like the horns of a rabbit and hence do not appear.

and:

The very pure wisdom of a one-gone-thus does not perceive the phenomena of minds, or of desire, or of mental factors, or those accompanying desire and so forth because imputations in the context of what accompanies desire and so forth are very non-existent.

and so forth.

Moreover, Shāntideva’s Engaging in the Bodhisattva Deeds says that these three realms do not appear to a pristine wisdom of final peace:490

When things and non-things

Do not dwell in front of awareness,

Then since there is no other aspect,

It is thoroughly pacified in non-apprehension.

(l) If such pristine wisdom perceived these three realms which do not exist in fact, it would very absurdly follow that it does not perceive the noumenon which abides in fact (476.1/265a.2)

Maitreya’s Differentiation of Phenomena and Noumenon also says that the noumenon does not appear to a consciousness to which phenomena appear, and that phenomena do not appear to a consciousness to which the noumenon appears:491

[When] those appear, the noumenon does not appear,

And due to those not appearing the noumenon appears.

Consequently, there would be the very great absurdity that if these phenomena of the three realms did appear to a self-arisen pristine wisdom, the noumenal ultimate would not appear, but that is not the case.

Furthermore, if that pristine wisdom did perceive these things of the three realms, it would perceive mistake, whereas that such is not the case is said in Nāgārjuna’s middle way Stages of Meditation, “Superiors do not perceive mistake.” Also, that same text says that what appear to childish common beings and to supreme superiors are not one but different:

Things as they [actually] abide

Are objects of activity of superiors in that way.

What do not appear to the childish

Appear in that way to the wise.

and Maitreya’s Ornament for the Great Vehicle Sūtras also says that these three realms of phenomena appearing to consciousness do not exist in fact and are not real and that the noumenal ultimate appearing to pristine wisdom exists in fact and is just real:492

Childish [common beings, due to] being obstructed from [seeing] reality,

Perceive in all ways the unreal.

Bodhisattvas, having removed that [obstruction],

Perceive in all ways the real.

and:

The non-appearance of the meaningless

And the appearance of the meaningful….oooo

(m) If these three realms which have not passed beyond consciousness did appear to such pristine wisdom, it would very absurdly follow that pristine wisdom would not have passed beyond consciousness (476.7/265b.1)

Also, that same text [Maitreya’s Ornament for the Great Vehicle Sūtras] says that that consciousness sees the three realms of non-existent phenomena without seeing the noumenon, which exists in fact, is like darkness and is atrocious obscuration:493

What is the aspect of such [vile] darkness

Due to which the existent is not seen and the non-existent is seen!

and:494

How atrocious is this aspect of the world’s awful obscuration

Such that even though in [the worlds of] transmigrating beings nothing other than that [noumenon] exists,

Even the entirety of transmigrators with a mind thoroughly obscured about it

Abandon in all ways the existent [noumenon] and manifestly adhere to the non-existent!pppp

Consequently, it is perforce established that appearances of these also have just ceased for a buddha for whom that [obscuration] has ceased.

The Buddhāvataṃsaka Sūtra495 also speaks of the appearance of these three realms of mistaken appearance as unreal and the non-appearance of these three realms of mistaken appearance as non-unreal:

The eye coursing in conceptuality

Is very mistaken.

What is seen by mistake is unreal.

A buddha does not have the unreal.

Nāgārjuna’s Praise of the Element of Attributes also says that the six conventional objects do not appear to a pristine wisdom directly knowing the limit of reality:

Without the six objects appearing,

Reality is known just as it is.

Kamalashīla’s middle way Illumination of Suchness also says that to a pristine wisdom purified of obscuration, the perverse phenomena of the three realms, like darkness, do not appear:496

When the illumination of pristine wisdom arises,

That is abandoned like darkness.

and:

Due to not having abandoned it, one is wayward.

Due to having abandoned it, one is endowed with yoga.

and, “The maker of obscuration is like a magician,” and so forth.

(n) If these unreal three realms did appear to such pristine wisdom, it would very absurdly follow that it would not be a pristine wisdom perceiving the real (477.6/266a.1)

Furthermore, from the good pronouncement, “These three realms are only consciousness,” it is also perforce established that these three realms do not appear to a pristine wisdom beyond consciousness.qqqq If these did appear to that [pristine wisdom beyond consciousness, pristine wisdom] would be bound and would also be a cause of thorough affliction. For Buddhapālita’s Commentary says:497

Those seeing the unreal are bound.

Those seeing the real are released.

and Maitreya’s Differentiation of Phenomena and Noumenon also says:498

Concerning this, the character of phenomena

Is unreal ideation in which there is

Appearance of duality and concordance with verbalization;

Because the non-existent appears, it is unreal.

Since all those are non-factual

And mere conceptualization, it is ideation.

and:499

Since the non-existent appears,

Mistake is the cause of thorough affliction

Because, like appearances of an illusory elephant and so forth,

The existent also does not appear.rrrr

If from between non-existence [in fact] and appearance [despite being non-existent] either was lacking,

Mistake and non-mistake

And, similarly, thorough affliction

And purity would not be feasible.

and:500

Examples of the appearance of non-existent phenomena

Are magical illusion, dreams, and so forth.

Examples of transformation

Are space, gold, water, and so forth.

These and so forth indicate that since the conventional three realms are imputational, mistaken, and unreal, they do not appear to a pristine wisdom of one for whom those are extinguished.

(o) If sufferings and their origins did appear to such pristine wisdom, it would very absurdly follow that the seeds of cyclic existence and dualistic appearance would not have been stopped (478.4/266b.1)

Moreover, it is said that these three realms do not pass beyond the three and the eight sufferings, and the holy honorable superior Asaṅga says:

What are true sufferings? They are to be known also by way of the births and the birth-places of sentient beings.

and he says that the causes of those are the sources [of suffering, the second noble truth]. Hence, it is reasonable for appearances of those to be extinguished for a pristine wisdom of one who has utterly extinguished their seeds. Also, the holy superior Nāgārjuna says that dualistic phenomena and dualistic appearances have stopped for the pristine wisdom of one for whom the seeds of cyclic existence have stopped:

When the two aspects of selflessness are seen,

The seeds of cyclic existence are stopped.

and:

Because dualism is imagined by the childish,

Non-dualism is the abode of yogis.

and so forth. Therefore, it is reasonable that this cyclic existence, which is not beyond dualistic phenomena and dualistic appearance, does not appear to that pristine wisdom.

It appears that there are a great many other pure scriptures and reasonings concerning this fact, but fearing it would take too many words here, [I] have not written them down. Since some occur among earlier teachings [in this book], you should realize their thought without anything left out.

(p) With regard to these, clearing away wrong conceptions in which the flawless is seen as flawed {13} (479.2/266b.6)
1’ Stating a wrong conception that this contradicts scripture (479.2/266b.6)

Objection: In that case, a Buddha’s pristine wisdom would not know the phenomena of the three realms, but this contradicts the statements even in the Extensive and Medium-Length Mothers and so forth that [a Buddha’s pristine wisdom] knows—just as they are—minds involved with withdrawal, diffusion, and desire and so forth.

2’ Establishing well through scripture itself that there is no contradiction (479.2/267a.1)

Answer: There is no fault because, since there are innumerable cases of knowing within not appearing, knowing does not entail appearance [of the object], like knowing the past and the future, which are separated [from the present] by many eons, and knowing selflessness and so forth, even though those do not appear. Also, the thought of such statements in the Mother [scriptures] is said to be that knowing the diffusion, withdrawal, and so forth of the mind means to know that the mind is not really established and hence to know that its diffusion, withdrawal, and so forth also are not really established and void. This is because [Vasubandhu’s] Commentary on those Mother [scriptures] says:

The statement, “Subhūti, the one-gone-thus thoroughly knows the withdrawal and diffusion of those sentient beings’ minds correctly as they are, through the noumenon,” [means that] through perceiving the noumenon of the mind the knowledge that withdrawal and diffusion of the mind are not reality, exactly as it is, and do not exist is called “knowledge of the withdrawal and diffusion of the mind.”

and:

The knowledge—with respect to all minds—of the noumenon of extinction, the noumenon separated from desire, the noumenon of cessation, the noumenon of abandonment, and natural voidness is called “knowledge of those minds.”

and so forth. Therefore, upon explicit appearance of the basis devoid of all phenomena—the noumenal thoroughly established nature—it is implicitly known that phenomena do not exist, whereby that is called “knowing all phenomena.” Also, when such is seen, the real meaning of great significancessss is seen.

3’ How those [scriptures] also illuminate the thought of the statement that non-seeing is seeing (480.1/267b.1)

In consideration of these [statements] in that way of knowing but not appearing, it is said:

Why? Because the buddhas, knowing,

Do not perceive phenomena.

This means that phenomena are known, although they do not appear. Similarly, [the Condensed Perfection of Wisdom Sūtra] says:501

The one-gone-thus teaches that one who does not see forms,

Does not see feelings, does not see discriminations,

Does not see intentions, does not see consciousness,

Mind, or mentality sees reality.

Analyze how space is seen as in the expression

By sentient beings in words, “Space is seen.”

The one-gone-thus teaches that seeing reality is also like that.

The seeing cannot be expressed by another example.

Whoever see thus see all phenomena.

and Maitreya’s Ornament for the Great Vehicle Sūtras also says:502

That which is unobservable in all ways

Is asserted as the supreme of the observed.tttt

and the Bodhisattva Section Sūtra also says:

What is the perception of all phenomena as they are? It is thus: no seeing.

and the Superior Compendium of Doctrine Sūtra says, “Not seeing all phenomena is the excellent seeing,” and so forth. It is being said that the thought of the teachings that just not seeing is seeing is that—through just not seeing the phenomena that are the objects of negation—the basis of negation, the noumenon, is seen, and through just knowing that all phenomena appearing in the face of mistake are not established in fact all phenomena are known, this being inconceivable exalted knowledge.

The master Chandragomin’s Praise of Mañjughoṣha says:503

You are skilled in teaching the path of practiceuuuu but do not perceive any of these phenomena.

You are happy in helping sentient beings, but do not observe any sentient beings themselves.

and so forth. You need to be very skilled in the thought of the teaching that just not seeing is seeing because otherwise your view will become perverse, and you will come to disbelieve the thought of profound scriptures.

4’ Indicating also that the modes of appearance of those having and not having special insight are not the same (481.2/268a.4)

The Buddhāvataṃsaka Sūtra says that those having and not having special insight have good and bad appearances [respectively] and that what appear to those without special insight do not appear to those with special insight:

What are by seen those without special insight

Are the bad sights of phenomena.

When special insight sees,

All are not seen.

Because of this and because a conqueror’s pristine wisdom is the finality of special insight, it is perforce established that these three realms do not appear to it because these appear to those without special insight.

5’ How there is harm by absurd consequences if those phenomena must appear to exalted knowledge (481.4/268a.7)

If in order to know them those phenomena definitely had to appear, then there would be the great absurdity that the great many non-affirming negatives such as no self, no sentient being, no living being, no nourisher,vvvv and so forth and all past and future phenomena that are separated [from the present] by long periods would have to appear to an omniscient pristine wisdom because it knows those. Moreover, there would be the great absurdity that it would not know them because they do not appear to it.

6’ Indicating the basis of mistaking that the noumenon does not appear to pristine wisdom and so forth (481.6/268b.2)

Therefore, this statement that this pristine wisdom knows negative phenomena, whereas they do not appear, and knows the basis of negation, the noumenon, upon its appearance is so in fact. Consequently, this clears away the assertion by some that the noumenon does not appear to that pristine wisdom and also clears away the assertion that its realization of the noumenon is an implicit realization because:


	it is said again and again—that the noumenon explicitly appears to that pristine wisdom—through “The great illumination, the great clarity,” and so forth, and through examples such as eight types of prognostic appearanceswwww

	and the noumenon is the basis of negation [of imputational natures and other-powered natures] and is an affirming negative, not a mere emptiness and a non-affirming negative.



Consequently, those mistakes are perverse views asserting that the noumenon is equivalent to self-emptiness. Also, the mistake that there are no inclusionary attributes in the mode of subsistence is likewise [a perverse view asserting that the noumenon is equivalent to self-emptiness] because if all were self-empty, [then since] all self-emptinesses whatsoever are non-affirming negatives and those, moreover, are solely devoid of positive attributes [the noumenon would be devoid of positive attributes].

7’ How other wrong conceptions are also cleared away through indicating what abides in fact (482.3/268b.7)

Therefore, the final pristine wisdom perceiving the ultimate is a valid cognition of explicit realization with respect to knowing that the noumenon exists and is a valid cognition of implict realization with respect to knowing that phenomena do not exist. Hence it is seen that there are a great many statements by glorious lamas—a veritable ocean of doctrine—saying that the proposition by some that there are no implicit realizations among valid cognitions is only an emanation of darkness. The proposition that the second moment and subsequent [moments] of a conqueror’s pristine wisdom is subsequent cognition and not prime cognitionxxxx is also similar.

That the noumenon exists in the mode of subsistence and that phenomena do not exist in the mode of subsistence are set forth in many elevated pure scriptural systems such as Maitreya’s Differentiation of Phenomena and Noumenon and so forth. If you are skilled in the thought of similar, extensive statements of existing and not existing in the mode of subsistence such as:


	the ultimate exists, but the conventional does not exist

	nirvāṇa exists, but cyclic existence does not exist

	true cessation exists, but the other three truths do not exist

	the noumenal thoroughly established nature exists, but the other natures do not exist

	thusness exists, but other phenomena do not exist

	external and internal adventitious defilements do not exist, but the alternative supreme matrix-of-one-gone-to-bliss exists,



you will know them within differentiating well existence and non-existence.

8’ Clearing away wrong conceptions mistaking that scripture harms [these positions] although not harming them (482.7/269b.2)

Objection: If these three realms do not appear to a conqueror’s pristine wisdom, it contradicts:

Just as the sun’s emitting one ray

Illuminates transmigrating beings,

A conqueror’s pristine wisdom simultaneously

Shines to all objects of knowledge.

Answer: There is no fault:


	because that was said considering [that is, meaning] that all objects of knowledge are known simultaneously

	and because that passage says that a conqueror’s pristine wisdom shinesyyyy to all objects of knowledge and does not indicate that all objects of knowledge appear to a conqueror’s pristine wisdom

	and because here “shine” is just used metaphorically in relation to the example of the sun.



Moreover, it was proven above that knowledge of the non-existence of phenomena within their non-appearance is the meaning of knowing phenomena.

9’ Therefore, the very absurd consequence if [phenomena] appear to a buddha in the way they appear to sentient beings (483.4/269b.6)

If that were not the case and these three realms appeared also to a conqueror’s pristine wisdom the way they appear to sentient beings, then since it is said that even just one thing appears in many different ways to many sentient beings who have differing karma, those would [absurdly] appear to a conqueror’s pristine wisdom in accordance with all [the various modes of appearance. Asaṅga’s Summary of the Great Vehicle says:]504

In accordance with their respective type

As hell beings, hungry ghosts, animals, and gods,

The thing is one [but their] minds are different.

and:

Sentient beings do not see on the earth those produced by tiny particles that rob disease—

Wish-granting trees, tastes, supreme tastes, medicines, sovereign of mountains, and all else.

They see ordinary grass, trees, water, dust, stones, and iron.

Hungry ghosts see rivers as huge fires; humans who have gone to hells [experience] cutting and piercing in all ways.

10’ Therefore, it is not established that these three realms of karmic appearances are even mere appearances in the mode of subsistence (483.7/270a.3)

Therefore, these mistaken karmic appearances of sentient beings are the private phenomenazzzz just of sentient beings; they utterly do not occur in the mode of subsistence, like the horns of a rabbit, the child of barren woman, a sky-flower, and so forth. Consequently, they are not established even as mere appearances to a consciousness of the mode of subsistence, and appearing in the face of mistake does not fulfill the role of appearing in the mode of subsistence. In consideration of these [points], it is again and again said in many formats that all phenomena are not observed, non-appearing, unapprehendable, and so forth.

11’ Indicating that it is not contradictory that although [these three realms of karmic appearances] do not appear in the mode of subsistence, they appear in the mode of mistake (484.2/270a.6)

Objection: In that case, this contradicts Shāntideva’s explanation that these appearances of apprehended-object and apprehending-subject are not objects of negation. His Engaging in the Bodhisattva Deeds says:505

Here these which are seen, heard,

And known are not what are negated.

Here the conceptualization of truth

That is the cause of suffering is just what is to be overcome.

Answer: There is no fault:


	because [Shāntideva’s] meaning is that “Since it is not contradictory for those to be untrue in the mode of subsistence but to appear in the face of mistake, do not deprecate the appearance of those conventionally”; he is not indicating that those appear to a consciousness of the mode of subsistence

	and because we also do not assert that as long as mistake has not been stopped, mistaken appearances stop.



12’ Indicating that whatever appear to a knowing consciousnessaaaaa of meditative equipoise are ultimates (484.5/270b.2)

Consequently, knowledge by a conqueror’s pristine wisdom does not require that those phenomena appear because the superior holy Asaṅga says:506

Because no objects appear to a pristine wisdom

Whose movement is non-conceptual,

It should be understood that objects do not exist.

Since those [objects] do not exist, cognition does not exist.

There would be the great absurdity either that pristine wisdom would not know the definitive meaning, or that objects would appear to that pristine wisdom. If [the latter] is accepted, then these things would be the noumenal thusness because they appear to a final rational consciousnessbbbbb of meditative equipoise.

13’ Indicating that an occasion of non-equipoise does not occur in a buddha (484.7/270b.5)

Objection: Although objects do not appear to the meditative equipoise of a conqueror’s pristine wisdom, they appear to [a conqueror’s] pristine wisdom subsequent [to meditative equipoise].

Answer: [A conqueror’s] pristine wisdom is solely only meditative equipoise:


	because it is said that [a conqueror’s pristine wisdom] is always just meditative equipoise, “Though an elephant rises, it is set in equipoise,” and so forth

	and the holy Āryadeva also says:



Buddhas are always set

In equipoise on thusness.

Entry into and leaving

That inexpressible state does not exist.

How could the state subsequent to meditative equipoise

Be the way pristine wisdom is?

If this did occur in them,

How would they differ from those who have entered on grounds!

Hence, there is never non-equipoise in a Buddha’s pristine wisdom.

Objection: That contradicts such statements as, “[Buddha] rose from being thoroughly set within,” and “[Buddha] rose from meditative stabilization.”

Answer: Those are solely mere displays. Though [buddhas] display rising from meditative stabilization, they do not have unequipoised minds because [their mind] is a pristine wisdom in which the mind-basis-of-all as well as the seeds are utterly extinguished, the continuum of all breaths has stopped, and the two obstructions as well as their seeds have been utterly extinguished. Therefore, you need to be skilled in the thought also of other such scriptural passages and need to be skilled also in the thought of other [scriptural passages speaking of] states subsequent [to meditative equipoise in a buddha].

c. Obeisance and summary [of the section on the fruit] (485.5/271a.4)

Now, to express a conclusion by way of praising and making obeisance to those very ones:

The body of attributes of conquerors—collection of true white virtues “real in all ways”;

The complete enjoyment body from the [body of] attributes—collection of all languages;

The emanation body—aggregate of the marks and beauties; supremely immutable bliss—possessor of the body of attributes;ccccc

Therefore, here with respect to the characteristics of the exalted bodies [described] by the One-Gone-to-Bliss, Nāgārjuna, and also Tibetans:

I make homage to the unexampled body of attributes of conquerors,

The foundation of great fulfillment beneficial to oneself and others, not one and also not manifold,

Having a nature difficult to realize, not nothing and not a thing, of one taste like space,

Unpolluted, without states, quiescent, unequalled equality, pervasive without dispersal, object known by oneself individually.

I make homage to the buddhas’ complete enjoyment body here residing in the great sovereignty of doctrine,

Which is supramundane, inconceivable, having a nature of hundreds of elegant constructions,

Expanding various aspects of the abundance of fruits as the cause of joy for the intelligent in the retinue of the great,

And intensively spreading the uninterrupted continuum of the vast sounds of excellent doctrine in all worlds.

Homage to the greatly significant emanation bodies of subduers reaching to the ten directions,

Which for the sake of ripening sentient beings illuminates in certain places like fire,

Teaches the wheel of doctrine of complete enlightenment for some and again thorough quiescence,

And operates in many aspects through various modes of methods taking away the frights of the three existences.

Homage to conquerors’ unequalled equal body of bliss, sole body,

Nature of all things, released from the activities of the three worlds, abiding equally with space,

Pure, peaceful, separate, nature of supreme quiescence, object to be realized by yogis,

Difficult to realize, difficult to analyze, benefitting self and other, pervasive, signless, devoid of conceptuality.

Homage to you having mercy for sentient beings,

Endowed with a perspective devoid of coming together and separation,

Endowed with a perspective of inseparability,

Endowed with a perspective of help and happiness.

Homage to you of released mind,

Subduer definitely released from all obstructions,

Overwhelming with magnificence all worlds,

Whose knowledge pervades what is to be known.

Homage to you, destroyer of afflictive emotions,

Who tames all afflictive emotions

Entirely of all sentient beings,

Having mercy for those afflicted.

Homage to you, spontaneously established,

Without hindrance and without impediment,

Always in meditative equipoise,

And answering all questions.

Homage to you, excellent teacher,

Whose intelligence is always unimpeded

With regard to the support and supported that are to be explained

And with regard to speech and knowledge that are the means of explanation.

Homage to you who, having gone,

Knows the course, advising well

With regard to the coming, going, and emergence

Of sentient beings through their languages.

Homage to you who when all embodied

See you, they auspiciously find an excellent being,

And the mere perception of you

Generates strong faith.

Homage to you, destroyer of devils

Who deceive sentient beings

About method, refuge, purity,

And the deliverance of the great vehicle.

Homage to you who teaches for the sake of others

Pristine wisdom, abandonment,

And what prevents deliverance—

Untrammeled by others, the forders.

Homage to you, gatherer of retinue,

Not forgetting those without protector,

Generous of speech among the retinue,

Having abandoned the two thorough afflictions.

Homage to you endowed with real meaning,

Omniscient you, who never has

Non-omniscient behavior

Toward all the animate and the stable.

Homage to you, the unforgetting,

Who due to not missing the time

With regard to actions for all sentient beings

Always possesses the aims of exalted deeds.

Homage to you, the helpful,

Endowed with great compassion

Seeing individually all worlds

In the six times during day and night.

Homage to you, the guru

Who through behavior, realization,

Pristine wisdom, and activities

Is the guru of all hearers and solitary realizers.

Homage to you, eliminator of the doubts

Of all sentient beings in all ways,

Who has gained all aspects

Of great enlightenment through the three exalted bodies.

Homage to you without proliferations

Toward all immovable attributes,

Unapprehendable, flawless,

Unsullied, and non-abiding.

Accomplished the ultimate meaning,

Definitely emerged from all grounds,

Supreme of all sentient beings,

Releaser of all sentient beings,

Endowed with unequalled inexhaustible qualities—

Gods and humans do not at all

See such when looking

In the worlds and even in maṇḍalas.



May [I] make effort at all times

At making homage to all conquerors,

Worshipping them with oceans of clouds of offerings,

And one-pointed achievement according to their word.



This has been the section on the fruit—separation from defilements and generation of entities by the path.




a That is to say, in addition to the complete enjoyment body.

b Stanza 35; Toh. 3825, vol. 68, 21b.5; Lindtner, Master of Wisdom, 84; The complete stanza is:


When the conqueror said

That only nirvāṇa is a truth,

What wise person would think,

“The rest are not unreal“?



Döl-bo-ba takes this quote as supporting the notion that the mode of subsistence ultimately or truly exists.

c This seems to suggest that the ten powers and so forth are only separative effects, but Döl-bo-ba clearly holds that the conventional ten powers and so forth are produced by the path (354). As Tāranātha’s The Essence of Other-Emptiness (gzhan stong snying po) in the section on the Uncommon Meaning (mthun mong ma yin pa’i don) says:


Therefore, the pristine wisdom of the element of attributes necessarily is only the ultimate truth, but, although the other four pristine wisdoms are mainly the primordially abiding ultimate, each in a minor way has conventional parts that are newly attained through having cultivated the path. The ten powers, four fearlessnesses, and so forth also are similar to those [four pristine wisdoms in mainly being the primordially abiding ultimate, but each in a minor way having conventional parts that are newly attained through having cultivated the path]. The qualities of exalted body—the marks, the beauties, and so forth—and the qualities of exalted speech—the sixty branches and so forth—each equally have conventional and ultimate portions. Likewise, the nature body is only ultimate; the body of attributes is mostly ultimate; the two, the complete enjoyment body and emanation bodies, have equal portions when a division of actual and imputed types is not made; moreover, the appearance of exalted activities in others’ perspectives are conventional, whereas the pristine wisdom of power is ultimate. Therefore, all exalted body, pristine wisdom, qualities, and activities that are included within the ultimate abide primordially in the matrix-of-one-gone-thus. When one person is buddhafied, those are not newly attained and are merely separated from defilements that obscure them, but those that are conventional are newly attained. Those that are ultimate in past buddhas and in future buddhas are one entity, and even those that are conventional are indivisible in nature upon attaining buddhahood and thereafter but at the point of attainment are different; hence, they are unpredicable as either the same or different.



Tāranātha clearly agrees with Döl-bo-ba that separative effects ultimately or truly exist whereas produced effects do not:


Therefore, newly attained effects that are to be produced through cultivating the path are produced effects, due to which they do not truly exist, whereas the primordially abiding buddha is merely separated from the covering over that buddha through cultivating the path, due to which it is called a “separative effect” and the path also is called a “cause of its separation.” These are merely imputed cause and effect, not actual cause and effect.



d For this and the next stanza, see [Teaching the two lineages through examples:] . . .

e For a longer citation, see The buddha, lion of shākyas . . . .

f Later (The four groups: At the navel, sthāvarīya . . .), these are identified as the four basic schools of the lesser vehicle—sthavira, sarvāstivāda, saṃmitīya, and mahāsaṃghika.

g chags bral dang po.

h Wel-mang Ḡön-chok-gyel-tsen (Blossoming Flower, 117.5) takes the last line as meaning “[Because of being the final basic element endowed with two purities and hence] not pure [in the sense of being naturally together with defilements but newly purified of adventitious defilements] and not impure [in the sense of being naturally pure but not purified of adventitious defilements].” Döl-bo-ba’s meaning is clear below. For a longer citation see Though there is no difference . . .

i srid pa: 409.2.

j As per Ke-drup’s explanation (63a.2), “Lion” indicates having killed the beasts of the afflictive emotions; “throne” indicates an aspected seal (rnam gcas kyi phyag rgya).

k According to Ke-drup, “Worshipped by the three existences” means “the mind of enlightenment of the practitioner’s body, speech, and mind has been drawn upward by stages from the tip of the vajra [phallus] and bound in the crown protrusion.”

l Ke-drup prefers the translation of samaya here as ’dus pa rather than dam tshigs.

m Ke-drup (Extensive Commentary on the Worldly Realm Chapter, 62b.2) calls this a homage by way of knowledge of the sixteen principles and the twelve true meanings.

n That is to say, as an ordinary being.

o Ke-drup (Extensive Commentary on the Worldly Realm Chapter, 64b.1) calls this a praise by way of the equality of taste of the four bodies, four abodes of purity, four liberations, and so forth. Without the bracketed material it reads:

Homage to the joined entities of wisdom and method:

(1) purification—pristine consciousness, well purified by pristine wisdom of emptiness, and the immutable;

(2) essence of attributes—mind, well purified by pristine wisdom of signlessness, and the non-dual;

(3) secret mantra—speech, well purified by pristine wisdom of wishlessness—inexhaustible sound;

(4) shape miraculously proceeding—body, well purified by pristine wisdom of non-activity and the undefiled.

p Ke-drup (Extensive Commentary on the Worldly Realm Chapter, 69b.1) etymologizes “one-gone-thus” (de bzhin gshegs pa, tathāgata) as “Just as earlier the mind of enlightenment itself had come (gshegs pa, āgata) from the crown protrusion to the secret region, so it likewise (de bzhin, tathā) has gone (gshegs pa, gata) from the jewel to the crown protrusion and is bound immutably.”

q rang bzhin med pa’i phyogs.

r These seventeen headings are represented only by marks in the ’Dzam thang edition.

s rnam par nyed pa/nyeng ba; meaning unclear.

t ’pho ba. The numbers are the count of petals at each channel-wheel and hence also the count of flows in those channels.

u byin za.

v Shay-rap-gyel-tsen, as he did earlier (Though the meaning is the same . . .) and does later (Though the meaning is the same . . .), cites only the first line and “and so forth.”

w bdag rkyen.

x chos lnga; these being name, reason, conceptuality, thusness, and pristine wisdom.

y That is to say, hearing doctrine.

z rang bzhin, prakṛti.

aa skyes bu, puruṣa.

bb Symbolized by a staff in the east.

cc For two other citations of these lines, see She is the maṇḍala wheel . . . and She is the maṇḍala wheel . . .

dd shin tu ’dus.

ee I have expanded the citation to include all four lines; for earlier citation see Though the meaning is the same . . . and Though the meaning is the same . . . 

ff “Separative” means that the effect need only be separated from defilement; it does not need to be produced.

gg The two aims here are likely trainees’ attainment of high status and definite goodness.

hh In Nāgārjuna’s Precious Garland (178d) this is identified as “feet that are very level.”

ii Nāgārjuna’s Precious Garland (180def):


Your hands, feet, shoulder blades,

And the nape of your neck will broaden,

So your body will be large and those seven areas broad.



jj Like an elephant or a horse (Gyel-tsap’s commentary on Nāgārjuna’s Precious Garland, 185.5).

kk A spiraling hair between the eyebrows (Nāgārjuna’s Precious Garland, 187d).

ll That is, thunderous.

mm dpal gyi be’u, śrīvatsa.

nn dbyig to/tho.

oo ka la ping ka.

pp shang shang te’u.

qq dge ba’i stan.

rr rtswa dūr ba; Dūrb grass.

ss Wel-mang Ḡön-chok-gyel-tsen (Blossoming Flower, 132.1) gives two alternative readings of the last two lines: “Emanation bodies rest on the complete enjoyment body, and the complete enjoyment body rests on the body of attributes,” and “Emanation bodies endowed with all aspects of the fulfillment of the two aims depend and rest on the other two bodies.”

tt sngon gi lus rjes ’brangs pa’i sku.

uu shan ’byed pa’i skabs la.

vv Wel-mang Ḡön-chok-gyel-tsen (Blossoming Flower, 117.5) takes the last line as meaning, “[Because of being the final basic element endowed with two purities and hence] not pure [in the sense of being naturally together with defilements but newly purified of adventitious defilements] and not impure [in the sense of being naturally pure but not purified of adventitious defilements].” Döl-bo-ba’s meaning is clear in the explanation accompanying his earlier citation of this stanza; see Though there is no difference . . . 

ww For an earlier citation of this stanza together with an explanation see When [naturally pure] emptiness is purified . . .

xx For an earlier citation of this stanza together with an explanation see Therefore, it is not said that buddha . . . 

yy For an earlier citation of this stanza together with an explanation see Like the quiescence of heat in iron . . .

zz Wel-mang Ḡön-chok-gyel-tsen (Blossoming Flower, 116.4) gives an alternate reading, “appearance [to fortunate trainees] and non-appearance [those not having the fortune].” “Fortune” here refers to karmic endowment.

aaa dngos po; here this term may mean truly existent compounded phenomena.

bbb This may be either Bhāvaviveka himself or the lesser Bhāvaviveka (legs ldan chung ba).

ccc yongs gcod sgrub pa’i chos.

ddd ma yin dgag.

eee mi mnga’ ba.

fff That is, claimed.

ggg chos nyid kyi rigs pa.

hhh By the fact that Döl-bo-ba begins his citation with this line, he indicates that he puts it with the following lines. However, both Snellgrove (Hevajra Tantra, Part 1, 104) and Farrow and Menon (Concealed Essence, 215) take it as going with the previous material.

iii bde ba can, sukhāvatī.

jjj These two lines are cited later, That which is unobservable in all ways . . .

kkk This is the thusness type of pristine wisdom, that is to say, uncompounded pristine wisdom, as opposed to a pristine wisdom created by practice of the path.

lll chos sku, dharmakāya; “body of doctrine” would be a more fitting translation in this context.

mmm smon nas mkhyen pa.

nnn bcud dag pa: Wel-mang Ḡön-chok-gyel-tsen’s Blossoming Flower, 124.3. These two purities—pure land and pure inhabitants—correspond to two factors being purified, objects and sense consciousnesses.

ooo That is to say, the best of the three enlightenments—those of hearers, solitary realizers, and buddhas.

ppp Aku Rabji suggested that this indicates that the surface of the lake is not hard.

qqq dga’ ldan, tuṣita.

rrr The meaning of this sentence eludes me.

sss In his separate commentary (Rays of the Sun, 179.5), Döl-bo-ba cites a stanza:


Homage to those dwelling in supreme enlightenment,

Who, though their nature has separated from desire and hatred,

Make a display like desire for desirous sentient beings

And make a display like wrath for wrathful sentient beings.



ttt That is to say, those on the paths of accumulation and of preparation.

uuu Wel-mang Ḡön-chok-gyel-tsen (Blossoming Flower, 126.6) identifies the first of these five as a feature of the causes; the next three as fulfillment of one’s own welfare; and the last as fulfillment of others’ welfare.

vvv chos nyid kyi tshul.

www That is, on the path of no more learning, buddhahood.

xxx Indra.

yyy That is, this world.

zzz The comparison at this point is with dawn.

aaaa I presume this to refer to the fact that in some sūtras and tantras surrounding figures are emanations of the principal figures, whereas in others they are not.

bbbb brda’i sku.

cccc Rāhu is the planet that swallows the moon in a lunar eclipse.

dddd srog rtsol, prāṇāyāma.

eeee ri bong ’dzin pa; that is, the moon, which is seen as having the image of a rabbit on it.

ffff gtum mo; or inner fire.

gggg That is, consort.

hhhh In an eclipse.

iiii That is, the thirtieth day of the lunar month when the moon disappears in space.

jjjj Sun and moon, as identified in the next stanza, are the vitalizing and the downward-moving winds or the white and red drops.

kkkk gtum mo; inner heat.

llll These two lines are also cited at The non-appearance of the meaningless . . . and The non-appearance of the meaningless . . .

mmmm yang dag pa’i chos.

nnnn See Though a pot breaks . . . 

oooo For an earlier citation see The non-appearance of the meaningless . . . , and for the full stanza see The non-appearance of the meaningless . . .

pppp For an earlier citation see How atrocious is this aspect . . .

qqqq The Gangtok edition (477.7) appears to have an extra, unnecessary section marker here.

rrrr In the case of a magical illusion of an elephant, a stick or pebble serves as the basis of illusion, which is caused to appear as an elephant; thus, a non-existent elephant appears, and the existent stick or pebble does not appear.

ssss dgongs pa chen po.

tttt These lines are cited earlier, at That which is unobservable in all ways . . . 

uuuu chos, dharma.

vvvv The list is perhaps drawn from the Teaching of Akṣhayamati Sūtra; see Hopkins, Meditation on Emptiness, 599.

wwww According to Aku Rabji, these are eight bases used for prognostic appearances—mirror, thumb, lamp flame, moon, sun, water, knife, and eye.

xxxx tshad ma, pramāṇa; usually translated in this book as “valid cognition,” but Döl-bo-ba is emphasizing here the aspect of newness; all moments of omniscience are new.

yyyy snang; I usually translate this word as “appear” or “illuminate.”

zzzz sgos chos.

aaaaa rig pa’i shes pa; this term is used interchangeably with rigs pa’i shes pa.

bbbbb rigs pa’i shes pa.

ccccc mchog tu mi ’gyur ba yi bde ba chos sku ma yin; the reference here is to the innate body; the meaning of chos sku ma is speculated based on that.


CONCLUSION

 

C. Summarizing exhortation (488.5/272b.6)

In that way, the ultimate body of attributes—basis and effect—are one in the element of attributes itself, and the means for overcoming adventitious defilements is the collection of pure pristine wisdom as well as its accompaniers, like wind scattering the collections of clouds in the sky. A statement of this by way of the example of cleansing a wish-granting jewel was set forth earlier (202), and again a sūtra cited in Asaṅga’s Commentary on (Maitreya’s) “Sublime Continuum of the Great Vehicle” says at length:507

Sāgaramati, for example, a precious priceless vaiḍūrya jewel—very polished, very pure, very immaculate—is thrown into a muddy swamp, where it stays for a thousand years. Upon the passage of a thousand years, it is picked out from that mud, cleansed, and wiped clean. When it is cleansed well and wiped thoroughly clean, it has not lost the nature of an immaculate precious jewel. Sāgaramati, similarly, bodhisattvas recognize that the nature of the minds of sentient beings is luminous, and yet is seen to be afflicted due to adventitious afflictive emotions. About this, those bodhisattvas think:

These afflictive emotions do not permeate the luminous nature of the minds of sentient beings. These afflictive emotions are adventitious and generated by unreal ideation. In order to pacify the afflictive emotions of these sentient beings I can teach doctrine.

In that way, an attitude of discouragement is not generated in them. They generate an intention many times to go in the presence of sentient beings. They also think:

These afflictive emotions also do not have any power or strength; these afflictive emotions are of little strength and power. They do not have any real source. These afflictive emotions are incorrectly imputed; when analyzed by correct mental application in accordance with how reality is, one will not get worked up. By all means I will engage in individual analysis so as not to become related with them. If I am not related with afflictive emotions, that is good; relation with them is not.

and so forth. With respect to the many other examples of the matrix and defilements you should also understand through the example of space:


	how the ultimate basis and effect are one entity in true cessation

	how the means of overcoming defilements is the pristine wisdom of true paths

	and that even though when all defilements are purified through it and transformation is attained, the entity of the noumenon does not change.



The basis of conventional form bodies is the expansive lineage,a their initial means of production.

The paths are:


	the perfections—starting with mind-generation [that is, the altruistic intention to become enlightened]—which are mainly included within the collection of merit

	the generation stage as well as its accompaniers

	increasing the harvest of virtue from the field of the conquerors by restoring ruins and so forth

	achieving help and happiness, and so forth, in this and other [lives] for the protectorless and the stricken, and so on

	achieving great waves of prayer-wishes increasing the harvest of virtue also from the field of sentient beings.



Predominantly these are the collection of merit included in the paths of learning.

The fruits are those having the nature of the fulfillment of pristine wisdom, qualities, and activities of a buddha’s form bodies, which were indicated earlier and in other extensive statements in profound sūtras and tantras.

Statements in Asaṅga’s Grounds of Bodhisattvas within including initial mind-generation, achievement of the attributes partially concordant with enlightenment and so forth, and even attributes of paths of learning in the category of the basis are cases of speaking of producers as the basis, as in “the basis of a turnip.”b This is done in the context of inclusion [of all factors] into the two [categories of ] of cause and effect. When they are included into the three [categories of ] basis, paths, and fruits, the causes themselves are divided into basis and path. Hence, there is not the slightest contradiction in dividing them that way and including them in two; they are equivalent.

Those included within the great vehicle path of no more learning, such as the pristine wisdom and so forth of form bodies, are true paths but are not paths in the threefold division of basis, paths, and fruits because [in the threefold division of basis, paths, and fruits] paths are limited to paths of learning.

With respect to what are taught that way, those to be known are all the basis, paths, and fruits. Those to be practiced upon knowing them are the full complement of paths included within the two collections [of merit and wisdom]. The fruits are those aimed at as to be attained, the sources of refuge, and those stated as objects of actions of faith and respect such as in making homage, worshipping, and so forth. Therefore, having understood such, you should mainly make great effort at achieving the two collections.

III. Dedication of the virtue of the exposition (491.1/274a.6)

This final definitive meaning thus of all the excellent profound scriptures of the conqueror—

Realized through the kindness of foremost venerable lamas from being illuminated

By profound instructional counsel from the mouths of conqueror-children such as the protectors of the three lineages and so forth—

Is the mountain doctrine of profound yogic practitioners in isolated mountain retreats,

Containing the entirety of the rivers of definitive meaning

Of all the elevated pure sūtras, tantras, and treatises, and hence is an ocean of definitive meaning,

Teaching the unique finality of the spectrum of basis, paths, and fruit

And also the spectrum of view, meditation, and behavior, and hence is concordant in name and meaning.

Since it comments on profound thought, it is a commentary on the conqueror’s thought,

And since it comments on all vajra words, it unravels the knots of vajra words,

And since it clearly teaches the profound noumenon, it is a lamp to the matrix-of-one-gone-to-bliss,

And since it contains all profound scriptures, reasonings, and quintessential instructions, it is also a supreme wish-granting jewel.

Hence, though it indeed is difficult for this to accord with those people who take the mere speech of the elders of their own lineage as the judge

And to accord with those who have come under the influence of divisiveness to adhere to what they initially heard

And to accord with those who take something as true because most people accept it devoid of the four reliances,

It accords with the thought of the conqueror as well as his children and accords with the fact.

May all transmigrating beings—such as those who with good intention urged [me] repeatedly [to write this],

Concordant friends, those who offered good resources, and so forth—

See and realize the meaning of the stainless profound sūtras, tantras, and quintessential instructions,

And quickly create great waves of benefit for others through proclaiming it.

May they always dwell with and never fall from what pleases buddhas on all occasions—

Faith, effort, wisdom, compassion, power of heart, honesty, shame, embarrassment,c

High livelihood, generosity, ethics, meditative stabilization,

And the good behavior of the four, six, eight, ten, and sixteen pledges.

Upon repeated urgings by the speech of great learned Jo-nang-bas, masters and students, crown jewels among excellent beings and great ones; urgings by the speech of lama translators proficient in Sanskrit and endowed with many qualities of scripture and manifest realization; and urgings by the speech of many virtuous spiritual friendsd endowed with qualities of learnedness, holiness, and good heart such as lama Chok-lay-½am-gyel-bae and so forth, by excellent lords of yoga such as Sam-ding-Áok-bu-baf and so forth, and by good practitioners of the definitive meaning, and in particular upon lama Ye-shay-gyel-tsen,g who made respectful service with a hundred good offerings and created great faith and devotion, this was set down by the vagabond endowed with the four reliances [Döl-bo-ba Shay-rap-gyel-tsen] at the sacred site of Jo-nang in accordance with scriptures, reasonings, and quintessential instructions of the final profound definitive meaning. Since it has a tight seal of secrecy, being unfit to be shown to those who are not among those whose intelligence remains unbiased and who have experience of having meditated on the definitive noumenon, it is asked that you do just that. If this is transgressed, the pledges are transgressed.

oṃ āḥ hūṃ hoḥ haṃ kṣhaḥ



a rgyas pa’i rigs.

b That is, the causes of a turnip.

c Shame and embarrassment are, respectively, concern for one’s own and others’ perception of oneself.

d dge ba’i bshes gnyen.

e phyogs las rnam par rgyal ba, 1306-1385; the fifth abbot of Jo-nang.

f bsam stings cog pu pa.

g ye shes rgyal mtshan.


ABRIDGED MOUNTAIN DOCTRINE



To bring Döl-bo-ba Shay-rap-gyel-tsen’s points into focus, in this abridged rendition of his text his numerous quotations of Indian sūtras, tantras, and treatises have been removed (except for a few), leaving just his own statements and thus making his multi-layered argument more obvious. The full outline of his text, found in his Collected Works (volume e) separate from and just before the Mountain Doctrine, is supplied; after each heading all of the sub-sections are included in italic, thereby providing an outline of the steps in his presentation. At the end of the headings the numbers in braces indicate the number of subdivisions, and the headings are linked to the corresponding material in the full translation (the numbers in parentheses refer to page numbers in the original hard copy) so that the quotations deleted in this condensed rendition can be easily located. To read Döl-bo-ba’s statements without the headings, skip the headings and italicized lists of sub-headings.


ABRIDGED OVERVIEW

 

Here the explanation of uncommon quintessential instructions that include the essence of all the profound scriptures on the final definitive meaning has three parts: entry to the explanation, actual explanation that has been entered, and dedication of the virtue of the exposition.

I. Entry to the explanation (49)

Oṃ gurubuddhabodhisatvabhyo namo namaḥ (Oṃ obeisance and homage to the gurus, buddhas, and bodhisattvas.)

Homage to glorious vajrasattva. Homage to the matrix-of-one-gone-to-bliss, basis of purifying defilements. Homage to vajra yoga, path purifying defilements. Homage to the body of attributes, separativea effect, the basis devoid of defilements.

Obeisance initially to the foremost holy supreme gurus,

Who, having thoroughly cleared away immeasurable thick darkness of heart,

Spread widely the illumination of realization of reality

With even subtle portions of the light of their speech.

Having bowed to that which, though isolated from all phenomena, is the body of uncontaminated, innumerable attributes,

Though devoid of a self of phenomena and of persons, is thusness, self, and pure self,

Though beyond all extremes of existence and non-existence, permanence and annihilation, resides as just permanent, stable, and everlasting,

Though without the nature of all things, is the natural clear light,

That which is to be known like a great treasure under one’s own home,

That which is to be practiced like making effort at methods to get it,

And that which is to be attained like accomplishing all aims upon getting it

I will reveal in accordance with pure scriptures like one with the divine eye revealing it.

And having made homage to form bodies, endowed with resultant qualities of fruition,

Born from collections of merit arisen from a conqueror’s good seed,

I will write in accordance with scriptures also about how sages’ bodies of communication

Are grown like growing a great tree with overflowing supreme fruits.

II. Actual explanation that has been entered {3}(50)

This section has three parts: brief indication of the basis, path, and fruit; individual extensive explanations of the basis, path, and fruit; and exhortation within bringing those together.

A. Brief indication of the basis, path, and fruit {3} (50)

This section has three parts: condensed indication of the definitive basis, path, and fruit; brief indication of how those are established by scripture; and brief indication of the basis, path, and fruit with respect to both [buddha] bodies.

1. Condensed indication of the definitive basis, path, and fruit (50)

Here those who wish to bring about the welfare of all sentient beings with the form bodies [of a buddha]—upon attaining the supreme liberation, the body of attributes of natural clear light, self-arisen pristine wisdom, the finality of purity, self, bliss, and permanence—should initially understand that just as a great treasure of jewels exists under the ground of a poor person’s home but, being obscured by earth and rock to a depth of seven humans, is neither seen, realized, or attained, and as a consequence the person remains just in suffering, so the great treasure of the qualities of the clear light body of attributes [of a buddha] exists at all times in all beings—oneself and others—but, being obscured by adventitious defilements, is neither seen, realized, or attained and as a consequence all beings remain just in suffering.

It is to be comprehended well that [the great treasure of the qualities of the clear light body of attributes] is just attained and just perceived from stainless scriptures and reasonings that are endowed with the special quintessential instructions of a holy lama. This is similar to the knowledge—from being shown a treasure well by one with the divine eye—that a great treasure is just to be gained and the earth and rocks covering it are just to be removed. It is also similar to the knowledge that if the earth and rocks are not cleared away, the treasure will not be gained and that through merely removing these, it will be gained.

Upon comprehending such, that which is to be practiced is to make effort at achieving the collections of pure pristine wisdom, together with its accompanying factors, for the sake of clearing away all adventitious defilements. This is similar to removing the earth and rocks to a depth of seven humans. Through having practiced such, that which is attained is the effect of having separated [from those defilements]—the uncontaminated body of attributes—and the great treasure of qualities from which there is no separation. This is similar to attaining well just that treasure of jewels.

2. Brief indication of how those points are established by scripture (51)

Question: From what are those known to be so?

Answer: Those are known from eloquent statements by buddha and bodhisattvas. For extensive treatments, you definitely should look at those precious sūtras and profound commentaries on them.

The basic element that is the non-conceptual, clear light noumenon is the natural lineage. The developmental lineage dependent on it is special virtues aroused from planting and nurturing seeds of liberation; they produce the form bodies of a one-gone-thus. In this way, it is said that two types of lineage having the natures of the two truths—the one existing as the basic disposition and the other not—serve as the basis. In this [double] context, the paths of the collection of pristine wisdom and the collection of merit are practiced, [from which] the two types of effect bodies, body of attributes and form bodies, are attained.

3. Brief indication of the basis, path, and fruit of both [buddha] bodies (55)

For the time being, this has been a brief indication [of the basis, path, and fruit].



a “Separative” means that the factor need only be separated from defilement; the factor does not need to be produced.


PART ONE ABRIDGED: THE BASIS

 

B. Individual extensive explanations of the basis, path, and fruit {3} (61)

This section has three parts: explaining how the ultimate buddha primordially dwells in the basal [that is, ordinary] state; explaining how to participate in the supreme profound path enabling attainment of the ultimate buddha; and explaining how separative effects and produced effects are attained through that path.

1. Explaining how the ultimate buddha primordially dwells in the basal [or ordinary] state {7} (61)

This section has seven parts: indicating that the profound noumenon is the wisdom basis-of-all; establishing through pure scripture that the profound noumenon is the wisdom basis-of-all; advice to abandon bad views imputed by those unskilled in scripture; advice to abandon the faults of non-faith in the profound noumenon as the wisdom basis-of-all; advice to accrue the benefits of faith in the profound noumenon as the wisdom basis-of-all; abandoning various wrong conceptions deviating from that; and a praise and obeisance within abridging the meaning of those.

a. Indicating that the profound noumenon is the pristine wisdom basis-of-all (61)

Now I will give an extensive explanation of those points. Just that final buddha, the matrix-of-one-gone-thus, the ultimate clear light, element of attributes, self-arisen pristine wisdom, great bliss, and partless pervader of all is said to be the basis and source of all phenomena and also is said in reality to be the basis that is empty of all phenomena, the void basis, and the basis pure of all defilements. It also is said to be endowed with the qualities of the body of attributes beyond the count of the sands of the Ganges River, within an indivisible nature.

b. Establishing well through pure scripture that the profound noumenon is the wisdom basis-of-all {14} (61)

This section has fourteen parts: how all the deities of indivisible basic element and basic mind abide pervading all the inanimate and the animate; how what abides thus is all three jewels of the ultimate noumenon; how a multitude of examples and their meanings teach that just that is the matrix-of-one-gone-to-bliss; how just that is taught to be equivalent to the naturally abiding lineage; how just that is taught to be equivalent to the expanded and condensed lineages mentioned in the tantra sets; how just that abides as the continuum of the profound noumenon and as the vajra lineage; how just that abides like space as the continuum of the indivisible entity of basis and fruit; how just that abides as the three phases of the ultimate body of attributes; how just that also abides as the three phases of thusness and so forth; how just that also abides as many mantra lineages of great afflictive emotions and so forth; how just that also abides as the nirvāṇa, the body of attributes, and so forth, of indivisible basis and fruit; how just that also abides as the thoroughly established noumenon of indivisible basis and fruit; how just that also abides as the complete composite of the ultimate body of attributes and its qualities; and showing that those meanings are asserted also by the superior Nāgārjuna and his sons.

(1) How all the deities of indivisible basic element and basic mind abide pervading all the inanimate and the animate {2} (61)

This section has two parts: how the causal character is set forth in the perfection [vehicle] and how the resultant character is set forth in the profound secret mantra [vehicle].



Here just the noumenal basic element itself in which the ultimate grounds are complete is taught as the basis-of-all, the matrix-of-one-gone-to-bliss, and also the ultimate virtue. The ultimate grounds are taught extensively in the Ornament of the Vajra-Matrix Tantra, the Establishment of the Supreme Immutable Pristine Wisdom, and the Great Commentary by Nāropa. They are stated in abridged form in the Expression of Mañjushrī’s Ultimate Names, and so forth. They are only to be comprehended from uncommon quintessential instructions concerning the ultimate.

(a) How the causal character is set forth in the perfection [vehicle] (61)

That [the basic element] is the ultimate virtue is stated in the Descent into Laṅkā, a sūtra of the great middle, and so forth. Also, the honorable superior Asaṅga, a proponent of the great middle, says, “What is the ultimate virtue? Thusness.” Also, the Mahāparinirvāṇa Sūtra says at length that the matrix-of-one-gone-to-bliss, the buddha-nature, is virtuous. Just this fact is stated again and again in many sūtras of the great middle. These say that the matrix-of-one-gone-thus—which has many equivalents, such as element of attributes—is the basis and source of all phenomena.

Therefore, during the period of impurity due to the presence of defilements, it resides as the basis for the subsistence of the defilements; during the period of [partial] impurity and purity it resides as the basis for purification of the defilements; and during the period of extreme purity it resides as the basis of the state of having purified the defilements. Hence, like space, it resides forever, pervading all.

(b) How the resultant character is set forth in profound secret mantra (65)

Similarly, the Glorious Hevajra Tantra also says that the natural clear light mind that resides in all sentient beings is buddha and that through merely separating from all adventitious defilements it is attained. Also, it says that, like space, just this matrix-of-one-gone-to-bliss, self-arisen pristine wisdom residing in the bodies of all sentient beings, pervades all things but is not produced from any thing. The Vajra Garland Tantra, explanatory tantra for the Glorious Guhyasamāja, also says that all the deities of self-arisen pristine wisdom—the ultimate conqueror father and mother, fierce deities and so forth—reside in the body.

(2) How what abides in this way is all three jewels of the ultimate noumenon (68)

Here it must be realized that even those appearing as the spiritual community jewel—the conqueror children, and so forth—are actual buddhas and that all ultimate three jewels are just one entity. Just the ultimate matrix-of-one-gone-to-bliss is the three refuges, the three principles, the three bodies, the three liberations, the three faces, the three deities, the three noumenal realms, the three maṇḍalas, and so forth. Therefore, the final three jewels are the same because the ultimate three jewels are the element of attributes itself. If in this way you know the discrimination of the two truths even with respect to the three jewels, you will become unobscured with regard to the subduer’s word.

(3) How a multitude of examples and meanings teach that just that is the matrix-of-one-gone-to-bliss (72)

From the viewpoint of the thusness that is together with defilement, all sentient beings have the matrix-of-one-gone-thus.

(4) How just that is taught to be equivalent to the naturally abiding lineage (74)

Asaṅga’s Commentary on (Maitreya’s) “Sublime Continuum” of the great middle also says that this which is the matrix-of-one-gone-thus is the naturally thoroughly pure lineage.

(5) How just that is taught to be equivalent to the expanded and condensed lineages mentioned in the tantra sets (74)

Moreover, it is said that that lineage is the continuum of the natural noumenon, the essence of the three lineages, five lineages, and so forth, the continuum of which never is broken. Just the naturally pure lineage is many divisions of lineage. It is to be understood that all divisions of lineages mentioned in the profound tantra sets are divisions of the natural lineage but not of the developmental lineage.

Objection: Does this not contradict the explanation in Maitreya’s Ornament for the Clear Realizations that different divisions are unsuitable in the natural lineage?

Answer: It does not, because this is said in consideration that different entities [of lineages] do not exist, whereas in the profound tantra sets divisions of lineages are described by way of aspect, even though the entity is indivisible. Hence there is not even the slightest contradiction.

A passage from the Pile of Jewels Sūtra cited in the master Bhāvaviveka’s Lamp for (Nāgārjuna’s) “Wisdom” also is in consideration of the basal noumenon that is without actions and their effects—the uncompounded basic element.

Thus it is said that, although the meaning of the natural lineage set forth in the profound sūtras and tantras is one as thusness—naturally clear light, the matrix-of-one-gone-thus, the pristine wisdom of the element of attributes—there are differences of not being obscured and being obscured about the great many attributes that are its aspects, qualities, and so forth. This is a monarch of quintessential instructions viewing from on high, having vaulted into the sky of the profound import of the tantra sets.

(6) How just that also abides as the continuum of the profound noumenon and as the vajra lineage (78)

Similarly, just that natural lineage is also the continuum of the final undifferentiable emptiness and compassion, and just that always dwells as the basis of all phenomena, [both conventional and ultimate,] and is the causal continuum, called the vajra lineage.

The two lineages are the wisdom and method lineages; the three lineages are the lineages of exalted body, speech, and mind; the four lineages are the lineages of the four bodies, the four vajras, and so forth.

Just that basal continuum, or causal continuum, is the essence of the four lineages of ultimate deities—the four herukas, and so forth.

Some think: Since this first chapter [of the Hevajra Tantra] is known as the fruit continuum, it is not the basal, or causal, continuum.

Response: It is commonly established that the omniscient one calls this the “Chapter of Vajra Lineage” and that it is not seen that he calls it “Chapter of the Fruit.”

It also is not unsuitable to initially speak of the basal, or causal, continuum. As Maitreya’s Ornament for the Great Vehicle Sūtras says, in the systems of the pure great textual systems it is not unsuitable to begin with the basis, or lineage, and proceed to the paths and the fruits. Accordingly, if, in consideration that the basal and resultant entity is the same in thusness, it is even said that the basal, or causal, continuum is the fruit continuum, there is no fault. This is because there is no division between the thusness of buddhas and of sentient beings.

(7) How just that abides like space as the continuum of the indivisible entity of basis and fruit (83)

Similarly, just this which is the entity of the basis, or lineage, thusness, the body of attributes, is said, like space, to pervade all phenomena. Just this vajra lineage, or naturally thoroughly pure lineage, is the buddha, the great seal, and the wondrous great bliss, and also it pervades all and serves as the basis of all, like space. The buddha-nature, the body of attributes of a one-gone-thus, and element of attributes abide pervading all, like space.

(8) How just that abides as three phases of the ultimate body of attributes (86)

Furthermore, Maitreya’s Sublime Continuum of the Great Vehicle speaks of it as three phases of the body of attributes.

(9) How just that also abides as the three phases of thusness and so forth (87)

This which is the body of attributes, matrix-of-one-gone-to-bliss, element of attributes, omnipresent in all three states, is the very perfection of wisdom, the undifferentiable entity of basis and fruit, the buddha lineage, and it exists at all times as the basis of all phenomena. Since just it also is the ultimate deities—the four herukas, and so forth—mantras, tantras, maṇḍalas, and so forth, it is to be believed that the thought of these profound scriptures is not contradictory and just has the same meaning. [This exposition] is in dependence on the supreme quintessential instructions of glorious tenth grounders.

(10) How just that also abides as many mantra lineages of great afflictive emotions and so forth (90)

Similarly, thinking of the naturally thoroughly pure lineage, the basic element of a one-gone-thus, the Glorious Guhyasamāja says that ultimate hatred, pride, and so forth are the five conqueror lineages. It says that just the element of attributes—the basis of emptiness—is the great seal that has the form of manifold ultimate lady sky-travelers and that just it is the vajra lineage, lotus lineage, and so forth. These also are the natural lineage.

Also, the Higher than High Exposition Tantra speaks at length [about the several lineages] within the context of the naturally thoroughly pure buddha lineage. Thus:


	ultimate forms, feelings, and so forth are the wheel lineage, jewel lineage, and so forth

	ultimate bewilderment and so forth are the lineages of the five pristine wisdoms—the mirror-like, and so forth

	ultimate bliss, white and so forth, are the lineages of buddha vairochana, and so forth.



The statement that ultimate bliss is the color white, and so forth, is not in reference to conventional colors but to the color of thusness as in the statement, “great color and great body size,” and thus it is a color not having the flaw of conflicting with other colors. Since the vajrasattva that is the undifferentiable entity of basis and fruit is endowed with all aspects, it is endowed with all colors. Therefore, since it just abides as the ultimate undifferentiable entity of basis and fruit, this very Vajra Lineage Chapter [in the Hevajra Tantra] is also the fruit.

(11) How just that also abides as nirvāṇa, body of attributes, and so forth, of undifferentiable basis and fruit (93)

The Mahāparinirvāṇa Sūtra also has statements that basis and fruit are undifferentiable, since it says that just this element of attributes that is the basis of all also is the great fruit, final pristine wisdom, great teacher, and so forth. Similarly, the Excellent Golden Light Sūtra also says that just this body of attributes is the cause, foundation, fruit, basis, great vehicle, entity of one-gone-thus, matrix-of-one-gone-thus, and so forth.

(12) How just that also abides as the thoroughly established noumenon of indivisible basis and fruit (94)

This which is the noumenon—the thoroughly established nature—is the matrix and mind of ones-gone-thus. This also is in consideration of the thoroughly established nature that is the undifferentiable entity of basis and fruit, since just it also is the five self-arisen pristine wisdoms.

(13) How just that also abides as the complete composite of the ultimate body of attributes and its qualities (95)

Just this element of attributes that is the basis of all phenomena in that way is also said to be the body of attributes.

Objection: Is that not in consideration of a mere seed of buddhahood or in consideration of an emptiness that is the mere and utter non-establishment of all phenomena?

Answer: It is not, because it is said to be endowed with the limitless qualities of the pristine wisdom of measureless buddhas. In his commentary on Maitreya’s Sublime Continuum of the Great Vehicle which says, “[Ultimate buddha-qualities such as the ten powers and so forth exist] indivisibly [in] the noumenon [even at the time of a common being who is solely together with thorough afflictions, but they are not manifest],” Asaṅga says that the body of attributes, the matrix-of-one-gone-thus itself, is of an indivisible nature with the buddha-qualities—passed beyond the count of grains of sand on the banks of the Ganges—that are indivisible from the noumenon, and the Shrīmālādevī Sūtra also says that the body of attributes, the matrix-of-one-gone-thus itself, is of undifferentiable nature with buddha-qualities—indivisible from the noumenon—more numerous than the sands of the Ganges River, and the Mahāparinirvāṇa Sūtra also says that this very matrix-of-one-gone-thus, buddha-nature or natural buddha, is an entity of the immeasurable qualities of the body of attributes—immeasurable powers, fearlessnesses, meditative stabilizations, and so forth.

That in which something does not exist is empty of it, and what remains in it always exists. Since it is vital [to know]:


	the features of naturally established abandonment and realization

	the features of non-affirming negatives and affirming negatives

	the features of mere non-existence and the basis of a non-existent

	the features of exclusionary elimination and inclusionary elimination

	the features of the mere separation from elaborations in emptiness and voidness



and so forth, these important points—very profound, difficult to realize, and subtle—must be realized in dependence on quintessential instructions for relying on the meaning.

Moreover, the foremost holy presence Ajita [that is, Maitreya, in the Sublime Continuum of the Great Vehicle] says that this very matrix-of-one-gone-thus, clear light nature, and uncreated noumenon is endowed undifferentiably with the inseparable qualities of buddhahood passed beyond the count of the grains of sand on the banks of the Ganges, and similarly the Aṅgulimāla Sūtra, rare as an udaṃvāra flower, also extensively says that faulty factors such as production and cessation do not exist inherently and that the buddha-element or elemental buddha—endowed with multitudes of qualities established inherently, the endless signs and beauties of the noumenon—exists in all sentient beings.

Here, if you know the distinction of the two truths also with regard to the marks and beauties [of a buddha body], you will not be bewildered with respect to buddha’s word. Moreover, the marks and beauties that are said to be naturally complete in the matrix-of-one-gone-thus itself, the element of attributes, are qualities of the ultimate body of attributes, not of conventional form bodies. Since it is said that “The thirty-two marks are complete,” and so forth, the final marks and beauties set forth in the profound tantra sets are to be understood—exactly as they are—from the quintessential instructions of an excellent lama and hence are not objects of logic.

The superior Asaṅga of the great middle also teaches that even through merely setting forth the purificatory antidotes, the basis of purification—the matrix-of-one-gone-to-bliss endowed with multitudes of qualities—is set forth. Hence his thought is that although the matrix-of-one-gone-to-bliss is not explicitly taught, all scriptures teaching purificatory antidotes implicitly teach the basis of purification, the matrix-of-one-gone-to-bliss.

Therefore, just as conventional truths have conventional qualities, so the ultimate truth also has ultimate qualities. One should become skilled in the meaning of great import in the statements that since those are undifferentiable from ultimate truths, ultimate truths are endowed with inseparable qualities more numerous than the sands on the banks of the Ganges.

(14) Showing those meanings are asserted also by the superior Nāgārjuna and his sons (102)

Objection: Although others assert the matrix-of-one-gone-to-bliss as of definitive meaning, it is not so asserted in the middle way school.

Answer: The honorable superior Nāgārjuna, [the foremost proponent of the middle way school,] asserts it. By way of many examples Nāgārjuna speaks at length of the matrix-of-one-gone-to-bliss that is equivalent to the element of attributes, body of attributes, mind of natural clear light, self-arisen pristine wisdom, and so forth. Also, this master says that just this is the source of all buddhas.

Other terms are cited as synonyms for this in the master Bhavya’s Lamp for (Nāgārjuna’s) “Wisdom” of the middle way, using [the term] consciousness in consideration of the consciousness of the noumenon and pure consciousness because it is used as a synonym for the clear light body of attributes.

Also, Āryadeva asserts it; in his Lamp Compendium for Practice he says that the ultimate truth is bodiless, unexampled, devoid of all endeavor, known by oneself individually, and hence it is not to be understood without teaching from the mouth of a guru.

Objection: Is it not that the matrix-of-one-gone-thus is refuted by the master Chandrakīrti in the Supplement to (Nāgārjuna’s) “Treatise on the Middle“?

Answer: He clearly teaches it in his Clear Lamp Commentary on the Guhyasamāja. Even in the Supplement to (Nāgārjuna’s) “Treatise on the Middle” [and in his own commentary] Chandrakīrti says, “Other-factuality is the supreme suchness. Its supremacy is just its permanent existence.” Since such also appears, it is suitable to analyze whether he speaks in self-contradiction. I wonder if earlier during his period of philosophical studies he generated qualms [about the matrix-of-one-gone-thus], but later through entering into profound secret mantra his mental development emerged, and his tenets changed.

c. Advice to abandon bad views imputed by those unskilled in scripture {11} (108)

This section has eleven parts: abandoning the sinful view of mistaking [the teaching of the matrix-of-one-gone-thus] as requiring interpretation from the fact that a purpose [for teaching it] is indicated; stating a source showing that if the matrix-of-one-gone-to-bliss did not exist, there would be very absurd consequences; stating a source showing that if pure self and so forth did not exist, there would be very absurd consequences; showing the reasons why although the existence and non-existence of self, and so forth, appear to be contradictory, there is no fault; showing that pure self, ahaṃ, and so forth are equivalent; showing that the basic element of pure self and the perfection of wisdom are equivalent; having refuted those unskilled in the mode of subsistence, showing how the actual ground abides; indicating the thought of speaking of the matrix-of-one-gone-to-bliss as a seed; indicating in brief how, therefore, all ultimate qualities are contained [in the matrix-of-one-gone-thus]; indicating the reason why, although such always is so in ordinary states, ultimate qualities do not appear to consciousness; and how there is damage from the absurd consequence that if it did not abide that way, the ultimate also would not exist.

(1) Abandoning the sinful view of mistaking [the teaching of the matrix-of-one-gone-thus] as requiring interpretation from the fact that a purpose [for teaching it] is indicated {2} (108)

This section has two parts: abandoning the sinful view of mistaking [the teaching of the matrix-of-one-gone-thus] as requiring interpretation from the fact that in the Sublime Continuum of the Great Vehicle a purpose [for teaching it] is indicated, and abandoning the sinful view of mistaking [the teaching of the matrix-of-one-gone-thus] as requiring interpretation from the fact that in the Descent into Laṅkā Sūtra a purpose [for teaching it] is indicated.

(a) Abandoning the sinful view of mistaking [the teaching of the matrix-of-one-gone-thus] as requiring interpretation from the fact that in the Sublime Continuum of the Great Vehicle a purpose [for teaching it] is indicated {2} (108)

Objection: Does Maitreya’s Sublime Continuum not state that the matrix-of-one-gone-to-bliss requires interpretation?

Answer: It is not so; there are no words indicating that the matrix-of-one-gone-to-bliss requires interpretation.

Objection: This statement, “It was set forth so that persons having five flaws might get rid of them,” establishes it as requiring interpretation.

Answer: That indicates the purpose [of teaching the matrix-of-one-gone-to-bliss]. If [a teaching] came to require interpretation because a purpose is indicated for it, this would very absurdly have to be extended to the definitive too.

Maitreya’s Sublime Continuum of the Great Vehicle explains these purposes at length, saying that quick attainment of buddhahood upon having gotten rid of five flaws and having attained five great qualities is the purpose of clearly teaching the one-gone-to-bliss in the final wheel of doctrine. Therefore, the proposition that this passage indicating the purpose [of this teaching] shows that it requires interpretation is nonsense.

Also, this very text says that through ten presentations, nine examples, and so forth the defiled matrix-of-one-gone-to-bliss, thusness, is extensively delineated from many points of view and is repeatedly delineated as a meaning of great import.

Objection: Just those that are indicated above are taught here to require interpretation.

Answer: It is not so because after this, on the occasion of the undefiled thusness, that just those nine examples of the matrix-of-one-gone-to-bliss, which were set forth earlier on the occasion of the defiled thusness, are set forth here on the occasion of the fruit is in consideration that the former entity and later entity do not differ except for being posited as basis and fruit from whether or not there are adventitious defilements. Hence, if the matrix-of-one-gone-to-bliss that is the basic entity required interpretation, then the body of attributes that is the resultant entity would also have to require interpretation. This is because there is no difference in entity in the thusness of the basis and of the effect. Since it says that all seven topics[—buddha, doctrine, spiritual community, matrix, enlightenment, qualities, and activities—]are so in fact, the defiled thusness is also established as abiding in fact.

Furthermore, if the matrix-of-one-gone-thus did require interpretation, thusness, the element of attributes, also would require interpretation. And if that is accepted, the ultimate, uncompounded buddha, the body of attributes, also would require interpretation. If that also is accepted, then all those that abide forever, partless, omnipresent, and pervading all—the ultimate deities, such as chakrasaṃvara, hevajra, kālachakra, and so forth, as well as ultimate mantras, tantras, hand gestures, maṇḍalas, and so forth—would most absurdly require interpretation. However, that is not the case.

Moreover, internal contradiction between earlier and later parts of the very same text could not possibly occur in the conqueror Maitreya. Also, if the matrix-of-one-gone-thus did not exist in fact, this would contradict profound sūtras and tantras, and in addition would contradict the special commentaries by the bodhisattvas.

(b) Abandoning the sinful view of mistaking [the teaching of the matrix-of-one-gone-thus] as requiring interpretation from the fact that in the Descent into Laṅkā Sūtra a purpose [for teaching it] is indicated (117)

Therefore, just as clearly teaching the matrix-of-one-gone-thus, the element of thusness, has the purpose of abandoning five great flaws and attaining five great qualities, so it also has the purpose of abandoning fright of selflessness. Concerning this, emptiness, limit of reality, nirvāṇa, non-production, signlessness, basis of selflessness, and matrix-of-one-gone-thus are indeed one, but having perceived that if it is taught by way of emptiness, selflessness, and so forth, some generate fright at the mere names, [buddha] causes them to enter into the non-conceptual sphere of natural clear light—without the appearance of adventitious defilements—that has the meaning of emptiness and selflessness.

Since the matrix-of-one-gone-to-bliss is empty of the two selves, it is not similar to the self of forders, and because the uncompounded noumenon transcends the momentary, it is permanent, stable, and everlasting. It is not that it, like space, is without any of the qualities, powers, and aspects of a buddha, and it is not like the self of persons that forders impute to be permanent. Similarly, since the marks and beauties that are complete in the matrix-of-one-gone-to-bliss are endowed with all aspects, all capacities, all faculties, and all qualities of the noumenon, they are not the same as the marks and beauties of conventional form bodies.

[In the Descent into Laṅkā Sūtra], the statement “in order to lead forders who are attached to propounding self” indicates the purpose [of teaching the matrix-of-one-gone-thus], but this does not cause it to become a case of speaking in a manner that requires interpretation in that it, like a mother’s words [that she will withhold] medicinal pastry [from disobedient children], imparts the existence of something that does not exist. Why? It is because although there are cases of speaking of the matrix-of-one-gone-thus in consideration of thusness, emptiness, and so forth and there are cases of speaking by way of many synonyms such as emptiness, thusness, and so forth in consideration of the matrix-of-one-gone-thus, all those are equivalent.

Although they are just equivalent, that which accords in vocabulary for the thought of some persons does not accord with the minds of others, and that which accords with their minds does not accord with the others’ minds. Consequently, the fundamental noumenon that is empty of all phenomena, the sole basic element that is the ultimate, is taught with a great many synonyms in profound sūtras and tantras—emptiness, signlessness, and so forth as well as natural nirvāṇa, basic element of selfhood, buddha-nature, and so forth as well as heruka, vajrasattva, the syllable evaṃ, ahaṃ, great seal, source of attributes, bhaga, vajra, the syllable a, and so forth. Due to this, seeing that if here it was taught with the vocabulary of emptiness and selflessness, it would not be meaningful and that if it is taught with the vocabulary of the matrix-of-one-gone-to-bliss, it would be very meaningful, [buddha] spoke this way. This is the meaning [of buddha’s remarks in the Descent into Laṅkā Sūtra].

Hence, although they are one with respect to how they abide in fact, it is not that the styles of teaching in words and phrases do not differ for some with respect to vocabulary. If that were not the case and if due to just this phrase, “in order to lead,” [a teaching] would require interpretation, then the statement [in Maitreya’s Ornament for the Great Vehicle Sūtras], “In order to lead some,”a which sets forth the purpose of teaching one final vehicle, would also most absurdly be a passage showing [that the teaching of one final vehicle] requires interpretation. Moreover, since all profound paths of definitive meaning were spoken for the sake of leading trainees from the states of cyclic existence and solitary peace to the supreme city of great liberation, all of them most absurdly would just be of interpretable meaning.

Consequently, there is a great difference between requiring interpretation and being spoken for the sake of leading trainees, but some who have not understood this [hold] that the Descent into Laṅkā Sūtra says that the matrix-of-one-gone-to-bliss requires interpretation. This is the basis of their error because this passage [in the Descent into Laṅkā Sūtra] does not mention “requiring interpretation.”

(2) Stating a source showing that if the matrix-of-one-gone-to-bliss did not exist, there would be very absurd consequences (120)

If the matrix-of-one-gone-to-bliss did not exist in fact, it would incur the irreversible fallacy of contradicting the statements in the Descent into Laṅkā Sūtra that the mind beyond logic, essence of the ultimate twelve grounds, natural clear light, buddha-matrix, natural virtue, basis free from all positions, final source of refuge, and exalted buddha wisdom is the matrix-of-one-gone-to-bliss.

Similarly, it also would contradict statements in the Glorious Vajrashekara Tantra that the primordially unproduced matrix-of-one-gone-to-bliss, thusness, while dwelling pervasively in all sentient beings, is not polluted by the flaws of sentient beings.

Similarly, it would contradict:


	also the statement in the Glorious Revelation of the Thought Tantra that speaks of the pure noumenon, the meaning of the profound supreme deeds of mantra, as the buddha-matrix:

	also the statements in the Expression of Mañjushrī’s Ultimate Names that the exalted body of ultimate wisdom itself is the matrix-of-one-gone-to-bliss, “the great matrix of all buddhas,” and “is the matrix of all ones-gone-thus.”

	also the statements by the protector presence Avalokiteshvara [Kalkī Puṇḍarīka], “The yoga that combines the five immutable great emptinessesb into one is the matrix-of-ones-gone-thus,” and so forth

	also the statement in the Glorious Kālachakra Tantra that great buddhas other than the mind of natural clear light that dwells in sentient beings do not exist in worldly realms, “Sentient beings are buddhas. Other great buddhas do not exist here in worldly realms.”

	also the statement in the Glorious Kālachakra Tantra that the fundamental mind, the clear light nature abiding within the fabricated adventitious mind, the matrix like a wishing-granting jewel, is attained through merely stopping all the collections of adventitious defilements and hence the matrix-of-one-gone-to-bliss abides in fact.



Just the basic element of the five self-arisen pristine wisdoms dwelling pervasively in all the stable and the moving is the great life of all living beings, having the nature of heruka, the maṇḍala circle, the lord of the maṇḍala, the syllable a, and so forth.

Also, the Glorious Guhyasamāja and so forth speak of just this matrix-of-one-gone-to-bliss as the great mind with such statements as “the great mind of all sentient beings.” Moreover, they speak of it as the great afflictive emotions—desire, hatred, bewilderment, and so forth with such statements as, “The great offering, the great desire.” Also, statements of the aggregates, constituents, and so forth as great have the meaning of the great self and the great emptiness. Furthermore, since those mean the matrix-of-one-gone-to-bliss, there would be the very great absurdity that if the matrix-of-one-gone-to-bliss does not abide in fact, those also would not abide in fact.

Objection: If the matrix-of-one-gone-to-bliss and the basic element of selfhood are synonyms, then [the matrix-of-one-gone-to-bliss] would not differ from the self [propounded by non-Buddhist] forders. If they are not synonyms, then forders who adhere to a self could not be led [by those teachings] despite being taught by way of those names.

Answer: There is no fault because this is the basis that is empty of the two selves, the self of thusness, the pure self, and so forth.

(3) Stating a Source Showing that if Pure Self and so forth did Not Exist, there would be Very Absurd Consequences (125)

Objection: The basic element of selfhood, great self, pure self, and so forth do not at all exist because self does not at all exist.

Answer: In that case, the self of thusness, pure self, also would not exist. Likewise, these also would not exist:

vajra-self born from vajra

sole, obstructive, solid vajra self

supreme self of knowledge and objects of knowledge

unfluctuating very pure self

the supreme actuality that is the self of all buddhas

self of transmigrating beings as soon as born

spatial over-self displaying variously

self of all the worldly lords

pervasive self supreme of all jewels

pervasive self with committed mind and committed word

great pervasive self jeweled umbrella

supreme over-self of all continuums

awakened self very awakened

and pure self of the afflicted constituents.

The omniscient one does not speak of a self that is factually other, and we also do not assert such. Since a great many other names were used, do not be mistaken due to mere names, since you should just rely on the meaning.

Therefore, [this is] the never-interrupted selfhood of the self-arisen pristine wisdom—the ultimate, the basis that is empty of the two selves. Moreover, although the ultimate buddha is a perfection of self, this is not similar to a worldly self. The pure self is praised in many forms.

(4) Showing the reasons why although the existence and the non-existence of self, and so forth, appear to be contradictory, there is no fault (129)

When the skillful doctor of a monarch earlier prohibits milk as treatment but later does not prohibit it, this appears to incur contradiction between the earlier and the later, but there is no contradiction due to the latter being indicated upon careful discrimination. Just as that is the case, so the buddha, the monarch of doctors, also earlier teaches selflessness due to the perspective of the trainee but later teaches that the basic element of selfhood exists.

Earlier statements due to the perspective of trainees that all—liberation and so forth—do not exist, are empty, selfless, and so forth are in consideration of the non-existence of whatsoever [object of negation] in something, whereas later statements of non-emptiness, existence of self, and so forth are in consideration of the remainder after the negation. Therefore, the fact that, although earlier and later scriptures seem to be contradictory but are, when analyzed well, non-contradictory is because an affirming negative exists as the basis of a non-affirming negative and because a pristine wisdom in which all fundamental qualities are contained abides—in the manner of thorough establishment pervading space—in the basis which from the start is naturally pure and devoid of all defects. Hence it is necessary to become skilled in meanings of great intentionality and in statements made in consideration [of certain situations].

(5) Showing that pure self, ahaṃ, and so forth are equivalent (133)

Even a buddha does not find the non-existence of the self of the ultimate noumenon; there would be great fallacies if it did not exist. Similarly, just this noumenon, the thoroughly established nature empty of the two selves—described as the buddha-nature and the basic element of selfhood—is said to be the final ahaṃ in the Glorious Great Seal Drop Tantra. You should perceive the meaning of great import in the statements in a great many profound tantras through many such forms of syllables, words, and phrases that just that fundamental nature—from the start without the entities of the two selves—the ultimate, emptiness, natural clear light, endowed with all aspects, the natural innate pristine wisdom transcending the momentary, abides as the self that is thusness, pure self, forever without interruption. This completely relies on the profound quintessential instructions for experiencing the meaning of the eloquent statements by tenth-ground bodhisattvas, such as the three bodhisattva commentaries.

(6) Showing that the element of pure self and the perfection of wisdom are equivalent (143)

Similarly, the Great Mother [Perfection of Wisdom Sūtra in One Hundred Thousand Stanzas] states that the element of birthlessness, the element of reality, the element of inconceivability, the element of self, and the element of the perfection of wisdom do not differ. The statements ranging from purity of self and purity of sentient being through to [purity of ] perceiver also are equivalent to pure self, pure sentient being, and so forth. The quintessential instruction is: the non-existence of whatsoever [object of negation] in something is a purity of that, and the basis that is left over abides permanently.

(7) Having refuted those unskilled in the mode of subsistence, showing how the actual ground abides (143)

Moreover, the [Aṅgulimāla] Sūtra, rare like the udaṃvāra flower, also speaks similarly at length. Hence, if you wish to realize the profound meaning of great import, it is necessary to realize well this supreme, elevated [Aṅgulimāla] Sūtra, as intended, upon definitely hearing and perceiving it properly.

(8) Indicating the thought of speaking of the matrix-of-one-gone-to-bliss as a seed (146)

Some think: If the matrix-of-one-gone-to-bliss is endowed with the endless qualities of the body of attributes, this would contradict the statements that it is a seed.

Answer: Here, “seed” is not a compounded seed as in planting the seed of liberation, because here the element of attributes itself is called the seed and because the matrix-of-one-gone-to-bliss itself is said to be a seed. Moreover, the Great Seal Drop Tantra says:

Furthermore listen about just this called

The element of attributes, and I will explain.

Space is the element of attributes.

The element is thought of as “seed.”

It exists inside all phenomena.

It is the cause for the supreme states.

Just as oil exists in sesame,

Just as fire exists in wood,

So it exists in all phenomena.

Though it exists that way

In all phenomena, it is not seen.

Here space that is described as the element of attributes is to be known as ultimate space, since space-constituent, source of attributes, water-born, and so forth are just said to be synonyms of the noumenon. “The element is thought of as ‘seed’,” indicates another, ultimate seed, a seed without the flaws of contradiction, beyond worldly examples. “It exists in all phenomena…” indicates—together with examples—that, although the matrix-of-one-gone-to-bliss, like a seed, exists inside adventitious defiled phenomena that are like a husk, it is not seen.

This is equivalent to the statement in the Mahāparinirvāṇa Sūtra that the matrix-of-one-gone-to-bliss is a seed, “In me exists the seed for becoming a buddha, called the matrix-of-one-gone-thus.” Therefore, since the matrix-of-one-gone-to-bliss, which both is the element of attributes and is a seed, does not occur in any conventional compounded thing, this is in consideration of another, or supreme, or transcendent seed.

Similarly, the thought of other scriptures such as the Mahāparinirvāṇa Sūtra and also Hlay-da-wa’s translation of the Mahāparinirvāṇa Sūtra and so forth must be understood this way. Otherwise:


	scriptures such as, “The subtle, uncontaminated seed,” and “The endless piles of qualities,/ Renowned as my body of attributes,” and so on

	the statements that the element of attributes itself is the great seal, source of attributes having the essence of the eighty-four thousand piles of qualities such as the powers, fearlessnesses, and so forth

	and those scriptures indicated earlier



would be mutually, internally contradictory. However, there is no such possibility.

(9) Indicating in brief how, therefore, all ultimate qualities are contained [in the matrix-of-one-gone-thus] (148)

Consequently, just as individual phenomena have their respective qualities, so the ultimate noumenon also must contain whatever are its qualities. Furthermore, these are not trifling; they are thoroughly pervasive and all-inclusive. Therefore, the qualities of the ultimate body of attributes—naturally and indivisibly contained—must also be contained in the matrix-of-one-gone-to-bliss, because those [that is, the ultimate body of attributes and the matrix-of-one-gone-to-bliss] are synonymous.

(10) Indicating the reason why, although such always is so in ordinary states, ultimate qualities do not appear to consciousness (148)

That all sentient beings nevertheless do not perceive [ultimate qualities] is due to being obstructed by adventitious defilements, since those [ultimate qualities] are not objects of consciousness and since they are objects of activity just of self-cognizing pristine wisdom. Many very profound sūtras set forth many examples for and reasons why although the pure nature, the matrix-of-one-gone-to-bliss, always dwells in all sentient beings, it is not seen and is not attained if not separated from adventitious defilements.

The adventitious defilements are unreal ideation; its mount, or root, is breath moving in the left and right [channels]. These are afflictive and devilish winds. Therefore, it is definite that if those [winds] are not stopped, adventitious defilements are not stopped, and definite that if those are not stopped, the matrix-of-one-gone-to-bliss cannot be manifested or attained. Consequently, if even bodhisattvas who have just a remainder of breath have not fully manifested or attained the matrix-of-one-gone-to-bliss, what need is there to mention other sentient beings!

Moreover, the Mahāparinirvāṇa Sūtra translated by Hlay-da-wa uses the example of a doctor who, having opened the eyes of many blind people, displays his fingers two times and three times, but they do not see anything, after which they see. Moreover, the holy presence, the caretaker of the secret, Vajrapāṇi says that although the matrix-of-one-gone-to-bliss, the self-arisen pristine wisdom—having the essence of the four exalted bodies and the four vajras—dwells pervasively in all, those of low merit have difficulty finding it. Therefore, although the matrix-of-one-gone-to-bliss exists, that sentient beings do not perceive it is because it is obstructed by the defects of sentient beings.

(11) How there is damage from the absurd consequence that if it did not abide that way, the ultimate also would not exist (154)

If the matrix-of-one-gone-to-bliss did not exist, the ultimate also would not exist, because those are equivalent. Asserting that the ultimate, the matrix-of-one-gone-to-bliss, does not exist incurs many fallacies, and realizing that it exists has many good qualities. You should look at and listen to the very profound supreme sūtras of the final wheel of doctrine such as the Mahāparinirvāṇa Sūtra, the Shrīmālādevī Sūtra, and so forth at length, whereupon you definitely should believe in the matrix-of-one-gone-to-bliss.

d. Advice to abandon the faults of non-faith in the profound noumenon as the wisdom basis-of-all {2} (156)

This section has two parts: advice to abandon many faults and advice to be intent on techniques to abandon those many faults.



For if this is not the case, immeasurable and great fallacies arise. Through the import of extensive statements that the buddha, natural thusness, is beyond momentariness, the nature is established as permanent, at which time the matrix-of-one-gone-to-bliss is established [as permanent]. This is because a buddha that previously did not exist and is newly produced is not suitable to be the matrix-of-one-gone-to-bliss.

(1) Advice to abandon many faults (156)

Furthermore, the superior presence Lokeshvara [that is, Kalkī Puṇḍarīka] says that the pristine wisdom of thusness transcends momentariness, and, moreover, the statements by the conqueror, the holy protector Maitreya that the noumenon, the nature body, is a permanent nature and that the final buddha is uncompounded, and so forth are in consideration that it is devoid of momentariness. Hence, those who assert that:


	all statements that the body of attributes or pristine wisdom are permanent are in consideration that their continuum is permanent and [the body of attributes or pristine wisdom actually] are impermanent due to being momentary

	and all statements that the buddha or pristine wisdom are uncompounded are in consideration that they are not compounded by actions and afflictive emotions



are reduced to merely not realizing these meanings of great import because of just not seeing these profound scriptures.

Similarly, the Mahāparinirvāṇa Sūtra translated by Hlay-da-wa and the Sūtra Set Forth by Vimalakīrti and so forth teach that if one does not believe or respect but denigrates, and so forth, the matrix-of-one-gone-to-bliss that is equivalent to thusness, the perfection of wisdom, the natural nirvāṇa, pure self, the thusness of self, the buddha-nature, the natural body, and so forth, great fault is incurred. These teach that:


	In the end the meaning of the mantra [vehicle] and the meaning of the perfection [vehicle] are one as thusness.

	Furthermore, if not knowing that the matrix-of-one-gone-to-bliss, the perfection of wisdom, and so forth are synonymous, one holds those to be mutually different and thereupon debates and denigrates [the perfection of wisdom], this is a root infraction for those who have entered mantra.

	If, due to not perceiving that whereas these are equivalent but have many synonyms, one holds what is flawless to be flawed, one will go to the most torturous hell.



Hence, all whatsoever faults mentioned—abandoning the perfection of wisdom upon fearing it and not respecting it upon not believing it, and so forth—become faults of abandonment, disbelief, and so forth by becoming afraid due to the mere terms “matrix-of-one-gone-to-bliss,” “pure self,” and so forth, since it and those are equivalent. Similarly, the Mahāparinirvāṇa Sūtra translated by Hlay-da-wa says that the faults of abandoning and not believing in the matrix-of-one-gone-to-bliss, pure self, and so forth that it extensively describes become faults of abandoning, and so forth, the profound perfection of wisdom, since the perfection of wisdom and those are equivalent.

Therefore, you must stop the great waves of karma of abandoning the doctrine—such as abandoning the matrix-of-one-gone-to-bliss, the pure self, and so forth—due to:


	holding some [non-literal teachings] to be literal and not knowing the meaning of the thought [behind a teaching], that is to say, the meaning in consideration of which it was spoken

	and not realizing that just a single profound meaning is propounded by way of many forms.



To do this, it is necessary to realize through quintessential instructions that in the profound sūtras of the final wheel of doctrine, such as the Mahāparinirvāṇa Sūtra and so forth, and in the profound tantras illuminated by the bodhisattva commentaries:


	the thoughts of teachings of emptiness, selflessness, and so forth in consideration of the matrix-of-one-gone-to-bliss and the pure self

	and the thoughts of teachings of the matrix-of-one-gone-to-bliss, noumenal self, and so forth in consideration of the empty and selfless basis



are just not contradictory and are just equivalent.

(2) Advice to be intent on techniques to abandon those many faults (170)

You should not deride and deprecate the matrix-of-one-gone-to-bliss, pure selfhood, and buddha-nature, or natural buddha, that are equivalent to thusness, the great mother, nature body, great seal, great vajradhara, vajrasattva, and so forth.

e. Advice to accrue the benefits of faith in the profound noumenon as the wisdom basis-of-all {2} (172)

This section has two parts: the great waves of beneficial qualities to be attained and advice to make effort at techniques to attain them.

(1) Great waves of beneficial qualities to be attained (172)

You should just have faith, respect, and belief because, if so, immeasurable great benefits will arise. It is said that an earlier one-gone-thus, called “Always Emitting Light,” while remaining on one seat, taught by way of hundreds of thousands of examples this doctrine of the matrix-of-one-gone-thus for five hundred great eons, whereby it was understood in all ten directions with little hardship even in worldly realms as numerous as the particles of ten buddha lands, and those who at minimum heard the name “matrix-of-one-gone-thus” attained buddhahood upon the gradual fructification of roots of virtue. The Matrix-of-One-Gone-Thus Sūtra speaks of the great waves of benefits of having faith, respect, and so forth for the matrix-of-one-gone-thus.

If in that way through merely hearing the name of the matrix-of-one-gone-to-bliss one will attain buddhahood, what need is there to mention faithfully respecting it, meditating upon it upon having actualized it, and so forth! Therefore, the wise who are imbued with compassion should teach it without regard for their life, and those who seek liberation should seek it, listen to it, and so forth, even upon being swallowed in a great pit of fire.

(2) Advice to make effort at techniques to attain them (180)

Since such is again and again eloquently pronounced at length, be endowed with great effort day and night in faithful and respectful hearing, thinking, and meditating on the alternative internal knowledge, the buddha-nature, the natural great nirvāṇa, thusness, self, pure self, matrix-of-one-gone-to-bliss, clear light nature, perfection of wisdom, source of attributes, great seal, syllable a, ultimate truth, syllable evaṃ, vajrasattva, androgynous state, partless omnipresent pervader, that endowed with the supreme of all aspects, vajra sun and moon, sixteen thusnesses, twelve true meanings, immutable thoroughly established nature, great vajra-sphere maṇḍala, essence of the mantra-sphere, omnipresent element of attributes, the aspectless endowed with all aspects, that passed beyond all worldly exemplification, great wish-granting jewel, and supreme vast great wish-granting tree. These are the natural lineage—the ultimate buddha permanently abiding primordially in the ordinary state—the basis of purifying defilements.

The developmental lineage dependent upon it gives rise to special roots of virtue from planting and developing seeds of liberation. This is well renowned to scholars. Therefore, fearing it would take too many words here, I will not write about it; you should look at Maitreya’s Ornament for the Great Vehicle Sūtras and Asaṅga’s Grounds of Bodhisattvas, and so forth.

f. Avoiding various wrong conceptions deviating from that {3} (185)

This section has three parts: avoiding the absurd consequence that all sentient beings would have complete abandonment [of defilements] and would have realization [of the truth]; avoiding the absurd consequence that all sentient beings would have accumulated the two collections [of merit and wisdom]; and avoiding misconceptions mistaking the substratum for what is purified and so forth.

(1) Avoiding the absurd consequence that all sentient beings would have complete abandonment [of defilements] and have complete realization [of the truth] (185)

Objection: If the ultimate buddha intrinsically exists in all sentient beings, then they intrinsically would have final abandonment [of defilements] and have final realization [of the truth].

Answer: This must be taught upon making a distinction. Hence, there are two types of abandonment—abandonment of all defilements that is their primordial absence of inherent establishment and extinguishment of adventitious defilements upon their being overcome by antidotes. Concerning those, the first is complete within the noumenon because it is beyond the phenomena of consciousness, and because it is definitely released from all obstructions, and because of utterly having abandoned afflictive emotions, secondary afflictive emotions, and thorough afflictions as well as their predispositions, and because of the absence of dust, dustlessness, absence of defilements, abandonment of faults, and flawlessness. Hence, natural abandonment is primordially complete in the ultimate noumenal buddha because the noumenon is the one-gone-thus primordially released and because of being the buddha prior to all buddhas.

Although the second abandonment [that is, the extinguishment of adventitious defilements upon being overcome by antidotes] does not exist in sentient beings who have not cultivated the path, this does not involve a fault in our tenets, because it is not asserted that all sentient beings are buddhas or have attained buddhahood and because it is not asserted that conventional buddhahood exists in all sentient beings.

Similarly, there are also two types of buddha-realization, the self-arisen pristine wisdom that is the primordial realization of the noumenon—knowing itself by itself—and the other-arisen pristine wisdom that is realization produced from having cultivated the profound path. The first is complete within the noumenon:


	because that factuality contains all self-knowledge and other-knowledge, and

	because of being the sacred ultimate, all-conscious and all-knowing, and

	because of being unfluctuating individual self-knowledge, and

	because of being the pervasive lord that is the essence of the five self-arisen pristine wisdoms, and

	because of holding the mode of non-dualistic pristine wisdom, and

	because of having the essence of the ten pure pristine wisdoms, and

	because of being the container of the ten pure pristine wisdoms.



Hence, natural fundamental abandonment and realization are complete in the ultimate noumenon.

Therefore, since the first type of realization [self-arisen pristine wisdom that is primordial realization of the noumenon] is indivisibly complete in the noumenon, it is the case that where that noumenon exists, this realization also exists. Although the second type of realization [which is produced from having cultivated the profound path] is not complete in sentient beings who have not entered the path and although they have not directly realized selflessness, this does not involve a fault in our tenets; the reasons are as before.

(2) Avoiding the absurd consequence that all sentient beings would have accumulated the two collections [of merit and wisdom] (187)

Objection: Also, if buddha integrally exists in all sentient beings, all sentient beings would have accumulated the two collections [of merit and wisdom] and would have abandoned the two obstructions [to liberation from cyclic existence and to omniscience].

Answer: Here also there is no entailment; the reasons are as before.

Moreover, in order to accumulate the two collections [of merit and wisdom], it is necessary to know the distinction of the two truths. Also, accumulation of the two ultimate collections is primordially naturally complete in the ultimate truth:


	because the ultimate truth is meritorious, a collection of merit, pristine wisdom, great source of pristine wisdom, endowed with pristine wisdom, knower of existence and non-existence, the two collections, and accumulator of the collections, and

	because the great buddha vairochana, the great subduer, is endowed with the great subduer, and

	because the king of subduers is a self that pervades the ten powers, and

	because the supreme original contains the three exalted bodies and has an essence of the five buddha bodies, and

	because complete buddha is the guide of the world.



Although sentient beings who have not entered the path have not accumulated the two conventional collections [of merit and wisdom], this does not involve a fault in our tenets; the reasons are as before. Similarly, with respect to abandonment of the obstructions [to liberation and to omniscience] there are two modes [ultimate and conventional], as explained earlier on the occasion of abandonment (185).

Therefore, very many perverse challenges such as, “If buddha exists in sentient beings, all karmas, afflictive emotions, and sufferings would not exist,” and so forth, and “Sentient beings would realize all knowables,” and so forth are babble by those who do not know the difference between existence [that is, presence] and being such and such. This is because existence does not establish being such and such. If it did, then since explanations exist in humans, are humans explanations?

Hence, the abandonments and realizations and the two collections included within conventional truths are true paths, whereas the abandonments and realizations and the two collections included within ultimate truth are true cessations, due to which those are contained within respectively conventional form bodies and the ultimate body of attributes. The first is well renowned, and in terms of the second [the Expression of Mañjushrī’s Ultimate Names] extensively says that the ultimate truth itself is buddha, the profound mode of abiding of the fundamental nature. Since this which dwells in sentient beings is thusness together with defilement, it abides as the basis for the purification of defilement. Extensive treatments of scripture and reasoning will be set forth on the occasion of its many synonyms (253ff.), and so forth.

(3) Avoiding misconceptions mistaking the basis of purification for what is purified and so forth (189)

Objection: If the basis of purification is thus, this contradicts the renown that the basis of purification is the aggregates, constituents, and sense-spheres.

Answer: This is true [that is to say, it contradicts such a misguided renowned opinion], but it does not contradict scripture. When the Matrix-of-One-Gone-Thus Sūtra says “for the sake of purifying buddha,” buddha is the original buddha, “buddha earlier than all buddhas,” the matrix-of-one-gone-to-bliss. Purifying it refers to the basis of purification, not the defilements that are the objects purified. The appropriated aggregates, and so forth, are not buddha because they are the defilements that are the objects purified.

Furthermore, when the Matrix-of-One-Gone-Thus Sūtra speaks of “thoroughly purifying the pristine wisdom of a one-gone-thus,” the reference is to the self-arisen pristine wisdom, the matrix-of-one-gone-to-bliss called the one-gone-thus primordially released. Purifying it refers to the basis of purification, not the defilements that are the objects purified. Because the contaminated aggregates and so forth are adventitious defilements, they are not the pristine wisdom of a one-gone-thus.

Moreover, the Matrix-of-One-Gone-Thus Sūtra says that the buddha ground itself—the ultimate, the self-arisen one-gone-to-bliss dwelling in all sentient beings—is the basis of purification, not the aggregates and afflictive emotions. When it speaks of removing the husk of the afflictive emotions and so forth, it is referring to the defilements that are the objects to be purified, respectively like husks over kernels of grain.

Moreover, when the Matrix-of-One-Gone-Thus Sūtra speaks of “cleansing the nature,” the nature is the nature body. When [Nāgārjuna’s Treatise on the Middle] speaks of cleansing the nature, [the nature] is the matrix-of-one-gone-to-bliss. “Cleansing it” refers to the basis of purification, and not the defilements to be purified because the nature is clear light. Since the contaminated aggregates are adventitious defilements, they are not the clear light nature because contaminated aggregates are made by causes and conditions. Furthermore, the Matrix-of-One-Gone-Thus Sūtra says that the precious pristine wisdom of a one-gone-thus—not the adventitious aggregates—is the basis of purification. These statements that the basis of purification itself, the matrix-of-one-gone-to-bliss, is buddha, the ground of buddha, and the pristine wisdom of a one-gone-thus also clear away the assertion by certain [scholars] that the matrix-of-one-gone-to-bliss is not buddha.

Similarly, even all statements [in that sūtra]—that doctrines are taught for the sake of purifying and clearing away from the matrix-of-one-gone-to-bliss the encasement of adventitious defilements covering that matrix-of-one-gone-to-bliss—teach by way of other examples and in other formats that the basis of purification is the matrix-of-one-gone-to-bliss and that the flaws that are the objects to be purified are the adventitious defilements. Hence, that very sūtra should be read at length.

Likewise, Maitreya’s Sublime Continuum also says that the matrix-of-one-gone-to-bliss is the cause that is what is to be cleansed; since it is not the defilements that are what are to be cleansed, the matrix-of-one-gone-to-bliss is established as not suitable to be other than just the basis that is to be cleansed. Moreover, it says that just that which is the matrix-of-one-gone-thus is the basis of purification at a time when it is together with adventitious defilements and is the effect of purification at a time when it is purified of those defilements. Also, it says that what is taught through the nine examples of the matrix is the basis of purification and that what is taught through the nine examples of defilements are the defilements that are the objects to be purified. The defilements are the appropriated aggregates, the constituents, and the sense-spheres.

Moreover, the Superior Sūtra of Limitless Approaches of Purification says that self-arisen pristine wisdom and pristine wisdom of omniscience, which are equivalent to the matrix-of-one-gone-to-bliss, are the basis that is what is cleansed and purified. Furthermore, since just this which is thusness, the matrix-of-one-gone-to-bliss—having many synonyms such as noumenon and so forth—is the basis of all phenomena, it is the basis of the abiding of defilements and also the basis of the purification of them.

Objection: Is it not said in the Hevajra Tantra that the aggregates, constituents, and so forth are the bases of purification?

Answer: That is in consideration of naturally pure aggregates, constituents, and so forth, and those also are equivalent to the ultimate matrix-of-one-gone-to-bliss. When it says that “The afflictive obstructions and obstructions to omniscience are what is purified,” this indicates that impure aggregates, constituents, and so forth are the defilements that are to be abandoned. Similarly, for many such statements, you should know—upon recognizing the division of the two truths—the mode of difference between the basis of purification and the defilements that are to be purified as in, “Purifying hatred, and so forth,” and “Through this the aggregates are purified,” and so forth. Therefore, the thought of the statements in many sūtras that the aggregates, constituents, and so forth are the basis of purification is to be understood this way because naturally pure phenomena are the basis of purification, and impure phenomena are the defilements that are to be purified.

Objection: Then, since even the thusness of one-gone-thus would be a basis of purification, a buddha also would have defilements that need to be purified.

Answer: The thusness that itself abides as the fruit of purification in a buddha abides as the basis of purification in sentient beings, and the thusness that itself abides as the basis of purification in sentient beings abides as the fruit of purification in a buddha because with respect to the thusness of sentient beings and of buddhas there is not the slightest difference of entity, just as there is not the slightest difference in entity in the space pervading all of where there are and are not clouds. Hence, the naturally pure thusness is, due to the person, together with defilement and also without defilement and is, due to the person, the basis of purification and also the fruit of purification. Consequently, it is necessary to become skilled in the profound essentials of flawless non-contradiction.

g. Praise and obeisance within abridging the meaning of those (195)

Homage and obeisance to the indivisible thusness,

The profound mode of subsistence, the basic element of pristine wisdom, the basis-of-all,

That dwells in some as the basis of purifying defilements

And in some as the basis devoid of defilements.

This has been the section on the permanent indwelling of buddha in the basal state.



a See In order to lead some [hearers . . . for a longer citation.

b See Kalkī Puṇḍarīka’s Great Commentary . . .


PART TWO ABRIDGED: THE PATH

 

2. Explaining how to participate in the supreme profound path enabling attainment of the ultimate buddha {3} (199)

This section has three parts: general indication of a presentation of the great vehicle path, detailed explanation of the uncommon view, and exhortation and prayer within condensing the meaning explained.

a. General indication of a presentation of the great vehicle path {10} (199)

This section has ten parts: showing the reasons why the pure path is necessary; teaching the pure view realizing self-emptiness; teaching pure non-conceptual meditation devoid of proliferation; teaching that profound essentials of quintessential instructions are needed for pure non-conceptual meditation devoid of proliferation; teaching elsewhere the two, pure common meditation and behavior; making an identification here within differentiating well existence, non-existence, and so forth; teaching that, for this, knowledge of the three wheels of doctrine and the meaning of mantra is necessary; indicating through an example how three stages of defilements are cleansed by the three wheels of doctrine; discriminative delineation of the differences of the three wheels of doctrine; and clearing away many mistaken misconceptions about those.

(1) Showing the reasons why the pure path is necessary (199)

Although in that way all inseparable qualities of the ultimate buddha, the body of attributes, abide integrally in all sentient beings, it is not that the path—the two collections [of merit and wisdom] are not needed. This is because adventitious defilements must be removed and because the aims of all sentient beings must be brought about upon producing conventional form bodies. Concerning this, here in order also for it to become a complete, good path, it is necessary to fulfill pure and developed view, meditation, and behavior. Moreover, those each abide well in two types—common and uncommon.

(2) Teaching the pure view realizing self-emptiness (199)

About that, in order to realize well the commonly renowned correct view [of self-emptiness], it is necessary to conclude that all phenomena are like a sky-flower because—in the mode of abiding—they are not anything and are not established as anything, like the horns of a rabbit and the child of a barren woman. Since sources for this are well renowned in the middle wheel of buddha’s word and in Nāgārjuna’s Collections of Reasonings and so forth, and since here an exposition on this topic would be too much, I will not write on it.

(3) Teaching pure non-conceptual meditation devoid of proliferation (199)

How to be set in equipoise within this is to be known from the quintessential instructions of holy lamas. Also, scriptural sources reside extremely extensively in the Mother of the Conquerors [that is, the Perfection of Wisdom Sūtras], and so forth. Extensive statements of this through many such formats are widely renowned, but you should view them upon having come to possess the quintessential instructions of glorious tenth grounders. Therefore, I will not write at length about them here.

(4) Teaching that profound essentials of quintessential instructions are needed for pure non-conceptual meditation devoid of proliferation (201)

When in that way you meditate in the manner of not meditating, you need uncommon, profound quintessential instructions for stopping the breath, binding the channels, and so forth in order to generate many approaches of meditative stabilization that combine calm abiding and special insight called “precious lamp” and so forth. I will teach those separately.

(5) Teaching elsewhere the two, pure common meditation and behavior (201)

Also, because the common conceptual meditations of love, compassion, equalizing and switching self and other, cultivating the generation stage, and so forth are renowned elsewhere and because here these would require too many words, I will not write about them. Also, I will teach about common and uncommon behavior elsewhere.

(6) Making an identification here within differentiating well existence, non-existence, and so forth (202)

When in that way through concentratedly focusing on body and mind the channels are bound, and wind and mind are stopped, meditative stabilization combining calm abiding and special insight is produced well. At that time, you need a complete pure view that exactly and thoroughly recognizes correctly that what exists is existent and exactly and thoroughly recognizes correctly that what does not exist is non-existent. This is because it is necessary to identify exactly as they are:



1. the wheel of doctrine that differentiates well:


	the nature and what is fabricated

	the fundamental and the adventitious

	kernel and husk

	pristine wisdom and consciousness

	that with appearance and that without appearance and so forth



2. profound secret mantra that differentiates well external, internal, and alternative and so forth.

(7) Teaching that, for this, knowledge of the three wheels of doctrine and the meaning of mantra is necessary (171.6/85b.4)

Why? This is because:


	through practicing the meaning of the three wheels of doctrine there is concordance with purifying the coarse, subtle, and very subtle defilements of the wish-granting jewel that is the matrix-of-one-gone-to-bliss

	and furthermore the first wheel of doctrine concords with a precursor to meditating on the profound definitive meaning of the great vehicle; the second wheel of doctrine concords with practicing a special meditative stabilization of equipoise on the profound meaning; and the third wheel concords with profound secret mantra identifying—within good differentiation—existence, non-existence, and so forth.



(8) Indicating through an example how three stages of defilements are cleansed by three wheels of doctrine (202)

About that, the Sūtra Teaching the Great Compassion of the One-Gone-Thus speaks of purifying the defilements of the matrix-of-one-gone-to-bliss in series through the three wheels of doctrine.

The differences of the three wheels of doctrine with regard to requiring interpretation or being definitive and with regard to clearly teaching within good differentiation or not are set forth in the Sūtra Unraveling the Thought. When yogically performing the perfection of wisdom, it is necessary to be devoid of all conceptuality, and hence all objects are refuted for the sake of stopping all apprehending-subjects. Therefore [in the second wheel of doctrine Buddha] was intent on teaching everything as emptiness through many aspects such as everything’s non-existence, non-establishment, voidness, and so forth but was not intent on differentiating existence, non-existence, and so forth, due to which the second wheel of doctrine is said to be “through the aspect of speaking on emptiness.”

(9) Discriminative delineation of the differences of the three wheels of doctrine (203)

When, through having yogically made endeavor at the perfection of wisdom, a meditative stabilization that is a union of calm abiding and special insight has been generated, you need to be taught within differentiating existence and non-existence, emptiness and non-emptiness, and so forth, and you need to identify these in accordance with how they abide and how they are:


	because all do not abide as non-existent and non-established, and so on, and there exists an affirming negative as the basis of non-affirming negatives—such as non-existence and emptiness and the basis of them

	and because an inclusionary elimination abides as the basis of an exclusionary elimination

	and because realization that contains all final qualities spontaneously abides in the basis that naturally has abandoned all defects.



Therefore, the third wheel of doctrine is said to be “possessed of good differentiation.”

In this fashion, the second wheel out of purposeful intent teaches that even what are not self-empty are self-empty, and so on, and is not possessed of good differentiation, that is to say, is not without internal contradictions, and for such reasons [the Sūtra Unraveling the Thought] says that [the second wheel] “is surpassable, affords an occasion [for refutation], requires interpretation, and serves as a basis for controversy.” About the third wheel by reason that, opposite from those, it differentiates meanings well just as they are, and so forth, [the Sūtra Unraveling the Thought] says that it “is unsurpassable, does not afford an occasion [for refutation], is of definitive meaning, and does not serve as a basis for controversy.”

With respect to this, a certain person’s assertion that this [Sūtra Unraveling the Thought] requires interpretation is not right because such is not stated and is also not reasonable, and moreover there is no damage to its being definitive.

(10) Clearing away many mistaken misconceptions about those (206)

Objection: Since the middle wheel of doctrine is middle way and the final wheel of doctrine is mind-only, the middle wheel of doctrine just abides as definitive, and the final wheel of doctrine just abides as requiring interpretation, whereby there is damage [to your assertion that the Sūtra Unraveling the Thought is definitive].

Answer: This is extremely greatly unreasonable because there is not any scripture or reasoning [for the notion] that the final wheel of doctrine is [comprised of] proprietary texts of mind-only and because [the Sūtra Unraveling the Thought] teaches in a manner beyond mind-only, teaches the final meaning of the great middle, and teaches in accordance with the final meaning of the vajra vehicle. Also, in this scripture itself—from its saying that naturelessness, absence of production, absence of cessation, quiescence from the start, and being naturally passed beyond sorrow of phenomena are taught in the third wheel—it is established that it is not a proprietary text of mind-only.

Objection: It is the case that because the perfection of wisdom is taught in the second wheel, it is definitive and unsurpassed, but since this scripture [the Sūtra Unraveling the Thought] just teaches the opposite of that, it requires interpretation and has a thought behind it.

Answer: These are the words of one who has not analyzed well because [the Sūtra Unraveling the Thought] does not indicate that [scriptures] are interpretable, surpassable, and so forth by reason of teaching the perfection of wisdom but indicates such due to other reasons, such as that they teach what is not self-empty to be self-empty. Absence of production, absence of cessation, quiescence from the start, and naturally passed beyond sorrow are taught even in the third wheel and are taught in the vajra vehicle. By reason of teaching unclearly [in the middle wheel], clearly [in the third wheel], and very clearly [in tantra], there are great and also very great differences of being obscured, not obscured, and so forth with respect to the meaning of those. Therefore, even the statements of being surpassable or unsurpassable, affording an opportunity [for refutation] or not affording an opportunity, and so forth are due to differences in those texts with respect to whether the final profound meaning is unclear and incomplete or clear and complete, and so forth, and are not due to the entity of the meaning.

Likewise, the entity of the final meaning of the vajra vehicle and of these two wheels of doctrine is the same because [Tripiṭakamāla’s Lamp for the Three Modes] says:

Though the meaning is the same,

Mantra treatises are superior because of being non-obscured,

Having many skillful methods, no difficulties,

And being created for those with sharp faculties.

Question: With respect to what meaning are they the same?

Answer: The meaning is the same regarding the perfection of wisdom because all those that are stated in many forms—vajrasattva, vajradhara, great seal, vishvamātā, vajranairātmya, vajravarahī, evaṃ, ahaṃ, source of attributes, bhaga, vajra, great secrecy, water-born,a realm of space, and so forth as well as matrix-of-one-gone-to-bliss, basic element of nirvāṇa, buddha-nature, pure self, mind of natural clear light, naturally pure mind, ultimate mind of enlightenment, suchness, emptiness, limit of reality, thusness, body of attributes, element of attributes, nature body, naturally pure lineage, and so forth—are just the same as the naturally pure basic element, ultimate truth itself, pristine wisdom knowing itself by itself.

Objection: The element of attributes is not a fully qualified perfection of wisdom; [calling it a perfection of wisdom] is merely a case of imputing the name of the subject to the object.

Answer: This also greatly discords with the fact because there is nothing damaging the fact that the element of attributes is the actual perfection of wisdom and because there is no scripture or reasoning indicating that it is merely imputed [with the name “perfection of wisdom” but is not actually so].

Objection: It is [merely imputed with the name “perfection of wisdom“]:


	because the master Dignāga says that a fully qualified perfection of wisdom is the non-dual pristine wisdom of a one-gone-thus

	and because the ultimate noumenon is not a non-dual pristine wisdom and not a thorough differentiator of phenomena.



Answer: It is not so because that the ultimate noumenon is the non-dual pristine wisdom will be shown at length (338) through many forms of scripture and reasoning, such as “That which is the ultimate noumenon, due to not being matter, is just self-knowledge.”

Here, regarding “non-dual pristine wisdom,” what are non-dual? The element of attributes and the self-arisen pristine wisdom are nondualistically blended as one and are of equal taste. Just that is also the sameness of taste of the undifferentiable union of the final emptiness-compassion, method-wisdom, and bliss-emptiness and is also the sameness of the knower and known regarding the final mode of subsistence and is the sameness of taste of undifferentiable basic element and basic mind.

Such a fully qualified perfection of wisdom is the basal perfection of wisdom and the final resultant perfection of wisdom—the thusness of undifferentiable entity. The paths actualizing these and the texts teaching these are merely imputations [of the name “perfection of wisdom”]. Likewise, with respect to all those that are said to be included as synonyms of thusness—great middle, great seal, innate union, equal union with all buddhas, vajra yoga, intensified yoga, hevajra, guhyasamāja, kālachakra, and so forth—those that are texts and paths actually are imputed versions, and all those that are the result undifferentiable in entity actually are fully qualified.

This is a great general commentary on all the final profound sūtras and tantras, a great unraveler of the knots of all speech in vajra words, and a great meaning-commentary on all the profound intended meanings of what were spoken with thoughts behind them. However, in order to realize these properly in this way, it is necessary to depend on the four reliances upon having abandoned the [bad] predispositions [accrued] from creating dissension and to depend on the lamp of experiencing the profound quintessential instructions of tenth grounders.

b. Detailed explanation of the uncommon view {2} (209)

This section has two parts: promise to explain the uncommon view in detail and the actual meaning being explained.

(1) Promise to explain the uncommon view in detail (209)

Therefore, although the meaning of the last two wheels of doctrine and of the vajra vehicle is one, when they are practiced, you set in equipoise in the conclusive profound noumenon devoid of proliferation in accordance with the middle wheel, and then when making distinctions in subsequent attainment [after meditative equipoise], you individually discriminate phenomena in a correct way, at which time you make identifications upon good differentiation in accordance with what is said in the final wheel and in the vajra vehicle. When [this procedure is followed], practice of the meaning of all the scriptures of the great vehicle becomes complete, unmistaken, and just thoroughly pure. Hence, here I will teach within making good differentiation of:


	existing and not existing in the mode of subsistence

	emptiness and non-emptiness of its own entity

	exclusionary elimination and inclusionary elimination

	non-affirming negation and affirming negation

	abandonment and realization



and so forth in accordance with how these are in the basic disposition of things.

(2) Actual meaning being explained {5} (210)

This section has five parts: mode of establishing a profound emptiness other than this self-emptiness, since emptiness and non-emptiness, existence and non-existence, and so forth are taught; mode of establishing a noumenon other than this self-emptiness through causal quintessential instructions of the statement of many synonyms of the basis of emptiness; mode of establishing an ultimate other than self-emptiness through setting forth the pure noumenon’s forms ranging through to the pure noumenon’s omniscience; upon clearing away various wrong conceptions about those, delineating the meaning just as it is; and mode of abandoning all error through such proper realization.

(a) Mode of establishing a profound emptiness other than this self-emptiness since emptiness and non-emptiness, existence and non-existence, and so forth are taught {2} (210)

This section has two parts: brief indication of the manifold divisions of the modes of emptiness and delineation of the modes of emptiness through extensive explanation of their meaning.

1’ Brief indication of the manifold divisions of the modes of emptiness {4} (210)

This section has four parts: phenomena as empty of their own entity and the noumenon as not empty of its own entity; phenomena as empty-empty and the noumenon as non-empty-empty; phenomena as empty of adventitious defilements and the noumenon as empty in the sense of being the matrix-of-one-gone-to-bliss; and identification of the great emptiness of profound secret mantra in a way distinct from those.

a’ Modes of emptiness: phenomena as empty of their own entity and the noumenon as not empty of its own entity (210)

Moreover, in the Aṅgulimāla Sūtra, rare as an udaṃvāra flower, the passage from “The buddha is like space” through “How could you, Aṅgulimāla, understand/ Empty nothingness!” which indicates, in accordance with the assertions of some, that everything is a self-emptiness of nothingness is an introduction by Mañjushrī. [It leads] to [Aṅgulimāla’s] delineating the difference between self-emptiness and other-emptiness, despite the fact that [Mañjushrī actually] knows [the difference].

Then, using the example of a hail-stone becoming non-existent upon melting, Aṅgulimāla teaches that all afflicted and non-virtuous phenomena are empty; this teaches that all that are included among mundane conventional truths are empty of themselves and of [their own] entities. Using the example of a vaiḍūrya jewel, which does not become non-existent upon melting, he teaches that the final liberation, buddhahood, is not empty. This teaches that the ultimate supramundane truth, the body of attributes, is not empty of its own entity. Using the example of an empty home, an empty vase, and an empty river, he teaches an emptiness of all defects; this teaches that the final liberation is other-emptiness. All descriptions of non-emptiness—“Liberation is not empty in all respects,” “A supramundane victor is not empty,” “Non-empty phenomena are other,” and so forth—mean that the ultimate noumenon is not itself empty of itself. The very many statements in other sūtras and tantras of “is not empty” and “non-empty” also are similar.

The superior Mañjushrī knows well both self-emptiness and other-emptiness. However:


	for the sake of teaching that those unskillful persons who assert that everything is only self-empty are like the naked ones

	and in order to indicate that the proposition that everything is self-emptiness is just bug[-like], relative to propositions made within good differentiation of what is and is not self-empty



[Aṅgulimāla] gives advice and teachings for those who one-pointedly have decided that self-emptiness—which is that subjects that cannot withstand analysis and finally disintegrate are empty of their own entities—is the final profundity.

The meaning of the statements that buddha is permanent, that the liberation of a buddha is form, that space is buddha-form, and so forth, will be understood later on the occasion of explaining alternative forms and so forth, pure forms and so forth, noumenon’s forms and so forth, thusness’s forms and so forth, forms and so forth beyond the three realms and three times, and so forth.

Moreover, since the system of the ultimate noumenon’s emptiness is set forth clearly again and again in this very sūtra, you must definitely take a look at this final sūtra of the middle way. You should not even think that since Aṅgulimāla was a sinful being, the truth does not accord with his speech, for he is a buddha. Furthermore, this is because in that very sūtra it is said that south of this land in a vast land of buddhas as many as the grains of sand of sixty-two Ganges rivers, there is a land called “Decorated by All Jewels,” where a buddha called “Liked-When-Seen-by-All-the-World Manifestly-Elevated-Great-Effort” resides and in that very sūtra it is said that he emanated as Aṅgulimāla.

b’ Modes of emptiness: phenomena as empty-empty and the noumenon as non-empty-empty (213)

Moreover, if everything were self-empty, then the body of attributes of release also would be self-empty, and if that is accepted, it also would be totally non-existent, whereby this would accord with the systems of the [non-Buddhist] forder naked ones and so forth. The Mahāparinirvāṇa Sūtra, using the non-existence of a horse in a cow and the non-existence of a cow in a horse, pronounces that the ultimate noumenon, the great nirvāṇa, is other-empty in the sense of not being empty of itself.

c’ Modes of emptiness: phenomena as empty of adventitious defilements and the noumenon as non-empty in the sense of being the matrix-of-one-gone-to-bliss (215)

Also, the Mahāparinirvāṇa Sūtra makes pronouncements within differentiating well between empty forms, and so forth, and non-empty forms, and so forth. Concerning those, respectively the forms and so forth of adventitious defilements are empty of their own entities—an emptiness of non-entities—and the forms and so forth of the matrix-of-one-gone-to-bliss are the ultimate, other-emptiness, emptiness that is the [ultimate] nature of non-entities.

d’ Modes of emptiness: identification of the great emptiness of profound secret mantra in a way distinct from those (215)

Likewise, the glorious presence Vajrapāṇi also speaks in consideration of the ultimate other-emptiness; forms and so forth that are self-empty cannot serve as this because these qualities, stated to be immeasurable, are not complete in [self-empty] forms, and so forth.

Similarly, those called the great emptiness, the five syllables, the empty drop, and the six syllables also are not self-empty because it is said that those are in reference to the great vajra-element maṇḍala, the self-arisen pristine wisdom beyond dependent-arising—that is to say, alternative aggregates, alternative constituents, alternative faculties, alternative objects, and so forth that right from the start are devoid of obstructions, of equal taste, indestructible, having a vajra-nature, and completely pure.

Furthermore, in reliance on the lamp of profound quintessential instructions, it should be understood that all mentions of the definitive, final emptiness in the profound tantra sets, such as:

partless, omnipresent pervader

the great one endowed with the powerful ten aspects

the vajra-sun of great illumination

a, the supreme of all letters

the supreme nature of all things

the formless excellence of beautiful form

and so forth, are in consideration of the ultimate, other-emptiness, the emptiness that is the [ultimate] nature of non-entities [that is, emptiness that is the ultimate nature opposite from non-entities]. Similarly, the emptiness set forth in elevated and stainless sūtras, tantras, and treatises as equivalent and synonymous with all the manifold [indications of reality]:

thusness

limit of reality

signless basic element

ultimate truth

element of attributes

ultimate mind of enlightenment

the letter e [in evaṃ]

the secret

the great secrecy

the essential constituent of space

bhaga

source of attributes

water-born

vajra

triangle

the letter a

lion-throne

locus of bliss

the blissful

great seal

perfection-of-wisdom goddess

vishvamātā

vajravarahī

vajranairātmya

goddess having variegated form

and so forth, is not a mere self-emptiness, emptiness of non-entities, but is in consideration of the basis of emptiness, the ultimate other-emptiness, the emptiness that is the [ultimate] nature of non-entities [that is, the ultimate nature opposite from non-entities].

2’ Delineation of the modes of emptiness through extensive explanation of their meaning {9} (217)

This section has nine parts: delineation of the basis of emptiness and that of which it is empty; how those are said to have the meaning of existing as the basic disposition and not existing as the basic disposition; how one passes beyond existence and non-existence, permanence and annihilation, and superimposition and deprecation when such is realized; indicating that just these modes of emptiness are the thought of the mother of conquerors; how just those modes of emptiness are said to have the meaning of not being established and not being removed and of being non-empty and empty; how just these modes of emptiness are said to have the meaning of existing and not existing in the mode of subsistence, abandonment and realization, and so forth; clearing away wrong conceptions that an ultimate other-emptiness which is the basis of emptiness contradicts scripture; how just that basis of emptiness is the great emptiness, the profound mode of subsistence; and abandoning superimposition and deprecation with regard to textual systems that teach in this way.

a’ Delineation of the basis of emptiness and that of which it is empty (217)

This way of delineating emptiness well, upon differentiating self-emptiness and other-emptiness in this manner, is also set forth by the holy superior Asaṅga, proponent of the great middle. His Summary of Manifest Knowledge of the final great middle says that the basis of emptiness—in which whatsoever empty phenomenon does not exist—is to be seen as empty of that phenomenon. The basis of emptiness, the noumenal thoroughly established nature, that is the remainder of the emptiness of that phenomenon is to be thoroughly, correctly, and properly known as always existing here. This realization of the empty phenomenon as self-empty and the basis of emptiness as other-empty is called correct and proper—that is to say, non-erroneous—orientation to emptiness. Otherwise, if one asserts all as just self-empty or all as just other-empty, this is not non-erroneous.

Some might think: Is it not that [Asaṅga] describes the bases of the emptiness of self and mine here as the aggregates, constituents, and sense-spheres? Why do you assert here that the base of emptiness is the noumenon, the thoroughly established nature?

Answer: Although here, tentatively, he says that the aggregates, constituents, and sense-spheres, which are included in other-powered natures, are the bases of emptiness, in the end the basis of emptiness even of the other-powered natures that are bases of emptiness is the noumenon, the thoroughly established nature; consequently, those are equivalent. Thusness also is said to be among certain constituents and sense-spheres that are included in the uncompounded, and hence from even its being said that thusness is a basis of the emptiness of self and mine, in the end the basis of emptiness is the noumenon, the thoroughly established nature; consequently, there is no fallacy.

Also, he states that selfless other-powered natures, the remainder of the non-existence of the imputational nature, tentatively exist. The noumenal, selfless thoroughly established nature, the remainder of the emptiness even of other-powered natures, really exists. Respectively, these are conventionally existent and ultimately existent.

Thus, the bases of the emptiness of the imputational nature are other-powered natures. The basis of the emptiness of even other-powered natures is the thoroughly established nature. A basis that is empty of the noumenal thoroughly established nature utterly does not occur, because it is the suchness that spontaneously abides forever and everywhere.

In consideration of these different modes of emptiness of the three natures in this way, Maitreya’s Ornament for the Great Vehicle Sūtras of the final middle way also says that the imputational nature is empty in the sense of always not existing. Other-powered natures, although tentatively existent, are empty in the sense of not existing in reality; those two are fabricated and adventitious. Maitreya’s Differentiation of the Middle and the Extremes of the final middle way also says that the noumenal thoroughly established nature exists because the emptiness that is the [ultimate] nature of non-entities [that is, the emptiness that is the ultimate nature opposite from non-entities]—due to being just the fundamental nature—is not empty of its own entity, and it also says that it does not exist because of being empty even of other-powered natures.

b’ How those are said to have the meaning of existing as the basic disposition and not existing as the basic disposition (220)

Moreover, the conqueror Maitreya speaks of the meaning of not really existing and of really existing with respect to phenomena and the noumenon [respectively]. These teach that imputational and other-powered phenomena do not really exist and that the noumenal thoroughly established nature really exists; they also indicate the meaning of self-emptiness and other-emptiness.

In consideration of this, it is said, “Those endowed with pristine wisdom know existence and non-existence.” Here also, that which exists in the mode of subsistence is other-empty, and that which does not exist in the mode of subsistence is self-empty.

Moreover, on the occasion of teaching suchness in Maitreya’s Ornament for the Great Vehicle Sūtras, the ultimate is said to be other-empty; it renders a definition of the ultimate as follows:


	“Not existent”: imputational natures and other-powered natures do not really exist.

	“Not non-existent”: the noumenal thoroughly established nature is not not really existent.

	“Not the same”: the three natures are not the same entity.

	“Not other”: the three natures are also not different entities—the reason for this and the previous point being that entities are not really established in imputational natures and other-powered natures.

	Since the noumenal thoroughly established nature that is the basis empty of imputational natures and other-powered natures is uncompounded, it is “not produced or disintegrating, not diminished or increasing.”

	Since the thoroughly established nature is naturally pure, its entity does not have anything that requires being purified.

	To attain the thoroughly established nature it must “become purified” of adventitious defilements.



That which has all five characteristics of non-duality is the definition of the ultimate; this has been explained in accordance with [Vasubandhu’s] commentary. Therefore, since here also the noumenal thoroughly established nature that is empty of imputational natures and other-powered natures is said to exist as the ultimate, the ultimate is well confirmed as other-emptiness.

c’ How one passes beyond existence and non-existence, permanence and annihilation, and superimposition and deprecation when such is realized (222)

Here, in accordance with the statement in that way of the meaning of not existing and not not existing, Maitreya’s Differentiation of the Middle and the Extremes says, “Not existent, and also not non-existent,” and moreover the thought of all the statements—in a great many stainless texts of the middle way—of being devoid of the extremes of existence and non-existence is that:


	Since all dependently arisen conventionalities do not really exist, when one realizes this, one does not fall to an extreme of existence and is released from the extreme of superimposition.

	Since the ultimate noumenon that is beyond dependent-arising is never non-existent, when one realizes this, one does not fall to an extreme of non-existence and is released from the extreme of deprecation.



Otherwise, those who, in accordance with the assertions of some, assert that just one phenomenon—that is not existent and is also non-existent—is the definitive meaning devoid of extremes, saying “Just the ultimate does not ultimately exist and also does not not ultimately exist,” do not accord with the meaning of the mode of subsistence and contradict the thought of the buddhas and the great bodhisattvas.

d’ Indicating that just these modes of emptiness are the thought of the mother of the conquerors (223)

[Vasubandhu’s] Extensive Commentary on the Perfection of Wisdom Sūtra in One Hundred Thousand Stanzas extensively sets forth the manner of the ultimate other-emptiness in many ways. Moreover, [Vasubandhu’s] Commentary on the Extensive Mother, the Twenty-five Thousand Stanza, and Eighteen Thousand Stanza Perfection of Wisdom Sūtras says that the ultimate is other-emptiness, “Emptiness is devoid of others and others; for example, because of being devoid of water, a pot is said to be empty,” and so forth. It speaks of the thoroughly established nature in nine aspects:


	thusness—the indestructible thoroughly established nature

	unmistaken thusness—non-erroneous thoroughly established nature

	non-other thusness—immutable thoroughly established nature

	noumenon—natural thoroughly established nature

	element of attributes—thoroughly established nature as the cause of pure qualities

	the abiding of qualities—thoroughly established nature at all times

	flawlessness of qualities—irreversible thoroughly established nature

	limit of reality—thoroughly established nature as suchness

	inconceivable element—thoroughly established nature as beyond logic.



e’ How just those modes of emptiness are said to have the meaning of not being established and not being removed and of being non-empty and empty (224)

(quotations only)

f’ How just these modes of emptiness are said to have the meaning of existing and not existing in the mode of subsistence, abandonment and realization, and so forth (225)

Moreover, the Mahāparinirvāṇa Sūtra again and again sets forth the profound emptiness of not being empty of itself, such as with, “Do not say that the four qualities—permanence, bliss, self, and thorough purity—are empty.” This very sūtra also says that that which is empty of its own entity does not exist in the dispositional mode of subsistence and that that which is the remainder of that exists in the dispositional mode of subsistence.

You need properly to understand well the mode of subsistence of the two truths or the mode of subsistence of the matrix-of-one-gone-to-bliss and of adventitious defilements, differentiating well the meaning of existence and non-existence, exclusionary elimination and non-exclusionary elimination, non-affirming negative and affirming negative, and so forth in dependence upon profound quintessential instructions that are without the fallacy of containing contradictions. Otherwise, you will not see the profound suchness.

g’ Clearing away wrong conceptions that an ultimate other-emptiness that is the basis of emptiness contradicts scripture (227)

Objection: The Descent into Laṅkā Sūtra speaks of seven emptinesses and says that, from among these, the emptiness that is the-one-being-empty-of-the-other is the lowest of all seven and says, “Such an emptiness is to be thoroughly abandoned.” Therefore, how does your ultimate other-emptiness differ from this?

Answer: That is not so, because:


	the emptiness that is the-one-being-empty-of-the-other and that the Descent into Laṅkā Sūtra says is the worst is in consideration of the emptiness that is the-one-being-empty-of-the-other with regard to conventional phenomena

	and furthermore the ultimate nature’s emptiness of conventional, adventitious phenomena is more extremely different than just very different.



From among the seven emptinesses, the Descent into Laṅkā Sūtra calls the ultimate pristine wisdom of superiors, which is other-emptiness empty of all views and faulty predispositions, the great emptiness.

Therefore, a building’s emptiness of horses and elephants and other such emptinesses are set forth as examples [or analogs] of the ultimate other-emptiness but are not set forth as the meaning of emptiness. Those are neither the conventional emptiness nor the ultimate emptiness. Consequently, just as self-emptiness does not fulfill the role of ultimate emptiness, other-emptiness also does not fulfill the role of conventional emptiness. Hence, in consideration of conventional emptiness [the Descent into Laṅkā Sūtra] says that since the emptiness that is the-one-being-empty-of-the-other is the worst of emptinesses, it is to be abandoned, and we also assert this in just that way. Therefore, we do not have any fault of contradicting scripture.

h’ How just that basis of emptiness is the great emptiness, the profound mode of subsistence (228)

Moreover, because ultimate other-emptiness is an essence of limitless qualities of the body of attributes and because it just is exalted emptiness that is not an emptiness of mere non-establishment, it is also the great emptiness. You should become skilled in the thought of the great many statements using the name “great emptiness” for ultimate other-emptiness, the basis of emptiness.

Moreover, the Sūtra of the Great Emptiness speaks at length about the mode of other-emptiness. After saying much about the mode of being empty of some phenomena but not being empty of some—using the example that the good building of Mṛgāramata is empty of horses, elephants, and so forth, but is not empty of monastics, and so forth—it says that buddhas, although empty of all contaminations, are not empty of the uncompounded emptiness that is release. This also clearly teaches ultimate other-emptiness, the basis of emptiness. The statement that this orientation to emptiness is correct, proper, and non-erroneous implicitly indicates that orientation to an emptiness in which everything is empty of its own entity is not correct.

i’ Abandoning superimposition and deprecation with regard to textual systems teaching in this way {10} (230)

This section has ten parts: indicating that there are no sources for and there are damages to the assertion that the third wheel of doctrine is mind-only; indicating that profound commentaries on the thought of the third wheel are in agreement with that; indicating that in particular the assertion that Maitreya’s Differentiation of the Middle and the Extremes is mind-only is similarly flawed; indicating that some are mistaken due to not knowing the division of two truths with regard to mind-only; how ultimate mind-only is taught also in profound secret mantra texts; indicating the thought of setting forth conventional mind-only in some [texts]; clearing away the fault of deprecation also with respect to other texts such as Asaṅga’s Summary of Manifest Knowledge; the great absurdity if, due to teaching mind-only temporarily, [a text] became a proprietary text of mind-only; indicating that if one asserts even tantras to be mind-only, one does not know their thought; and hence, an indication of the benefits of having and the disadvantages of not having distinguishing quintessential instructions.

1” Indicating that there are no sources for and there are damages to the assertion that the third wheel of doctrine is mind-only (230)

Objection: Since the final wheel of doctrine together with the Sūtra Unraveling the Thought are proprietary texts of the proponents of mind-only, the explanation that they are the final middle way is not right.

Answer: There are no pure sources indicating that those are proprietary texts of the proponents of mind-only.

Objection: They are proprietary texts of mind-only because the three natures are taught in them.

Answer: In that case, the Mother of the Conquerors [that is, the Perfection of Wisdom Sūtras] would be proprietary texts of mind-only, because the three natures are taught in them. Moreover, the Medium-Length Mother [that is, the Twenty-five Thousand Stanza Perfection of Wisdom Sūtra] says that the basis of the emptiness of the imputational nature and of the other-powered nature is the basic element of the ultimate, the thoroughly established nature, and speaks of how the three natures are set forth within applying such through to the qualities of buddhahood.

2” Indicating that profound commentaries on the thought of the third wheel are in agreement with that (232)

The thought of those [passages] has the same meaning as the statements of good differentiation by the conqueror Maitreya, proponent of the great middle, [in the Differentiation of the Middle and the Extremes]. Hence, it is not that by reason of teaching the three natures [a text] becomes a proprietary text of mind-only, because even in many various textual systems of the great middle, such as [Vasubandhu’s] Commentary on the One Hundred Thousand Stanza, Twenty-five Thousand Stanza, and Eighteen Thousand Stanza Perfection of Wisdom Sūtras, [Vasubandhu’s] Commentary on the Perfection of Wisdom Sūtra in One Hundred Thousand Stanzas, and so forth presentations of the three natures are set forth saying that:


	The basis of the emptiness of the imputational nature is other-powered natures.

	The basis of the emptiness also of those [other-powered natures] is the thoroughly established nature.

	A basis of the emptiness of that [thoroughly established nature] does not occur.



and also say that:


	Both of the former two [that is, imputational natures and other-powered natures] are imputational natures.

	The basis of the emptiness of them is the ultimate.

	A basis of the emptiness of that [ultimate] does not occur.



Therefore, those who assert that the three natures are the unique religious vocabulary of the proponents of mind-only are very mistaken.

Those which are natures of dependent-arising of non-imputed renowned things are other-powered natures; because conventionally they are natureless due to being produced by the power of conditions, like magical illusions and so forth, they are production-non-natures, and so forth. These and others turn into damage for those who assert, “In the system of the middle way school there are no presentations of the three natures.” Those who propound such are reduced either to just not having seen those texts or just not having ascertained them.

Furthermore, many textual systems—which in fact teach what is beyond mind-only but some mistake them to be mind-only and proclaim them to be mind-only—teach the three natures. You should become very skilled in the thought of the teachings of the three natures in texts teaching the middle devoid of extremes, such as in the Sūtra Unraveling the Thought.

3” Indicating that in particular the assertion that Maitreya’s Differentiation of the Middle and the Extremes is mind-only is similarly flawed (235)

Likewise, those who assert that Maitreya’s Differentiation of the Middle and the Extremes and so forth are proprietary texts of mind-only by reason of the fact that they teach the three natures, eight collections of consciousness, and so forth are mistaken, because these are also taught in sūtras and tantras of the final middle way. Furthermore, the meaning of the statement in Maitreya’s Differentiation of the Middle and the Extremes, “All are just name-only,” contradicts the view of the mind-only school. Also, its teaching of a middle devoid of the fifteen extremes contradicts the mind-only school, and Maitreya’s teaching the middle free from the fifteen extremes with “The extremes of difference and sameness” and so forth contradicts the mind-only school.

Likewise, Vasubandhu’s statement in commentary on “That is the middle path”:

Thus, this is taken as concordant with what appears in the Perfection of Wisdom [Sūtras], and so forth, “All these are not empty and are also not non-empty.”

contradicts the mind-only school, and his teaching that mind, mentality, and consciousness exist conventionally but do not ultimately exist also contradicts the mind-only school.

Objection: [Maitreya’s] statement:

Depending on the apprehendable,

The unapprehendable is generated.

Depending on the unapprehendable,

The unapprehendable is generated.

establishes this as a mind-only text.

Answer: That is not the case, because [Vasubandhu] says that this is beyond mind-only, “Depending on non-apprehension of objects, non-apprehension even of cognition-only is generated.”

Likewise, if those who are endowed with the uncommon quintessential instructions of the three cycles of bodhisattva commentaries look into this well, they will realize that [Maitreya’s Differentiation of the Middle and the Extremes] teaches in complete form the great vehicle path, together with the basis and fruit, and is not a text limited to mind-only.

4” Indicating that some are mistaken due to not knowing the division of two truths with regard to mind-only (236)

Similarly, the Descent into Laṅkā Sūtra also says that, for the time being, one is taught mind-only, but finally having thoroughly passed beyond that, one is taught the middle without appearance, and that, having also passed beyond this, one is taught the middle with appearance, and it says that if one does not arrive at that, one has not seen the profound meaning of the great vehicle. Similarly, [the Descent into Laṅkā Sūtra] speaks of the ground, the ultimate mind—which is devoid of compounded objects and subjects as well as conditions and which is without conventional mind—the natural basic element, the vajra body, the supreme brahmā as mind-only, and it similarly speaks of the basis devoid of conventional mind, thusness, limit of reality, natural nirvāṇa, element of attributes, variegated body of the all-good mind, and clear light basis devoid of all extremes such as existence, non-existence, and so forth as mind-only, and also that very [Descent into Laṅkā Sūtra] speaks of the basis—which is without the appearance of external adventitious defilements and which is the matrix-of-one-gone-to-bliss, the element of attributes, the ultimate mind appearing in the aspects of bodies, enjoyments, abodes, and so forth—as mind-only.

The meaning of such statements again and again of ultimate mind-only beyond conventional mind-only should be understood in reliance upon the profound quintessential instructions of the three cycles of bodhisattva commentaries. Therefore, mistaking statements in them about ultimate mind-only, you should not propound that the Descent into Laṅkā Sūtra and so forth are proprietary texts of mind-only that is not beyond consciousness because there is a great difference between not having passed beyond consciousness and having passed beyond consciousness.

Also, statements in those texts of worldly mind-only are doors to and methods for entering suchness; they are not taking [worldly mind-only] to be final. That very sūtra [the Descent into Laṅkā] speaks of worldly mind-only, which is the same as the mind-only renowned to logicians. It is not suitable to be final mind-only because that very Descent into Laṅkā Sūtra speaks at length of the difference between mundane and supramundane aspects of mind-only.

5” How ultimate mind-only is taught also in profound secret mantra texts (239)

In accordance with that, the Glorious Kālachakra Tantra, the finality of the great middle way, also speaks of the basis in which conventional mind is primordially stopped, ultimate mind-only. When it speaks of the self-arisen, ultimate, undifferentiable basic element and basic knowledge, vajrasattva, and great seal as mind-only, this is in consideration of ultimate mind-only. It is the same as the ultimate mind-only mentioned in the profound textual systems of the third wheel of doctrine, the Descent into Laṅkā Sūtra and so forth.

Likewise, the mentions of ultimate mind-only by the foremost venerable holy Avalokiteshvara [that is, Kalkī Puṇḍarīka] with “the mind having the essence of emptiness with apprehension and of compassion without apprehension,” and so forth, are also similar.

Also, the Lady Sky-Traveler Vajra Tent Tantra illuminates the ultimate mind. Through meditating on the ultimate buddha, the mind vast and uncompounded like space, one is completely purified. The precious ultimate mind (the basis of cyclic existence and nirvāṇa) and the supremely blissful pure mind itself (like space, the basis of all phenomena)—the aspectless mind endowed with all aspects of objects, sense powers, and so forth—are the ultimate mind.

Moreover, the holy Saraha speaks of the noumenon which is the basis of all of cyclic existence and nirvāṇa, the ultimate mind, as like a wish-granting jewel. Likewise, the Glorious Vajra Garland Tantra also speaks of the element of attributes itself as the ultimate mind, and the Great Seal Drop Tantra also speaks of the element of attributes itself as the ultimate mind. Likewise, the Glorious Thorough Union also elucidates the ultimate mind, speaking of the natural clear light always abiding in the hearts of all, partless supremely subtle drop, the five pristine wisdoms, the ultimate all-good mind as the ultimate mind of enlightenment.

Likewise, the Glorious Ocean of Sky-Travelers also says that although the limitless, ultimate mind of equal taste abides in the beginning, middle, and end, it is difficult for worldly beings to find. Likewise, the Tantra of the Supreme Original Buddha also speaks of it as being the ultimate object of knowledge and also the ultimate mind.

6” Indicating the thought of setting forth conventional mind-only in some [texts] (241)

[Maitreya’s Ornament for the Great Vehicle Sūtras is not a proprietary text of mind-only] because the statement, “Then they realize that the mind also is just non-existent,” also teaches in a manner beyond mind-only.

Moreover, in this great vehicle there are bodhisattvas who have accumulated the collections [of merit and wisdom] and who realize that all included in the three cyclic existences are empty of the two selves, whereupon they enter into suchness by way of cognition-only. Hence, in the context of a bodhisattva’s concordance with definite differentiation [that is, a bodhisattva’s path of preparation], they abide in mind-only, and, just after that, they directly see the mind also as non-existent. From that point on, they have thoroughly passed beyond mind-only. In Vasubandhu’s Commentary on (Maitreya’s) “Differentiation of the Middle and the Extremes” this mode is called the “technique for entering into the character of non-existence.” Asaṅga’s Summary of the Great Vehicle says that this is the technique and door for entering into suchness, “Entry there.” This [system] is not confined just to mind-only; that the Summary of the Great Vehicle says that cognition does not exist is very contradictory with the point that proponents of mind-only assert that consciousness is ultimately true.

7” Clearing away the fault of deprecation also with respect to other texts such as the Summary of Manifest Knowledge (244)

Similarly, assertions that Asaṅga’s Summary of Manifest Knowledge and so forth are proprietary texts of mind-only by reason of their teaching the mind-basis-of-all are also mistaken. This is because the mind-basis-of-all is taught again and again also in the profound tantra sets and in final textual systems of the middle way, such as the three cycles of bodhisattva commentaries. Also, [Asaṅga’s Summary of Manifest Knowledge and so forth] do not become proprietary texts of mind-only even due to teaching the presentations of the aggregates, constituents, and sense-spheres, because these [topics] are again and again set forth also in the profound sūtras and tantras of the great middle, as well as in their commentaries.

Moreover, this text [Asaṅga’s Summary of Manifest Knowledge]:


	quotes a sūtra beyond mind-only

	quotes scriptural passages beyond mind-only

	moreover refutes that dependent-arisings are produced from the four extremes

	speaks of the production-non-nature

	and says that all phenomena are unproduced, unceasing, quiescent from the start, naturally thoroughly passed beyond sorrow and empty of the two selves, and so forth.



Consequently, [Asaṅga’s Summary of Manifest Knowledge] is endowed with the profound quintessential instructions of the three cycles of bodhisattva commentaries. Hence, if upon forsaking the hosts of asserters and the [bad] predispositions [accrued] from creating dissension, one considers it well, it is clear that in the end it is a text beyond mind-only, although it temporarily teaches mind-only.

Furthermore, it does not become a proprietary text of mind-only even due to its saying that the noumenal ultimate that is the basis of the emptiness of the two selves exists, because such would most absurdly be the case with the textual systems of the middle way that teach the ultimate, other-emptiness.

Also, the assertion that, due to these reasons, Maitreya’s Ornament for the Great Vehicle Sūtras is mind-only is similarly cleared away.

Objection: [Maitreya’s Ornament for the Great Vehicle Sūtras] indicates that [the teaching of] one vehicle requires interpretation, and, therefore, it is established that it is a text of mind-only.

Answer: This text does not have even the slightest teaching that one vehicle requires interpretation. These lines, “In order to lead some/ And in order to take care of others,” indicate the purpose [of teaching one vehicle]. If this came to require interpretation, it would be very absurd.b

Objection: Due to describing those whose lineage is severed it is established that [Maitreya’s Ornament for the Great Vehicle Sūtras] is a proprietary text of mind-only.

Answer: There is no entailment here either, for there is no one whose naturally abiding lineage is severed, but there are many whose developmental lineage is severed, and while such is the case in fact, this also is mentioned well in textual systems of the middle way—the Mahāparinirvāṇa Sūtra, the Aṅgulimāla Sūtra, Maitreya’s Sublime Continuum of the Great Vehicle, and so forth. Moreover, such is to be understood from the fact that although all sentient beings have the buddha-matrix, there are many who have not planted seeds of liberation and who have not generated virtues.

That there is no one whose naturally abiding lineage is severed is extensively set forth in this very text [Maitreya’s Ornament for the Great Vehicle Sūtras].

Furthermore, in commentary on that very text Vasubandhu speaks of extinguishment of other-powered natures and extinguishment of the mind-basis-of-all, which are completely beyond mind-only.

Hence, there does not appear to be even the slightest source for the prevalence of the bad renown that:

1. The proponents of mind-only assert that there are those whose lineage is severed, but the proponents of the middle do not.

2. The proponents of mind-only assert that [the teaching of ] one vehicle requires interpretation.

3. The three natures is the religious vocabulary solely of the proponents of mind-only.

4. Due to teaching eight collections of consciousness, such as the mind-basis-of-all and so forth, [a text] is established as being just mind-only.

and so forth, and there are very many sources of great damage [to those assertions]. Consequently, they should be cast away like poison, because those are mistakes made in dependence upon not knowing how to differentiate mind-only in terms of the two truths (1) from not encountering the profound quintessential instructions of the [three] bodhisattva commentaries and (2) in dependence upon [mis]interpreting certain passages.

Similarly, in this and that profound tantra, the ultimate mind itself is again and again set forth by way of many forms such as great mind, vajrasattva, mind of enlightenment, blissful mind, great desire, great hatred, great obscuration, other minds and mental factors, other consciousness, and so forth. And, since no phenomenon separate from those exists in the mode of subsistence that is the basic disposition, they have the same connotation as the statements that there are no phenomena except for the element of attributes. Consequently, although mind-only is taught temporarily, if elevated textual systems that teach the profound and vast meaning of the great middle, the finality beyond those, are delineated as proprietary texts of mind-only, this becomes an action abandoning the holy doctrine.

8” The great absurdity if, due to teaching mind-only temporarily, [a text] became a proprietary text of mind-only (248)

Objection: Through the very fact of teaching mind-only temporarily, it is established as a text of mind-only.

Answer: Then, because the Mother [Perfection of Wisdom Sūtras], Maitreya’s Ornament for the Clear Realizations, and so forth teach the hearer vehicle, would those become hearer texts, since the reasoning is parallel?!

Therefore, although the profound sūtras of the third wheel such as the Sūtra Unraveling the Thought and so forth, Maitreya’s Ornament for the Great Vehicle Sūtras, Differentiation of the Middle and the Extremes, and so forth, and Asaṅga’s Grounds of Yogic Practice, Summary of the Great Vehicle, Summary of Manifest Knowledge, and so forth temporarily teach mind-only, you should not deprecate their final teachings of the great middle that pass far beyond this and are one in meaning with secret mantra.

Objection: Through the very name “Grounds of Yogic Practice” itself, it is established as mind-only.

Answer: In that case, it would [absurdly] follow that Āryadeva’s Four Hundred Stanzas on Yogic Practice also would be a text of mind-only.

See and realize that in Asaṅga’s Compendium of Bases he again and again speaks of the middle devoid of extremes. Also, although Vasubandhu’s The Thirty is renowned to be a text of mind-only, in the end it speaks of what has passed beyond cognition-only. Here also the statement of “no-mind, non-apprehension” contradicts the assertion by proponents of mind-only that mind—consciousness—ultimately exists.

Furthermore:


	uncontaminated element of attributes

	inconceivable element of attributes

	ultimate virtue

	immutable stable noumenon

	bliss in the ultimate mode of subsistence

	primordial body of release

	attributes that are the qualities undifferentiable from the body of attributes of a great subduer beyond the number of grains of sand of the Ganges



are way beyond the phenomena of consciousness, and hence contradict the assertion by the proponents of mind-only that consciousness is ultimately true. Similarly, the noumenal thoroughly established nature which is said to be thusness also just is non-dual pristine wisdom. Hence it is completely beyond the phenomena of consciousness. Consequently, although it indeed is the case that in these texts mind-only is taught, in the end what is way beyond that is taught, and hence if these are delineated as proprietary texts of mind-only, it does not accord with the thought of the authors.

Moreover, if pristine wisdom, buddha, body of attributes, nature body, thusness, and the like—that are beyond the phenomena of consciousness—are taught well, [a text] has passed beyond the system of the proponents of mind-only. Furthermore, even the statements of the emptiness of the two selves and voidness of apprehended-object and apprehending-subject have passed beyond mind-only:


	because Kalkī Puṇḍarīka’s Stainless Light says, “Now let us set forth the yogic practitioners’ fallacy of an apprehending subject: Those who propound all three existencesc as just consciousness assert consciousness,” and, “Even the yogic practitioners have an apprehender that is consciousness,”

	and because if an apprehender exists, it is not fitting to be devoid of a self of phenomena.



9” Indicating that if one asserts even tantras to be mind-only, one does not know their thought (251)

Also, the assertion that profound tantras such as the Kālachakra and so forth are not beyond mind-only is extremely unreasonable:


	because Kalkī Puṇḍarīka’s Glorious Stainless Light sets forth many profound and vast doctrines beyond mind-only

	and because all the final tantras such as the Kālachakra, mantras, deities, and maṇḍalas are self-arisen pristine wisdom beyond mind, mentality, and consciousness.



Consequently, you should not deprecate the profound scriptures thoroughly beyond mind-only because it would constitute a huge karma of abandoning the doctrine.

10” Hence, an indication of the benefits of having distinguishing quintessential instructions and the disadvantages of not having distinguishing quintessential instructions (252)

Therefore, these good differentiations of:


	existing and not existing in the mode of subsistence

	self-emptiness and other-emptiness

	non-affirming negative and affirming negative

	eliminative exclusion and inclusionary exclusion

	abandonment and pristine wisdom

	empty-emptiness and non-empty emptiness

	that which does not exist and its remainder



and so forth become clear from possession of the uncommon quintessential instructions of the final wheel of doctrine and of the profound tantras, which were brilliantly clarified by the [three] bodhisattva commentaries. If one possesses those, the meaning of the middle wheel of doctrine also becomes clear, like gazing from high in space at great mountains. If one is devoid of those uncommon quintessential instructions, then there is no possibility of an emptiness beyond self-emptiness, pure self, uncompounded pristine wisdom, undifferentiable basic element and basic knowledge, undifferentiable basis and fruit, and so forth. Also, there come to be many series of bad views such as that since the matrix-of-one-gone-to-bliss requires interpretation, it does not exist in fact. Thereby, one spreads about ruinations of views.

(b) Mode of establishing a noumenon other than this self-emptiness through the causal instructions of the statement of many synonyms of the basis of emptiness {2} (253)

This section has two parts: actual synonyms and purpose of the synonyms.

1’ Actual synonyms {2} (253)

This section has two parts: brief indication of the profound great emptiness having many synonyms and extensive explanation of damage to the assertion that self-emptiness and the ultimate, and so forth, are synonyms.

a’ Brief indication of the profound great emptiness having many synonyms (253)

Therefore, those who wish to abandon all bad views, possess the excellent view of reality, perceive the meanings of statements with a thought behind them or the great intentions, and perceive the meaning of suchness should work at gaining non-erroneous ascertainment upon delineating well the difference between self-emptiness and other-emptiness, and so forth.

The complete containment of all aspects in one does not occur in any conventional phenomenon. Consequently, the emptiness endowed with all aspects, the sole meaning that has many synonyms, such as the letter e and so forth, is the ultimate emptiness and not possibly a conventional emptiness.

b’ Extensive explanation of damage to the assertion that self-emptiness, the ultimate, and so forth are synonyms {13} (254)

This section has thirteen parts: the great absurdity if self-emptiness and thusness were synonyms; the great absurdity if self-emptiness and the limit of reality were synonyms; the great absurdity if self-emptiness and the signless basic element were synonyms; the great absurdity if self-emptiness and the ultimate truth were synonyms; the great absurdity if self-emptiness and the element of attributes were synonyms; the great absurdity if self-emptiness and the ultimate mind of enlightenment were synonyms; how to stop any chance for responses to dispelling fallacies [adduced] about those; the great absurdity if the bhaga of the mode of subsistence and self-emptiness were synonyms; the great absurdity if the great seal of the mode of subsistence, and so forth, and self-emptiness were synonyms; the great absurdity if the great secret and secret of the mode of subsistence, and so forth, and self-emptiness were synonyms; the great absurdity if the triangle of the mode of subsistence, phenomena-source, and so forth and self-emptiness were synonyms; indicating that many other synonyms stated for the ultimate are other than self-emptiness.

1” The great absurdity if self-emptiness and thusness were synonyms (254)

Objection: The emptiness said to possess many synonyms such as thusness is only self-emptiness—all phenomena’s emptiness of their own entities.

Answer: In that case, those with perverse attachment who are said to be subject to not at all attaining nirvāṇa would be thusness because they are empty of their own entities. If that is accepted, then they would be buddhas because of being thusness. Do not think that being thusness does not entail being buddha because there are a great many pure scriptures teaching that that which is thusness is buddha.

Moreover, if [thusness and self-emptiness] were synonyms, then even adventitious things changing into something else and again into something else would be thusness because of being empty of their own respective entities. If that is accepted, it would be very absurd for [thusness] to be unchanging into something else and again something else because it is said that the meaning of thusness is that it does not change into something else because the holy superior Asaṅga says, “Why is thusness called ‘thusness’? Because of just not changing into something else,” and also the holy Maitreya says, “Not [becoming] other.”

Furthermore, even non-virtues would be thusness because of being self-empty, and if that is accepted, they would be virtues due to being ultimate virtues, existent virtues, and uncompounded virtues because of being thusness. You have accepted this reason, and since it is said again and again in pure scriptures that whatever is thusness is ultimate virtue, existent virtue, and uncompounded virtue, the entailments also exist.

Consequently, although those things subject to change are emptiness [that is, are empty of their own entities], they are not thusness. Although that which is thusness is emptiness, it is not self-emptiness and also is not an emptiness that does not know itself by itself.

2” The great absurdity if self-emptiness and the limit of reality were synonyms (255)

It should similarly be understood that the others—limit of reality and so forth—are also just not synonymous with self-emptiness. If self-emptiness and limit of reality were synonyms, even all errors would be the limit of reality, and if that is accepted, they would be non-erroneous. This is because the holy victor Maitreya says that the meaning of the limit of reality is the finality of the non-erroneous when he says, “Non-erroneous.”

3” The great absurdity if self-emptiness and the signless basic element were synonyms (255)

Likewise, if it is asserted that self-emptiness and the signless basic element are synonyms, even things whose signs are not stopped would be self-empty, due to which they would the signless basic element, and if that is accepted, their signs would be stopped. This is because the holy victor Maitreya says that the meaning of the signless basic element is the basis in which those signs are stopped when he says, “Stoppage of those,” and the holy superior Asaṅga says, “What is signlessness? It is the thorough quiescence of signs.”

4” The great absurdity if self-emptiness and the ultimate truth were synonyms (255)

Likewise, if it is asserted that self-emptiness and ultimate truth are synonyms, even the two obstructions would be ultimate truths because of being self-empty, and if that is accepted, they would not be fit to be abandoned even by any antidote and also would be objects of activity of self-cognition by a superior’s highest pristine wisdom. This is because the holy glorious protector Maitreya says, “Object of activity of superiors,” and the superior, honorable Asaṅga says, “Why is it called ‘ultimate’? Because of being the object of activity of superiors’ highest pristine wisdom.”

5” The great absurdity if self-emptiness and the element of attributes were synonyms (256)

Likewise, if it is asserted that self-emptiness and ultimate truth are synonyms, even the awful actions and afflictive emotions that are causes of bad transmigrations would be the element of attributes because of being self-emptiness, and if this is accepted, they would be causes of the attributes of a superior. This is because [Maitreya] says, “Cause of the attributes of a superior,” and [Asaṅga] says, “Why is it called the element of attributes? Because of being the cause of all attributes of hearers, solitary realizers, and buddhas.”

6” The great absurdity if self-emptiness and the ultimate mind of enlightenment were synonyms (256)

If emptiness in the statement that the ultimate mind of enlightenment, emptiness, and so forth are synonymous were in consideration of self-emptiness, even minds of awful sins that are not the ultimate mind of enlightenment would very absurdly be the ultimate mind of enlightenment.

7” How to stop any chance for rejoinders dispelling those fallacies (256)

Objection: The factors of emptiness of the aforementioned things such as ill deeds are synonymous with the ultimate mind of enlightenment, element of attributes, and so forth but their factors of appearance of afflictive emotions are not such. Hence, those faults do not exist.

Answer: In that case, are the factors of appearance empty or not empty? If they are empty, then they also would be thusness and so forth. Non-empty things are impossible. Such is extremely unreasonable since:


	[Nāgārjuna’s Essay on the Mind of Enlightenment says]:



Conventionalities are described as emptinesses.

Just emptinesses are conventionalities

Because it is definite that without one, the other does not occur,

Like product and impermanent thing.


	and [the Heart Sūtra says], “Form is emptiness; emptiness is form,” and so forth.



The mode of reasoning of these comes to mean that “Appearance is emptiness; emptiness is appearance. It is not other than that; that is not other than it.”

Similarly, since it also would have to be asserted that factors of appearance are non-virtuous, factors of emptiness are virtuous, and non-empty factors of appearance do not occur, non-virtuous appearance factors also would be empty of their own entities, whereby they would most absurdly be thusness and virtue. This is because the holy honorable superior Asaṅga says, “What is ultimate virtue? Thusness.”

8” The great absurdity if the bhaga of the mode of subsistence and self-emptiness were synonyms (257)

Moreover, the statements of many synonyms of emptiness, such as final bhaga and so forth, are in consideration of their being synonyms of the ultimate other-emptiness, the basis of emptiness, and not in consideration of self-emptiness. If they were synonymous with self-emptiness, even awful adventitious defilements, which do not contain the beneficent qualities of omniscience, would be the final bhaga, and if that is accepted, they would be precious buddha-containers, containing the beneficent qualities of lordship and so forth. It also should be known that the Great Seal Drop Tantra says that the noumenon residing in all phenomena, the matrix-of-one-gone-to-bliss, bhaga, is the ultimate mind of enlightenment.

9” The great absurdity if the vajra of the mode of subsistence and self-emptiness were synonyms (261)

Furthermore, because even the great ill deeds of bad sentient beings are self-empty, it would have to be asserted that these are the final bhaga, whereby there would be the great absurdity that they would contain all its beneficent qualities. Similarly, a statement from the Glorious Hevajra cited in Achalagarbha’s Connected Explanation also calls the lady perfection of wisdom, who naturally has primordially overcome the devils and afflictive emotions, bhaga; and the Glorious Vajrashekara Tantra also calls the basis that naturally has primordially overcome all discordant factors bhaga; and the Glorious Hevajra also calls the buddha of naturally established final qualities and abandonments bhaga; and the Glorious Vajra Garland Tantra also calls the ultimate mind of enlightenment—undifferentiable basic element and basic knowledge in which all attributes of ultimate qualities are contained—bhaga; and the Revelation of the Thought Tantra also calls the consort of all buddhas, which is the basal ultimate doctrine endowed with twelve true meanings, bhaga; and the Glorious Buddha Skull Tantra also calls the elemental basic element, which bestows the immutable supreme and is its abode, bhaga; and the Glorious Sky-Traveler also calls the lotus of ultimate other-emptiness, which is the invoking sanctumd of blissful pristine wisdom, bhaga; and [a text] quoted in Chandrakīrti’s Clear Lamp Commentary on the Guhyasamāja Tantra also calls the lady great seal, which is the consort of all buddhas, bhaga and lotus; and [a text] quoted in the glorious Vajrapāṇi’s Commentary on the “Chakrasaṃvara Tantra” calls the undifferentiable basic element and basic knowledge, which naturally contains the final qualities of abandonment and realization, bhaga; and the holy supramundane victor Lokeshvara [Kalkī Puṇḍarīka] also says on the occasion of explaining bhagavān:

With respect to bhagavān, because of overcoming devils and afflictive emotions, [bhaga means] victor. Or, [bhaga means] the fortune of the collection of qualities of omniscience such as lordship and so forth. Because this one possesses that, [this one is called] bhagavān.

Here just as bhagavān is translated as “possessing conquest,” so it also is translated as “possessing fortune”; therefore, it is more suitable and felicitous to leave the term as it is [in Sanskrit] and use it that way.

Also, in very many final profound scriptures of the great middle, there are a great many statements calling the basis of emptiness, that is, thusness—which has a nature of limitless, naturally thoroughly established noumenal qualities such as lordship and which has many names such as ultimate deity, mantra, mudrā, and maṇḍala—bhaga. Hence, you should look in those scriptures for extensive presentations.

Furthermore, that emptiness is called “vajra” in the pure tantras is also in consideration of just the ultimate other-emptiness, the basis of emptiness, and not self-emptiness. If it is asserted that self-emptiness fulfills that vajra, then even squashy, essenceless, pithless, splittable, divisible, burned, and destroyed bad things—dirty substances such as the squishy, the rotten, slime, and so forth—would be the final vajra because of being empty of their own entities. If that is accepted, it would have to be asserted that those would be hard, would be the essence, would not be pithless, and so forth. This is because:


	that which is the basic element indivisible and indestructible by anything

	the hard stable truth, reality

	unchangeable thusness

	the entity of the five pristine wisdoms and five buddhas

	the mind of clear light, naturally luminous



are called “vajra.”

You should believe that the following are just not fit to be other than the ultimate other-emptiness, the basis of emptiness, the emptiness that is the [ultimate] nature of non-entities [that is, emptiness that is the ultimate nature opposite from non-entities]:


	the Expression of Mañjushrī’s Ultimate Names calls “vajra” all aspects of the matrix-of-one-gone-to-bliss—the sole ultimate self-arisen pristine wisdom, the power of hardness and solidity, resounding, sounds, laughter, magical artifice, heart, essence, self, bliss, joy, eyes, hair, fine hairs, nails, skin, belly, seat, rosary, ornaments, power, weapons such as arrows and swords, initiation, descent, intelligence, glory, sun, moon, and so forth

	likewise, from the seventy-second stanza it calls “vajra” all of these—the divine sense-spheres, limbs, music and dance, weapons, and so forth of pristine wisdom that are the undifferentiable method and wisdom of ultimate thusness: vajra frightening, vajra collection, vajra body, vajra eyes, vajra ears, vajra nose, vajra tongue, vajra teeth, vajra nails, vajra hair, vajra fine hairs, vajra adornments, vajra laughter, vajra song, vajra dance, vajra weapons, and so forth

	Vajrapāṇi, holy caretaker of the secret, also speaks of the vajra that is the body of attributes and perfection of wisdom goddess and also is emptiness.



Similarly, final [statements] in the Thorough Purification of All Bad Transmigrations Tantra also call “vajra” the deities of self-arisen pristine wisdom of undifferentiable method and wisdom. Similarly, the Compendium of Principles of All Ones-Gone-Thus also calls “vajra” the deities endowed with the faculties of the limit of reality, the matrix-of-one-gone-to-bliss, and endowed with all aspects.

Also, the Tantra of the Supreme Original Buddha calls “vajra” the exalted body, speech, and mind of the great enlightenment, and the Glorious Vajrashekara also calls just the very stable element of attributes “pristine wisdom, buddha, and vajra.” Also, the Tantra of the Supreme Original Buddha calls “vajra” the non-proliferated noumenon, great bliss, the perfection of wisdom. And Kalkī Puṇḍarīka’s Stainless Light also calls “vajra” the thirty-six deities, such as the ultimate six aggregates of undifferentiable basic element and basic knowledge. Similarly, a great many other tantras speak of:


	exalted body vajra, speech vajra, mind vajra, pristine wisdom vajra, and so forth

	vajra discriminations, vajra compositional factors, and so forth

	vajra sense-spheres such as vajra eye and vajra form, and so forth

	vajra elemental basic element, vajra hūṃ-maker, vajra frightener, vajra lord, vajra sky-traveler, vajra peak, vajra seat, and so forth

	desire vajra, hatred vajra, obscuration vajra, jealousy vajra, and so forth

	vajra autumn, vajra winter, and so forth

	vajra vehicle, vajra mantra, vajra yoga, vajra sow, vajra liberatress, vajra selflessness lady, and so forth.



All of these are just equivalent with:


	noumenon

	element of attributes

	abode of attributes

	flawlessness of attributes

	thusness

	non-mistaken thusness

	thusness of which there is no other

	limit of reality

	inconceivable basic element

	unproduced, unceasing, quiescent from the start, naturally thoroughly passed beyond sorrow

	pure form and so forth, which are extensively stated in the Chapter on Purity [in Perfection of Wisdom Sūtras]e

	noumenal forms and so forth

	forms beyond the three realms and three times and so forth.



Whether conventional buddhas appear or do not appear in the world, whether persons understand or do not understand, believe or do not believe, and whether adventitious defilements are ceased or are not ceased, these abide forever pervading all.

10” The great absurdity if the great seal of the mode of subsistence, and so forth, and self-emptiness were synonyms (268)

Furthermore, if it is asserted that a profound emptiness other than self-emptiness does not exist, then even the great seal in which the basis and fruit are an undifferentiable entity, the emptiness endowed with the supreme of all aspects, and the mother perfection of wisdom would not exist because self-emptiness cannot fulfill those. If it did fulfill those, then even bad things such as poison, feces, and so forth would be those because they are each empty of their own entities. Texts call “great seal” and “emptiness endowed with supreme aspects” just that undifferentiable element of attributes and self-arisen pristine wisdom, having a nature of:


	the final definitive phallic bliss

	selfless goddess

	perfection of wisdom goddess

	the letter a

	lotus

	thusness

	emptiness

	vajrayoginī

	lady lineage holder



and so forth, and that also is the profound emptiness, which is not self-empty. Moreover, even these exalted sources speak of:


	the final great seal of undifferentiable basis and fruit

	great mother

	lady selflessness

	letter a

	lotus

	innate body or joy

	maṇḍala

	five pristine wisdoms

	thusness

	vajrayoginī

	lady lineage holder



in consideration of:


	the basis empty of all phenomena

	noumenon

	ultimate truth

	matrix-of-one-gone-to-bliss having a nature of all inseparable qualities

	buddha-nature

	thusness

	self of pure self

	emptiness that is the [ultimate] nature of non-entities [that is, emptiness that is the ultimate nature opposite from non-entities].



11” The great absurdity if the great secret and secret of the mode of subsistence, and so forth, and self-emptiness were synonyms (272)

Furthermore, synonyms of the final emptiness stated by the great vajradhara in the precious tantras with “secret,” “greatly secret,” and so forth are in consideration of the emptiness that is the [ultimate] nature of non-entities [that is, emptiness that is the ultimate nature opposite from non-entities], the ultimate other-emptiness, the basis of emptiness, and are not in consideration of a mere emptiness of non-entities, self-emptiness, because those are not fit to be synonyms. If the “secret” were a synonym of self-emptiness, then even the five appropriated aggregates would be the final definitive secret because they are self-emptiness. If that is accepted, it would very absurdly follow that those would be perfections of wisdom because when the caretaker of the secret, the holy Vajrapāṇi calls the perfection of wisdom of undifferentiable basis and fruit “emptiness,” this is not [in reference to] self-emptiness but to the ultimate other-emptiness, the basis of emptiness, the emptiness that is the [ultimate] nature of non-entities, because it is the perfection of wisdom and also is the noumenon. Similarly, as synonyms of the final emptiness of undifferentiable basis and fruit the glorious Vajrapāṇi uses “sky-traveling goddess,” “essence of all,” and so forth. Also, the Glorious Chakrasaṃvara Lesser Tantra frequently speaks of these as synonyms of the emptiness that is the [ultimate] nature of non-entities, the emptiness that is another thing, the ultimate other-emptiness, the basis of emptiness:

12” The great absurdity if the triangle of the mode of subsistence, phenomena-source, and so forth and self-emptiness were synonyms (273)

Furthermore, even the many synonyms of emptiness stated by vajradhara—phenomena-source, triangle, letter e, vajra sport, consort’s bhaga, perfection of wisdom, matrix-of-one-gone-to-bliss, and so forth—are in consideration of the ultimate other-emptiness, the basis of emptiness, and are not synonyms of self-emptiness. If they were, then even awful great ill deeds such as the five deeds of immediate retribution would be those because of being empty of their own entities. If that is accepted, it would very absurdly follow that those would be objects to be partaken by all buddhas, maṇḍala joyousness, and so forth because the Glorious Thorough Union Tantra says that those are essences of many qualities of abandonment and realization whose natures are spontaneously established.

Here also the division of the two truths must be known. This should be understood by way of quintessential instructions about being without the fault of self-contradiction: The piles of attributes such as the ultimate ten powers and so forth are said to “arise without being arisen” because of being indivisible from the source of attributes.

Similarly, the caretaker of the secret, the holy Vajrapāṇi speaks of the synonyms of the ultimate, the basis of emptiness, by way of many aspects such as dustless, voidness of dust, flawlessness, conquest over ill deeds, waveless, final bliss, self-cognition of final bliss, supreme secret, blissfulness, abode of bliss, pure nature, pleasure, non-apprehension, basic element of space, non-material emptiness, thorough purity of the three existences, opening horizon, great brilliance, variegated vajra, abode of attributes, foundation, basal element of all, pleasant dhāraṇī [consort], inherent nature, and so forth.

Concerning this, it is said that the inherent nature does not arise from causes and conditions, is unfabricated, and does not rely on anything else.

13” Indicating that many other synonyms stated for the ultimate are other than self-emptiness {3} (276)

This section has three parts: indicating that the synonyms for the ultimate stated in Āryadeva’s Lamp Compendium for Practice are other than self-emptiness; indicating that the synonyms for the ultimate stated in the Expression of Mañjushrī’s Ultimate Names are other than self-emptiness; and indicating that the synonyms for the ultimate stated in Mahāparinirvāṇa Sūtra and so forth are other than self-emptiness.

a” Indicating that the synonyms for the ultimate stated in Āryadeva’s Lamp Compendium for Practice are other than self-emptiness (276)

(quotations only)

b” Indicating that the synonyms for the ultimate stated in the Expression of Mañjushrī’s Ultimate Names are other than self-emptiness {13} (278)

This section has thirteen parts: synonyms for the ultimate stated on the occasion of the question and answer; synonyms for the ultimate stated on the occasion of perception regarding the six lineages of mantra; statement of the ultimate as enlightenment by the magical net; statement of the ultimate as the vajradhātu maṇḍala; statement of the ultimate as pristine wisdom of the element of attributes; statement of the ultimate as mirror-like wisdom; statement of the ultimate as wisdom of individual analysis; statement of the ultimate as wisdom of sameness; statement of the ultimate as wisdom of achieving activities; statement of the ultimate as obeisance to the five pristine wisdoms; indicating that the meaning of those is the same as other-emptiness; upon dispelling objections to that, indicating that it abides in fact; and concluding summary in the manner of an exhortation.

1: Synonyms for the ultimate stated on the occasion of the question and answer in the Expression of Mañjushrī’s Ultimate Names (278)

Concerning this:

glory that is the syllable śrī;

vajra-holder;

supreme in taming the difficult to tame;

supreme hero;

victor over the three worlds;

endowed with vajra power;

monarch of the secret;

broad white lotus eyes;

broad lotus face;

vajra in hand;

pervasive lord;

guru of transmigrating beings;

teacher of transmigrating beings;

great pledge;

knowing suchness;

body of pristine wisdom;

great crown protrusion;

lord of words;

self-arisen pristine wisdom;

mañjushrī;

wisdom-being;

supreme profound and vast meaning;

supreme great meaning;

supreme unequalled;

supreme thoroughly quiescent;

supreme always virtuous;

great continuum;

magical net;

supreme holding mantra;

complete buddha supreme biped;

mañjushrī having the body of pristine wisdom.

2: Synonyms for the ultimate stated on the occasion of perception regarding the six lineages of mantra (279)

And:

the great lineage of all secret mantra;

supreme secret mantra;

supreme holding knowledge;

the three natural lineages;

mundane and supramundane lineage;

great lineage illuminating the world;

supreme lineage of the great seal;

great lineage of the great crown protrusion.

3: Statement of the ultimate as enlightenment by way of the magical net (279)

And:

the six mantra monarchs;

non-dual arising;

unproduced attributes;

inexpressible a ā i ī u ū e ai o au aṃ aḥ;

body of pristine wisdom dwelling at the heart;

buddha-I or self;

buddha involved in the three times;

the syllable oṃ;

sharp vajra;

cutting suffering;

body of wise pristine wisdom;

collection or body of pristine wisdom;

lord of speech;

arapacana.

4: Statement of the ultimate as the vajradhātu maṇḍala (279)

And:

buddha arisen from a;

the syllable a;

holy immutable of great meaning;

great life; unproduced;

inexpressible;

supreme cause of all expression;

all words of clear light;

great offering;

great desire;

great anger;

great bewilderment;

great anger;

great passion;

primordially destroying all afflictive emotions;

great desire;

great bliss;

great joy;

great happiness;

great form;

great body;

great color;

great body size;

great name;

great broadness;

vast great maṇḍala;

supreme great wisdom;

supreme holding weapons;

great afflictive emotion;

supreme iron hook;

great renown;

great fame;

great illumination;

great clarity;

great skill or great knowledge;

containing great magical artifice;

achieving objects of great magical artifice;

joyous with the joy of great magical artifice;

having display of great magical artifice;

great lord of giving;

supreme principal;

supreme holding great morality;

supreme holding great patience;

supreme great stability;

supreme great effort;

supreme oppressor of adversaries;

great concentration;

dwelling in great concentration and supreme meditative stabilization;

holding the exalted body of great wisdom;

great power;

great skill in means;

ocean of prayer-wishes;

ocean of pristine wisdom;

great love;

immeasurable nature;

supreme great compassion;

supreme intelligence;

supreme great wisdom;

supreme endowment of great intelligence;

supreme great method;

supreme great performance;

supreme great miracle;

supreme power;

supreme great force;

supreme great speed;

supreme renown as great and greater magical artifice;

supreme great power suppressing adversaries;

supreme destroying the mountains of cyclic existence;

supreme hardness;

supreme holding the great vajra;

supreme great ferocity;

supreme great fury;

frightener of even the frightful;

great supreme protector;

great supreme knowledge;

supreme great guru;

supreme great secret mantra;

supreme stability or firmness in the great vehicle mode;

supreme great vehicle mode.

5: Statement of the ultimate as pristine wisdom of the element of attributes (282)

And:

great buddha;

great vairochana;

supreme great vehicle;

supreme great sage;

arisen from the great mode of secret mantra;

nature of the great mode of secret mantra;

supreme attainment of the ten perfections;

supreme abiding in the ten perfections;

supreme pure ten perfections;

supreme mode of the ten perfections;

supreme lord protector of the ten perfections;

supreme dwelling on ten grounds;

self of the ten pure knowledges;

holder of the ten pure knowledges;

meaning of the ten aims of ten aspects;

self pervading sovereign sages;

self pervading the ten powers;

agent of all aims entirely;

great controller of ten aspects;

beginningless self;

non-proliferative self;

self of thusness;

self of primordial purity;

supreme pure speech;

supreme immutable speech;

supreme doing as speaking;

supreme non-duality;

supreme teaching non-duality;

dwelling in the limit of reality;

supreme proclaiming the sound of selflessness;

supreme frightener of bad forders;

supreme omnipresence;

supreme meaningful domain or power;

supreme speed like a one-gone-thus and like the mind;

supreme conqueror;

supreme victor over enemies;

supreme conqueror;

supreme universal monarch;

supreme great power;

supreme master of hosts;

supreme principal of hosts;

supreme foremost of hosts;

supreme lord of hosts;

supreme glory;

supreme having power;

supreme cherishing;

supreme great way;

supreme not relying on others;

supreme master of words;

supreme lord of words;

supreme skill in words;

supreme dominion over words;

supreme endless words;

supreme true words;

supreme speaking words;

supreme teaching the four truths;

supreme irreversibility;

supreme never returning;

supreme leader;

supreme self-conqueror;

supreme rhinoceros-like;

supreme deliverer by means of various means of deliverance;

great element or great existent or great truth or great reality;

sole cause or basis or source of all;

supreme monastic;

supreme foe destroyer;

supreme extinguishing contaminations;

supreme free from passion;

supreme taming the senses;

supreme gaining bliss;

supreme attaining fearlessness;

supreme coolness;

supreme non-befoulment or non-pollution;

supreme having knowledge and legs;

gone to bliss or dwelling in bliss or realizing bliss;

supreme knowing the world;

supreme not apprehending “I” as self;

dwelling in the modes of the two truths;

primordially gone to the end of cyclic existence;

primordially having done what is to be done;

primordially dwelling in a dry place;

having sole pristine wisdom;

supreme definite removal or definite deliverance;

supreme conquest with the weapon of wisdom;

supreme holy doctrine;

supreme monarch of doctrine;

supreme clarification or illumination;

supreme illuminating the world;

lord of doctrine;

monarch of doctrine;

teacher of the good path or supreme path;

supreme accomplishing aims;

supreme accomplishing thought;

having abandoned all conceptualization;

non-conceptual basic element;

supreme inexhaustibility;

holder of the element of attributes;

supreme extinguishment [of defilements] and not knowing [further defilements];

naturally endowed with merit;

primordial collection of merit;

primordial self-arisen pristine wisdom;

great source of pristine wisdom;

supreme possessing pristine wisdom;

supreme knowing the existent as existent and knowing the non-existent as non-existent;

primordially having naturally accumulated the two collections;

supreme permanence;

supreme conquering over all;

primordially endowed with yoga;

supreme primordial concentration;

supreme to be contemplated;

supreme having intelligence;

supreme self;

supreme individual self-knowledge;

supreme immovability;

first of the supreme;

holding the three exalted bodies;

self of the five buddha bodies;

self pervading all;

self of the five pristine wisdoms;

crown of the five buddha selves;

primordially holding the passionless five eyes;

progenitor of all buddhas;

buddha-child;

excellence or alternative or beyond or supreme;

supreme wisdom;

primordial deliverance from cyclic existence;

supreme source of birth or without birth-source;

arisen from natural attributes or supreme source of birth of attributes;

primordial dispeller of cyclic existence or ender of cyclic existence;

singular self;

solid and hard self;

vajra self;

always just produced, that is, lord never aging or going away;

arisen from space;

supreme self-arisen;

self-arisen;

great fire of knowledge wisdom;

great light of knowledge wisdom;

making illumination of knowledge wisdom;

brilliant illumination of pristine wisdom;

supreme clear illumination for transmigrating beings;

lamp of pristine wisdom;

primordial great magnificence;

natural clear light;

lord of supreme mantras;

monarch of knowledge;

monarch of secret mantras;

effecter of great aims;

great crown protrusion;

marvelous crown protrusion;

lord of space;

supreme displaying varieties;

lord of all buddhas;

supreme actualities;

supreme animate;

supreme joy;

supreme having eyes;

supreme progenitor of physical varieties;

supreme worthy of worship and worthy of honor;

supreme great sage;

holding the three natural lineages;

supreme possessing secret mantra;

primordial great pledge;

primordially holding secret mantra;

supreme principal;

noumenal three jewels;

holding those;

supreme teaching the supreme three vehicles;

supreme amoghapāsha;

natural victor;

great holder of essential drops;

supreme vajra noose;

supreme vajra hook;

supreme great vajra noose.

6: Statement of the ultimate as mirror-like wisdom (286)

And:

vajra frightener;

frightening even the frightful;

monarch of wrath;

six-headed frightener;

six-eyed, that is, having all powers;

six-armed, that is, having all limbs;

having all powers;

supreme skeleton;

supreme baring fangs;

ferocious halāhalā;

hundred-header or having all heads;

enemy of the lord of death;

supreme monarch of obstructors;

vajra power;

supreme frightener;

vajra arrogance;

vajra essence;

vajra magical emanation;

vajra belly;

born from vajra or vajra birth-place;

vajra self;

vajra essence or vajra maṇḍala like space;

immovable;

having blissful singular locks or having singular locks;

vajra gaping;

wearing a moist elephant hide, that is, primordially destroying the lord of death;

great ferocity;

supreme frightening with great laughter;

noumenal great laughter;

having the laughter of thusness;

roaring vajra laughter;

vajra heroic being;

great heroic being;

vajra monarch;

supreme great bliss;

vajra ferocity or vajra fierceness;

vajra great joy;

vajra hūṃ;

vajra hūṃ-maker;

vajra arrow or brandishing vajra arrow;

vajra sword;

cutting all bonds;

holding a crossed vajra;

having a vajra;

singular vajra;

victorious over battle or eliminating battle;

awful eyes of blazing vajras;

hair of blazing vajra;

vajra descent;

great descent;

having a hundred broad eyes;

vajra eyes;

vajra hairs or body of vajra hairs;

vajra hairs;

vajra nails;

vajra skin;

holding aloft a vajra rosary;

possessing vajra glory;

vajra adornments or adorned with vajra adornments;

inexpressible laughter;

having the six syllables or having the six immutables;

vajra sound;

great smooth melodiousness;

great unlettered sound or great roar;

singular sound in the three worlds or the one taste of multitudes of sounds of alternative three worlds;

soundless sound pervading space supreme of those having sound.

7: Statement of the ultimate as wisdom of individual analysis (287)

And:

meaning of reality;

basic element of selflessness;

thusness;

limit of reality;

letterless basis;

supreme chief propounding emptiness;

proclaiming deep and broad noumenal sounds;

doctrinal conch of spontaneous nature;

bell of thusness;

non-abiding nirvāṇa;

great drum of thoroughly established [sound] always pervading all;

formless beautiful form;

formless excellent form;

variegated form arisen from the all-good;

shining forms of all glories;

body of attributes holding the entirety of reflections;

impenetrable by anything or unapprehendable by anything;

renowned as great or great renown;

alternative three realms;

great lord of those;

extremely high superior path;

supreme abiding there;

supreme non-decaying great youth;

excellent top ornament of doctrine;

youthful body singularity of the three worlds being the noumenal three worlds;

supreme elder;

supreme aged;

supreme self of all creatures;

holding the marks and beauties of the source of attributes;

supreme of what is desired due to being pleasing or attractive;

beautiful three worlds of great secrecy;

supreme knowing the world;

supreme goodness in all ways;

supreme spiritual master of all;

supreme fearless spiritual master of the world;

supreme guardian of the world;

supreme protector of the world;

source of friendship for the world or pervading the three worlds;

unsurpassed refuge;

unsurpassed protection;

enjoying the limits of alternative space or enjoying throughout space;

ocean of omniscient pristine wisdom;

splitting the eggshell of ignorance;

primordially destroying and having destroyed the web of cyclic existence;

primordial quiescence of and quieting afflictive emotions;

primordially gone naturally beyond cyclic existence;

primordially attained initiation of pristine wisdom;

primordially having the crown of the five pristine wisdoms;

naturally carried or adorned as an ornament of all buddhas;

having naturally pacified all suffering;

supreme elimination of the threefold;

supreme endlessness;

supreme attainment of the triple release;

intrinsically released from all obstructions;

always abiding in space-like equality;

always passed beyond all afflictive defilements;

manifestly realizing the timeless three times;

supreme great dragon of all sentient beings;

skull of those having the skull of good qualities;

primordially released from all afflictive emotions or originally released from all residue;

thoroughly abiding in the path of alternative space;

alternative wish-granting jewel or holding such;

supreme preciousness pervading all;

alternative broad great wish-granting tree;

supreme alternative great good vase;

supreme agent;

effecter of all aims of sentient beings;

supreme in helping and being affectionate to sentient beings;

supreme knowledge of good and bad;

supreme knowledge of timing;

supreme knowledge of the pledges of the pervasive self;

supreme possessing the pledges of the pervasive self;

the pledges of the pervasive self;

supreme knowledge of the time of the pervasive self and knowledge of the faculties of sentient beings;

skilled in the triple release;

endowed with and knowing all qualities of the good bhaga;

supreme knowledge of all doctrines;

supreme arising of the fortune of thorough quiescence;

supreme fortune of all fortunes;

fame of fortune or sublime fortune;

supreme vast fame;

existent virtue or ultimate virtue or unmade virtue;

supreme great respite;

supreme great festival;

supreme great festive sport;

site of doing sublime veneration and honor;

supremely joyous or glory of intense joy;

glorious self of great fame;

chief of the supreme;

chief bestowing the supreme;

highest refuge;

supreme fit to be the refuge;

enemy of all the greatly terrifying;

foremost supreme enemy of the greatly terrifying;

primordially removed and the remover of the entirety of the terrifying;

supreme crown protrusion;

supreme tuft of hair;

supreme having matted hair;

supreme having a girdle of rushes or shaven head;

supreme having a crown;

supreme of the fifth lineage;

supreme shaven head;

supreme holding the great mode of conduct;

supreme conduct of clean behavior;

supreme final asceticism;

supreme great asceticism;

supreme abiding in cleanliness;

supreme gautama;

supreme brāhmaṇa;

supreme brahmā;

supreme cognition or knowing of brahman;

supreme having attained nirvāṇa as brahmā;

supreme body of release;

supreme body of liberation;

supreme body of complete release;

supreme quiescence of complete release;

primordial quiescence of proliferations;

natural nirvāṇa;

passed away from sorrow in utter peace;

final deliverance;

abode removing or ending contaminated pleasure and pain;

supreme free from passions;

supreme beyond body or extinguishment of imputation or extinguishment of appropriation;

supreme unsubduable;

supreme unexampled;

supreme invisible not manifesting and not appearing to consciousness;

partless omnipresent supreme pervading all;

supreme subtle and difficult to realize;

supreme seed or basis of all phenomena;

uncontaminated basic element;

supreme dustless without dirt and without defilement;

supreme primordial abandonment of all defects;

supreme naturally without defects;

supreme extremely awakened pristine wisdom;

self of awakened noumenon;

supreme all-knowing all-cognizing;

supreme beyond consciousness;

mode of non-dual pristine wisdom;

supreme non-conceptual spontaneous performance of the exalted deeds of the buddhas of the three times;

beginningless and endless buddha;

original buddha;

integrated buddha without lineage or type;

sole eye of undefiled pristine wisdom;

one-gone-thus having the body of pristine wisdom;

lord of words;

great speaker;

supreme speaking being;

monarch of speakers;

excellent of speakers;

abode or basis of the supreme;

supreme lion of speakers unharmable and unsubduable;

supreme seen everywhere or perceived everywhere;

primordial supreme joy;

primordial magnificent garland;

supreme beauty;

naturally blazing good light;

primordial curl of glory;

supreme illumination and making light;

supreme great physician;

principal great physician;

unsurpassed expeller of pain;

supreme tree containing the entirety of medicines;

supreme great foe of all diseases;

supreme of the three beautiful worlds or alternative three existences;

maṇḍala of the glorious constellations;

victory banner of doctrine spread throughout space;

covering all with a single broad supreme umbrella of doctrine;

supreme maṇḍala of love and compassion;

self or lord of the glorious lotus dance;

jeweled umbrella of the body of attributes which is the pervasive self;

the magnificence or great monarch of all buddhas;

holding the entity of the self of all buddhas;

supreme lord of all the precious;

great yoga of all buddhas;

sole teaching of all buddhas;

supreme precious vajra;

supreme bestowal of glorious initiation;

supreme self of all jewels;

supreme lord of all jewels;

self of all lords of the world;

foremost of all vajra holders;

great compassion of all buddhas;

dwelling in the exalted minds of all buddhas;

great exalted body of all buddhas;

great exalted speech of all buddhas;

great illumination of vajra sun;

stainless light of vajra moon;

greatly passionate original free from passion;

light blazing various colors;

vajra posture of the completely buddhafied;

holding the doctrine of buddha speech;

glorious buddha born from a lotus;

holding the treasury of omniscient pristine wisdom;

monarch holding various magical displays;

great holder of buddha knowledge;

supreme sharp vajra;

supreme great sword;

supreme immutable purity;

supreme great vehicle;

supreme cutting suffering;

supreme great weapon;

vajra doctrine;

vajra profundity;

jinajig or victor of victors;

vajra intelligence;

supreme knowledge in accordance with the fact;

having primordially completed all perfections;

all noumenal grounds;

endowed with their adornments;

pure phenomena;

selfless phenomena;

pristine wisdom of reality;

good moonlight of the element of attributes;

great noumenal effort or great yoga;

noumenal nets of magical display;

supreme caretaker of all noumenal tantras;

endowed with all vajra seats or postures or the finality of all vajras;

holding the entirety of pristine wisdom bodies;

all-good;

good noumenal intelligence;

matrix of the ground of eyes everywhere;

supreme holding transmigrating beings;

buddha-matrix or matrix-of-one-gone-to-bliss;

supreme holding various wheels of emanation;

supreme nature of all noumenal actualities and holding the nature of all noumenal actualities;

appearing as the various objects of the unproduced noumenon;

holding the essential nature of all noumenal actualities;

great wisdom understanding all phenomena in a mere instant;

supreme clear realization of all phenomena;

supreme sagacious noumenal awareness;

limit of the arisen or limit of reality or limit of the existent or limit of

truth;

holy immovable self;

holy very clear self;

holding the full buddha enlightenment;

what is manifest to all buddhas;

very clear light that is the flame-tongues of pristine wisdom.

8: Statement of the ultimate as wisdom of sameness (293)

And:



excellent accomplishment of wanted aims;

purifier of all bad transmigrations or purifier of all defects;

supreme protector of all sentient beings;

liberator of all sentient beings;

sole hero victorious in battle with afflictive emotions;

conquering the arrogances of the foe that is ignorance or non-knowing;

endowed with noumenal awareness;

supreme holding charm;

supreme having glory;

supreme or hero of steady noumenon;

supreme wrath holding repulsive form;

arms everywhere;

legs everywhere;

having all arms;

supreme dancer;

naturally pure of particles and sun;

primordially pure of seminal juice and moon;

meaning of non-dual sole import;

ultimate fearlessness;

having noumenal cognition and various forms;

continuum of noumenal mind or existent mind;

continuum of noumenal consciousness or existent consciousness;

the entirety of noumenal actualities;

the entirety of noumenal joys;

joy of the emptiness that is the nature of non-entities;

desire that is the emptiness that is the nature of non-entities;

intelligence that is the emptiness that is the nature of non-entities;

basis that has primordially abandoned the afflictive emotions of [cyclic] existence;

great joy of the alternative three existences;

white cloud of primordially pure seminal juice;

auspicious noumenal autumn moonlight;

beautiful noumenal sphere of the young sun;

light of nails of great desire;

supreme noumenal auspicious blue locks of hair;

holding noumenal great blue supreme hair;

glorious noumenal luster of great jewels;

supreme having the adornment of buddha emanations;

supreme shaking all the hundreds of worldly realms;

supreme endowed with the great power of the legs of magical emanation;

supreme holding the great mindfulness of just that;

supreme monarch of the four mindfulnesses;

monarch of all meditative stabilizations;

fragrant flowers or joyous flowers of the limbs of enlightenment of the element of attributes;

ocean of noumenal qualities of one-gone-thus;

supreme fundamental knowledge of the modes of the eight limbs of the path;

supreme buddha knowledge of the correct path;

supreme strong passion for all sentient beings;

supreme passionless like space;

primordially permeating the minds of all sentient beings;

primordially speedy alternative mind of all sentient beings;

supreme knowledge of the sense objects of all sentient beings;

supreme captivating the minds of all sentient beings;

supreme knowledge of the suchness of the objects that are the five aggregates;

supreme holders of the pure five aggregates;

supreme abiding in the limit of all definite emergence;

supreme skill in all definite emergence;

supreme abiding on the path of all definite emergence;

supreme teacher of all definite emergence;

supreme extractor of the root of the cyclic existence of the twelve links;

supreme holder of the twelve pure aspects;

having the aspects of the noumenal four truths;

holding realization of the eight noumenal knowledges;

endowed with the twelve aspects of true meaning;

cognition of the sixteen aspects of suchness;

enlightened by way of the twenty aspects;

supreme all-cognizing intensive buddha;

emitter of innumerable emanation bodies of all buddhas;

supreme manifest realization of all moments;

supreme cognizing all objects in one mental instant;

supreme accomplishing the aims of transmigrating beings through various vehicles;

primordially abiding in one vehicle though teaching definite emergence by means of the three vehicles;

self having primordially extinguished karmas and afflictive emotions;

primordially crossed over all the connections of rivers and oceans;

primordially abandoned even the predispositions of afflictive emotions;

supreme great compassion;

supreme wisdom and method;

supreme meaningfulness;

supreme accomplishing the aims of transmigrating beings;

basal factuality in which discriminative consciousness has primordially stopped;

object of mind of all other sentient beings;

supreme knowledge of the minds of all sentient beings;

primordially residing in the minds of all sentient beings;

operating equally with their minds;

satisfying the minds of all sentient beings;

great joys abiding in the minds of all sentient beings;

primordially established in completion and without mistake;

basis in which all errors are primordially abandoned;

awareness of the three aims without hesitation;

self of the three qualities of all meaning;

differentiating all the aggregates and all moments included in the three times;

manifest complete buddhafication in one moment;

holding the nature of all buddhas;

supreme bodiless body;

primordially realizing the finality of bodies or emitting millions of bodies;

displaying everywhere the entirety of noumenal forms;

the top precious great jewel of illumination.

9: Statement of the ultimate as wisdom of achieving activities (296)

And:

great secrecy to be realized by all buddhas;

unsurpassed primordial buddha enlightenment;

unlettered basis that is the birthplace of secret mantra;

the threefold lineage of great secret mantra;

progenitor of all meanings of secret mantra;

unlettered great drop;

the five syllables or five immutables of great emptiness;

the six syllables or six immutables with a thousand drops;

unaspected endowed with all aspects;

primordially holding the four drops;

partless beyond parts;

primordially holding the peak or limit of the noumenal four concentrations;

knowledge of all limbs or parts of supreme concentration;

supreme knowing the types of meditative stabilization and knowing tantras;

having a body of naturally established meditative stabilization;

body of thusness which is the supreme body;

monarch of all complete enjoyment bodies that is the complete enjoyment body of thusness;

noumenal emanation body which is the supreme emanation body;

holding the lineage of buddha emanations;

emitting varieties of emanations in the ten directions;

bringing about the welfare of transmigrating beings in exactitude;

god of gods that is the god of natural clear light;

noumenal leader of gods, the supreme leader of gods;

noumenal leader of demi-gods;

noumenal sovereign of gift-makers;

noumenal leader of immortals;

self-arisen pristine wisdom which is the supreme guru of gods;

root of conquest over adventitious defilements which is the supreme means of conquest;

non-dual pristine wisdom which is the lord of means of conquest or in another way noumenal brahmā and so forth—the god of gods, the alternative brahmā, viṣhṇu, the powerful one, rāhu, shakra, jupiter, ganeṣha, and īshvara—and naturally crossed beyond the forest of cyclic existence and the sole teacher of transmigrating beings and the sole guru of transmigrating beings and the supreme renowned in the ten directions of the world;

supreme great sponsor of the religion;

supreme wearing the armor of love;

supreme wearing the mail of compassion;

bearing the sword and bow and arrow of wisdom;

primordially overcome battle against the two obstructions;

hero having primordially tamed the demonic enemy and demons;

remover of the fright of the four demons;

having defeated the armies of the demon;

completely buddhafied leader of the world;

worthy of worship, praiseworthy supreme place of homage;

supreme worthy always worthy of being respected;

supreme worthy to be venerated and honored;

best guru worthy of homage;

traveling with one step and pervading the three worlds;

endless like space, the supreme container;

supreme clean purity knowing the three topics;

endowed with the supreme of all qualities such as clairvoyance, recollection, and so forth;

self-arisen bodhisattva;

mahāsattva of thusness;

great noumenal magical artifice;

naturally beyond the world;

limit of the perfection of wisdom;

having attained the suchness of wisdom;

having all self-cognition and other-cognition;

supreme person benefitting all;

supreme beyond all exemplification or beyond all worldly examples;

supreme lord of alternative knower and known;

supreme principal sponsor of the religion;

supreme teacher of the meaning of the four seals;

supreme place of veneration of transmigrating beings;

supreme of the three types of definite emergence and those progressing;

ultimate meaning pure glory;

the three worlds of great good fortune;

glorious maker of all success;

mañjushrī supreme glory.

10: Statement of obeisance to the five pristine wisdoms (298)

And:

supreme vajra bestowing the supreme;

the limit of reality;

arisen from emptiness or matrix of emptiness;

buddha enlightenment;

buddha passion;

buddha desire;

buddha pleasure;

buddha sport;

buddha smile;

buddha laugh;

buddha speech;

buddha mind;

arisen from the noumenon in which no phenomena exist;

source from which all buddhas arise;

arisen from noumenal space;

arisen from noumenal pristine wisdom;

noumenal net of magical illusion;

displaying buddha sport or performing buddha dance;

abiding as the essence of all aspects in all places, times, and occasions;

self-arisen pristine wisdom body of attributes.

Since in that way the Expression of Mañjushrī’s Ultimate Names thoroughly indicates many synonymous names of the ultimate, this which is the attester and validator of all tantras thoroughly expresses very many and a great many ultimate names having many synonyms, such as basis of emptiness of all phenomena, noumenon, thusness, and so forth.

11: Indicating that the meaning of those is the same as other-emptiness (299)

Therefore, those who explain that the meanings of this tantra are produced buddhas and true paths do not accord with the thought of vajradhara because those [produced buddhas and true paths] are conventional and because these are ultimate truths of cessation and because [the title of that text] does not read Expression of Mañjushrī’s Conventional Names. Hence, the meanings of these many synonyms and the great many also mentioned in other such scriptures are one as just the basic element of the ultimate great other-emptiness, the final undifferentiable entity of basis and fruit, nature pervading space, endowed with endless uncontaminated and inseparable qualities.

Consequently, on this occasion of teaching the profound finality, aside from just different names, it is not suitable to hold that the meanings differ. You should not be fooled by what is renowned to some: “The thought of separate, separate tantras is separate, separate.”

12: Upon dispelling objections to that, indicating that it abides in fact (299)

Objection: If the final basis and fruit are undifferentiable in entity, what is the use of the path?

Answer: This is to be shown within making a distinction. That which is self-arisen pristine wisdom, ultimate truth, abiding pervasively in all does not differ in anyone as to its natural purity, but through the force of persons there are the differences of purity from adventitious defilements and of impurity due to adventitious defilements, like the fact that the sole sky—which by its own nature does not exist as entities of clouds and is purified of entities of clouds—is not purified of clouds in some areas and is purified of clouds in other areas. Therefore, it is not contradictory that just as sky that is not purified of clouds does not exist in any area, so sky that is purified of clouds does not exist in any area, but, due to the area, there is impure sky and there is pure sky. Similarly, while the naturally pure, sole, basic element of the ultimate abides together with defilements in some persons and abides without defilements in some, it is posited as the basis and the fruit through the force of the presence or the absence of defilements in persons, [but] the entity of the noumenon does not differ.

Hence, persons who have abandoned all adventitious defilements have no need to again practice true paths because they have completed training, and they have already attained the body of ultimate pristine wisdom. Persons other than them just need to practice true paths properly because although the final buddha integrally abides in them, it has not been attained because of being obstructed by adventitious defilements.

Moreover, this cultivation of the path is not for the sake of producing a body of attributes:


	because the uncompounded basic element that has an immutable nature is not fit to be produced by any causes and conditions

	and because it has abided always primordially with a spontaneous nature without needing to be produced

	and because if though existent, it needed to be produced, it most absurdly would need to be produced endlessly.



Objection: If the path does not produce the body of attributes, it is contradictory for the body of attributes to be an effect.

Answer: It is not contradictory because the attainment of a body of attributes is a separative effect. Nevertheless, it is not that the two aspects of form bodies have primordially abided integrally; they must be produced by the collection of merit.

Thus, the generally stated six causes and four conditions are included in the two—those that separate from defilements and those that produce entities. Also, the stated five effects are included in the two, separative effects and effects of production. Hence, it is necessary to realize well with the correct view that in particular the effects of the path—the buddhas of the two truths, or existent and non-existent buddhas, or buddhas that are fulfillments of one’s own welfare and of others’ welfare—abide as the two, separative effects and effects of production.

Hence, the correct view realizes the non-existence of some [object of negation] in some [basis of negation] and realizes what exists as a remainder in that [basis of negation]:


	because it realizes the difference between self-emptiness and other-emptiness

	and because it realizes the difference between (1) non-existence, non-establishment, voidness, cessation, or mere devoidness and (2) that which is the basis of those

	and because it realizes the difference between a non-affirming negative and an affirming negative, between an exclusionary elimination and an inclusionary elimination, between natural abandonment and realization

	and because of realizing well the difference between self-entity emptiness and other-entity emptiness, or empty-emptiness and non-empty emptiness, or emptiness of non-entities and emptiness that is the [ultimate] nature of non-entities [that is, emptiness that is the ultimate nature opposite from non-entities].



13: Concluding summary in the manner of an exhortation (301)

Consequently, the wise—endowed with great compassion and seeking liberation—should realize the ultimate other-emptiness, the basis of emptiness, and thereupon also teach it intensively to others because if it is not realized, the supreme original buddha is not realized, and if that is not realized, the Expression of Mañjushrī’s Ultimate Names is not realized, and if that is not realized, the body of pristine wisdom of vajradhara and the mantra vehicle are not realized, whereby the rank of a buddha bhagavān cannot be attained.

c” Indicating that the synonyms for the ultimate stated in the Mahāparinirvāṇa Sūtra and so forth are other than self-emptiness (302)

The Mahāparinirvāṇa Sūtra similarly sets forth synonyms of the ultimate, the basis of emptiness. Since it sets forth each together with reliable reasons as thoroughly beyond compounded things, for a lengthy treatment you should look at that very sūtra.

These and others speak of there being a great many synonyms for the ultimate, the basis of emptiness, one-gone-to-bliss, pure self, all-pervasive element of attributes. Moreover, fearing that here it would take too many words to write about this very profound final mode of subsistence, the basis of emptiness, pervasive element of attributes—as it is set forth in many and a great many very pure sūtras, tantras, and treatises by way of many variants of names such as gods, maṇḍalas, syllables, hand symbols, and so forth and by way of very many variants of names mentioned from the viewpoint of containing immeasurable qualities of abandonment and realization—I will not write them down. Nevertheless, since they can be realized through just the reasonings and quintessential instructions indicated above, you should, upon extensively looking into stainless definitive textual systems, understand the profound noumenon, such that the meanings of the many names are of one taste and the entities of the many aspects are of one taste. Then, you should also correctly teach it at length to others who are suitable vessels.

2’ Purpose of the synonyms of the profound great emptiness (315)

Vasubandhu’s Principles of Explanation says that there are eight purposes in teaching just one meaning with many synonyms in that way:

What are the purposes here? The purposes are eightfold; statements of synonyms are for different trainees:


	for the sake of causing understanding by some in this life or in some future life

	for the sake of indicating the meaning through a synonym, since for those who are distracted in this life a mere [single] statement would be looked down upon by others

	for the sake of causing non-forgetfulness in those whose minds are not heedful by thoroughly characterizing the meaning again and again

	for the sake of clearing away misconceptions of other meanings since many names occur for one meaning

	associating terms because in other [instances] the meaning is obscured due to there being that [many] names

	for the sake of causing those who proclaim the doctrine to become skilled in means with regard to the two—putting together an explanation of the meaning and causing understanding

	for the sake of indicating that oneself possesses individual correct knowledge of doctrine

	for the sake of generating seeds for that in others.



Since all givers of explanations bring about understanding in students through the usage of synonyms, those who have such a nature do not incur the fault of redundancy.

(c) mode of establishing an ultimate that is other than self-emptiness through setting forth the pure noumenon’s forms ranging through to the pure noumenon’s omniscience {10} (316)

This section has ten parts: brief indication of pure noumenal forms and so forth; extensive explanation associating them with mantra; how forms and so forth beyond the three realms and the three times also are similar to those; indicating that if such is not realized, buddhahood is not attained through meditating on self-emptiness; upon dispelling many scriptural contradictions [adduced] about those, delineating the mode of being; indicating that to attain those it is necessary to cease these impure aggregates; indicating that when those are attained, all profound modes of subsistence, the alternative evaṃ and so forth are attained; indicating that those very objects of attainment are other than, supreme to, and transcendent over these external and internal conventionalities; clearing away many extremes about these having to be equivalent to self-emptiness; and showing the great waves of benefit of faith in the object of attainment and so forth.

1’ Brief indication of pure noumenal forms and so forth (316)

In that way thusness, the basis of emptiness, having many synonyms is the basis primordially empty and void of all adventitious phenomena and is the pure basis. Hence, primordially pure phenomena ranging from forms through omniscience are noumenal thoroughly established forms and so forth and also forms and so on passed beyond the three realms and the three times.

Concerning that, purification is of two types—natural primordial purity and purity of adventitious defilements. Moreover, with respect to natural primordial purity, those of which [the bases of emptiness] are empty are imputational natures and other-powered natures—conventional forms and so forth—because those phenomena do not at all exist and are not established in the mode of dispositional abiding, like the child of a barren woman. The bases that are pure of those—ultimate noumenal forms and so forth—do not ever not exist because, whether conventional ones-gone-thus appear in the world or not and whether transmigrating beings realize [ultimate noumenal forms and so forth] or not, they always abide as pure forms and so forth and they abide as divine collections of ultimate pristine wisdom.

2’ Extensive explanation associating pure noumenal forms and so forth with mantra {18} (319)

This section has eighteen parts: how pure noumenal aggregates permanently abide as the five conquerors and the five pristine wisdoms; how pure noumenal sense powers abide as ultimate conqueror children; how the pure noumenal six objects abide as the ultimate female bodhisattvas; how the pure noumenal thirty-six aggregates abide as ultimate conquerors; how the pure noumenal six constituents abide as the six ultimate female ones-gone-thus; how the pure noumenal twelve links abide as the ultimate twelve grounds, twelve true meanings, and so forth; how the pure noumenal perfections abide as the ultimate shaktis, knowledge women, sky-travelers, and female seals [that is, consorts]; how all the pure noumenal emptinesses abide as ultimate deities, ultimate compassion, and ultimate bliss-emptiness; how the pure noumenal thirty-seven attributes harmonious with enlightenment abide as ultimate deities, tantras, abodes, and so forth; how all pure noumenal phenomena of the four noble truths and so forth abide as ultimate deities; indicating that impure conventional forms and so forth are not pure noumenal deities; how great scholars and adepts also spoke in that way within associating sūtras and tantras; how all pure noumenal phenomena—desire and so forth and the three times and so forth—abide as ultimate deities; how pure noumenal self, sentient being, and so forth abide as ultimate deities; how forms and so forth of natural clear light are equivalent to those indicated above; how forms and so forth that are non-fluctuating and without production and cessation are equivalent to those indicated above; indicating that those meanings are the thought of the Mother [Perfection of Wisdom Sūtras] of extensive, middling, and so forth length; and how those also abide as the mantras, tantras, maṇḍalas, seals, and so forth of the mode of subsistence.

a’ How pure noumenal aggregates permanently abide as the five conquerors and the five pristine wisdoms (319)

Concerning that, the pure basis, the pure aggregate of forms, or the aggregate of pure forms, is the ultimate deity of pristine wisdom vairochana—the mirror-wisdom. Likewise, the aggregates of pure feelings, discriminations, compositions factors, and consciousnesses are ratnasambhava, amitābha, amoghasiddhi, and akṣhobhya—the wisdoms of equality, individual analysis, accomplishing activities, and element of attributes of very pure attributes.

Similarly, pure eye, ear, nose, tongue, body, and mental [sense powers] are the ultimate deities of pristine wisdom, kṣhitigarbha, vajrapāṇi, akāshagarbha, lokeshvara, nīvaraṇaviṣhkambhin, and samantabhadra—confusion vajrī, hatred vajrī, miserliness vajrī, desire vajrī, jealousy vajrī, and selflessness yoginī.

b’ How pure noumenal sense powers abide as ultimate conqueror children (319)

Similarly, the constituents of pure forms, sounds, odors, tastes, touchables, and [other] phenomena are form constituent vajrī, sound constituent vajrī, odor constituent vajrī, taste constituent vajrī, touchable constituent vajrī, and phenomena constituent vajrī—the six, vajra form and so forth.

c’ How the pure noumenal six objects abide as the ultimate female bodhisattvas (319)

Similarly, the primordially pure six consciousnesses—eye consciousness and so forth—are kṣhitigarbha akṣhobhya, vajrapāṇi akṣhobhya, akāshagarbha akṣhobhya, lokeshvara akṣhobhya, nīvaraṇaviṣhkambhin akṣhobhya, and samantabhadra akṣhobhya, which are the alternative consciousnesses, divided by way of the six vajra sense powers, the six vajra consciousnesses. Similarly, the six pure contacts—contact upon the aggregation of the eye [sense power, a visible form, and an eye consciousness] and so forth—are included in the ultimate aggregate of compositional factors, just as the six conventional contacts are included in the conventional aggregate of compositional factors. The primordially pure six feelings—feeling that has the condition of contact upon the aggregation of the eye [sense power, a visible form, and an eye consciousness] and so forth—are kṣhitigarbha ratnasambhava, vajrapāṇi ratnasambhava, akāshagarbha ratnasambhava, lokeshvara ratnasambhava, nīvaraṇaviṣhkambhin ratnasambhava, and samantabhadra ratnasambhava, which are the alternative feelings, the six vajra feelings.

d’ How the pure noumenal thirty-six aggregates abide as ultimate conquerors(319)

Similarly, the holy bhagavān Lokeshvara [Kalkī Puṇḍarīka] speaks of thirty-six ultimate noumenal aggregates that are other than external and internal conventional phenomena. Hence, ultimate noumenal pure discriminations of the eye, ear, nose, tongue, body, and mind are kṣhitigarbha amitābha, vajrapāṇi amitābha, akāshagarbha amitābha, lokeshvara amitābha, nīvaraṇaviṣhkambhin amitābha, and samantabhadra amitābha, which are the alternative discriminations, the six vajra discriminations. Similarly, ultimate noumenal pure compositional factors of the eye, ear, nose, tongue, body, and mind are kṣhitigarbha amoghasiddhi, vajrapāṇi amoghasiddhi, akāshagarbha amoghasiddhi, lokeshvara amoghasiddhi, nīvaraṇaviṣhkambhin amoghasiddhi, and samantabhadra amoghasiddhi, which are alternative compositional factors, the six vajra compositional factors. Similarly, naturally pure forms of the eye, ear, nose, tongue, body, and mind are kṣhitigarbha vairochana, vajrapāṇi vairochana, akāshagarbha vairochana, lokeshvara vairochana, nīvaraṇaviṣhkambhin vairochana, and samantabhadra vairochana, which are alternative form aggregates, the six vajra form aggregates. Similarly, the primordially pure six pristine wisdoms of the eye, ear, nose, tongue, body, and mind are kṣhitigarbha vajrasattva, vajrapāṇi vajrasattva, akāshagarbha vajrasattva, lokeshvara vajrasattva, nīvaraṇaviṣhkambhin vajrasattva, and samantabhadra vajrasattva, which are alternative pristine wisdom aggregates, the six vajra pristine wisdom aggregates.

Primordially pure six discriminations, six compositional factors, six forms, and six pristine wisdoms are mentioned in various scriptures in this fashion. At this point I have finished the diversion [on the thirty-six aggregates.]

e’ How the pure noumenal six constituents abide as the six ultimate female ones-gone-thus (321)

Now let us reconnect to the bases of exposition that were being explained earlier [before the diversion on the thirty-six aggregates]. That which is the naturally pure earth constituent is buddhalochanā; similarly, the constituents of water, fire, wind, space, and consciousness are māmikī, pandaravasinī, tārā, vajrad-hātvīshvarī, and vishvamātā. The noumenal thoroughly established aggregates, constituents, and so forth that are bases empty of imputational and other-powered aggregates, constituents, and so forth are primordially pure and thoroughly pure aggregates, constituents, and so forth.

f’ How the pure noumenal twelve links abide as the ultimate twelve grounds, twelve true meanings, and so forth (321)

Similarly, the twelve—ultimate noumenal ignorance and so forth, the bases empty of conventional ignorance and so forth included in imputational natures and other-powered natures—are twelve aspects of true meaning:


	the twelve ultimate grounds

	the twelve—abode and so forth

	the entities of the four exalted bodies

	the qualities of the four vajras

	the twelve faces



and so forth.

Furthermore, Kalkī Puṇḍarīka’s Stainless Light says that the entities of the twelve aspects of true meaning abide without difference in buddhas and sentient beings, but due to having separated or not having separated from adventitious defilements upon having stopped or not having stopped the winds of the twelve time-cycles, there is the difference that [buddhas] have attained these and [sentient beings] have not attained these.

Also, Kalkī Puṇḍarīka’s Stainless Light speaks of ignorance and so forth that are the twelve aspects of true meaning, qualities of the four vajras, which are the birthplaces of ultimate mantras; these are to be understood as pure ignorance and so forth. Because conventional ignorance and so forth are adventitious defilements, they are not pure.

Therefore, you should understand the distinction of the two truths also with regard to the twelve links and thereupon know that the non-existence of that in whatsoever, the purity of that, and the basis of purity are the meaning of the twelve links.

g’ How the pure noumenal perfections abide as the ultimate shaktis, knowledge women, sky-travelers, and female seals [that is, consorts] (323)

Similarly, if you know the divisions of the three natures and the two truths with regard to the perfections of giving and so forth, you will not be obscured with respect to the subduer’s word. Concerning this, the perfections included among other-powered natures and true paths that are bases empty of imputational natures are conventional compounded phenomena and, therefore, are not established in the dispositional mode of subsistence. The perfections of giving and so forth that are bases primordially pure of those [imputational natures and conventional compounded phenomena] and are included in the noumenal thoroughly established nature are said to be just deities of ultimate pristine wisdom such as the ten shaktis, the ten lady sky-travelers, and so forth. And moreover, those are said to be the final ten seals [that is, consorts]—six, three, and one. Therefore, you should know that the meaning of pure and thoroughly pure noumenal perfections of giving and so forth is that they are naturally and spontaneously established deities.

h’ How all the pure noumenal emptinesses abide as ultimate deities, ultimate compassion, and ultimate great bliss-emptiness {5} (323)

This section has five parts: delineating well all emptinesses as the two, self-emptiness and other-emptiness; how, from among those, all that are bases of emptiness abide as ultimate deities, ultimate compassion, and so forth; how, when such is realized, they are realized as the middle or central point avoiding the two extremes, as the androgynous, as voidness of example, and as the third category; upon dispelling many wrong ideas mistaken about those, indicating the meaning in accordance with the mode of being; and indicating as twofold the modes of all whatsoever emptinesses that have been set forth.

1” Delineating well all emptinesses as the two, self-emptiness and other-emptiness (323)

Similarly, the stated eighteen and twenty emptinesses are included in sixteen. [The Differentiation of the Middle and the Extremes by] the holy conqueror Maitreya says:

1. The emptiness of the enjoyer is of the internal sense-spheres, which are the enjoyers [or partakers] of objects.

2. The emptiness of the enjoyed is of the external sense-spheres, which are the objects enjoyed.

3. The emptiness of the external and the internal is of their body, the abode of those two—the enjoyer and the enjoyed.

4. The emptiness of the great is of the basis of the abode, the vast world of the environment.

5. By what are the internal sense-spheres and so forth seen as empty in those ways? A knower of emptiness sees [them as empty]. The emptiness of that is the emptiness of emptiness. Hence, this indicates that a consciousness realizing emptiness is emptiness. Expositions in some other way are not the thought of the conquerors.

6. Similarly, how are they seen? They are seen in the aspect of the ultimate. The emptiness of that is the emptiness of the ultimate. This also indicates that a consciousness seeing the aspect of the ultimate is emptiness; it does not indicate that the ultimate is self-empty.

7-8. Those for the sake of which bodhisattvas practice also are emptiness; these are of eight aspects. Bodhisattvas’ practice for the sake of attaining compounded and uncompounded virtues are the emptiness of the compounded and the emptiness of the uncompounded.

9. Bodhisattvas’ practice for the sake of always helping sentient beings is the emptiness of what is beyond limits.

10. Bodhisattvas’ practice for the sake of not forsaking cyclic existence is the emptiness of what has no beginning and no end.

11. Bodhisattvas’ practice for the sake of never exhausting virtue is the emptiness of the non-forsaken.

12. Bodhisattvas’ practice for the sake of also purifying the natural lineage is the emptiness of the nature.

13. Bodhisattvas’ practice for the sake of attaining a buddha’s marks and beauties is the emptiness of own-characteristics. The description of this with respect to compounded [buddha] characteristics does not accord with the conqueror’s thought because it is set forth in agreement with this in the Glorious Thorough Union Tantra.

14. Bodhisattvas’ practice for the sake of attaining a buddha’s attributes is the emptiness of all attributes.

15. Concerning that, because all things included among persons and phenomena do not at all exist and are not established in the mode of subsistence, they are empty of their own entities; they do not appear to a consciousness of conventional emptiness and the conventional mode of subsistence. The basis of the emptiness of those phenomena—the noumenal entity abiding forever—is not empty of itself, but is empty of all adventitious phenomena, due to which it appears to a consciousness of the ultimate, the basis of emptiness, and the mode of subsistence. Thus, the fifteenth emptiness, the emptiness of non-entities, is the meaning of the frequent statement,f “The non-existence of something in something is the emptiness of that.” This which is the self-entity emptiness [or emptiness of its own entity] is the conventional self-emptiness.

16. The sixteenth, the emptiness that is the [ultimate] nature of non-entities [that is, the emptiness that is the ultimate nature opposite from non-entities] is the meaning of the frequent statement, “That which is the remainder in [place of ] that always exists here.” This which is the other-entity emptiness [or emptiness of other entities] is the ultimate other-emptiness.

These meanings are also stated in the monarch of tantras, the Supplement to the Thorough Union Tantra, and in Vasubandhu’s Commentary on (Maitreya’s) “Differentiation of the Middle and the Extremes.” The establishment of the divisions of emptiness, which is set forth in the Glorious Thorough Union Tantra, also is stated by the conqueror Maitreya in his root text and by the holy great scholar, the master Vasubandhu, in his Commentary on (Maitreya’s) “Differentiation of the Middle and the Extremes.” Since the glorious great vajradhara set this forth well in profound Highest Yoga Tantras, which are the finality of the great middle, do not follow after the bad widespread mistake that the Differentiation of the Middle and the Extremes is mind-only.

This is intensively taught in a great many central texts of the great middle such as the Superior Aṅgulimāla, the Mahāparinirvāṇa Sūtra, Maitreya’s Sublime Continuum of the Great Vehicle and Asaṅga’s commentary, Vasubandhu’s Great Commentary on the Mother, and so forth. Moreover, Maitreya’s Differentiation of the Middle and the Extremes speaks of the character of emptiness, which is equivalent to thusness and so forth. That which is the basal nature of the non-existence and the non-establishment—in the mode of subsistence—of the entities of duality (apprehended-object and apprehending-subject and so forth) is the character of the ultimate emptiness.

This emptiness, which is thus equivalent to the element of attributes and so forth, is the meaning of the emptiness of non-entities, other-entity emptiness, and non-empty emptiness mentioned again and again in stainless scriptures. Mere self-emptiness does not fulfill its role. Why? It is because that which is the ultimate emptiness not only clears away the extreme of existence but also clears away the extreme of non-existence—“not existent and not non-existent”—whereas self-emptiness does not clear away the extreme of non-existence. Concerning this, whereas conventional phenomena do not at all exist in the mode of subsistence, the extreme of existence is the superimposition that they do. Whereas the partless, omnipresent pristine wisdom of the element of attributes always abides pervading all, the extreme of non-existence is the deprecation that it does not exist and is not established and is empty of its own entity. That which is the middle devoid of those extremes is the basis devoid of all extremes such as existence and non-existence, superimposition, and deprecation, permanence and annihilation, and so forth, due to which it is the final great middle. It is non-material emptiness, emptiness far from an annihilatory emptiness, great emptiness that is the ultimate pristine wisdom of superiors, five immutable great emptinesses, six immutable empty drops, a which is the supreme of all letters, buddha earlier than all buddhas, primordially released one-gone-thus, causeless original buddha, aspectlessness endowed with all aspects—insuperable and not fit to be abandoned. Not to be deprecated, it is the inconceivable element of attributes beyond phenomena of consciousness and not in the sphere of argument; it is to be realized in individual self-cognition by yogis.

Consequently, those who come to the conclusion that:


	the “middle” is solely designated to the mere voidness of all extremes

	“even the middle is empty of the middle”

	“even the ultimate is empty of the ultimate”



and so forth do not accord with the thought of the conqueror because, for the character of the emptiness that is the final mode of subsistence, the mere emptiness of non-entities is not sufficient. Rather, the emptiness that is the [ultimate] nature of non-entities [that is, emptiness that is the ultimate nature opposite from non-entities] is required. Also, Vasubandhu’s Commentary on the “Extensive Mother,” the “Twenty-five Thousand Stanza Perfection of Wisdom Sūtra,” and “Eighteen Thousand Stanza Perfection of Wisdom Sūtra” calls the ultimate nature that is empty of adventitious imputational conventionalities and is opposite from conventionalities the nature of non-entities, and thereupon says that this is also the perfection of wisdom of the undifferentiable entity of basis and fruit. From this also, it is established that the profound emptiness that is a synonym of the ultimate noumenon is other-emptiness.

Similarly, the honorable Superior Nāgārjuna in his middle way Stages of Meditation speaks of emptiness of production and disintegration as self-emptiness, emptiness of non-entities, and then speaks of other-emptiness, emptiness that is the [ultimate] nature of non-entities [that is, emptiness that is the ultimate nature opposite from non-entities], of the unproduced; it is supreme, ultimate, and other than the former.

Thus, adding to the sixteen [emptinesses] the emptiness of the unapprehendable and the emptiness of nature, there are eighteen. By adding the emptiness of its own entity and the emptiness of other entities, there are twenty. The latter two indicate self-emptiness and other-emptiness. The emptiness of nature also indicates the nature that is the basis of emptiness of phenomena—the nature of the noumenal ultimate pristine wisdom of individual self-cognition.

Consequently, the delineations of suchness in the pure central texts teaching the profound mode of subsistence, the statements of “not existing, not not existing” or “passed beyond existence and non-existence” or “devoid of the extremes of existence and non-existence” and so forth mean that self-empty phenomena are not existent, and the ultimate noumenon—the basis of emptiness—is not non-existent. This is how you should understand the meaning of the statements of not existing, not not existing, and so forth. If they are seen this way, you perceive the meaning of great import.

Since the ultimate’s own entity is even very established, it is not non-existent, and imputational things, which are other than that, do not arise or do not exist. Hence, one needs thoroughly pure wisdom knowing in this way the meaning of not not existing and not existing.

This is also equivalent to the statement in the Glorious Vajra Garland Tantra that a rational consciousness of meditative equipoise [realizing thusness] intensively perceives. Therefore, these texts also teach that the ultimate is not self-emptiness.

Concerning this, the ultimate’s own entity is the self-arisen pristine wisdom of one-gone-to-bliss because the holy superior Vajragarbha says at length that the ultimate truth—knowing itself by itself, devoid of the extremes of existence and non-existence—has a nature that is beyond the phenomena of dependent-arising, does not deteriorate from its own entity, and is not empty of its own entity. These and others indicate the thusness having the one taste of non-conceptual pristine wisdom—primordially naturally peaceful, without proliferations—the suchness beyond dependently arisen phenomena.

Consequently, the proposition that all twenty emptinesses are self-emptinesses is not the meaning of the great thought of the conquerors because:


	the ultimate truth

	the natural lineage

	all attributes that are qualities of the body of attributes

	the emptiness of nature

	the emptiness of the nature of non-entities

	and the emptiness of other entities



are emptinesses but are not self-emptinesses. About this, because the enjoyer, enjoyed, and so forth are empty of their own respective entities, they are that which is non-existent there; they are not established as anything and do not exist even a little. The element of attributes—the basis empty of those phenomena—is what remains; it really exists. Hence, you definitely should look at the holy honorable superior Asaṅga’s extensive statement of this in the Grounds of Bodhisattvas. Moreover, the holy honorable superior Nāgārjuna also says that deciding that all are just self-empty has great fault.

2” How, from among those [emptinesses], all that are bases of emptiness abide as ultimate deities, ultimate compassion, and so forth (334)

The statements in the precious tantras that the sixteen emptinesses are indicated by “The pillars which are the sixteen emptinesses,” “The arms are the sixteen emptinesses,” and also the sixteen lotus petals, sixteen cemeteries, sixteen external parts of the maṇḍala, and so forth have the meaning of the letter e, the source of attributes, bhaga, space-constituent, lion throne, and so forth, and hence they are not in consideration of self-emptiness, emptiness of non-entities, but are distinctions by way of aspect with regard to the ultimate—the basis of emptiness, the natural lineage, emptiness that is the [ultimate] nature of non-entities, emptiness of other entities, and non-empty emptiness.

Moreover, the holy bhagavān Avalokiteshvara [Kalkī Puṇḍarīka speaks of a progression of increasingly profound emptinesses]. To realize the meaning of these just as they are, it is necessary to realize well the meaning of the noumenon endowed with all aspects, which is other than external and internal conventionalities.

3” How, when such is realized, they are realized as the middle or central point avoiding the two extremes, as the androgynous, as the voidness of example, and as the third category (334)

When that is realized, the profound meaning of the middle devoid of extremes is also realized because that is not exhausted as a mere non-affirming negative or mere elimination that is just a voidness of extremes but is established as the center, middle, or inclusionary elimination that has abandoned the two extremes and is a third category. The great scholar, the master Bodhibhadra’s Connected Explanation of (Āryadeva’s) “Compilation of the Essence of Wisdom” says, “‘Not existent and not non-existent’ is mentioned because of being a third category.” The Questions of Kāshyapa in the Pile of Jewels Sūtra also says that the meaning of the middle, the noumenon, and the center that has abandoned the two extremes has the meaning of a third category. The holy conqueror Maitreya says in his Differentiation of Phenomena and Noumenon that just this is the character of non-conceptual pristine wisdom.

Moreover, Vasubandhu’s Commentary on (Maitreya’s) “Differentiation of the Middle and the Extremes” clarifies the meaning of the middle free from the extremes that is stated in the Pile of Jewels Sūtra, clearing away the assertion by some that a center devoid of the extremes is not established. Likewise, others’ non-assertion of a center is also mistaken. Since the meaning of the term madhya is the internal, the between, or the center, it means that the profound element of attributes is not any extreme but is the center or middle. The meaning of the statements that it is a third category is also this, and the meaning of the statements that it is the androgynous state is also this, as is the meaning of its having passed beyond worldly examples, because a third category of a dichotomy lacking the fallacies of internal contradiction does not occur among conventional truths. Also, it should be known that this has the same meaning as the statement also by the holy Lokeshvara [Kalkī Puṇḍarīka] that because the profound suchness is the center or a third category, an example for it does not occur in the world.

4” Upon dispelling many wrong ideas mistaken about those, indicating the meaning in accordance with the mode of being (337)

Objection: If so, then it contradicts the consensus that—for dichotomies such as existence and non-existence, existing as an effective thing and not existing as an effective thing, existing as a form and not existing as a form, and so forth—there are no third categories.

Answer: That is true, but those are fashioned in terms of just conventionalities, whereas the ultimate is not any pole of a dichotomy such as existing or not existing, and so forth. This is because such is well pronounced as in, “passed beyond existence and non-existence,” “not existing and not not existing,” “principal which is the extinction of effective things and non-effective things,” and:

Therefore, buddha is not an effective thing,

And also not in the manner of a non-effective thing.

and, “Released from form and non-form,” and so forth.

Hence, those who propound that all objects of knowledge are limited to the two, existing as an effective thing and not existing as an effective thing, are reduced to only not having realized the ultimate mode of subsistence, since although it is an object of knowledge, it does not either exist as a thing or not exist as a thing. Consequently, it is also established as just a third category and the center or middle.

Objection: If the ultimate is an object of knowledge, this contradicts [Shāntideva’s] statement, “The ultimate is not an object of activity of an awareness,” and the statement:

Since the noumenon is not an object to be known,

It cannot be known.

Answer: There is no fault because those are in consideration that:


	[the ultimate] is not an object of activity of an awareness that is a consciousness

	[the ultimate] cannot be known by a consciousness.



It is not that [the ultimate] is not an object of a pristine wisdom because it is said, “It is an object of activity of individual self-cognizing pristine wisdom,” “It is just an object of those perceiving the ultimate,” “Because of not being matter, it is knowledge of oneself,” “Because of not being matter, it is just self-knowledge,” “Containing all self-knowledge and other-knowledge,” and:

Self-knowing great bliss itself

Knowing itself becomes enlightened.

and:

Because bodhisattvas realize this thusness,

Buddha calls them “ones-gone-thus.”

and the final emptiness is said again and again to be an entity of compassion and the mind of enlightenment. Therefore, although the profound element of attributes—the center having abandoned the two extremes—is not an object directly known by consciousness, it is an object directly known by pristine wisdom, because it is the five aspects of self-arisen pristine wisdom and because it is also directly realized by other-arisen correct pristine wisdom. In that way, the omnipresent element of attributes—the basis devoid of all extremes such as existence and non-existence, and so forth—is the buddha that is the mode of subsistence.

Objection: This incurs the fault that if buddha is taken as “existing” or “not existing,” one falls to an extreme of existence and non-existence.

Answer: Here with respect to being devoid of the extremes of existence and non-existence there are two types:


	On the occasion of intense meditative equipoise on the profound noumenon, all proliferations of existence and non-existence and so forth are discarded, and it is without proposition, inconceivable, and unpredicable.

	On the occasion of delineating—during the state subsequent to meditative equipoise and so forth—how the mode of subsistence is, if one distinguishes that the existent “exists” and the non-existent “does not exist” in accordance with the mode of subsistence [that is, in accordance with the fact], there is no fault.



However, if the reverse [of either of these] is done, then it would incur the fault of falling to an extreme.

Here, the meaning of the statement that buddha is not existent and also is not non-existent is said to be that buddha is not existent for mind and is not non-existent for pristine wisdom. [This can be seen] from the fact that Maitreya’s Ornament for the Great Vehicle Sūtras exemplifies this with:

Like the quiescence of heat in iron

And of a disease of dimness in the eye,

Do not say that buddha

Exists for mind and does not exist for pristine wisdom.g

When iron cools, the heat is not existent and the iron itself is not non-existent, and when a fault in the eye becomes non-existent, dim-sightedness is not existent and the eye itself is not non-existent. Consequently, although “not existent and not non-existent” appear to be a combination of contradictions, such is the mode of and reasons for the absence of the fallacy of contradiction when analyzed well.

Otherwise, in accordance with the assertions of some persons, although the existence of a certain phenomenon is refuted, it is not established as non-existent, and although its non-existence is refuted, it is not established as existing, saying, “Buddha is not existent and buddha is also not non-existent,” and “All conventional phenomena are not existent and are also not non-existent,” and so forth. Such does not accord with the thought of the conquerors and also contradicts the meaning:


	because existence and non-existence are mutually direct contradictories

	and the negation of a negation has the nature of an affirmation

	and because a double negation serves as the actual one

	and because [a double negation] is also not not an established base.



Objection: Well then, this contradicts your earlier proof that the buddha of the mode of subsistence is the center that has abandoned existence and non-existence and is a third category.

Answer: There is no fallacy because the earlier [presentation] was done in terms of abandoning the extremes of existing or not existing as things such as forms and so forth, whereas here the voidness of extremes itself [is considered] in terms of existing or not existing in the mode of subsistence. If you understand it that way, you will realize that it just does not contradict:


	the statement of not falling to any extreme of existence and non-existence and so forth

	and the statement that the voidness of extremes itself forever exists in the mode of subsistence



because the basis that is devoid of all extremes of existence and non-existence and so forth is the buddha of the profound mode of subsistence.

Objection: Due to the reason that the noumenon and buddha are not established as objects of knowledge, they do not exist, and those are also not non-existent.

Answer: In that case, there would be the great absurdity that all that do not occur among objects of knowledge, such as the horns of a rabbit and so forth, would not be non-existent.

Moreover, the assertion that the noumenal buddha does not exist as an object of knowledge is greatly intractable among annihilatory views—an awful, huge, sinful view. Since there are these many statements speaking of the way that buddha exists in the mode of subsistence, they should not be deprecated.

Objection: In consideration that buddha is not ultimately existent and is not conventionally non-existent, it is said that [buddha] is not existent and is not non-existent.

Answer: Since some think this, let us respond. Here the buddha that is not ultimately existent and is conventionally existent is not the final buddha because the final body of attributes does not exist as any conventional phenomenon and always abides as the entity of ultimate thusness. Consequently, the body of attributes that is the final buddha is the limit of reality and hence is the finality of existence and the finality of truth because it ultimately exists and is ultimately true. This should be understood by the fact that bhūtakoṭi is used here for finality of existence and finality of truth. That is final buddha, and in consideration of this the supramundane victor extensively says, “That which is not true is not thusness. That which is not thusness is not the matrix-of-one-gone-thus.”

Objection: Since truth does not exist in any phenomenon, the ultimately true does not occur.

Answer: That is not so. If something is not true conventionally, it is not suitable as a conventional truth, and hence that which is a conventional truth is conventionally true and is not ultimately true. Just so, if something is not true ultimately, it is not suitable as an ultimate truth, and hence that which is an ultimate truth is ultimately true and is not conventionally true. Furthermore, that which is the ultimate truth is ultimately true.

Similarly, conventional truths are not really true, and if, though unproduced, it is refuted that they are produced conventionally, it would incur fault, because Jñānagarbha’s Two Truths refutes such, as do other passages.

Objection: Although final buddha exists in fact, if it is viewed as existing, one would fall to an extreme because the King of Meditative Stabilizations Sūtra says:

Both existence and non-existence are extremes.

Pure and impure are also extremes.

Hence, having thoroughly abandoned the two extremes,

The wise do not dwell even in the center.

and Nāgārjuna’s Fundamental Treatise on the Middle, Called “Wisdom” also says:

“Existence” is a holding to permanence

“Non-existence” is a view of nihilism.

Therefore, the wise do not abide in either

Existence or non-existence.

Answer: Those statements are on the occasion of conclusive setting in profound meditative equipoise free from all proliferations, such as existence and non-existence and so forth, but here this is an occasion of differentiating existence and non-existence, whereby there is no fault. Similarly, if one views or apprehends existence and non-existence and so forth, the basic element of quiescence is not seen, and hence profound meditative equipoise free from all proliferations is needed in order to see that basic element.

Similarly, on occasions of delineations within distinguishing permanence and impermanence, thusness—the pervasive, omnipresent, partless, pristine wisdom free from singular and plural moments—is posited as permanent, stable, everlasting, eternal, and immutable, and all phenomena that are not beyond momentariness are posited as having the attributes of impermanence, instability, non-everlastingness, and mutability. However, on occasions of conclusive profound meditative equipoise, non-proliferation of anything such as permanence, impermanence, and so forth is necessary. Also, the statements in many other pure central texts that [the noumenon] is free from all proliferations such as existing and not existing, pleasure and pain, truth and falsity, permanence and impermanence, empty and non-empty, clean and unclean, peaceful and unpeaceful, void and not void, having and not having self, having and not having production and cessation, having and not having signs, having and not having contamination, virtuous and non-virtuous, supramundane and non-supramundane, passed beyond and not passed beyond consciousness and logic, passed beyond and not passed beyond dependent-arising, and so forth are in consideration of conclusive profound meditative equipoise. Hence, those sources are not suitable to damage contexts of individual conceptualization distinguishing existence and non-existence, and so forth. Consequently, those who wish to be skilled in the thought of the scriptures should not conflate and confuse the thoughts of those individual occasions.

Similarly, that:


	a non-fallacious combination of contradictions does not occur

	a third category does not occur with regard to direct contradictories [that is, with respect to dichotomies]

	objects of knowledge are limited to the two, effective thing and non-effective thing



and so forth are in terms of conventionalities, but ultimate truths are not included in any of those.

5” Indicating as twofold the modes of all whatsoever emptinesses that have been set forth (346)

In that way, the meaning of the intensively pure and thoroughly pure eighteen emptinesses is the eighteen emptinesses of intensive purity and thorough purity—the noumenal thoroughly established eighteen emptinesses, those which are the bases of the intensive purity and thorough purity of imputational and other-powered emptinesses. The eighteen emptinesses set forth in the Vajra Garland Tantra are described as emptinesses by way of conceiving and apprehending these. Fearing that it would take too many words, I have not written about it.

i’ How the pure noumenal thirty-seven attributes harmonious with enlightenment abide as ultimate deities, tantras, abodes, and so forth (346)

Similarly, the meanings of the intensively pure and thoroughly pure thirty-seven attributes harmonious with enlightenment also are the noumenal thoroughly established thirty-seven attributes harmonious with enlightenment, which are the bases of purity of imputational and other-powered attributes harmonious with enlightenment. These are said to be the thirty-seven syllables—which are the foundational basis of the profound monarch of tantras [the Guhyasamāja Tantra]—and gods of ultimate pristine wisdom.

Here also, if you understand the division of the two truths, you will not be obscured with respect to the subduer’s word. Concerning this, the natural fundamental yoginīs are the attributes harmonious with enlightenment that are included in ultimate true cessations—entities of the matrix-of-one-gone-to-bliss abiding pervasively like space in the external and also in the body. The yoginīs included in form bodies and the attributes harmonious with enlightenment that are included in true paths are conventionalities—compounded adventitious phenomena. When in this way conventional true paths have purified all adventitious defilements, the primordially and spontaneously abiding body of attributes, one attains an essence of limitless qualities such as the twelve aspects of true meaning—abode and so forth—inherently established as the basis of those. This is a correct meaning of great significance.

Similarly, the glorious holy Vajrapāṇi also indicates that the phenomena of the class of enlightenment also are the ultimate, true cessation—primordially naturally pure because of being the body of attributes indivisible from the final nature body.

Similarly, in very many [tantras] such as the thirty-six monarchs of tantra having the nature of the thirty-seven deities—ka-vajra, kha-vajra, and so forth—even all whatsoever collections of deities, which are said to be the phenomena in the class of enlightenment, are attributes of qualities that are:


	isolated from and empty of imputational and other-powered phenomena

	the noumenal thoroughly established nature which is the pure basis

	naturally clear light

	naturally spontaneous

	naturally unproduced

	naturally separate from defilements

	the natural or intrinsic boy

	great bliss

	great emptiness

	endowed with all aspects

	possessing all good qualities.



The composite of these is called the body of attributes, and the aggregation of them is called the aggregate of attributes.

Furthermore, the seventy-two goddesses of the glorious great saṃvara are said to be the ultimate ten perfections, five alternative aggregates, five alternative elements, twelve noumenal objects and subjects, and the five faculties, five powers, ten grounds, ten powers, and ten faculties of true cessations. The monarch of tantras [the Kālachakra Tantra] says:

The goddesses are to be purified also by the lords of conqueror-children endowed with power over directions and glory—

Giving and so forth, alternative aggregates, elements, objects and subjects, five faculties and so forth.

Here, with respect to “are to be purified”:


	Those which are bases to be purified are included in true cessations.

	Those which are defilements to be purified are included in sufferings and origins.

	Those which are means of purification are included in true paths.

	Those which are fruits of purification are the attainments of true cessation that have been primordially established.



This mode should be understood from profound exalted quintessential instructions. Therefore, here it is necessary to know the difference between true cessations and attaining true cessations, just like the difference between the body of attributes and attaining the body of attributes.

Similarly, [this difference] exists with regard to all those of equivalent meaning stated through many synonyms—natural lineage, nature body, matrix-of-one-gone-to-bliss, ultimate, thusness, limit of reality, buddha-nature, great nirvāṇa, ahaṃ, evaṃ, great mother, mahāmudrā, and the ultimate deities, mantras, tantras, hand gestures, maṇḍalas, and so forth of hevajra, chakrasaṃvara, guhyasamāja, and so forth.

j’ How all pure noumenal phenomena of the four noble truths and so forth abide as ultimate deities (352)

Similarly, the bhagavān—in the maṇḍala of the element of attributes lord of speech—speaks of the twelve grounds, the twelve perfections, the twelve faculties, the twelve concentrative retentions, and the four individual correct knowledges as goddesses of self-arisen pristine wisdom. Moreover, in many other profound modes of mantra such as hevajra, kālachakra, and so forth alternative attributes that are qualities such as the four noble truths, the concentrations, the immeasurables, and so forth are said to be noumenal deities. Having understood the division of the two truths and so forth in these very many statements, you should know that naturally pure attributes are in consideration of ultimate attributes.

Concerning this, ultimate attributes are attributes that are bases of the absence of inherent nature, the eighty-four thousand bundles of attributes, the ten powers and so forth—the great seal in which basis and fruit are one undifferentiable entity, the source of attributes that has the nature of the lady perfection of wisdom, and the land of the body of attributes. Moreover, the holy bhagavān Avalokiteshvara’s [that is, Kalkī Puṇḍarīka’s] statement that attributes not having the nature [of compounded things]—the ultimate ten powers and so forth—arise [refers to] a self-arisen mode of arising without the fallacies of a combination of contradictions, beyond a worldly example. Because other-arisen pristine wisdoms—such as the ten powers and so forth arisen from the power of their transformative magnificence and from the power of meditation—are compounded, they are not the element of attributes which is the nature of vishvamātā, kālachakra, and so forth. Hence, in this way you need to know the difference between self-arisen with respect to the element of attributes which is the source of attributes [on the one hand] and other-arisen with respect to compounded pristine wisdom [on the other hand].

Fearing it would take too many words, I have not written down the statements in profound secret mantra texts that primordially pure phenomena such as the noumenal thoroughly established four noble truths and so forth which are bases empty of conventional truths—that is to say, other-powered natures which are bases empty of imputational natures—are many forms of collections of deities of self-arisen pristine wisdom. They are just included in the statement, “not empty of the attributes of inconceivable qualities more numerous than the sands of the Ganges.”

k’ Indicating that impure conventional forms and so forth are not pure noumenal deities (354)

Hence, with the correct view you should realize that the primordially naturally pure is just pure and also realize that the impure is just impure. Concerning that, the impure are all the forms and so forth included within adventitious defilements. This clears away the assertion by some that the meaning of being pure is to be empty of its respective entity because although all phenomena of apprehended-object and apprehending-subject, which have a nature of the two obstructions, are empty of their own respective entities, they are not pure. Consequently, with good differentiation to realize being and not being primordially naturally pure, it is necessary to realize the difference between the matrix-of-one-gone-to-bliss and adventitious defilements, and it is also necessary to realize well their modes of being empty.

l’ How great scholars and adepts also spoke in that way within associating sūtras and tantras (355)

This establishment of the thought of profound sūtra and mantra to be one without contradiction is set forth also by the glorious master Nāropāda, who achieved the great seal.

m’ How all pure noumenal phenomena—desire and so forth and the three times and so forth—abide as ultimate deities (357)

Also, in many forms it is stated that primordially pure noumenal hatred and so forth are goddesses of self-arisen pristine wisdom. The glorious Hevajra Tantra says that primordially pure hatred and so forth are goddesses of self-arisen pristine wisdom. Other upon other tantras also state that naturally pure ultimate hatred and so forth are gods of self-arisen pristine wisdom, “The great offering [god] is great desire,” and so forth.

Similarly, the meaning of the statements that the compounded, the three times, and so forth are pure should also be understood through the meaning of “Endowed with all aspects, unaspected,” “Realizer of the three times as timeless,” and so forth. [This is to be done] from the quintessential instructions of the glorious tenth grounders.

n’ How pure noumenal self, sentient being, and so forth abide as ultimate deities (358)

Similarly, the meaning of the purity and of the thorough purity of self, sentient being, ranging through to perceiver also can be realized through the finality of self, thusness self, pure self, and so forth indicated earlier. The Mahāparinirvāṇa Sūtra translated by Hlay-da-wa also speaks of the meaning of great living being, vajra living being or noumenal living being, alternative living being or pure living being, and so forth.

o’ How forms and so forth of natural clear light are equivalent to those indicated above (358)

Similarly, it says, “Because forms are naturally clear light, they are pure, without the thorough afflictions,” and so forth.

p’ How forms, and so forth, that are non-fluctuating and without production and cessation are equivalent to those indicated above (358)

And its application of this through to omniscience with “The absence of transference and bridging the gap in forms is purity,” and so forth, has the same import as speaking of noumenal forms through to noumenal omniscience.

Fearing it would take far too many words, I have not written down the others, but these will be easily realized through the existence of quintessential instructions differentiating well that of which something is pure and that which is the basis of purity.

q’ Indicating that those meanings are the thought of the mother [perfection of wisdom sūtras] of extensive, middling, and so forth length (359)

[Vasubandhu’s] Commentary on the Extensive, Middling, and Eighteen Thousand Stanza Mothers says that that which is the basis empty, devoid, and pure of imputational and imputed form and so forth is the meaning of the primordial natural purity of noumenal thoroughly established form and so forth. For an extensive [exposition] you need to look at that Great Commentary itself.

r’ How those also abide as the mantras, tantras, maṇḍalas, seals, and so forth of the mode of subsistence (361)

Just as all primordially naturally pure noumenal forms and so forth are in this way noumenal deities, so all of them also abide naturally and spontaneously as mantras, tantras, maṇḍalas, seals, and so forth.

3’ How forms and so forth beyond the three realms and the three times also are similar to those (361)

Moreover, those are also said in the Mother [Perfection of Wisdom Sūtras] to be aggregates, constituents, sense-spheres, and so forth beyond the three realms and the three times. On the occasion [of the topic] of dedication in [the section on] knowledge of the path [the Mother Sūtras] apply this through to omniscience. And correlating these with the non-deteriorating noumenon and always abiding in neutrality, they also say that those are not to be dedicated—applying this through to omniscience and also correlating these with the non-deteriorating noumenon and always abiding in neutrality. The protector Maitreya condenses these in “Not included in the three realms.”

It is said that because these are the same as:


	forms and so forth [described] in the Chapter on Purity indicated earlier (357)

	noumenal forms and so forth

	and the limitless collections of mantric gods of the mode of subsistence,



these are the profound emptiness that is far from an annihilatory emptiness and an emptiness of materiality.

4’ Indicating that if such is not realized, buddhahood is not attained through meditating on self-emptiness (362)

Consequently those who assert that there is no profound other-emptiness exceeding emptiness of [objects’] own respective entities are far from the thought of the conqueror because through many aspects it is said that there also exists a profound emptiness other than self-emptiness.

5’ Upon dispelling many scriptural contradictions [adduced] about those, delineating the mode of being (363)

Objection: If the element of attributes, thusness, limit of reality, and so forth are not self-empty, what is the thought of the extensive statements in the Mother of the Conquerors: [that is, Perfection of Wisdom Sūtras]:

The element of attributes is empty of the element of attributes. Thusness is empty of thusness. The limit of reality is empty of the limit of reality. The inconceivable basic element is empty of the inconceivable basic element.

and:

The perfection of wisdom is empty of the perfection of wisdom; that which is empty is not the perfection of wisdom; it is without production…. An exalted-knowledge-of-all-aspects is empty of an exalted-knowledge-of-all-aspects; that which is empty is not an exalted-knowledge-of-all-aspects; it is without production.

and, “If even the perfection of wisdom itself is very much non-existent, how could going or coming exist in it!”

Answer: Those statements were made in consideration of their requiring interpretation. Similarly, it should be understood that all statements—in these and those texts of the middle wheel of doctrine—of the non-self-empty as self-empty are just of interpretable meaning with a thought behind them. [Understanding] this depends on the lamp of unique quintessential instructions of good differentiation [found in the three cycles of bodhisattva commentaries].

Here the purpose of speaking in consideration of such is to thoroughly pacify apprehension, discrimination, and conceptualization of the element of attributes and so forth as this or that. About the damage to their being of definitive meaning, it is because:


	the element of attributes, thusness, limit of reality, and so forth are all said to be ultimate deities, mantras, tantras, maṇḍalas, and mudrās—the final Buddha, four bodies, five wisdoms, letter e, bhaga, source of attributes, water-born [that is, lotus], secrecy, great secrecy, letter a, perfection-of-wisdom goddess, vishvamātā, vajravarahī, and so forth; the syllable vaṃ, great bliss, drop, vajra, heruka, suchness, self-arisen buddha, and so forth; vajradhara, vajrasattva, the syllables evaṃ, kālachakra, vajrabhairava, vajraishvara, chakrasaṃvara, guhyasamāja, hevajra, and so forth—and those also are said to be the noumenon, thusness, and so forth

	and those are said to be entities of endless attributes such as the powers, fearlessnesses, and so forth that are non-self-empty qualities.



Here, with regard to the basis in [Buddha’s] thought, such was said in consideration that all [conceptual] apprehensions as those (that is, as the element of attributes and so forth) and all subjects involved with those [conceptual apprehensions] are self-empty. This is because all phenomena, forms and so forth, are said to be in three categories [imputational, other-powered, and thoroughly established natures], and from among them those said to be self-empty are in consideration of imputational and other-powered forms and so forth.

Similarly, the statement:

Because the element of attributes does not exist, bodhisattvas do not apprehend a prior limit. Because thusness, the limit of reality, and the inconceivable basic element do not exist, bodhisattvas do not apprehend a prior limit.

is of interpretable meaning with a thought behind it, as above. Such was stated in consideration that although the element of attributes is not non-existent, adventitious attributes undifferentiably [that is, without exception] do not exist in them. These [non-literal teachings] are for the sake of pacifying discriminations and conceptualizations as this and that.

Similarly, the statement:

Because the entity of the element of attributes does not exist, bodhisattvas do not apprehend a prior limit. Because the entity of thusness, the limit of reality, and the inconceivable basic element do not exist, bodhisattvas do not apprehend a prior limit.

was not made in consideration of the non-existence of the entity of the element of attributes, thusness, but in consideration of the non-existence of the entities of other, adventitious phenomena. Here also the purpose is as before.

The damage to their being of definitive meaning is that the thusness that is the basis of emptiness is never non-existent and that imputational natures and other-powered phenomena are primordially non-existent in it, and hence it is empty of those; therefore, it is other-emptiness. In that way, the mode of emptiness of the noumenal thusness is not that it is empty of itself but that it is the basis empty of other phenomena.

Concerning this—whether form bodies of buddhas come to the world or do not come, whether persons realize it or do not realize it, see it or do not see it—the limit of reality, which has many synonyms such as source of attributes and so forth, has abided thusly without changing, indestructible and not susceptible to being abandoned, without difference earlier and later, always partless, omnipresent, and all-pervasive. That is the meaning of not being empty of its own entity.

Concerning the emptiness of other entities, the emptiness of imputational phenomena such as self, sentient being, living being, transmigrating being, nourisher, creature, and so forth and the primordial emptiness even of:


	other-powered conventional aggregates such as forms and so forth

	constituents

	sense-spheres

	dependently arisen phenomena

	and sentient beings traveling in the cyclic existences of the five transmigrating beings



is the meaning of other-entity emptiness.

Similarly, with respect to the statement:

Because the element of attributes is void, bodhisattvas do not apprehend a prior limit. Because thusness, the limit of reality, and the inconceivable basic element are void, bodhisattvas do not apprehend a prior limit.

you should also understand that although it is not void of itself, it is void of others, and through having become mindful again and again of this unique profound essential of quintessential instructions that also explain well the many occasions of non-establishment, purity, intensive purity, thorough purity, ceasedness, cessation, extinction, separation, intensive separation, purity, abandonment, and so forth, you will understand well:


	the meaning of the emptiness of its own entity and the emptiness of other entities

	the meaning of empty emptiness and non-empty emptiness

	the meaning of the emptiness of non-entities and the emptiness that is the [ultimate] nature of non-entities [that is, emptiness that is the ultimate nature opposite from non-entities]

	the mere emptiness of the phenomenon that is the object negated and the emptiness that has many synonyms such as basis of emptiness, noumenon, thusness, and so forth.



Similarly, with respect to the statements:

Knowledge-of-all is empty of knowledge-of-all; knowledge-of-the-path is empty of knowledge-of-the-path; exalted-knowledge-of-all-aspects is empty of exalted-knowledge-of-all-aspects.

and so forth, it is necessary to realize well the modes of:


	self-emptiness—emptiness of non-entities

	other-emptiness—emptiness that is the [ultimate] nature of non-entities [that is, emptiness that is the ultimate nature opposite from non-entities].



Concerning those, if you know the division of the two truths with respect to knowledge-of-all, knowledge-of-the-path, exalted-knowledge-of-all-aspects, the fearlessnesses, individual correct knowledge, unshared buddha-attributes, buddha, enlightenment, bodhisattva, and so forth, you will not be obscured with regard to the subduer’s word.

About those:


	Because the ultimate ten powers and so forth are noumenal bases of emptiness, the uncompounded basic element itself, they are final true cessations.

	Because conventional ten powers and so forth are included in impermanent true paths, they are self-empty.



Those abide in fact; consequently, it is to be known that:


	There is not the slightest contradiction in teaching that those that abide as self-empty are self-empty.

	Whatsoever [passages] say that the non-self-empty are self-empty are just of interpretable meaning with a thought behind them, as indicated above.



Concerning this, about compounded [phenomena] being included in impermanent things, the Great Mother says:

Subhūti, with respect to “compounded phenomena,” phenomena included in the desire realm, form realm, and formless realm and furthermore in the realm of the compounded other than those and the four mindful establishments, four thorough abandonings, four legs of manifestation, five faculties, five powers, seven branches of enlightenment, eight branches of superior paths, four noble truths, four concentrations, four immeasurables, four formless absorptions, eight liberations, nine serial absorptions, emptiness, signlessness, wishlessness, five clairvoyances, six perfections, all emptinesses, all meditative stabilizations, all doors of concentrative retention, a one-gone-thus’s ten powers, four fearlessnesses, four individual correct knowledges, great love, great compassion, and eighteen unshared buddha-attributes—those are called “compounded phenomena.”

Here, because those ranging from compounded establishments through mindfulness through [compounded] unshared buddha-attributes are included in true paths, they are self-empty.

Concerning that, about the ten powers and so forth included in ultimate uncompounded true cessations, because all uncompounded qualities of the body of attributes are attained through mere separation from adventitious defilements, they are separative qualities; the thirty-two here are a condensation of the main ones. Thus the eighty-four thousand bundles of ultimate attributes—the natureless ten powers and so forth which are not differentiable from and could not be divided from the source of attributes, the goddess great seal, the perfection of wisdom goddess, vishvamātā, element of attributes, thusness—or inconceivable buddha-attributes beyond the count of sands of the Ganges River are noumenal uncompounded qualities of the limit of reality. Hence, they are not self-empty, but the basis of emptiness, emptiness that is the [ultimate] nature of non-entities, other-entity emptiness, non-empty emptiness.

6’ Indicating that to attain those it is necessary to cease these impure aggregates (373)

It is said that noumenal forms and so forth—ultimate buddha attributes beyond the count of the sands of the Ganges River, and so forth, such as the natureless ten powers, having an essence naturally spontaneously complete—are attained through having ceased adventitious defiled forms and so forth. Because the forms and so forth that are to be ceased are defilements fit to be abandoned, they are self-empty. Because the forms and so forth of the matrix-of-one-gone-to-bliss, ultimate objects of attainment always abiding as the bases of the cessation of those, are natural clear light not fit to be abandoned, they are other-empty.

7’ Indicating that when those are attained, all profound modes of subsistence, the alternative evaṃ and so forth are attained (375)

In this way, the forms and so forth of the ultimate matrix-of-one-gone-to-bliss—attained through ceasing the continuum of the forms, and so forth, of adventitious defilements, which have an essence of impermanence, misery, emptiness, selflessness, impurity, ignorance, and so forth—are other than external and internal conventionalities. They are said to be:


	essences of vajrasattva and vajrapadma, vajra semen and particles, vajra moon and sun, vajra knower and known, vajra vowels and consonants, and so forth

	essences of the syllables evaṃ, which is the primordially undifferentiable mixture into one taste of the five immutable great emptinesses and the six immutable empty drops.



Those aggregates, constituents, and so forth—primordially devoid of obstruction, undifferentiable, of equal taste, endowed with all noumenal aspects—are other than, supreme to, and transcendent over external and internal conventional aggregates, constituents, and so forth.

8’ Indicating that those very objects of attainment are other than, supreme to, and transcendent over these external and internal conventionalities (380)

Moreover, the statement in the Five Hundred Thousand Stanza Root Kālachakra Tantra that alternative aggregates and so forth are attained through ceasing these aggregates—included within cause and effect and abiding as self-empty—also says that alternative aggregates, constituents, and so forth exist, and since it says that these are also empty, an emptiness other than self-emptiness is well established, and that moreover is ultimate other-emptiness. Through “In all ways arms, legs, and so forth” and so on, it indicates the exalted body of pristine wisdom—undifferentiable union of method and wisdom—endowed with all faculties, and also indicates that it abides all-pervasively. That is equivalent to the body of attributes, the great nirvāṇa, which is described as pure, self, blissful, and permanent.

It is said very frequently that aggregates, constituents, and so forth—which are other than aggregates, constituents, and so forth that abide as self-empty—are deities of pristine wisdom and also empty, and hence a profound emptiness other than self-emptiness is established as existing.

Similarly, these statements that through ceasing the aggregates, constituents, and so forth—which are adventitious defilements abiding as self-empty—the aggregates, constituents, and so forth of the matrix-of-one-gone-to-bliss abiding as deities of pristine wisdom are attained also indicate that the basis of purification, the matrix-of-one-gone-to-bliss, is not extinguished by extinguishing what are to be purified.

If objects and sense powers are not ceased, one is bound, and if ceased, one is released. This body of pristine wisdom endowed with all faculties—alternative consciousness and so forth—which is said to abide all-pervasively is a profound emptiness other than self-emptiness.

Kalkī Puṇḍarīka’s Glorious Stainless Light also says:



Here the purities of the four mind-vajras come to be characters of the four exalted bodies. Mind without the entity of the mind of the fourth state—[orgasm] having a nature of bhaga [that is, vagina] and male organ polluted by the defilements of desire difficult to overcome—is the nature body, called “omniscience.” Mind without the entity of the mind of very deep sleep overwhelmed by darkness is the body of attributes, called “wisdom body.” Mind without the entity of the mind of dream—having and not having generation by life [that is, prāṇa]—is the complete enjoyment body, called “body making the day.” Mind without the entity of the mind of waking—the discriminations of many conceptual consciousnesses—is the emanation body, called “eyes of broad lotus petals.”

These also teach conventional self-emptiness and ultimate other-emptiness.

How are they taught? Because the entity of the fourth mind is an adventitious defilement, it is self-empty. Because the basis of the non-existence of that, the ultimate matrix-of-one-gone-to-bliss, the mind of immutable bliss, is the nature body—forever not non-existent, pure, blissful, permanent, and the finality of self—it is not self-empty but is the great emptiness. Hence, through this text also the ultimate is established as other-emptiness.

Similarly, the entities of the minds of thick sleep, dream, and waking are self-empty. The bases of the non-existence of those, the minds of exalted mind, speech, and body of the ultimate matrix-of-one-gone-to-bliss—are included within the ultimate body of attributes, complete enjoyment body, and emanation bodies; those also are other-empty.

Here, the mention four times of “mind without the entity of mind” is in great accord with the earlier-mentioned “That in which whatsoever does not exist is empty of that. That which is the remainder in that always exists.” The way to understand existence and non-existence is also like this.

These also indicate that the defilements to be purified and the basis of purification are different, and those also are not just different isolates since they differ by way of an extremely great number of differences:


	because there is the difference of fabricated adventitious and natural fundamental

	and because there is the difference of conventional and ultimate

	and because there is the difference of phenomenon and noumenon

	and because there is the difference of extreme and center

	and because there is the difference of other-arisen and self-arisen

	and because there is the difference of imputational other-powered and noumenal thoroughly established

	and because there is the difference of consciousness and element of attributes

	and because there is the difference of mundane and supramundane

	and because there is the difference of suffering and bliss

	and because there is the difference of contaminated and uncontaminated

	and because there is the difference of incomplete and complete qualities of the body of attributes

	and because there is the difference of destructible and indestructible.



Similarly, from the mention again and again of the mind of natural clear light, the statement “The mind that is existent mind is without mind” also is to be understood as setting forth the ultimate other-emptiness. Here, ultimate mind is mind that exists in the mode of subsistence; conventional mind is mind that does not exist in the mode of subsistence. Therefore, “the mind that is existent mind” is the ultimate mind of enlightenment, natural clear light.

Mind is the great mind of all.

The nature is without defilement.

That also is this [ultimate mind of enlightenment, natural clear light]. “Is without mind” [means that] mind, mentality, and consciousness do not exist in its [that is, the ultimate mind of enlightenment’s] entity because it is naturally pure. Therefore, the import is that an ultimate other-empty mind endowed with inherent nature always abides as the basis of the emptiness of a conventional self-empty mind.

Similarly, the meaning of the statement “mind-vajra without mind” also is to be understood in accordance with the above. Here mind-vajra, which is the basis of the non-existence of conventional mind, is vajramind—uninterruptible, indestructible ultimate mind.

Similarly, without the flaws of a combination of contradictions many scriptural statements—speaking of body without body, existence without existence, wondrous form without form, the aspectless endowed with all aspects, and so forth—again and again teach the profound ultimate other-emptiness, the basis of emptiness, beyond worldly examples. Those extensively speak of natural, fundamental, noumenal, naturally pure aggregates, constituents, and so forth—which primordially are bases of emptiness of fabricated, adventitious aggregates, constituents, and so forth—alternative, supreme, transcendent, and ultimate. In this way, ultimate truths are other than these lowly external and internal conventionalities; they are transcendent, ultimate, and supreme.

Moreover, in elevated tantras it is said that just as although the external husk of a grain, the internal part, and the essence of the grain are not the same entity, but abide similarly in terms of aspect, so although this external world of the container-environment, the internal sentient beings who are contents, and the alternative matrix-of-one-gone-to-bliss, thusness, are indeed not the same entity, they are similar in aspect. This mode abides as equivalent also to the statement in other texts of the great middle:

Just this as it appears is conventional.

The counterpart is other.

“Just this as it appears” [means that] these externals and internals appearing to consciousness are conventionalities. That which is “other” than these is the ultimate noumenal, which is other than these conventional phenomena—transcendent or the ultimate of the supreme. From between the two truths, ultimate truth is the counterpart to conventional truths; therefore, it is called “the counterpart.” Thus this statement that whatever are ultimates are other than conventionalities also clears away the assertion by some that the two truths are undifferentiable.

Furthermore, those who assert that these things appearing to consciousness are conventionalities and the factors of their emptiness of themselves are ultimate truths are extremely mistaken:


	because it is impossible for those that are self-empty to be ultimate truths and it is impossible for those that are ultimate truths to be self-empty

	and because many pure sources for those have been set forth and will be set forth.



Similarly, the assertion that all whatsoever appearances are conventionalities and all whatsoever emptinesses are ultimates also is babble because since both appearance and emptiness are contained in conventionalities and both appearance and emptiness are contained in ultimates, this [assertion] is harmed by the absurd consequence that even the appearance of the noumenon would be a conventionality and by the extreme absurdity that conventional emptiness [that is, self-emptiness] would be ultimate. Other sources for these are also taught in other quintessential instructions.

9’ Clearing away many extremes about these having to be equivalent to self-emptiness (392)

Objection: If self-emptiness and element of attributes are not synonymous, then how do you interpret the statement in Sūtra Indicating the Indivisible Nature of the Element of Attributes in the Pile of Jewels, “Venerable Shāradvatiputra, since even thorough afflictions have just the nature of the element of attributes, the thorough knowledge itself of thorough afflictions is itself called ‘pure’”?

Answer: This, as indicated above, is said in consideration of the thusness of afflictive emotions or the afflictive emotions of thusness. The purpose is as indicated above.h

A similar statement in the Sūtra Set Forth by Akṣhayamati also is made in consideration of the thusness of afflictive emotions. The purpose is as indicated above. A similar statement in the Meeting of Father and Son Sūtra is made in consideration of the thusness of deeds of immediate retribution and so forth and the limit of reality of all phenomena or all phenomena of the limit of reality. Here also the purpose is as indicated above. Similar statements also in the Sūtra Teaching Conventional and Ultimate Truths are made in consideration of the thusness of the phenomena of ordinary beings, of all phenomena of the afflicted and purified classes, and of all phenomena of cyclic existence and nirvāṇa. Here also the purpose is as indicated above.

Objection: The [Sūtra Spoken When] About to Pass Away and so forth say that if mind is realized, this is pristine wisdom; are these statements not in consideration of realizing that mind is empty of mind?

Answer: Such mere [statements] do not make it so. If it did, then even realizations—while the continuum of breath has not stopped—that the mind is empty of the mind would be pristine wisdoms, and if that is asserted, it would contradict the thought of final profound tantras and of tenth grounders such as the protectors of the three lineages.i Hence, these also are in consideration of ultimate mind.

Objection: Āryadeva’s Lamp Compendium for Practice states:



All ones-gone-thus possessing an essence of compassion—seeing all sentient beings fallen into a whirlpool of suffering, without refuge, and without defender—cause those beings to purify afflictive emotions through thorough knowledge of the nature of afflictive emotions in a conventional manner, and cause them to be thoroughly set in meditative stabilization having an essence of the mode of reality through having cleansed conventional truth also by means of ultimate truth.

and so forth. Does this not say that the entities of afflictive emotions are purified through knowledge itself that they are self-empty?

Answer: This is in consideration of temporarily suppressing or reducing the pointedness of coarse afflictive emotions because even this very passage says that, in the end, the conventional knowledge that afflictive emotions are self-empty must also be purified by non-conceptual pristine wisdom, meditative stabilization actualizing the ultimate.

Similarly, the meaning of:

Through things themselves one is released,

And through the bondage of things one is bound.

Through thorough knowledge of that, one is released.

and so forth also is that through merely knowing that things are self-empty one is not released; rather, when one is released from the stirrings of wind and mind, one is released from bondage; mistake as well as mistaken appearances having vanished, pristine wisdom manifests in self-appearance. You should know this at length from the profound bodhisattva commentaries such as the commentary by the superior Vajragarbha and so forth, as well as from quintessential instructions. The import of other [passages] teaching as if release is through such recognition is also like that.

Therefore, if the chief bond, the continuum of breath that is the mount of the conception of self, is stopped, one is released from all bonds, and attaining the entity of the limitless qualities of the ultimate other-emptiness, the basis of emptiness, one will bring about the welfare of all sentient beings. Consequently, the noumenal ultimate truth—the basis of the emptiness of all phenomena abiding as empty—is the final definitive meaning of the profound scriptures, be they those that directly teach clearly or those that teach by way of oblique intention.

10’ Showing the great waves of benefit of faith in the object of attainment and so forth (396)

The finality of the great vehicle is the vehicle of the noumenon. That moreover is the vehicle of the ultimate other-emptiness, the basis of emptiness, the matrix-of-one-gone-to-bliss. Hence, when belief and faith are generated in it, many obstructions are purified.

It is said that in order to teach it to others by way of not deprecating it and believing in it and in order to practice it through memorizing, holding, reading, and so forth, it is necessary to generate an altruistic intention to become enlightened in the presence of many buddhas.

(d) Upon clearing away various wrong conceptions about those, delineating the meaning exactly as it is (398)

Objection: According to the Mother of the Conquerors [that is, a perfection of wisdom sūtra] is it not that that which is the emptiness of a form’s own respective entity, and so forth, is thusness, and is it not that identification and realization of such is knowledge-of-all-aspects?

Answer: It is not. That such is said in consideration that the thusness of a form is the pristine wisdom of knowledge-of-all-aspects also clearly resides in this very sūtra.

Objection: Nāgārjuna’s Fundamental Treatise on the Middle, Called “Wisdom” says that just as whatever are dependent-arisings are emptinesses, whatever are emptinesses must also be dependent-arisings, and since dependent-arisings are self-empty, all emptinesses are only self-empty.

Answer: Since some think this, let me explain. That passage says that whatever are dependent-arisings are emptinesses, but it does not say that whatever are emptinesses are dependent-arisings. If it is asserted that all whatsoever emptinesses are dependent-arisings, then since all synonyms of the basis of emptiness—ultimate, noumenon, limit of reality, and so forth—are emptinesses, they would be dependent-arisings, and it would have to be asserted that they are also compounded, impermanent, false, deceptive, and so forth. However, that is not reasonable because there would be the great fallacy of contradicting extensive statements in the Mother of the Conquerors::

Subhūti, it is taught that conventional truths, taken as valid, create effects. It cannot be taught that ultimate truths create effects.

and so forth. Moreover, if ultimate truths were not beyond dependent-arisings, even final true cessations would not be beyond dependent-arisings. And if that is asserted, they would not be beyond compounded phenomena, in which case they would most absurdly have the attributes of impermanence, falsity, and deceptiveness and would not be final sources of refuge. A passage cited in the commentaries on Nāgārjuna’s Fundamental Treatise on the Middle, Called “Wisdom” says, “All compositional things have the attributes of falsity and deceptiveness,” and so forth, at length. Consequently, although whatever are compounded dependent-arisings are necessarily empty, those who assert that all whatsoever emptinesses are dependent-arisings are mistaken because although the ultimate emptiness is beyond dependent-arising, it is the profound very final emptiness.

Objection: Well then, this contradicts [Nāgārjuna’s statement in the Essay on the Mind of Enlightenment]:

Conventionalities are described as emptinesses,

And just emptinesses are conventionalities

Because it is definite that without the one, the other does not occur,

Like product and impermanent thing.

Answer: There is no fault because emptiness on this occasion is dependently arisen self-emptiness, and he is indicating that it is a mutually pervasive single entity with dependent-arising, and we also assert this in that way.

Objection: If the ultimate noumenon is not empty of its own entity, then this contradicts the statements that all phenomena are natureless.

Answer: There is no fault because the imports of those [statements] are not contradictory. How are they not contradictory? Imputational natures are natureless in that they do not exist by way of their own character; aside from being established as mere conventionalities, or as unreal conventionalities, they are not established even as conventional truths, or real conventionalities. Other-powered natures are natureless in that although they exist as entities conventionally produced from others, they do not exist as entities produced from themselves, and in reality they are not established at all. Because in that way those two are self-empty, their entities [that is, natures] do not exist. The basis of the non-existence of those two, the noumenal thoroughly established nature, is not without its own entity, but because it is the basis of the non-existence of the natures of conventional phenomena, which are other than it, it is the entity of the ultimate truth—the nature body or inherent body, natural clear light, natural innate pristine wisdom, natural purity, natural spontaneity, naturally abiding lineage.

It is said that when you know the system of naturelessness in that way, you realize the center that has not fallen to an extreme of existence and non-existence, permanence and annihilation, and superimposition and deprecation, whereby you will not degenerate from the middle path. These indicate that:


	Since imputational natures and other-powered natures are fabricated and adventitious, they are self-empty, without their own entities.

	Since the noumenal thoroughly established nature is natural and foundational, it is other-empty, without others’ entities.



Consequently, the noumenon’s own entity does not become non-existent due to the fact that it is said that all phenomena are natureless, for phenomena and noumenon are different. There are immeasurable damages by scripture and reasoning to the assertion that those two are not to be differentiated. Even if in some [texts] it is said that the noumenon is natureless, you should know that such is said in consideration that it is without others’ entities, it is not at all that it is without its own entity because that would contradict countless definitive scriptures.

Similarly, the statements that appropriational phenomena are impermanent, miserable, empty, selfless, and unclean also do not harm the statements that the ultimate body of attributes is pure, self, bliss, and permanent because the Shrīmālādevī Sūtra says that viewing these [latter four] in a factual way is flawless. Similarly, this very sūtra says that viewing permanence and annihilation is faulty if it does not accord with the fact, whereas if it does, it is flawless. It has already been explained that although on occasions of individual analysis one views in accordance with the factual mode of subsistence, on occasions of meditative equipoise free from proliferations it is necessary not to view anything, and there is no fallacy of contradiction in those because their occasions are separate.

Objection: Since all whatsoever consciousnesses are compounded, even the perfection of wisdom and knowledge-of-all-aspects also are compounded, whereas the noumenon, thusness, and so forth are uncompounded. Hence, those are not fit to be synonyms.

Answer: That is not so because it is necessary to know the divisions of the two truths also with regard to wisdom and pristine wisdom. Although the wisdom and pristine wisdom included within true paths are compounded conventionalities, the wisdom and pristine wisdom included within true cessations are uncompounded ultimates, and since those and the noumenon and so forth are synonyms, there is no fault.

Objection: The noumenon is the object to be known, and pristine wisdom is the subject knowing it; hence it is not feasible for those two to be equivalent, as is the case with a form and an eye consciousness.

Answer: There is no fault:


	because the non-sameness of knower and object known is for conventional other-cognition, whereas ultimate self-cognizing knower and object known are the same

	and because the element of attributes itself is pristine wisdom cognizing itself by itself, the ultimate mind of enlightenment, undifferentiable emptiness and compassion, undifferentiable method and wisdom, and undifferentiable bliss and emptiness

	and because the union of those into one is the androgynous state

	and because all ultimate father gods and mother gods and residence-maṇḍalas and resident-maṇḍalas—the noumenal evaṃ, ahaṃ, haṃkṣha, ālikāli, triangular drop, vajra bhaga, vajra lotus, vajrasattva, vajra moon and sun, vajra semen and particles [of blood], vajra day and night, vajra two phases, vajra two solar transits, kālachakra, hevajra, chakrasaṃvara, guhyasamāja, māyājāla, vajra-chatuḥpitha, vajrahūṃkara, vajraḍākiṇī, vajrasāgara, and so forth—are the same equal undifferentiable taste itself.



Objection: If the ultimate noumenon is not self-empty but other-empty, then since such is a trifling emptiness, this would become the system of [non-Buddhist] forders because it is said, “A trifling emptiness is of the forders….”

Answer: [Other-emptiness] is not a trifling emptiness because of being empty of all phenomena.

Objection: If [other-emptiness] is empty of all phenomena, it would even be empty of the noumenon because the noumenon is also included within all.

Answer: An emptiness of allj does not occur because an emptiness of the noumenon does not occur. A basis of the emptiness of all phenomenak occurs; it is the noumenon. A basis empty of the noumenonl does not occur because that is damaged by immeasurable, great, absurd consequences. Therefore, empty of all and empty of all phenomena are extremely different because the mode of subsistence is empty of phenomena but is not empty of the noumenon.

This also clears away the assertion that phenomena and noumenon are one entity and different isolates and the assertion that they are not at all different because those two are different in the sense of negating that they are the same entity.

Objection: Well then, this contradicts the Sūtra Unraveling the Thought, which says that the two truths are not either one or different.

Answer: That passage refutes that the two truths are the same entity or different entities because although ultimate entities are established in the mode of subsistence, conventional entities are not established [in the mode of subsistence]. All explanations in ways other than this are only frothing crazed by the poison of:


	with respect to the two truths not differentiating but conflating into one the differences of two modes of truth, two modes of appearance, and two modes of emptiness

	and when those [differences] are asserted to be non-existent, not differentiating two modes of nihilism.



Objection: Thusness released from the coverings of afflictive emotions is not the matrix-of-one-gone-to-bliss because it is said:

Supramundane victor, just this body of attributes not released from the coverings of afflictive emotions is called the matrix-of-one-gone-thus.

Answer: Since some think this, let me explain. Although thusness residing pervasively during three phases of each individual person is said to be impure, impure-pure, and very pure, thusness—like space pervading an area whether or not there are groups of clouds—is neither one-pointedly pure nor one-pointedly impure because it resides pervading all persons, whether they have defilements or not. Consequently, due to persons, that which is thusness itself, residing together with defilement in some, resides without defilement in some [others], but there are no divisions in thusness, like space in which there are and are not clouds. In consideration of this:


	The Excellent Golden Light Sūtra says that the entity itself of a one-gone-thus and the matrix-of-one-gone-thus are equivalent.

	The Mahāparinirvāṇa Sūtra and so forth say that buddha-nature, natural nirvāṇa, and basic element of self are synonyms.

	The Descent into Laṅkā Sūtra also says that matrix-of-one-gone-to-bliss, noumenon, and thoroughly established nature are synonyms.

	The Expression of Mañjushrī’s Ultimate Names Tantra also says that vajra matrix, matrix of all buddhas, and matrix of all ones-gone-thus are synonyms of the ultimate.

	The Matrix-of-One-Gone-Thus Sūtra also says that conqueror, matrix-of-one-gone-thus, self-arisen buddha, buddha ground, inexhaustible noumenon, treasure of attributes, noumenon of one-gone-thus, body of one-gone-to-bliss, body of a conqueror set in equipoise, lineage of one-gone-thus, noumenon, precious pristine wisdom of one-gone-thus, nature, and pristine wisdom of buddha are synonymous with matrix-of-one-gone-to-bliss.

	Maitreya’s Sublime Continuum of the Great Vehicle and Asaṅga’s commentary say that body of attributes, one-gone-thus, ultimate truth, and great nirvāṇa are synonymous with matrix-of-one-gone-to-bliss.



and others also say such at length. Hence, there is no fault in saying that [thusness and matrix-of-one-gone-to-bliss] are equivalent and synonymous.

(e) Mode of abandoning all error through the correct view realizing such properly (406)

Having in that way abandoned all mistakes through the correct view, you will realize [suchness] in accordance with how it resides.

c. Exhortation and prayer within condensing the meaning explained (412)

Therefore, you must realize through the pure correct view the mode of subsistence of phenomena exactly as it is and exactly as it abides because you must realize it in accordance with the facts. This is in accordance with the natures or characters of the two truths, cyclic existence and nirvāṇa, matrix-of-one-gone-to-bliss and adventitious defilements, and so forth. Some abide as impermanent, suffering, empty, selfless, impure, and so forth; some abide as opposite from those. Similarly, if the facts are realized well in accordance with the actual situation of:


	the difference between self-empty and other-empty

	the difference between self-arisen and other-arisen

	the difference between self-cognizing and other-cognizing

	within the self-cognizing: the difference between self-cognizing consciousness and self-cognizing pristine wisdom

	within self-cognizing pristine wisdom:

	the difference between self-arisen self-cognizing pristine wisdom and other-arisen self-cognizing pristine wisdom

	the difference between true cessation pristine wisdom and true path pristine wisdom

	the difference between self-cognition of thusness and correct pristine wisdom

	the difference between compounded self-cognition of the thoroughly established nature and uncompounded self-cognition of the thoroughly established nature




	the difference between oneness and non-oneness of knower and known

	the difference between oneness and non-oneness of consciousness and pristine wisdom

	the difference between oneness and non-oneness of apprehended-object and apprehending-subject

	the difference between oneness and non-oneness of the three existences

	the difference between existence and non-existence of production and disintegration of the three existences

	whether the three existences are beyond momentariness or not

	the difference between completely transparent or non-transparent three existences

	the difference between three realms that are or are not buddha and body of attributes



and so forth, and the distinction between:


	differentiable and undifferentiable two truths

	differentiable and undifferentiable four truths

	differentiable and undifferentiable three bodies

	differentiable and undifferentiable cyclic existence and nirvāṇa

	differentiable and undifferentiable cause and effect

	differentiable and undifferentiable basis and fruit

	differentiable and undifferentiable apprehended-object and apprehending-subject

	differentiable and undifferentiable consciousness and pristine wisdom

	differentiable and undifferentiable support and supported

	differentiable and undifferentiable object verbalized and means of verbalization

	differentiable and undifferentiable vowels and consonants

	differentiable and undifferentiable aggregates and constituents



and so forth, and the difference between:


	whether there is fault or not in a combination of contradictions

	whether there is or is not a third category with regard to explicit contradictories

	existing or not existing in the mode of subsistence

	passed beyond or not passed beyond dependently arisen phenomena

	passed beyond or not passed beyond the phenomena of consciousness

	passed beyond or not passed beyond momentary phenomena

	passed beyond or not passed beyond phenomena of logic

	passed beyond or not passed beyond worldly examples



and so forth, and:


	the difference between natural fundamental and fabricated adventitious

	within the pure, the difference between the naturally pure and that which has been purified by antidotes; and similarly two types with regard to separation, cleanliness, pacification, voidness, cessation, abandonment, extinguishment, disappearance, and so forth; and two types also with regard to the realizations that are teamed with abandonments

	with regard to statements of the emptiness of inherent nature, the difference between what does not exist and its remainder

	with regard to statements of the non-existence of self, sentient being, living being, nourisher, and so forth, the difference between what does not exist and its remainder

	similarly, with regard to statements of the non-production, signlessness, absence of proliferation, separation from extremes, and so forth, the difference between what is not produced—through to—that from which there is separation and what is their basis or remainder

	with regard to the middle, the difference between having appearance and not having appearance

	with regard to mind-only, the difference between ultimate and conventional, natural and fabricated, and fundamental and adventitious

	with regard to statements of similarity with dreams, magical illusions, and so forth, the difference between conventional similarity and ultimate similarity

	with regard to statements of similarity with space, the difference between conventional similarity and ultimate similarity

	with regard to statements of utter non-existence, the difference between the mode of non-existence of adventitious defilements and the mode of non-existence in the matrix-of-one-gone-to-bliss



and establishing non-contradiction and harmony in the import of seemingly contradictory statements:


	statements of being beyond existence and non-existence and also statements of existence

	statements of being beyond permanence and annihilation and also statements of permanence

	statements of being without inherent nature and also statements of being the inherent nature and spontaneous

	statements of being natureless and also statements of being the thoroughly established nature body

	statements of being uncompounded and also statements of being beyond both the compounded and the uncompounded

	statements of being the abode of all phenomena and statements that also no phenomena abide

	statements of abiding in all phenomena and also statements of not abiding in any phenomenon

	statements of support and supported and also statements without support and supported

	statements of being selfless and also statements of being self

	statements of being empty and also statements of being non-empty

	statements of existing and also statements of not existing

	statements of being produced and also statements of being not produced

	statements of ceasing and also statements of being without cessation

	statements of being mutable and also statements of being immutable

	statements of being proliferative and also statements of being without proliferations

	statements of being without dispersal and gathering and also statements of dispersing and gathering

	statements of being without divisions and also statements of having many divisions

	statements of having apprehension and also statements of being without apprehension

	statements of appearing to pristine wisdom [and] consciousness and also statements of not appearing

	statements of cognition and also statements of non-cognition

	statements of being without assertion and thesis and also statements of having these

	statements that nirvāṇa does not exist or is not true and also statements that it exists and is true

	statements that the fruit is attained and also statements that it is without attainment

	statements that there are practices to be done and statements also that there are none to be done



and:


	the differentiation of the basis-of-all into pristine wisdom and consciousness, or basis of purification and object purified



and:


	with regard to lineage, the difference between the existent ultimate natural lineage and the non-existent conventional developmental lineage

	with regard to paths, the difference between conceptual and non-conceptual, proximate and distant, meditative equipoise and states subsequent to meditative equipoise, and so forth

	with regard to fruits, the difference between separative effects and produced effects, own purpose and others’ purpose, ultimate body of attributes and conventional form bodies

	with regard to objects of abandonment or objects of purification, the difference between the artificial and the innate, afflictive obstructions and obstructions to omniscience, and so forth, and their roots and their mounts

	with regard to antidotes, the difference between the wisdom of meditative equipoise and the pristine wisdom of states subsequent to meditative equipoise and so forth, and their essentials or roots

	with regard to truths, the difference between the two, four, and twelve truths

	the difference between basis of purification, objects purified, means of purification, fruits of purification, purifier, and mode of purification

	with regard to basis, path, and fruit and with regard to view, meditation, and behavior, the difference between what requires interpretation and what is definitive and what is common and what is uncommon

	the presence of difference or the absence of difference in:





	the three vehicles

	the three trainings

	the three wheels of doctrine

	the three natures

	the three—the external, the internal, and the alternative

	the modes of sūtra and mantra having the natures of cause and of effect






and so forth—if these are realized, the correct view comes to be; otherwise, it does not. Therefore, never be separate from the pure view realizing well, just as it is, the import of the profound sūtras and tantras.

Although [the correct view] is delineated well within differentiating many aspects in that way, on the occasion of profound meditative equipoise it is necessary to be set in non-conceptual equality free from proliferations. Also, it is necessary to have the complete complement of pure collections of behavior and pledges as assisters. These should be known from separate teachings.

May I and all others quickly complete

The pure view, meditation, and behavior—

The supreme method for overcoming error

Upon realizing well how the mode of subsistence is mistaken.

This has been the section on the pure excellent path.



a That is, lotus.

b See If that were not the case . . . for further explanation of this passage.

c The desire, form, and formless realms; or, those living below, above, and on the earth.

d 234.3/116b.2: gong bu ’gugs pa; translation unsure.

e See Subhūti, that which is the purity of form . . .

f See, for instance, That in which something does not exist . . .

g For a longer citation see Though there is no difference . . .

h This refers to the earlier statement (Here the purpose of speaking in consideration):


Here the purpose of speaking in consideration of such is to thoroughly pacify apprehension, discrimination, and conceptualization of the element of attributes and so forth as this or that.



i The authors of the three bodhisattva commentaries—Kalkī Puṇḍarīka, Vajragarbha, and Vajrapāṇi.

j thams cad kyi stong pa.

k chos thams cad kyi stong pa’i gzhi.

l chos nyid kyi stong pa’i gzhi.


PART THREE ABRIDGED: THE FRUIT

 

3. Explaining how separative effects and produced effects are attained through that path {3} (421)

This section has three parts: general indication of great vehicle fruits, extensive explanation of the meaning of great vehicle fruits, and obeisance and summary.

a. General indication of great vehicle fruits (421)

In that way, from thoroughly completing the path (the two collections [of merit and of wisdom]) through correct view, meditation, and behavior and from extinguishing the objects of abandonment (the obstructions [to liberation and to omniscience]), the fruit of buddhahood is attained. Buddha—an essence of immeasurable, incomprehensible, unfathomable, excellent exalted body, wisdom, qualities, and activities extremely wondrous and fantastic—is vast like space and the holy source giving rise to all that is wished by sentient beings like a wish-granting jewel, wish-granting tree, and so forth.

b. Extensive explanation of the meanings of great vehicle fruits {6} (425)

This section has six parts: describing the very amazing excellence of exalted body; describing the excellence of pristine wisdom; describing the excellence of qualities; describing the excellence of very amazing exalted activities; indicating the features of pure lands and scenes of discourse [of sūtras and tantras]; and extensive indication also of other features.

(1) Describing the very amazing excellence of exalted body {6} (425)

This section has six parts: divisions of exalted body renowned in the common great vehicle; divisions of exalted body in uncommon secret mantra; how those are set forth by the superior Mañjushrīkīrti; division of the complete enjoyment body and emanation bodies into the two truths; how ultimate truth itself resides as the four bodies of the mode of subsistence; and indicating the difference between being obscured and not being obscured about the five noumenal bodies and six noumenal lineages.

(a) Divisions of exalted body renowned in the common great vehicle {3} (425)

This section has three parts: how the exalted body of the profound mode of disposition comes down to one; twofold division of the exalted bodies of the two truths; and threefold division of exalted bodies included in the two truths.

1’ How the exalted body of the profound mode of disposition comes down to one (425)

If you know the division of the two truths also with respect to the statements that the bodies of a buddha bhagavān are one, two, three, four, and so forth, you will not be obscured about the word of the subduer. Concerning this, the body of the final mode of subsistence, reduced to one, is the ultimate body. It is said that, except for the body of the element of attributes, no phenomenon exists in the dispositional mode of subsistence; [Nāgārjuna’s Sixty Stanzas of Reasoning] says, “Only nirvāṇa is a truth,” and, “There are no phenomena that are not enlightenment,” and it is said that in the final mode of subsistence there is one truth, the ultimate truth, the noumenal exalted body—without example or parallel, sole, noumenal, manifold within one taste, the exalted body in which knower and known are the same: “The one, having the nature of a vajra—hard, indivisible,” and “The truth is one, there is no second,” and “The true is single; there are not two; it is the truth of cessation,” and so forth.

2’ Twofold division of the exalted bodies of the two truths (425)

Concerning this, the two exalted bodies are the ultimate body of attributes and the conventional form body—the sources of the fulfillment of one’s own and others’ welfare [respectively]. Thus, it is said that:


	separative effects, the body of attributes, are immutable thoroughly established natures, and separative qualities—the powers and so forth—are complete in the body of thusness

	produced effects, form bodies, are non-perverse thoroughly established natures, and produced qualities—the marks and so forth—exist in those having correct pristine wisdom.



These [points] clear away the assertion by some that even the body of attributes is a produced effect, a conventionality, and the assertion by others that even form bodies are separative effects, ultimates.

Likewise, the assertion by some that even the body of attributes does not exist in sentient beings from the beginning and the assertion by others that even form bodies exist in sentient beings from the beginning are very mistaken because [Maitreya’s Sublime Continuum of the Great Vehicle] says at length, “Like a [great] treasure [that naturally remains under the ground—not newly achieved through striving and exertion and containing inexhaustible resources—] and like a fruit tree [that gradually grows in a groove by way of being achieved through striving and exertion],” and so forth.

3’ Threefold division of exalted bodies included in the two truths (428)

Concerning this, the three bodies are the body of attributes, body of complete enjoyment, and emanation body; these are included within the two truths. Thus, there are one ultimate body and two conventional bodies.

Whether three or four bodies are posited, this widely renowned [presentation] that:


	the two form bodies are conventional communicative bodies

	the ultimate body is one or two

	and these together are three bodies or four bodies



is common throughout the great vehicle.

(b) Divisions of exalted body in uncommon secret mantra {2} (429)

This section has two parts: divisions of exalted body from one to five and how those are equivalent to the natural lineage.

1’ Divisions of exalted body from one to five (429)

With regard to uncommon secret mantra:


	Vajra body or mantra body, that which is the self of thusness and pure self, the sole vajradhara or vajrasattva, exalted body in which knower and known are the same—just that androgynous state in which emptiness and compassion, method and wisdom, are mixed into one—is the one final body.

	When differentiated by way of method and wisdom, emptiness and compassion, and so forth, there are also two bodies.

	When differentiated by way of exalted mind, speech, and body, the three jewels, and so forth, there are also three bodies.

	When differentiated by way of four vajras, four exalted knowledges, four manifest enlightenments, and so forth, there are also four bodies.

	When differentiated [by those four] along with a pristine wisdom body, there also come to be five bodies.



2’ How those are equivalent to the natural lineage (429)

Thus, those are the one, two, three, four, and five naturally pure lineages; these were indicated above (77 and 75).

Similarly, six lineages and so forth should also be understood here on the occasion of the fruit in accordance with the indication earlier on the occasion of the basis (74ff.), because all whatsoever divisions and condensations set forth with respect to the natural lineage are divisions and condensations of the undifferentiable entity of basis and fruit.

(c) How those are set forth by the superior Mañjushrīkīrti (430)

The superior Mañjushrīkīrti’s Brief Explication of the Assertions of Our Own View says….

(d) Division of the complete enjoyment body and emanation bodies into the two truths (431)

About this, if you know the divisions of the two truths also with regard to the complete enjoyment body and emanation body, you will not be obscured with regard to the subduer’s word. Concerning this, the two aspects of the form body are the conventional complete enjoyment body and conventional emanation body—these are commonly widely renowned. The ultimate complete enjoyment body and ultimate emanation body are complete in the noumenal, thoroughly established thusness:


	because thusness is the final ultimate four exalted bodies, four joys, four exalted knowledges, four manifest enlightenments, four sattvas, four herukas, the four [syllables] e vaṃ ma ya, four kālachakras, four periods, four suchnesses, four signs, four abodes of brahmā, four liberations, four vajra yogas, four superior persons, four noble truths, four groups, four vajra seats or abodes, and so forth

	and because the sixteen principles are cognition.



Since such is just clear in final profound secret mantra [texts], they are not obscure. In those in which such is not clear, they are obscure, but the meaning is only the same—the noumenal, thoroughly established thusness. Hence, the ultimate complete enjoyment body and emanation body are renowned in the uncommon mode of mantra.

Hence, if the matrix-of-one-gone-to-bliss did require interpretation, even the four exalted bodies and so forth would require interpretation as well as the noumenal thoroughly established thusness because all those are equivalent. A matrix-of-one-gone-to-bliss that is factually other than thusness is not set forth by supreme superiors, and we also do not accept such. Just because a great many other names are used, one should not be confused by the names, since one [should] just rely on the meaning.

(e) How ultimate truth itself resides as the four bodies of the mode of subsistence {3} 432

This section has three parts: brief indication, extensive explanation, and summation.

1’ Brief indication of how the ultimate truth itself resides as the four bodies of the mode of subsistence {2} (432)

This section has two parts: indicating the four exalted bodies of the profound mode of subsistence and indicating that these are not form bodies.

a’ Indicating the four exalted bodies of the profound mode of subsistence (432)

Hence, the four exalted bodies of the ultimate, the basis of emptiness, are the four exalted bodies of the matrix-of-one-gone-to-bliss, which is an undifferentiable entity of basis and fruit. Just these called the four exalted bodies of ultimate pristine wisdom are also called the four vajras [in the Kālachakra Tantra]; these are called the four noumenal thoroughly established bodies of the final definitive meaning because compounded form bodies are not appropriate to be the buddha of final definitive meaning.

b’ Indicating that [the four exalted bodies of the profound mode of subsistence] are not form bodies (433)

[The four exalted bodies of the profound mode of subsistence] are also established as passed beyond compounded momentariness, beyond limited capacity, and beyond dependent-arising, and it is also renowned in many other scriptures such as the Mother [Perfection of Wisdom Sūtras], the Mahāparinirvāṇa Sūtra, and so forth that that which is the final buddha is not a form body.

2’ Extensive explanation of how the ultimate truth itself resides as the four bodies of the mode of subsistence {10} (434)

This section has ten parts: how that mode of subsistence itself abides as the four and sixteen exalted bodies and so forth; how it abides pervading all as a self consisting of the five exalted bodies and five pristine wisdoms; how it abides as the nirvāṇa suchness devoid of positions; how it also abides as the uncompounded four and sixteen joys; how it also abides as the four liberations, the four yogas, and so forth; how it also abides as the variants that are the four exalted bodies such as omniscience and as the four exalted knowledges; how it also abides as the four manifest enlightenments and as the four, perceiving all meanings and so forth; how all those abide in the four channel-centers of the body; how through stopping the continuum of breath in the four channel-centers those are attained.

a’ How that mode of subsistence itself abides as the four and sixteen exalted bodies and so forth (434)

Since the original buddha, the nature body, thusness, the immutable thoroughly established nature possesses undifferentiably as one taste the remaining three ultimate bodies, it is the four exalted bodies that are the omnipresent element of attributes.

Although there is no difference in thusness, those [beings] in which it dwells together with defilement possess one purity and those in which it dwells separated from defilement possess two purities. And hence that which dwells in some as a basal entity dwells in some as a resultant entity, and also that which dwells in some as a resultant entity dwells in some as a basal entity, due to which it is called “undifferentiable entity of basis and fruit,” just as space whose entity is undifferentiable pervades all areas, whether or not there are groups of clouds. Therefore, this is the thought of the statements that it is not one-pointedly pure and also not one-pointedly impure.

Similarly, the statement in the Glorious [Kālachakra] Tantra, “Buddha [endowed with] omniscience, pristine wisdom body, exalted body making sunshine, eyes of broad lotus petals,” speaks of four primordially released noumenal exalted bodies. Although the essences of:


	the four—omniscience and so forth

	the four exalted bodies—the innate and so forth

	the four vajra yogas—yoga of purity and so forth

	the four doors of liberation—emptiness and so forth

	the four vajras—vajra body and so forth



are of one taste as thusness, they are different in mere name. Consequently, those are synonyms, and even all of them abide as the pristine wisdom of method and wisdom undifferentiable as dual, an occurrence of undifferentiable existence and peace without the flaws of a combination of contradictions, whereby they are buddha of the three realms, passed beyond what can be exemplified.

The sole ultimate great bliss abiding undifferentiably in the ultimate great emptiness abides as the four vajra yogas and the four vajra bodies. Also, each exalted body always abides as ultimate body, speech, mind, and pristine wisdom or the ultimate four joys; therefore, it is the alternative knower cognizant of the sixteen principles and the alternative object known endowed with the twelve true meanings. The ultimate mind of enlightenment—primordial combination of those into an undifferentiable unit—is the conqueror’s vajra-abode and alternative three existences beyond worldly examples.

Similarly, the above-indicated ultimate buddha, noumenal thoroughly established nature itself, without beginning and end, primordially at peace, is the mind of enlightenment—the center having abandoned the two extremes of things and non-things. It is the alternative ultimate principal male deity or principal female deity. Moreover, the pristine wisdom, mind, speech, and body of the omnipresent element of attributes are essences of primordially pure pristine wisdoms of the four ultimate doors of liberation, the four yogas, and the four sattvas; all also are essences of method and wisdom, primordially unified as one.

Similarly, illuminating the sixteen principles indicated above, [Kalkī Puṇḍarīka’s Stainless Light] speaks of evaṃ, the great seal. Thus, because the sixteen principles of the fundamental nature, the noumenon, are primordially naturally beyond all conventional adventitious phenomena, the basic innate pristine wisdom similar to prophetic images [in a mirror] and so forth—primordially separate from the worldly four states and four drops and the conceptual consciousnesses of meditation and repetition and so forth of the generation stage—has abandoned action-seals and wisdom-seals, since it is not joined with other actualities. However, it primordially is always a unified essence of method and wisdom, the androgynous state, produced from the great seal—called “the unproduced produced” without the flaws of a combination of contradictions, beyond worldly examples. Consequently, although the alternative effect, the ultimate effect, the immutable great bliss, the unapprehensive great compassion is produced from an alternative cause—emptiness together with apprehension, great seal [of empty form]—it is uncompounded because the great seal is not produced from anything.

Similarly, all that are equivalent to the final ultimate four exalted bodies but are set forth with various different names—the four exalted knowledges, the four herukas, the four manifest enlightenments, the four periods, the four suchnesses, and so forth—are four exalted bodies that are divisions of the immutable thoroughly established nature, thusness, but they are not divisions of the thoroughly established nature which is correct non-perverse pristine wisdom, or divisions of the form body itself, or divisions of a collection of the body of attributes and the form body.

b’ How that mode of subsistence itself abides pervading all as a self consisting of the five exalted bodies and five pristine wisdoms (441)

Therefore, although the essences that are the ultimate four exalted bodies, the five exalted bodies, and the five pristine wisdoms are undifferentiable in entity like space pervading areas where clouds are and are not, they always abide in all sentient beings of the three realms and in all buddhas of the three times. Hence, they are well established as the final basis and fruit, undifferentiable in entity.

c’ How that mode of subsistence itself abides as the nirvāṇa suchness devoid of positions (441)
d’ How that mode of subsistence itself also abides as the uncompounded four and sixteen joys (441)
e’ How that mode of subsistence itself also abides as sixteen divisions of exalted body (442)
f’ How that mode of subsistence itself also abides as the four liberations, the four yogas, and so forth (442)
g’ How that mode of subsistence itself also abides as the variants that are the four exalted bodies such as omniscience and as the four exalted knowledges (442)

(quotations only)

h’ How that mode of subsistence itself also abides as the four manifest enlightenments and as the four, perceiving all meanings and so forth (443)

[Kalkī Puṇḍarīka’s Stainless Light] speaks at length of divisions, such as four ultimate joys, sixteen principles, and so forth, in the omnipresent element of attributes itself—undifferentiable entity of basis and fruit.

i’ How all those abide in the four channel-centers of the body {17} (443)

This section has seventeen parts: how those themselves abide as inexpressible vowels, consonants, and so forth; how those themselves also abide as four exalted bodies of the immutable thoroughly established nature; how those themselves also abide as four alternative states, ultimate states; how those themselves also abide as four vajras of ultimate other-emptiness which is the basis of emptiness; how those themselves also abide as evaṃ mayā and four mothers of the body of attributes; how those themselves also abide as four periods of the central [channel], alternative periods devoid of example; how those themselves also abide as four natural immutable joys, alternative joys; how those themselves also abide as the four truths of the body of attributes, alternative four truths; how those themselves also abide as four principles of the matrix-of-one-gone-to-bliss, the mode of subsistence; how those themselves also abide as the four—thusness’s I-identification, verbalization of sound, and so forth; how those themselves also abide as four noumenal groups, alternative groups; how those themselves also abide as natural fundamental moon, sun, rāhu, and so forth; how those themselves also abide as sixteen flows and so forth without the flaws of a combination of contradictions, alternative flow; how those themselves also abide as four day-divisions of natural clear light, alternative day-divisions; how those themselves also abide as four natural innate behaviors, alternative behaviors; how those themselves also abide as attributes concordant with purity which are ultimate true cessations; upon summarizing the meaning, giving advice on the need to know the divisions of the two truths with regard to all of them.

(Sections one to sixteen are quotations from Vajragarbha.)

17” Upon summarizing the meaning, giving advice on the need to know the divisions of the two truths with regard to all of them (445)

Here also yogis should, upon knowing the divisions of the two truths with regard to the phenomena of the:


	four states

	four truths

	four groups

	moon, sun, rāhu, and kālāgni

	four divisions of the day

	four behaviors



and so forth, understand all the ultimate sets of four—the four states and so forth—as many divisions of aspects set forth with regard to the four bodies of the matrix-of-one-gone-to-bliss, undifferentiable basis and fruit.

j’ How through stopping the continuum of breath in the four channel-centers those are attained (446)

Similarly, the Continuation of the Kālachakra Tantra also says that upon knowing the divisions of the truths also with regard to shiva, fire god, brahmā, and so forth and with regard to buddhas, solitary realizers, hearers, and conqueror-children, you should recognize all whatsoever mentions of ultimate sets of four—shiva and so forth—as synonyms of the four exalted bodies of the undifferentiable entity of basis and fruit—heruka and so forth. Other sets of four put forth in the 500,000 stanza [Kālachakra Tantra] are also similar; the scriptural passages are what were cited earlier on the occasion of the basis.

3’ Summation (446)

The superior Mañjushrīkīrti’s Brief Explication of the Assertions of Our Own View, quoted by the great scholar, the foremost Nāro, and the master Achalagarbha, speaks of the four exalted bodies of the undifferentiable entity of basis and fruit. Those are equivalent to the ultimate sets of four indicated above. All of them are the space-like four exalted bodies divided from within the immutable thoroughly established nature, thusness, the omnipresent element of attributes without removal [of flaws] or establishment [of good qualities].

(f) Indicating the difference between being obscured and not being obscured about the five noumenal bodies and six noumenal lineages (447)

Similarly, thusness, the noumenal thoroughly established nature, is also set forth as the essence that is the five exalted buddha bodies—the ultimate exalted bodies of emanation, complete enjoyment, attributes, pristine wisdom, and bliss. Similarly, all statements of the six lineages of conquerors, six mothers, and so forth as deities of pristine wisdom—the thirty-six ultimate manifestations of tastes and constituents, the thirty-six ultimate aggregates and so forth—are in consideration of just the noumenal thoroughly established nature. Hence, if the matrix-of-one-gone-to-bliss did not abide in fact, those also would not abide in fact because those are just equivalent.

Nevertheless, there are said to be differences of not being obscured and being obscured due to realizing or not realizing such because of differences of clarity and non-clarity in the texts; [Tripiṭakamāla’s Lamp for the Three Modes] says:

Though the meaning is the same,

Mantra treatises are superior because of being non-obscured,

Having many skillful methods, no difficulties,

And being created for those with sharp faculties.

This is like the difference between viewing high mountains from high in space and viewing them from below or from a plain.

(2) Describing the excellence of pristine wisdom {3} (447)

This section has three parts: brief indication of self-arisen and other-arisen pristine wisdoms; extensive explanations upon individually distinguishing self-arisen and other-arisen pristine wisdoms, and how their features accord with scripture.

(a) Brief indication of self-arisen and other-arisen pristine wisdoms (447)

Thus, ultimate buddha is the exalted body of the five self-arisen pristine wisdoms. Moreover, thusness and the immutable thoroughly established nature itself always abide as the five pristine wisdoms. Conventional form bodies are endowed with correct pristine wisdom, the non-perverse thoroughly established nature; they are endowed with the great vehicle pristine wisdom of a non-learner that is not beyond momentariness.

(b) Extensive explanations upon individually distinguishing self-arisen and other-arisen pristine wisdoms {2} (448)

This section has two parts: explaining other-arisen pristine wisdoms as well as their causes and explaining self-arisen pristine wisdoms—causeless and conditionless.

1’ Explaining other-arisen pristine wisdoms as well as their causes (448)

The four pristine wisdoms that Maitreya’s Ornament for the Great Vehicle Sūtras mentions are conventional compounded true paths, non-perverse thoroughly established natures. They are correct pristine wisdoms from among the five topics.

In consideration of these pristine wisdoms of the form body, the extensive, medium-length, and so forth Mother [Perfection of Wisdom Sūtras] say that the ten powers, four fearlessnesses, individual correct realizations, and so forth of a one-gone-thus through to the eighteen unshared buddha-attributes are compounded.

2’ Explaining self-arisen pristine wisdom—causeless and conditionless {7} (450)

This section has seven parts: how alternative aggregates, aggregates naturally passed beyond the world, abide as five pristine wisdoms; how alternative forms, great forms and so forth, abide as conquerors; how alternative constituents, noumenal fundamental constituents, abide as female ones-gone-to-bliss; how the Expression of Mañjushrī’s Ultimate Names extensively indicates the five self-arisen pristine wisdoms; how the five letters of great emptiness also clearly indicate the five self-arisen pristine wisdoms; how the six immutable empty drops also are undifferentiable from those; and how those very ones also abide in maṇḍala wheels and so forth.

a’ How alternative aggregates, aggregates naturally passed beyond the world, abide as five pristine wisdoms (450)

The five pristine wisdoms of the profound tantra sets are immutable thoroughly established natures, ultimate uncompounded true cessations. They are thusness from among the five topics.

b’ How alternative forms, great forms and so forth, abide as conquerors (451)

Similarly, the Condensed Kālachakra Tantra also speaks of the symbols of the wheel and so forth and the character of the aggregates of one-gone-thus through three stanzas, the one-hundred-first stanza of the fifth chapter and so forth.

c’ How alternative constituents, noumenal fundamental constituents, abide as female ones-gone-to-bliss (452)
d’ How the Expression of Mañjushrī’s Ultimate Names extensively indicates the five self-arisen pristine wisdoms (452)
e’ How the five letters of great emptiness also clearly indicate the five self-arisen pristine wisdoms (452)
f’ Indicating that the six immutable empty drops also are undifferentiable from those (454)

(quotations only)

g’ How those themselves also abide in maṇḍala wheels and so forth (454)

The Hevajra Tantra also says that the immutable thoroughly established nature, thusness, is the broad great maṇḍala itself of natural innate great bliss, the five self-arisen uncompounded pristine wisdoms.

(c) How their features accord with scripture {4} (455)

This section has four parts: indicating that, as is the case with buddha, it is necessary to know the divisions of the two truths also with respect to pristine wisdoms; indicating that those pristine wisdoms included within the two truths are equivalent to the two thoroughly established natures; how those pristine wisdoms themselves also abide as the meaning of thusness and correct pristine wisdom; and indicating that therefore buddha is endowed with nine or fourteen pristine wisdoms.

1’ Indicating that, as is the case with buddha, it is necessary to know the divisions of the two truths also with respect to pristine wisdoms (455)

Just as it is necessary to know the divisions of the two truths with respect to buddha, so if you know the divisions of the two truths also with respect to the buddha pristine wisdoms, you will not be obscured about the subduer’s word. Because the pure element of attributes is the self-arisen pristine wisdom itself, it is the five ultimate pristine wisdoms—the ultimate five aggregates or five constituents illuminated in the profound tantra sets. If you realize that that which is the pure element of attributes itself is the five self-arisen pristine wisdoms, you will not be obscured, and if you do not realize this, you will be obscured. Despite this difference, the meaning [of the profound sūtras and tantras] is only the same because the five pristine wisdoms—or the five-pointed vajra having the meaning of the five immutable great emptinesses—which are illuminated in profound mantra treatises are the element of attributes itself taught in common in all profound sūtras and tantras.

2’ Indicating that those pristine wisdoms included within the two truths are equivalent to the two thoroughly established natures (456)

Similarly, the immutable thoroughly established nature—described as uncompounded—from within the [two] thoroughly established natures among the three natures is equivalent to the five self-arisen pristine wisdoms illuminated in profound secret mantra. The non-perverse thoroughly established nature—described as compounded—and the five pristine wisdoms delineated in Maitreya’s Ornament for the Great Vehicle Sūtras are equivalent.

3’ How those pristine wisdoms themselves also abide as the meaning of thusness and correct pristine wisdom (456)

Similarly, from among what are called the five doctrines of the great vehicle—name, sign or reason, conceptuality, thusness, and correct pristine wisdom—thusness is equivalent to the five pristine wisdoms of profound secret mantra. Correct pristine wisdom is equivalent to the four pristine wisdoms delineated in the Buddha Ground Sūtra and so forth. These respectively are the pristine wisdom of the uncompounded ultimate body of attributes and the pristine wisdom of the compounded form body.

4’ Indicating that therefore buddha is endowed with nine or fourteen pristine wisdoms (456)

Similarly, the pristine wisdom of the pure element of attributes is only ultimate, whereas there are compounded and uncompounded [types] with regard to the four—the mirror-like wisdom and so forth—whereby it should be known that there are conventional [ones] and there are also ultimate [ones]. Through the division of the two truths, these pristine wisdoms also come to be eight. Moreover, there are nine pristine wisdoms—four pristine wisdoms and five self-arisen pristine wisdoms. Through the division of method and wisdom with respect to the five self-arisen pristine wisdoms there are said to be ten knowledges or pristine wisdoms of the mode of subsistence, and hence if these are added together with the four compounded pristine wisdoms, there also come to be fourteen pristine wisdoms included within the two truths. Therefore, if the matrix-of-one-gone-to-bliss did not exist in fact, thusness, the five immutable great emptinesses, and so forth also would not exist in fact because those all are equivalent.

(3) Describing the excellence of qualities {5} (457)

This section has five parts: actual explanation condensing buddha-qualities into the two truths; expansive indication of the import through objections and answers; indicating the sources and qualities of the three exalted bodies renowned in common in the great vehicle; indicating also other wonderful features of qualities; and indicating that all those are inconceivable and amazing.

(a) Actual explanation condensing buddha-qualities into the two truths {2} (457)

This section has two parts: qualities of the ultimate body of attributes and qualities of conventional form bodies.

1’ Qualities of the ultimate body of attributes (457)

The statement that thirty-two separative qualities—the ten powers, the four fearlessnesses, and the eighteen unshared buddha-attributes—are complete in the ultimate exalted bodies is a condensation of the principal qualities. More extensively, that the qualities are immeasurable is expressed through many forms such as “84,000 heaps of attributes,” “inconceivable attributes beyond the count of sands of the Ganges River,” “the buddha basic-element adorned with endless excellent marks and beauties,” and so forth. Moreover, some of these have been indicated earlier.

Similarly, the conqueror Maitreya sets forth the qualities of the noumenal nature body and the characteristics of attained qualities. All qualities of the body of attributes are primordially, naturally, and spontaneously established and are undifferentiably complete in the ultimate noumenon. Therefore, even those qualities do not pass beyond ultimate truth itself.

2’ Qualities of conventional form bodies (459)

With respect to conventional form bodies, the statement that fruitional qualities are the thirty-two marks is an abbreviation of the principal ones. More extensive [renditions] are stated in many ways, such as eighty beauties, eighty design markings, and so forth.

(b) Expansive indication of the import through objections and answers {5} (465)

This section has five parts: explaining the import of the inconceivability of buddha and the import of the absence of assertion; abandoning the assertion that in the mode of subsistence there are no phenomena of inclusionary elimination; indicating that the great nirvāṇa is the meaning of the undifferentiability of cyclic existence and nirvāṇa; indicating that [the undifferentiability of cyclic existence and nirvāṇa] is the meaning of a third category without the flaws of a combination of contradictions; and explanation that if such is known, it is a sign of perceiving the great thought of conqueror-children.

1’ Explaining the import of the inconceivability of buddha and the import of the absence of assertion (465)

Question: Is buddha singular or plural?

Answer: Not singular and also not plural.

Question: How is the import of this to be viewed?

Answer: Form bodies are not singular because there are a great many attainments of exalted bodies that follow after [and thus have correspondence with] previous bodies. The body of attributes is not plural because there are no compounded bodies and the element of attributes is of one taste.

In the context of making distinctions, the import of the statement that [buddha] is not expressible and not assertable as singular or plural is just that [given above], and in the context of the conclusiveness [of meditative equipoise] it is that [buddha] is beyond proposition, conception, and expression.

Objection: If it is expressed, “Buddha exists,” one falls to an extreme of existence. If it is expressed, “Buddha does not exist,” one falls to an extreme of non-existence.

Answer: There is no problem because [buddha] is not expressed as existing or not existing.

Objection: How is the import of this to be viewed?

Answer: In the mode of subsistence, the ultimate body of attributes is not non-existent because [in the mode of subsistence] thusness that is pure self—the self which is the great entity of buddha—is not severed. In the mode of subsistence, conventional form bodies do not exist because not any conventional phenomena are established [in the mode of subsistence]. Furthermore, since it is not expressed that the self that is the great entity of buddha exists for mind and it is not expressed that it does not exist for pristine wisdom, it is not expressed as existing or not existing. In the context of making distinctions, the import of many statements of non-assertion is just that [given above], and in the context of the conclusiveness [of meditative equipoise] it is that it is beyond proposition, conception, and expression.

Question: Does buddha appear or not appear?

Answer: It is to be said that [buddha] does not appear and does not not appear.

Objection: How is the import of this to be viewed?

Answer: From having or not having the lot of seeing buddha. Similarly, since it is said that “The ultimate matrix-of-one-gone-to-bliss, the undifferentiable entity of basis and fruit, is not evident, does not appear, and does not manifest to consciousness,” it is not expressed that it appears, and since it is said that “There is great appearance and great manifestation to pristine wisdom,” it is not expressed that it does not appear.

Similarly, the import of “not pure and not impure,” “not afflicted and not non-afflicted,” “not empty and not not empty,” and so forth and the import of statements not to assert those are also as above. The statement in Nāgārjuna’s Treatise on the Middle:

“Empty” is not to be said.

“Not empty” is also not to be said.

Nor are both or neither to be said.

is in consideration of the occasion of profound meditative equipoise, and the statement, “It is to be expressed for the sake of designation,” is in consideration of the occasion subsequent to meditative equipoise.

Nāgārjuna’s Refutation of Objections says:

If I had any thesis,

Then I would have that fault.

Because I have no thesis,

I am only faultless.

and also Āryadeva’s Four Hundred says:

Even over a long period of time

Censure cannot be expressed

For one who has no position of existence,

Non-existence, or existence and non-existence.

The import of these and the like is non-conceptual freedom from proliferations in meditative equipoise and the absence of assertions subsequent to meditative equipoise that do not accord with the fact, such as asserting actualities. Therefore, if you perceive the meaning of statements of no assertion and no thesis in this way, you will correctly perceive the meaning of great import, but those who, in accordance with others’ contentions, express that they have no assertions and no theses because nothing is established in the mode of subsistence do not accord with the fact, because all aforementioned qualities of the ultimate, the basis of emptiness, abide forever in the mode of subsistence.

2’ Abandoning the assertion that in the mode of subsistence there are no phenomena of inclusionary elimination (470)

Similarly, those who assert that in the mode of subsistence, except for exclusions and non-affirming negatives, there are not at all any inclusions, positives, and affirming negatives are extremely mistaken because I have repeatedly explained and will explain that:


	Natural exclusion, negation, and abandonment are complete in the mode of subsistence, since all flaws are naturally non-existent and non-established in the mode of subsistence.

	Natural realizations of the inclusionary, the positive, and affirming negatives are primordially complete [in the mode of subsistence], since all noumenal qualities are naturally complete in their basis.



and because the master, the great scholar Jinaputra’s Commentary on the “Praise of the Three Jewels” by the master Mātṛcheṭa also says:

Therefore, the negative term “does not possess” is an affirming negative because those types of conceptual consciousnesses do not exist [in the mode of subsistence], and it possesses naturally luminous pristine wisdom, devoid of them.

3’ Indicating that the great nirvāṇa is the meaning of the undifferentiability of cyclic existence and nirvāṇa (470)

Objection: If [as you say] the great nirvāṇa is established in the mode of subsistence, is the assertion that nirvāṇa is a truth [that is, truly established] not debunked in the Chapter Analyzing Nirvāṇa [in Nāgārjuna’s Treatise on the Middle] and so forth?

Answer: You need to be very skilled with regard to the thought of this. Nāgārjuna’s Treatise on the Middle says:

It is asserted that nirvāṇa

Is from abandonment and cessation.

The non-existence of abandonment,

Non-existence of attainment,

Non-existence of annihilation, non-existence of permanence,

Non-existence of cessations, non-existence of production

Is asserted as nirvāṇa.

From between the two nirvāṇas that he mentions, the former is damaged by ultimate reasoning, and since the latter is just established by the reasoning of nature, the honorable Superior Nāgārjuna also asserts it. Moreover, it is asserted that this is the meaning of the undifferentiability of mundane existence and peace, or the undifferentiability of cyclic existence and nirvāṇa. The profound thought of other such extensive statements should be understood from the quintessential instructions of holy lamas.

4’ Indicating that [the undifferentiability of cyclic existence and nirvāṇa] is the meaning of a third category without the flaws of a combination of contradictions (472)

Similarly, the thought of many statements without the flaws of a combination of contradictions such as, “mundane existence without mundane existence,” “the three mundane existences are the same,” and so forth as set out at length in the Mahāparinirvāṇa Sūtra should be known in accordance with profound quintessential instructions.

You should realize the thought of the great many, extremely many similar statements without the flaws of a combination of contradictions in other profound sūtras and tantras and in elevated bodhisattva commentaries.

5’ Explanation that if such is known, it is a sign of perceiving the great thought of conqueror-children (475)

If such is seen, meaning of great significance is seen. This accords with the fifth of five signs of a bodhisattva.

(c) Indicating the sources and qualities of the three exalted bodies renowned in common in the great vehicle (475)

With regard to the statement that the pristine wisdom of thusness brings about others’ welfare, if that pristine wisdom is [taken to be] self-arisen, then it is the immutable thoroughly established nature and hence is equivalent to the statement in the Kālachakra Tantra that the body of attributes brings about others’ welfare. If that pristine wisdom is [taken to be] other-arisen, it is equivalent to the statement in Maitreya’s Sublime Continuum of the Great Vehicle that the pristine wisdom of reality arisen from the blessings of the fully qualified body of attributes—the naturally pure element of attributes—brings about others’ welfare upon teaching the profound and the vast doctrines.

(d) Indicating also other wonderful features of qualities (477)
(e) Indicating that all those are inconceivable and amazing (483)

The Entry into Generating the Power of Faith Sūtra also speaks of the very amazing and fantastic mode of inconceivability.

(4) Describing the excellence of very amazing exalted activities {3} (484)

This section has three parts: brief indication of exalted activities and their source; extensive explanation together with examples; intensive explanation at length through a great many examples.

(a) Brief indication of exalted activities and their source (484)

Thus, a one-gone-thus, while not having conceptuality and exertion, is endowed with exalted activities operating spontaneously to benefit others in various ways without interruption in all the myriad directions and times.

(b) Extensive explanation together with examples (486)
(c) Intensive explanation at length through a great many examples (492)
(5) Indicating the features of pure lands and scenes of discourse [of sūtras and tantras] (511)

In that way, you need to know the distinction of the two truths also with respect to Buddha lands, which have an excellent and inconceivable essence of very fantastic and marvelous exalted body, wisdom, qualities, and activities. Since the ultimate buddha is the natural innate great bliss and the syllable vaṃ, its land is the residence-maṇḍala, the source of attributes, emptiness endowed with all aspects, the syllable e—the alternative world of the environment. Pure lands of conventional form bodies are those well renowned to scholars. Furthermore, thoroughly pure lands are included among true paths, and impure lands are included among true sufferings. Hence, those that are lands of form bodies are included among conventional truths, and those that are lands of the body of attributes are included among ultimate truths.

Similarly, you need to know the distinction of the two truths also with respect to the scenes of discourse of sūtras and tantras, and you need to know the distinction of difference and non-difference of the principal figure and surrounding figures. [These are to be known] in accordance with the quintessential instructions of holy lamas.

(6) Extensive indication also of other features {16} (512)

This section has sixteen parts: having dispelled an objection with regard to the undifferentiable entity of basis and fruit, indicating how the two exalted bodies are attained; brief indication of how defilements are purified and how to progress on the grounds and paths; indicating that to progress on the grounds and paths it is necessary to stop the continuum of breath; how through stopping the continuum of breath the final profound transformation is attained; indicating that when final profound transformation is attained, the defilements, the objects to be purified, are extinguished but the matrix, the basis of purification, is not extinguished; indicating that from among examples for extinguishment and non-extinguishment space is supreme; indicating that through having established that the basis of purification is not extinguished assertions that the continuum of pristine wisdom is severed and so forth are also refuted; indicating that these mistaken appearances do not appear to a pristine wisdom in one for whom mistake has been extinguished; indicating that a view of nihilism is not incurred merely through this [non-appearance of mistaken appearances to pristine wisdom]; indicating that it is not contradictory for mistaken appearances not to appear to what has extinguished mistake but to appear to what has not extinguished mistake; indicating that what appears to pristine wisdom does not appear to consciousness and what appears to consciousness does not appear to pristine wisdom; if such pristine wisdom perceived these three realms which do not exist in fact, it would very absurdly follow that it does not perceive the noumenon which abides in fact; if these three realms which have not passed beyond consciousness did appear to such pristine wisdom, it would very absurdly follow that pristine wisdom would not have passed beyond consciousness; if these unreal three realms did appear to such pristine wisdom, it would very absurdly follow that it would not be pristine wisdom perceiving the real; if sufferings and their origins did appear to such pristine wisdom, it would very absurdly follow that the seeds of cyclic existence and dualistic appearance would not have been stopped; and with regard to these, clearing away wrong conceptions in which the flawless is seen as flawed.

(a) Having dispelled an objection with regard to the undifferentiable entity of basis and fruit, indicating how the two exalted bodies are attained (512)

Objection: If the basis and the fruit are undifferentiable, what is the use of the path?

Answer: Here also “undifferentiable entity of basis and fruit” is in terms of the ultimate body of attributes and not in terms of conventional form bodies. Also, it is not that the path is not needed because:


	the collection of pristine wisdom, which is the non-conceptual wisdom of meditative equipoise, acts to remove the defilements of the primordially abiding body of attributes

	and the collection of merit, which is endowed with the pristine wisdom of subsequent attainment realizing [phenomena to be] illusion-like, generates communication bodies for the sake of others.



(b) Brief indication of how defilements are purified and how to progress on the grounds and paths (513)

[I] have not written here at length about how to progress over the grounds and paths, and so forth, since these are well renowned.

(c) Indicating that to progress on the grounds and paths it is necessary to stop the continuum of breath (515)

Also, it is said in profound secret mantra texts that in order to attain the body of attributes by extinguishing defilements it is definitely necessary to stop the breath. And the extraordinary bodhisattva commentaries also speak at length about how through stopping the breath, the four devils and twelve links of dependent-arising are stopped, whereupon the grounds are attained, and they speak about how moments of emission are stopped, whereupon moments of the bliss of non-emission are completed, whereby the grounds are attained.


Fearing it would take too many words, [I] have not written down here the many extensive statements again and again by the above and so forth about how in order to stop the continuum of what is to be abandoned it is necessary to stop the continuum of the breath.

(d) How through stopping the continuum of breath the final profound transformation is attained (519)

Although through stopping the breath in that way adventitious defilements are stopped, the ultimate matrix-of-one-gone-to-bliss is not stopped, because of having attained profound final transformation. It is said that its entity is immutable, the adventitious defilements have disappeared, and only thusness appears. This to which adventitious defilements do not appear and thusness appears is the entity of transformation. And the root text of Maitreya’s Differentiation of the Middle and the Extremes and its commentary also say that although the entity is immutable, its becoming undefiled upon having been together with defilements is called final transformation, like space becoming cloudless upon having been together with clouds. Therefore, the assertion by some of transformation in which the entity transforms as in “The five appropriated aggregates become the five conqueror lineages,” and so forth, and the assertions by some of [an entity] newly produced that did not exist earlier are not suitable for an uncompounded noumenon. This is because due to the fact that all final deities, mantras, tantras, maṇḍalas, and seals are just uncompounded, whether form bodies of a buddha come to the world or do not, [the entities] permanently abide as thoroughly established, never mutable anywhere by anything.

Similarly, Maitreya’s Ornament for the Great Vehicle Sūtras also states that:


	the imputational nature, which is dualistic appearance although there is permanent voidness of dualism, is to be known,

	the other-powered nature, which is the support of mistake, is to be abandoned

	and the thoroughly established nature, which is the pure nature without proliferations, is the basis to be purified of defilements.



Also, from this it is indicated—by way of three examples, space and so forth [that is, water and gold]—that when the fruit of separation from defilements is attained, transformation of the immutable entity is attained.

Objection: Since water and gold are compounded phenomena, they are not fit to be examples of an immutable entity.

Answer: Here, although those two change moment by moment, they are not used as examples from that viewpoint; rather, it is in consideration of their unchanging continuum during states of having and not having defilement. Hence, there is no fault.

Objection: If in that way adventitious flaws make it flawed, it is contradictory for that mind of natural clear light to be uncompounded, hard like a vajra, uncuttable, indestructible, firm, stable, and so forth.

Answer: There is no fault because although harm is not done to the entity of natural clear light, [that adventitious flaws make it flawed] is said in consideration that those [adventitious flaws] hinder its manifestation.

(e) Indicating that when final profound transformation is attained, the defilements, the objects to be purified, are extinguished but the matrix, the basis of purification, is not extinguished (521)

Similarly, in statements—through using as examples a rotten tree, the extinguishment of a butter-lamp, the cooling of [burning] iron, the circle of the moon, and so forth—that although the adventitious defilements are extinguished, the matrix-of-one-gone-to-bliss is not extinguished, there is also a dissimilarity [between the exemplified and the example] with regard to being beyond momentariness or not. Therefore, these are not used as examples from that viewpoint, but another attribute of similarity is used as the example.

By way of many examples and also from those abovementioned teachings through the examples of essence and defilement, you should understand that when transformation is attained, the matrix-of-one-gone-to-bliss abides forever—without being extinguished—in place of the extinguishment of all defilements and hence is the final profound transformation of the immutable entity.

(f) Indicating that from among examples for extinguishment and non-extinguishment space is supreme (523)

Also, from among those the example of space is superior due to being beyond momentariness, partless, omnipresent, all-pervasive, and so forth.

(g) Indicating that through having established that the basis of purification is not extinguished, assertions that the continuum of pristine wisdom is severed and so forth are also refuted (523)

These scriptures clear away the assertion that the final buddha is not established as anything, the assertion that the continuum of pristine wisdom of a buddha is severed, and the assertion that due to extinguishing the objects to be purified the basis of purification is also extinguished.

(h) Indicating that these mistaken appearances do not appear to a pristine wisdom in one for whom mistake has been extinguished (523)

Similarly, the assertion that these adventitious attributes of the three realms appear to a pristine wisdom in one for whom mistake has been extinguished is also not reasonable because mistaken appearances do not occur in one for whom mistake has been extinguished and because these appearances of the three realms are also said to be just mistaken appearances. Moreover, this is because the holy Āryadeva says that these three realms are just imptuational, arisen from ignorance, and mistaken. Nāgārjuna’s Sixty Stanzas of Reasoning also says that these worlds are mistaken appearances imputed by ignorance. It is not reasonable for these to appear to a pristine wisdom in one for whom ignorance and imputation have been extinguished, just as falling hairs, a yellow conch, and so forth do not appear to those whose eyes are flawless. When, upon the dawning of the sun of the correct pristine wisdom knowing emptiness, signlessness, and wishlessness, all predispositions of non-knowledge and the afflictive emotions that make the connection [between lives] are cleared away, minds and mental factors as well as their objects of activity are not perceived and not observed as actualities and entities because, when the unsurpassed pristine wisdom dawns, the great rest is attained.

Having in that way indicated through reasoning that all phenomena conventionally are like dreams, falling hairs, and visual illusions and ultimately those are non-things, clear light, non-appearing, and devoid of proliferations, Āryadeva also indicates such through scriptures. The holy master says that just as when one has awakened from sleep, dream appearances vanish and just as when the eyes become free from visual defect, appearances of hairs and so forth vanish, so to pristine wisdom—cleared of the sleep of ignorance and devoid of the visual cloudiness of consciousness—the phenomena of the three realms, minds and mental factors as well as their objects and so forth do not appear, because for pristine wisdom those as well as their seeds have stopped, been extinguished, and have vanished.

(i) Indicating that a view of nihilism is also not incurred merely through this [non-appearance of mistaken appearances to pristine wisdom] (526)

We do not incur the fallacy of propounding annihilation merely through this because although these three realms of adventitious defilements are extinguished, it is not asserted that the alternative three realms, the matrix-of-one-gone-to-bliss, are extinguished.

(j) Indicating that it is not contradictory for mistaken appearances not to appear to what has extinguished mistake but to appear to what has not extinguished mistake (527)

In that way although these appearances of the three realms are extinguished for those who have attained the noumenon, it is not contradictory for them to appear, not having been extinguished, to those who have not attained it.

(k) Indicating that what appears to pristine wisdom does not appear to consciousness and what appears to consciousness does not appear to pristine wisdom (527)

Also, Vasubandhu’s Principles of Explanation establishes that these three realms, which are appearances of ignorance, do not appear to the pristine wisdom of one awakened from the sleep of ignorance because these three realms are appearances of consciousness and whatever is consciousness is ignorance. [Vasubandhu’s] Extensive Commentary on the Perfection of Wisdom Sūtra in One Hundred Thousand Stanzas also says that just as when awakened from sleep, dream appearances, which dawn in sleep, fade away, so these three realms, which are like dreams, do not appear to pristine wisdom for one awakened from the sleep of ignorance, and also that same text again and again says that the three realms and the three times are all imputational. [Vasubandhu’s] Commentary on the Extensive and Middling Mothers and so forth also say that because in the mode of subsistence these imptuational three realms are utterly non-existent like the horns of a rabbit, they do not appear to a consciousness of the mode of subsistence, just as the horns of a rabbit do not appear to an unmistaken consciousness. Moreover, Shāntideva’s Engaging in the Bodhisattva Deeds says that these three realms do not appear to a pristine wisdom of final peace.

(l) If such pristine wisdom perceived these three realms which do not exist in fact, it would very absurdly follow that it does not perceive the noumenon which abides in fact (528)

Maitreya’s Differentiation of Phenomena and Noumenon also says that the noumenon does not appear to a consciousness to which phenomena appear, and that phenomena do not appear to a consciousness to which the noumenon appears. Consequently, there would be the very great absurdity that if these phenomena of the three realms did appear to a self-arisen pristine wisdom, the noumenal ultimate would not appear, but that is not the case.

Furthermore, if that pristine wisdom did perceive these things of the three realms, it would perceive mistake, whereas that such is not the case is said in Nāgārjuna’s middle way Stages of Meditation, “Superiors do not perceive mistake.” Also, that same text says that what appear to childish common beings and to supreme superiors are not one but different, and Maitreya’s Ornament for the Great Vehicle Sūtras also says that these three realms of phenomena appearing to consciousness do not exist in fact and are not real and that the noumenal ultimate appearing to pristine wisdom exists in fact and is just real.

(m) If these three realms which have not passed beyond consciousness did appear to such pristine wisdom, it would very absurdly follow that pristine wisdom would not have passed beyond consciousness (529)

Also, that same text [Maitreya’s Ornament for the Great Vehicle Sūtras] says that that consciousness sees the three realms of non-existent phenomena without seeing the noumenon, which exists in fact, is like darkness and is atrocious obscuration. Consequently, it is perforce established that appearances of these also have just ceased for a buddha for whom that [obscuration] has ceased.

The Buddhāvataṃsaka Sūtra also speaks of the appearance of these three realms of mistaken appearance as unreal and the non-appearance of these three realms of mistaken appearance as non-unreal. Nāgārjuna’s Praise of the Element of Attributes also says that the six conventional objects do not appear to a pristine wisdom directly knowing the limit of reality. Kamalashīla’s middle way Illumination of Suchness also says that to a pristine wisdom purified of obscuration, the perverse phenomena of the three realms, like darkness, do not appear.

(n) If these unreal three realms did appear to such pristine wisdom, it would very absurdly follow that it would not be a pristine wisdom perceiving the real (530)

Furthermore, from the good pronouncement, “These three realms are only consciousness,” it is also perforce established that these three realms do not appear to a pristine wisdom beyond consciousness. If these did appear to that [pristine wisdom beyond consciousness, pristine wisdom] would be bound and would also be a cause of thorough affliction. Since the conventional three realms are imputational, mistaken, and unreal, they do not appear to a pristine wisdom of one for whom those are extinguished.

(o) If sufferings and their origins did appear to such pristine wisdom, it would very absurdly follow that the seeds of cyclic existence and dualistic appearance would not have been stopped (531)

Moreover, it is said that these three realms do not pass beyond the three and the eight sufferings, and the holy honorable superior Asaṅga says that the causes of those are the sources [of suffering, the second noble truth]. Hence, it is reasonable for appearances of those to be extinguished for a pristine wisdom of one who has utterly extinguished their seeds.

Also, the holy superior Nāgārjuna says that dualistic phenomena and dualistic appearances have stopped for the pristine wisdom of one for whom the seeds of cyclic existence have stopped. Therefore, it is reasonable that this cyclic existence, which is not beyond dualistic phenomena and dualistic appearance, does not appear to that pristine wisdom.

It appears that there are a great many other pure scriptures and reasonings concerning this fact, but fearing it would take too many words here, [I] have not written them down. Since some occur among earlier teachings [in this book], you should realize their thought without anything left out.

(p) With regard to these, clearing away wrong conceptions in which the flawless is seen as flawed {13} (532)

This section has thirteen parts: stating a wrong conception that this contradicts scripture; establishing well through scripture itself that there is no contradiction; how those [scriptures] also illuminate the thought of the statement that non-seeing is seeing; indicating also that the modes of appearance of those having and not having special insight are not the same; how there is harm by absurd consequences if those phenomena must appear to exalted knowledge; indicating the basis of mistaking that the noumenon does not appear to pristine wisdom and so forth; how other wrong conceptions are also cleared away through indicating what abides in fact; clearing away wrong conceptions mistaking that scripture harms [these positions] although it does not harm them; therefore, the very absurd consequence if [phenomena] appear to a buddha in the way they appear to sentient beings; therefore, it is not established that these three realms of karmic appearances are even mere appearances in the mode of subsistence; indicating that it is not contradictory that although [these three realms of karmic appearances] do not appear in the mode of subsistence, they appear in the mode of mistake; indicating that whatever appear to a reasoned consciousness of meditative equipoise are ultimates; and indicating that an occasion of no meditative equipoise does not occur in a buddha.

1’ Stating a wrong conception that this contradicts scripture (532)

Objection: In that case, a Buddha’s pristine wisdom would not know the phenomena of the three realms, but this contradicts the statements even in the Extensive and Medium-Length Mothers and so forth that [a Buddha’s pristine wisdom] knows—just as they are—minds involved with withdrawal, diffusion, and desire and so forth.

2’ Establishing well through scripture itself that there is no contradiction (532)

Answer: There is no fault because, since there are innumerable cases of knowing within not appearing, knowing does not entail appearance [of the object], like knowing the past and the future, which are separated [from the present] by many eons, and knowing selflessness and so forth, even though those do not appear. Also, the thought of such statements in the Mother [scriptures] is said to be that knowing the diffusion, withdrawal, and so forth of the mind means to know that the mind is not really established and hence to know that its diffusion, withdrawal, and so forth also are not really established and void. Therefore, upon explicit appearance of the basis devoid of all phenomena—the noumenal thoroughly established nature—it is implicitly known that phenomena do not exist, whereby that is called “knowing all phenomena.” Also, when such is seen, the real meaning of great significance is seen.

3’ How those [scriptures] also illuminate the thought of the statement that non-seeing is seeing (533)

In consideration of these [statements] in that way, phenomena are known, although they do not appear. The thought of the teachings that just not seeing is seeing is that—through just not seeing the phenomena that are the objects of negation—the basis of negation, the noumenon, is seen, and through just knowing that all phenomena appearing in the face of mistake are not established in fact all phenomena are known, this being inconceivable exalted knowledge. You need to be very skilled in the thought of the teaching that just not seeing is seeing because otherwise your view will become perverse, and you will come to disbelieve the thought of profound scriptures.

4’ Indicating also that the modes of appearance of those having and not having special insight are not the same (534)

The Buddhāvataṃsaka Sūtra says that those having and not having special insight have good and bad appearances [respectively] and that what appear to those without special insight do not appear to those with special insight. Because of this and because a conqueror’s pristine wisdom is the finality of special insight, it is perforce established that these three realms do not appear to it because these appear to those without special insight.

5’ How there is harm by absurd consequences if those phenomena must appear to exalted knowledge (534)

If in order to know them those phenomena definitely had to appear, then there would be the great absurdity that the great many non-affirming negatives such as no self, no sentient being, no living being, no nourisher, and so forth and all past and future phenomena that are separated [from the present] by long periods would have to appear to an omniscient pristine wisdom because it knows those. Moreover, there would be the great absurdity that it would not know them because they do not appear to it.

6’ Indicating the basis of mistaking that the noumenon does not appear to pristine wisdom and so forth (535)

Therefore, this statement that this pristine wisdom knows negative phenomena, whereas they do not appear, and knows the basis of negation, the noumenon, upon its appearance is so in fact. Consequently, this clears away the assertion by some that the noumenon does not appear to that pristine wisdom and also clears away the assertion that its realization of the noumenon is an implicit realization because:


	it is said again and again—that the noumenon explicitly appears to that pristine wisdom—through “The great illumination, the great clarity,” and so forth, and through examples such as eight types of prognostic appearances

	and the noumenon is the basis of negation [of imputational natures and other-powered natures] and is an affirming negative, not a mere emptiness and a non-affirming negative.



Consequently, those mistakes are perverse views asserting that the noumenon is equivalent to self-emptiness. Also, the mistake that there are no inclusionary attributes in the mode of subsistence is likewise [a perverse view asserting that the noumenon is equivalent to self-emptiness] because if all were self-empty, [then since] all self-emptinesses whatsoever are non-affirming negatives and those, moreover, are solely devoid of positive attributes [the noumenon would be devoid of positive attributes].

7’ How other wrong conceptions are also cleared away through indicating what abides in fact (535)

Therefore, the final pristine wisdom perceiving the ultimate is a valid cognition of explicit realization with respect to knowing that the noumenon exists and is a valid cognition of implict realization with respect to knowing that phenomena do not exist. Hence it is seen that there are a great many statements by glorious lamas—a veritable ocean of doctrine—saying that the proposition by some that there are no implicit realizations among valid cognitions is only an emanation of darkness. The proposition that the second moment and subsequent [moments] of a conqueror’s pristine wisdom is subsequent cognition and not prime cognitiona is also similar.

That the noumenon exists in the mode of subsistence and that phenomena do not exist in the mode of subsistence are set forth in many elevated pure scriptural systems such as Maitreya’s Differentiation of Phenomena and Noumenon and so forth. If you are skilled in the thought of similar, extensive statements of existing and not existing in the mode of subsistence such as:


	the ultimate exists, but the conventional does not exist

	nirvāṇa exists, but cyclic existence does not exist

	true cessation exists, but the other three truths do not exist

	the noumenal thoroughly established nature exists, but the other natures do not exist

	thusness exists, but other phenomena do not exist

	external and internal adventitious defilements do not exist, but the alternative supreme matrix-of-one-gone-to-bliss exists,



you will know them within differentiating well existence and non-existence.

8’ Clearing away wrong conceptions mistaking that scripture harms [these positions] although it does not (536)

Objection: If these three realms do not appear to a conqueror’s pristine wisdom, it contradicts:

Just as the sun’s emitting one ray

Illuminates transmigrating beings,

A conqueror’s pristine wisdom simultaneously

Shines to all objects of knowledge.

Answer: There is no fault:


	because that was said considering [that is, meaning] that all objects of knowledge are known simultaneously

	and because that passage says that a conqueror’s pristine wisdom shines to all objects of knowledge and does not indicate that all objects of knowledge appear to a conqueror’s pristine wisdom

	and because here “shine” is just used metaphorically in relation to the example of the sun.



Moreover, it was proven above that knowledge of the non-existence of phenomena within their non-appearance is the meaning of knowing phenomena.

9’ Therefore, the very absurd consequence if [phenomena] appear to a buddha in the way they appear to sentient beings (536)

If that were not the case and these three realms appeared also to a conqueror’s pristine wisdom the way they appear to sentient beings, then since it is said that even just one thing appears in many different ways to many sentient beings who have differing karma, those would [absurdly] appear to a conqueror’s pristine wisdom in accordance with all [the various modes of appearance].

10’ Therefore, it is not established that these three realms of karmic appearances are even mere appearances in the mode of subsistence (537)

Therefore, these mistaken karmic appearances of sentient beings are the private phenomenab just of sentient beings; they utterly do not occur in the mode of subsistence, like the horns of a rabbit, the child of barren woman, a sky-flower, and so forth. Consequently, they are not established even as mere appearances to a consciousness of the mode of subsistence, and appearing in the face of mistake does not fulfill the role of appearing in the mode of subsistence. In consideration of these [points], it is again and again said in many formats that all phenomena are not observed, non-appearing, unapprehendable, and so forth.

11’ Indicating that it is not contradictory that although [these three realms of karmic appearances] do not appear in the mode of subsistence, they appear in the mode of mistake (537)

Objection: In that case, this contradicts Shāntideva’s explanation that these appearances of apprehended-object and apprehending-subject are not objects of negation. His Engaging in the Bodhisattva Deeds says:

Here these which are seen, heard,

And known are not what are negated.

Here the conceptualization of truth

That is the cause of suffering is just what is to be overcome.

Answer: There is no fault:


	because [Shāntideva’s] meaning is that “Since it is not contradictory for those to be untrue in the mode of subsistence but to appear in the face of mistake, do not deprecate the appearance of those conventionally”; he is not indicating that those appear to a consciousness of the mode of subsistence

	and because we also do not assert that as long as mistake has not been stopped, mistaken appearances stop.



12’ Indicating that whatever appear to a knowing consciousness of meditative equipoise are ultimates (538)

Consequently, knowledge by a conqueror’s pristine wisdom does not require that those phenomena appear. There would be the great absurdity either that pristine wisdom would not know the definitive meaning, or that objects would appear to that pristine wisdom. If [the latter] is accepted, then these things would be the noumenal thusness because they appear to a final rational consciousness of meditative equipoise.

13’ Indicating that an occasion of non-equipoise does not occur in a buddha (538)

Objection: Although objects do not appear to the meditative equipoise of a conqueror’s pristine wisdom, they appear to [a conqueror’s] pristine wisdom subsequent [to meditative equipoise].

Answer: [A conqueror’s] pristine wisdom is solely only meditative equipoise:


	because it is said that [a conqueror’s pristine wisdom] is always just meditative equipoise, “Though an elephant rises, it is set in equipoise,” and so forth

	and the holy Āryadeva also says:



Buddhas are always set

In equipoise on thusness.

Entry into and leaving

That inexpressible state does not exist.

How could the state subsequent to meditative equipoise

Be the way pristine wisdom is?

If this did occur in them,

How would they differ from those who have entered on grounds!

Hence, there is never non-equipoise in a Buddha’s pristine wisdom.

Objection: That contradicts such statements as, “[Buddha] rose from being thoroughly set within,” and “[Buddha] rose from meditative stabilization.”

Answer: Those are solely mere displays. Though [buddhas] display rising from meditative stabilization, they do not have unequipoised minds because [their mind] is a pristine wisdom in which the mind-basis-of-all as well as the seeds are utterly extinguished, the continuum of all breaths has stopped, and the two obstructions as well as their seeds have been utterly extinguished. Therefore, you need to be skilled in the thought also of other such scriptural passages and need to be skilled also in the thought of other [scriptural passages speaking of] states subsequent [to meditative equipoise in a buddha].

c. Obeisance and summary [of the section on the fruit] (539)

Now, to express a conclusion by way of praising and making obeisance to those very ones:

The body of attributes of conquerors—collection of true white virtues “real in all ways”;

The complete enjoyment body from the [body of] attributes—collection of all languages;

The emanation body—aggregate of the marks and beauties; supremely immutable bliss—possessor of the body of attributes;c

Therefore, here with respect to the characteristics of the exalted bodies [described] by the One-Gone-to-Bliss, Nāgārjuna, and also Tibetans:

I make homage to the unexampled body of attributes of conquerors,

The foundation of great fulfillment beneficial to oneself and others, not one and also not manifold,

Having a nature difficult to realize, not nothing and not a thing, of one taste like space,

Unpolluted, without states, quiescent, unequalled equality, pervasive without dispersal, object known by oneself individually.

I make homage to the buddhas’ complete enjoyment body here residing in the great sovereignty of doctrine,

Which is supramundane, inconceivable, having a nature of hundreds of elegant constructions,

Expanding various aspects of the abundance of fruits as the cause of joy for the intelligent in the retinue of the great,

And intensively spreading the uninterrupted continuum of the vast sounds of excellent doctrine in all worlds.

Homage to the greatly significant emanation bodies of subduers reaching to the ten directions,

Which for the sake of ripening sentient beings illuminates in certain places like fire,

Teaches the wheel of doctrine of complete enlightenment for some and again thorough quiescence,

And operates in many aspects through various modes of methods taking away the frights of the three existences.

Homage to conquerors’ unequalled equal body of bliss, sole body,

Nature of all things, released from the activities of the three worlds, abiding equally with space,

Pure, peaceful, separate, nature of supreme quiescence, object to be realized by yogis,

Difficult to realize, difficult to analyze, benefitting self and other, pervasive, signless, devoid of conceptuality.

Homage to you having mercy for sentient beings,

Endowed with a perspective devoid of coming together and separation,

Endowed with a perspective of inseparability,

Endowed with a perspective of help and happiness.

Homage to you of released mind,

Subduer definitely released from all obstructions,

Overwhelming with magnificence all worlds,

Whose knowledge pervades what is to be known.

Homage to you, destroyer of afflictive emotions,

Who tames all afflictive emotions

Entirely of all sentient beings,

Having mercy for those afflicted.

Homage to you, spontaneously established,

Without hindrance and without impediment,

Always in meditative equipoise,

And answering all questions.

Homage to you, excellent teacher,

Whose intelligence is always unimpeded

With regard to the support and supported that are to be explained

And with regard to speech and knowledge that are the means of explanation.

Homage to you who, having gone,

Knows the course, advising well

With regard to the coming, going, and emergence

Of sentient beings through their languages.

Homage to you who when all embodied

See you, they auspiciously find an excellent being,

And the mere perception of you

Generates strong faith.

Homage to you, destroyer of devils

Who deceive sentient beings

About method, refuge, purity,

And the deliverance of the great vehicle.

Homage to you who teaches for the sake of others

Pristine wisdom, abandonment,

And what prevents deliverance—

Untrammeled by others, the forders.

Homage to you, gatherer of retinue,

Not forgetting those without protector,

Generous of speech among the retinue,

Having abandoned the two thorough afflictions.

Homage to you endowed with real meaning,

Omniscient you, who never has

Non-omniscient behavior

Toward all the animate and the stable.

Homage to you, the unforgetting,

Who due to not missing the time

With regard to actions for all sentient beings

Always possesses the aims of exalted deeds.

Homage to you, the helpful,

Endowed with great compassion

Seeing individually all worlds

In the six times during day and night.

Homage to you, the guru

Who through behavior, realization,

Pristine wisdom, and activities

Is the guru of all hearers and solitary realizers.

Homage to you, eliminator of the doubts

Of all sentient beings in all ways,

Who has gained all aspects

Of great enlightenment through the three exalted bodies.

Homage to you without proliferations

Toward all immovable attributes,

Unapprehendable, flawless,

Unsullied, and non-abiding.

Accomplished the ultimate meaning,

Definitely emerged from all grounds,

Supreme of all sentient beings,

Releaser of all sentient beings,

Endowed with unequalled inexhaustible qualities—

Gods and humans do not at all

See such when looking

In the worlds and even in maṇḍalas.



May [I] make effort at all times

At making homage to all conquerors,

Worshipping them with oceans of clouds of offerings,

And one-pointed achievement according to their word.

This has been the section on the fruit—separation from defilements and generation of entities by the path.



a tshad ma, pramāṇa; usually translated in this book as “valid cognition,” but Döl-bo-ba is emphasizing here the aspect of newness; all moments of omniscience are new.

b sgos chos.

c mchog tu mi ’gyur ba yi bde ba chos sku ma yin; the reference here is to the innate body; the meaning of chos sku ma is speculated based on that.


ABRIDGED CONCLUSION

 

C. Summarizing exhortation (545)

In that way, the ultimate body of attributes—basis and effect—are one in the element of attributes itself, and the means for overcoming adventitious defilements is the collection of pure pristine wisdom as well as its accompaniers, like wind scattering the collections of clouds in the sky. A statement of this by way of the example of cleansing a wish-granting jewel was set forth earlier (202), and again a sūtra cited in Asaṅga’s Commentary on (Maitreya’s) “Sublime Continuum of the Great Vehicle” says such at length. With respect to the many other examples of the matrix and defilements you should also understand through the example of space:


	how the ultimate basis and effect are one entity in true cessation

	how the means of overcoming defilements is the pristine wisdom of true paths

	and that even though when all defilements are purified through it and transformation is attained, the entity of the noumenon does not change.



The basis of conventional form bodies is the expansive lineage, their initial means of production.

The paths are:


	the perfections—starting with mind-generation [that is, the altruistic intention to become enlightened]—which are mainly included within the collection of merit

	the generation stage as well as its accompaniers

	increasing the harvest of virtue from the field of the conquerors by restoring ruins and so forth

	achieving help and happiness, and so forth, in this and other [lives] for the protectorless and the stricken, and so on

	achieving great waves of prayer-wishes increasing the harvest of virtue also from the field of sentient beings.



Predominantly these are the collection of merit included in the paths of learning.

The fruits are those having the nature of the fulfillment of pristine wisdom, qualities, and activities of a buddha’s form bodies, which were indicated earlier and in other extensive statements in profound sūtras and tantras.

Statements in Asaṅga’s Grounds of Bodhisattvas within including initial mind-generation, achievement of the attributes partially concordant with enlightenment and so forth, and even attributes of paths of learning in the category of the basis are cases of speaking of producers as the basis, as in “the basis of a turnip.”a This is done in the context of inclusion [of all factors] into the two [categories of] of cause and effect. When they are included into the three [categories of] basis, paths, and fruits, the causes themselves are divided into basis and path. Hence, there is not the slightest contradiction in dividing them that way and including them in two; they are equivalent.

Those included within the great vehicle path of no more learning, such as the pristine wisdom and so forth of form bodies, are true paths but are not paths in the threefold division of basis, paths, and fruits because [in the threefold division of basis, paths, and fruits] paths are limited to paths of learning.

With respect to what are taught that way, those to be known are all the basis, paths, and fruits. Those to be practiced upon knowing them are the full complement of paths included within the two collections [of merit and wisdom]. The fruits are those aimed at as to be attained, the sources of refuge, and those stated as objects of actions of faith and respect such as in making homage, worshipping, and so forth. Therefore, having understood such, you should mainly make great effort at achieving the two collections.

III. Dedication of the virtue of the exposition (547)

This final definitive meaning thus of all the excellent profound scriptures of the conqueror—

Realized through the kindness of foremost venerable lamas from being illuminated

By profound instructional counsel from the mouths of conqueror-children such as the protectors of the three lineages and so forth—

Is the mountain doctrine of profound yogic practitioners in isolated mountain retreats,

Containing the entirety of the rivers of definitive meaning

Of all the elevated pure sūtras, tantras, and treatises, and hence is an ocean of definitive meaning,

Teaching the unique finality of the spectrum of basis, paths, and fruit

And also the spectrum of view, meditation, and behavior, and hence is concordant in name and meaning.

Since it comments on profound thought, it is a commentary on the conqueror’s thought,

And since it comments on all vajra words, it unravels the knots of vajra words,

And since it clearly teaches the profound noumenon, it is a lamp to the matrix-of-one-gone-to-bliss,

And since it contains all profound scriptures, reasonings, and quintessential instructions, it is also a supreme wish-granting jewel.

Hence, though it indeed is difficult for this to accord with those people who take the mere speech of the elders of their own lineage as the judge

And to accord with those who have come under the influence of divisiveness to adhere to what they initially heard

And to accord with those who take something as true because most people accept it devoid of the four reliances,

It accords with the thought of the conqueror as well as his children and accords with the fact.

May all transmigrating beings—such as those who with good intention urged [me] repeatedly [to write this],

Concordant friends, those who offered good resources, and so forth—

See and realize the meaning of the stainless profound sūtras, tantras, and quintessential instructions,

And quickly create great waves of benefit for others through proclaiming it.

May they always dwell with and never fall from what pleases buddhas on all occasions—

Faith, effort, wisdom, compassion, power of heart, honesty, shame, embarrassment,b

High livelihood, generosity, ethics, meditative stabilization,

And the good behavior of the four, six, eight, ten, and sixteen pledges.

Upon repeated urgings by the speech of great learned Jo-nang-bas, masters and students, crown jewels among excellent beings and great ones; urgings by the speech of lama translators proficient in Sanskrit and endowed with many qualities of scripture and manifest realization; and urgings by the speech of many virtuous spiritual friends endowed with qualities of learnedness, holiness, and good heart such as lama Chok-lay-nam-gyel-bac and so forth, by excellent lords of yoga such as Sam-ding-Áok-bu-bad and so forth, and by good practitioners of the definitive meaning, and in particular upon lama Ye-shay-gyel-tsen,e who made respectful service with a hundred good offerings and created great faith and devotion, this was set down by the vagabond endowed with the four reliances [Döl-bo-ba Shay-rap-gyel-tsen] at the sacred site of Jo-nang in accordance with scriptures, reasonings, and quintessential instructions of the final profound definitive meaning. Since it has a tight seal of secrecy, being unfit to be shown to those who are not among those whose intelligence remains unbiased and who have experience of having meditated on the definitive noumenon, it is asked that you do just that. If this is transgressed, the pledges are transgressed.



oṃ āḥ hūṃ hoḥ haṃ kṣhaḥ



a That is, the causes of a turnip.

b Shame and embarrassment are, respectively, concern for one’s own and others’ perception of oneself.

c phyogs las rnam par rgyal ba, 1306-1385; the fifth abbot of Jo-nang.

d bsam stings cog pu pa.

e ye shes rgyal mtshan.
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tadvanmano ’antargatamapyacintyamakṣayyadharmāmalaratnakośam/
abudhyamānānubhavatyajasraṃ dāridryaduḥkhaṃ bahudhā prajeyam//
yadvadratnanidhirdaridrabhavanābhyantargataḥ syānnaraṃ na brūyādahamasmi ratnanidhirityevaṃ na vidyānnaraḥ/
tadvaddharmanidhirmanogṛhagataḥ sattvā
daridropamāsteṣāṃ tatpratilambhakāraṇamṛṣirloke samutpadyate//.

29 Brackets are from Döl-bo-ba’s Rays of the Sun, 75.5ff.

30 yongs su mya ngan las ’das pa chen po’i mdo, mahāparinirvāṇasūtra; P788, vol. 31; see also Kosho Yamamoto, The Mahāyāna Mahāpari-nirvāṇa-sutra (Ube, Japan: Karinbunko, 1973), 434.

31 yongs su mya ngan las ’das pa chen po’i mdo, mahāparinirvāṇasūtra; P787, vols. 30-31.

32 rnam par mi rtog par ’jug pa’i gzungs, avikalpapraveśanāmadhāraṇī; Toh. 142, vol. pa.

33 I.149-150; brackets are from Döl-bo-ba’s Rays of the Sun, 96.2ff.

34 theg pa chen po’i mdo sde rgyan gyi tshig le’ur byas pa, mahāyānasūtrālaṃkāra, III.4; P5521, vol. 108. Sanskrit in Sylvain Lévi, Mahāyāna-Sūtrālaṃkāra, exposé de la doctrine du grand véhicule selon le système Yogācāra. Tome 1 (Paris: Librairie Honoré Champion, 1907), 11: prakṛtyā paripuṣṭaṃ ca āśrayaścāśritaṃ ca tat/ sadasaccaiva vijñeyaṃ guṇottāraṇatārthataḥ. Brackets are from Hopkins, based on Döl-bo-ba’s perspective.

35 theg pa chen po’i rgyud bla ma’i bstan bcos kyi rnam par bshad pa, mahāyānottaratantraśāstravyākhyā; P5526, vol. 108.

36 See also the translation in Jikido Takasaki, A Study on the Ratnagotravibhāga (Rome: Istituto Italiano per il Medio ed Estremo Oriente, 1966), 291-293.

37 Dzong-ka-ba (Illumination, P6143, vol. 154 56.2.7) identifies the quote as from the Mahāyāna-abhidharmasūtra; it is cited in Asaṅga’s Summary of the Great Vehicle as a source for the mind-basis-of-all and in Asaṅga’s commentary on Maitreya’s Sublime Continuum of the Great Vehicle as a source for the buddha-nature. See E. Lamotte, Mélanges chinois et bouddhiques, vol. 3 (1934-5), 171 n. 3.

38 I.53-57; brackets from Döl-bo-ba’s Rays of the Sun, 44.6ff.

39 Johnston, Ratnagotravibhāga, 44-45. Jikido Takasaki (Ratnagotravibhāga, 239, n.292) confirms Obermiller’s identification of this sūtra as the Gaganagañjā-paripṛcchā. Takasaki takes the final clause as meaning that the mind is afflicted, following Johnston’s Sanskrit and the Chinese. Johnston’s text (45.3) reads upakliṣyate, noting only one variant, upakliṣyata, whereas the Tibetan translation is nyon ma mongs pa’o. Takasaki notes disagreements on the issue of whether the mind is or is not afflicted from other texts, one of which—the Mahāprajñāpāramitāśāstra—supports the Tibetan reading.

40 rgyan stug po bkod pa’i mdo, ghanavyūhasūtra; P778, vol. 29, 152.2.1.

41 rdo rje snying po rgyan gyi rgyud, vajra-hṛdayālaṃkāratantra; P86, vol. 3.

42 mchog tu mi ’gyur ba’i ye shes grub pa.

43 rdo rje’i tshig gi snying po bsdus pa, vajrapādasārasaṃgraha; P2316, vol. 54.

44 X.750ab; Sanskrit in Bunyiu Nanjio, The Laṅkāvatāra Sūtra (Kyoto: Otani University Press, 1923), 358: prakṛtiprabhāsvaraṃ cittaṃ garbhaṃ tāthāgataṃ śubham/.

45 Sanskrit in Nanjio, Laṅkāvatāra, 144.3-144.5: evameva mahāmate yanmayā taiśca tathāgatairadhigataṃ sthitaivaiṣā dharmatā dharmasthititā dharmaniyāmatā tathatā bhūtatā satyatā/.

46 kye’i rdo rje rgyud, hevajratantra, II.iv.69abc; P10, vol. 1; Sanskrit and Tibetan in David L. Snellgrove, The Hevajra Tantra: A Critical Study, Part 2 (London: Oxford University Press, 1959), 70 and 71: sattvā buddhā eva kiṃ tu āgantukamalāvṛtāḥ/ tasyāpakarṣanāt sattvā buddhā eva na saṃśayaḥ//. For Kṛṣṇāchārya’s commentary see G.W. Farrow and I. Menon, The Concealed Essence of the Hevajra Tantra with the Commentary of Yogaratnamālā (Delhi: Motilal Banarsidass, 1992), 227.

47 II.iv.73-75; Sanskrit and Tibetan in Snellgrove, Hevajra Tantra, Part 2, 70-73: abuddho nāsti sattvaikaḥ saṃbodhāt svasya svasya ca/ narakapretatiryañ ca devāsuramanuṣyakāḥ// amedhyakīṭakādyān tu nityaṃ sukhinaḥ svabhāvataḥ/ na jānanti yataḥ saukhyaṃ devasyāpy asurasya ca// na buddho labhate ’nyatra lokadhātuṣu kutracit/ cittam eva hi saṃbuddho na buddho ’nyatra darśitaḥ//. For Kṛṣṇāchārya’s commentary see Farrow and Menon, Concealed Essence, 230.

48 Hevajra Tantra, I.1.12; Sanskrit and Tibetan in Snellgrove, Hevajra Tantra, Part 2, 2-3: dehasthaṃ ca mahājñānaṃ sarvasaṃkalpavarjitam/ vyāpakaḥ sarvavastūnāṃ dehastho ’pi na dehajaḥ//. For Kṛṣṇāchārya’s commentary see Farrow and Menon, Concealed Essence, 11.

49 yang dar par sbyor ba zhes bya ba’i rgyud chen po, saṃpuṭināmamahātantra; P26, vol. 2.

50 rdo rje phreng ba mngon par brjod pa rgyud thams cad kyi snying po gsang ba rnam par phye ba, vajramāla-abhidhāna-mahāyogatantra-sarvatantra-hṛdaya-rahasya-vibhaṅga; P82, vol. 3.

51 de bzhin gshegs pa thams cad kyi sku gsung thugs kyi gsang chen gsang ba ’dus pa zhes bya ba brtag pa’i rgyal po chen po, sarvatathāgatakāyavākcittarahasyaguhyasamājanāmamahākalparāja; P81, vol. 3; Toh. 442, vol. ca.

52 lhag pa’i bsam pa brtan pa’i le’u, sthirādhyāśayaparivarta, P890, vol. 35.

53 dpal bde mchog ’byung ba shes bya ba’i rgyud kyi rgyal po chen po, saṃvarodayatantra, IV.22-26; P20, vol. 2; see also the translation in Shinichi Tsuda, The Saṃvarodaya-Tantra: Selected Chapters (Tokyo: The Hokuseido Press, 1974), 250, with the Sanskrit text on p. 82, the Tibetan text on p. 174.

54 See also the translation in Kosho Yamamoto, The Mahāyāna Mahāparinirvāṇa-Sutra, Karin Buddhological Series 5 (Ube City, Japan: Karinbunko, 1973), 73.

55 See also the translation in Yamamoto, Mahāparinirvāṇa-Sutra, 117.

56 I.21; brackets are from Döl-bo-ba’s Rays of the Sun, 22.3ff.

57 I.96-98; brackets are from Döl-bo-ba’s Rays of the Sun, 67.2ff.

58 I.129; brackets are from Döl-bo-ba’s Rays of the Sun, 85.2.

59 I.45; brackets are from Döl-bo-ba’s Rays of the Sun, 40.3.

60 Takasaki (Ratnagotravibhāga, p. 229, n.221) reports that the Sanskrit and Chinese read “no difference.” That reading makes considerable sense, as does the Tibetan, which connects well with the three states detailed in the following stanzas.

61 I.28; brackets are from Döl-bo-ba’s Rays of the Sun, 30.1.

62 shes rab kyi pha rol tu phyin pa’i tshul brgya lnga bcu pa’i mdo, prajñāpāramitānayaśatapañcā-śatikāsūtra; P121, vol. 5.

63 Johnston, Ratnagotravibhāga, 6; Takasaki, Ratnagotravibhāga, 152.

64 I.v.9-10; see also the translation in Snell-grove, Hevajra Tantra, Part 1, 61; Sanskrit and Tibetan in Part 2, 16-17: kulāni ṣaḍvidhāny āhuḥ saṃkṣepeṇa tu pañcadhā/ paścāc ca traividhyaṃ yānti kāyavakcittabhedena// kulānāṃ pañcabhūtā-nāṃ pañcaskandhasvarūpiṇāṃ/ kulyate gaṇyate ’nena kulam ity abhidhīyate//. For Kṛṣṇāchārya’s commentary see Farrow and Menon, Concealed Essence, 54.

65 II.ii.58-61; see also the translation in Snell-grove, Hevajra Tantra, Part 1, 93-94; Sanskrit and Tibetan in Part 2, 52-53: ekam eva mahac cittaṃ pañcarūpeṇa saṃsthitaṃ/ pañcakuleṣu saṃbhavās tatrānekasahasraśaḥ// tasmād ekasvabhāvo ’sau mahāsukhaṃ śaśvatparaṃ/ pañcatāṃ yāti bhedena rāgādipañcacetasā// daśa-gaṅgānadīvālukātulyā ekakuleṣu tathāgathasaṅ-ghāḥ/ saṇghakuleṣu [hy] anekakulāni teṣu kuleṣu kulāni śatāni// tāni ca lakṣakulāni mahānti koṭi-kulāni bahūni bhavanti/ tatra kuleṣu cāsaṅkhyakulāni paramānandakulodbhavāni//. For Kṛṣṇāchārya’s commentary see Farrow and Menon, Concealed Essence, 175.

66 ’jam dpal ye shes sems dpa’i don dam pa’i mtshan yang dar par brjod pa, mañjuśrī-jñānasattvasya-paramārtha-nāma-saṃgīti, P2, vol. 1; stanzas 23 and 24; see also the translation in Ronald M. Davidson, “The Litany of Names of Mañjuśrī” in Tantric and Taoist Studies in Honour of R.A. Stein, ed. Michel Strickmann, Mélanges chinois et bouddhiques, vol. 20 (1) (Brussels: Institut belge des hautes études chinoises, 1981), 21 and reprinted with minor changes as “The Litany of Names of Mañjuśrī” in Religions of India in Practice, ed. Donald S. Lopez, Jr. (Princeton, N.J.: Princeton University Press, 1995), 107-108.

67 rgyud kyi rgyal po dpal dus kyi ’khor lo, kālacakranāmatantrarāja; V.6; P4, vol. 1. For commentary see Bu-dön’s Annotations to (Kalkī Puṇḍarīka’s) “Commentary on the Wisdom Chapter,” 5b.6.

68 dri med ’od, vimalaprabhā, I.4; P2064, vol. 46. See also the translation in John Newman, The Outer Wheel of Time: Vajrayāna Buddhist Cosmology in the Kālacakra Tantra (Ann Arbor, MI: University Microfilms International, 1987), 340.

69 dpal mchog dang po, śrīparamādya; P119, vol. 5.

70 mngon par rtogs pa’i rgyan, abhisamayālaṃkāra; P5184, vol. 88.

71 dkon mchog brtsegs pa chen po’i chos kyi rnam grangs le’u stong phrag brgya pa’i mdo, mahāratnakūṭadharmaparyāyaśatasāhasrikagranthasūtra; P760, vols. 22-24.

72 I.i.7; see also the translation in Snellgrove, Hevajra Tantra, Part 1, 47-48; Sanskrit and Tibetan in Part 2, 2-3: hekāreṇa mahākaruṇā vajraṃ prajñā ca bhaṇyate/ prajñopāyātmakaṃ tantraṃ tan me nigaditaṃ śṛṇu//. For Kṛṣṇāchār-ya’s commentary see Farrow and Menon, Concealed Essence, 8.

73 Snellgrove (Hevajra, Part 1, 15-17) says that Vajragarbha’s commentary on the Hevajra speaks of the “original” tantra, composed of 32 parts (kalpa) and 500,000 stanzas, out of which survived—even in Vajragarbha’s day—only the present text of two parts and 750 stanzas. Also, Vajragarbha and Nāropa make use of another text, called by Vajragarbha “the fundamental text of 6,000 stanzas,” which he occasionally also refers to as the “basic tantra of 500,000 stanzas.” Snellgrove states that material quoted from this version is explanatory in nature, providing “the figurative meaning of a passage.” This version does not survive; since it seems to be what Döl-bo-ba cites here and in several other places, it is possible that he draws his quotes from Vajragarbha and Nāropa.

74 I.i.4, 5(alt)ab, 5; see also the translation in Snellgrove, Hevajra Tantra, Part 1, 47; Sanskrit and Tibetan in Part 2, 2-3: abhedyaṃ vajram ity uktam sattvaṃ tribhavasyaikatā/ anayā prajñayā yuktyā vajrasattva iti smṛtaḥ// bodhicaryāsamāsena bodhisattvo nigadyate/ mahājñānarasaiḥ pūrṇo mahāsattvo nigadyate/ nityasamayapravṛttatvāt samayasattvo ’bhidhīyate//. Snellgrove’s Sanskrit edition of the Tantra (Part 2, 2) gives an alternate version of stanza I.i.5, attested by one of his three Sanskrit manuscripts. The first half of this stanza is cited by Shay-rap-gyel-tsen between stanzas four and five. Snellgrove’s Tibetan edition, based on the Narthang and Peking editions of the bstan ’gyur, does not include this alternate verse. For Kṛṣṇāchārya’s commentary see Farrow and Menon, Concealed Essence, 6.

75 Kṛṣṇāchārya’s commentary (Farrow and Menon, Concealed Essence, 9).

76 kye’i rdo rje bsdus pa’i don gyi rgya cher ’grel pa, hevajrapiṇḍārthaṭīkā; P2310, vol. 53.

77 XIX.61-62; Lévi, Mahāyāna-Sūtrālaṃkāra, 171: gotraṃ dharmādhimuktiśca cittasyotpādanā tathā/ dānādipratipattiśca nyāyāvakrāntireva ca// satvānāṃ paripākaśca kṣetrasya ca viśodhanā/ apratiṣṭhitanirvāṇaṃ bodhiḥ śreṣṭha ca darśanāt//.

78 IX.37; Lévi, Mahāyāna-Sūtrālaṃkāra, 40: sarveṣāmaviśiṣṭāpi tathatā śuddhimāgatā/ tathāgatatvaṃ tasmācca tadgarbhāḥ sarvadehinaḥ//.

79 shes rab kyi pha rol tu phyin pa brgyad stong pa, aṣṭasāhasrikāprajñāpāramitā, chapter 16; P734, vol. 21; Toh. 12, vol. ka (brgyad stong), 170b.2.

80 shes rab kyi pha rol tu phyin pa stong phrag brgya pa, śatasāhasrikāprajñāpāramitā; P730, vols.12-18.

81 mkha’ ’gro ma rdo rje gur shes bya ba’i rgyud kyi rgyal po chen po’i brtag pa, dākinī-vajrapañjara-mahātantrarāja-kalpa; P11, vol. 1.

82 blo gros mi zad pas bstan pa, akṣayamatinirdeśa; P842, vol. 34.

83 See also the translation in Malati J. Shendge, Ṣaṭ-Sāhasrikā-Hevajraṭīkā (Delhi: Pratibha Prakashan, 2004), 174.

84 IX.15; brackets are from Wel-mang Ḡön-chok-gyel-tsen’s Blossoming Flower, 115.5; Lévi, Mahāyāna-Sūtrālaṃkāra, 36: yathāmbaraṃ sarvagataṃ sadā mataṃ tathaiva tatsarvagataṃ sadā mataṃ/ yathāmbaraṃ rūpagaṇeṣu sarvagaṃ tathaiva tatsatvagaṇeṣu sarvagaṃ//.

85 de bzhin gshegs pa’i gsang ba bsam gyis mi khyab pa bstan pa’i mdo, tathāgatācintyaguhyanirdeśasūtra; Toh. 47, vol. ka (dkon brtsegs).

86 I.49-50; brackets are from Döl-bo-ba’s Rays of the Sun, 42.3.

87 I.52-53; brackets are from Döl-bo-ba’s Rays of the Sun, 44.3.

88 I.62-63; brackets are from Döl-bo-ba’s Rays of the Sun, 48.4.

89 I.47; brackets are from Döl-bo-ba’s Rays of the Sun, 41.4.

90 shes rab kyi pha rol tu phyin pa ’bum pa’i rgya cher ’grel pa, śatasāhasrikāprajñāpāramitābṛhaṭṭīkā; P5205, vols. 92-93.

91 yum gsum gnod ’joms/ ’phags pa shes rab kyi pha rol tu phyin pa ’bum pa dang nyi khri lnga stong pa dang khri brgyad stong pa’i rgya cher bshad pa, āryaśatasāhasrikāpañcaviṃsatisāhasrikāṣṭadaśa-sāhasrikāprajñāpāramitābṛhaṭṭīkā; P5206, vol. 93.

92 yon tan rin chen sdud pa.

93 mngon par brjod pa’i rgyud bla ma, abhidhā-nottaratantra, Toh. 369, Dharma vol. 28; root tantra of Saṃvara cycle. See also the translation in Martin M. Kalff, Selected Chapters from the Abhidhānottara-tantra: The Union of Female and Male Deities (PhD diss., Columbia University, 1979), 224-225.

94 Kalff notes (224, n2): “The Tibetan has for ‘the chief source of all living beings’ ‘with all their bodies arising separately’. The meaning of the passage is not quite certain.”

95 Kalff notes (p.224, n3): “Refers according to the commentary to the mothers of the family, that is the consorts of the Tathāgatas, Buddhalocanā, etc. The group includes besides Locanā also Māmakī, Pāṇḍarā, and Tārā; the fifth is variously known as Vajravārāhī or Vajradhātvīśvarī.”

96 zla gsang thig le shes bya ba rgyud kyi rgyal po chen po, candraguhyatilakanāmamahātantrarājā, P111, vol. 4.

97 The ’Dzam thang edition (24a.7) reads zhi ba’i (quiescent) for zhu ba’i (Gangtok, 44.3).

98 II.ii.32-33; Sanskrit and Tibetan in Snell-grove, Hevajra Tantra, Part 2, 48-49: sukhaṃ kṛṣṇaṃ sukhaṃ pītaṃ sukhaṃ raktaṃ sukhaṃ sitaṃ/ sukhaṃ śyāmaṃ sukhaṃ nīlaṃ sukhaṃ kṛtsnaṃ carācaraṃ// sukhaṃ prajñā sukhopāyaḥ sukhaṃ kundurujaṃ tathā/ sukhaṃ bhāvaḥ sukh-ābhāvo vajrasattvaḥ sukhasmṛtaḥ//. See also the translation in Snellgrove, Part 1, 91. For Kṛṣṇāchārya’s commentary see Farrow and Menon, Concealed Essence, 164.

99 gser ’od dam pa mdo sde’i dbang po’i rgyal po, suvarṇaprabhāsottamasūtrendrarāja, P175 and 176, vol. 7. For the Sanskrit, see Johannes Nobel, ed. Suvarnaprabhāsottamasūtra, Das Goldglanz-Sūtra (Leiden: Brill, 1950).

100 ’grib pa med pa dang ’phel ba med pa nyid bstan pa’i mdo.

101 I.25c; brackets are from Döl-bo-ba’s Rays of the Sun, 27.2.

102 See also the translation in Takasaki, Ratnagotravibhāga, 189-192.

103 Takasaki (Ratnagotravibhāga, 189, n.28) identifies this passage as from the Avataṃsakasūtra, Chapter XXXII.

104 lha mo dpal ’phreng gi seng ge’i sgra’i mdo, śrīmālādevīsiṃhanādasūtra; P760.48, vol. 24. See also the translation in Alex Wayman and Hideko Wayman, The Lion’s Roar of Queen Ṥrīmālā: A Buddhist Scripture on the Tathāgatagarbha Theory (New York: Columbia University Press, 1974), 98.

105 II.5; brackets are from Döl-bo-ba’s Rays of the Sun, 113.3ff.

106 sor mo’i phreng ba la phan pa’i mdo, aṅgulimālīyasūtra; P879, vol. 34.

107 chos kyi dbyings su bstod pa, dharmadhātustotra; P2010, vol. 46, 31.3.7-31.4.6; brackets are from Döl-bo-ba Shay-rap-gyel-tsen’s [Interlinear Commentary on Nāgārjuna’s] Praise of the Element of Attributes, 1b.2ff.

108 P2010, vol. 46, 31.5.3-31.5.7; brackets are from Döl-bo-ba Shay-rap-gyel-tsen’s [Interlinear Commentary on] the Praise of the Element of Attributes, 3b.2ff.

109 For ’dod pa in the Gangtok edition, 58.6, read rgod pa in accordance with the ’Dzam thang edition, 32a.4, and with Döl-bo-ba’s [Interlinear Commentary on] the Praise of the Element of Attributes, 3b.4.

110 P2010, vol. 46, 32.1.1; brackets are from Döl-bo-ba Shay-rap-gyel-tsen’s [Interlinear Commentary on] the Praise of the Element of Attributes, 4b.2.

111 P2010, vol. 46, 32.1.7-32.1.8; brackets are from Döl-bo-ba Shay-rap-gyel-tsen’s [Interlinear Commentary on] the Praise of the Element of Attributes, 56a.5ff.

112 spyod bsdus sgron ma, caryāmelāpakapradīpa; P2668, vol. 61.

113 Golden Reprint, vol. gi, 126b.6.

114 sgron ma gsal bar byed pa zhes bya ba’i rgya cher bshad pa, pradīpoddyotananāmṭīkā; P2650, vol. 60.

115 dbu ma la ’jug pa, madhyamakāvatāra, VI.222-223ab and Chandrakīrti’s commentary; Toh. 3862, dbu ma, vol. ’a, 324b.2-324b.4; Louis de La Vallée Poussin, Madhyamakāvatāra par Candrakīrti, Bibliotheca Buddhica 9 (Osnabrück, Germany: Biblio Verlag, 1970), 339.18-340.5.

116 I.156-157; brackets are from Döl-bo-ba’s Rays of the Sun, 100.5ff.

117 I.158-167; brackets are from Döl-bo-ba’s Rays of the Sun, 103.1.

118 I.95ab; brackets are from Döl-bo-ba’s Rays of the Sun, 66.2.

119 II.9; brackets are from Döl-bo-ba’s Rays of the Sun, 115.4.

120 I.51cd; brackets are from Döl-bo-ba’s Rays of the Sun, 43.2.

121 IV.2; brackets are from Döl-bo-ba’s Rays of the Sun, 179.5; see also the translation in Takasaki, Ratnagotravibhāga, 352.

122 V.25; brackets are from Döl-bo-ba’s Rays of the Sun, 255.6; see also the translation in Takasaki, Ratnagotravibhāga, 389-390.

123 P775, vol. 29, 39.5.5ff, chapter 2; Daisetz Teitaro Suzuki, trans., The Lankavatara Sutra (London: Routledge and Kegan Paul, 1932), 68-70. The passage up through “How could those with thoughts fallen into incorrect views conceiving of self come to be endowed with thought abiding in the spheres of the three liberations and quickly, manifestly, and completely purified in unsurpassed complete perfect enlightenment,” is quoted in Commentary on the “Supplement” (P5263, vol. 98, 136.1.4ff), commenting on VI.95; Louis de La Vallée Poussin, Madhyamakāvatāra par Candrakīrti, Bibliotheca Buddhica 9 (Osnabrück, Germany: Biblio Verlag, 1970), 251-252; Jñānavajra’s commentary is P5520, vol. 107, 246.4.4.

124 See also the translation in Daisetz Teitaro Suzuki, trans., The Lankavatara Sutra (London: Routledge and Kegan Paul, 1932), 10 (44).

125 gsang ba rnal ’byor chen po’i rgyud rdo rje rtse mo, vajraśekharamahāguhyayogatantra; P113, vol. 5.

126 dgongs pa lung bstan pa’i rgyud, sandhivyākaraṇatantra, P83, vol. 3.

127 Chapter 5; Gavin Kilty references this as Toh. 845 Kangyur rgyud śrı, 388b2.

128 II.iv.45cd-47 (48cd-50 in Farrow and Menon, Concealed Essence, 218); see also the translation in Snellgrove, Hevajra Tantra, Part 1, 105; Sanskrit and Tibetan in Part 2, 68-69: saiva maṇḍalacakraṃ tu pañcajñānasvarūpiṇī// ādarśa-jñānarūpā sā samatājñānabhāvinī/ sadbhūtapratyavekṣā ca kṛtyānuṣṭhāna saiva tu// suviśuddhadharmadhātu sā saivāhaṃ maṇḍalādhipaḥ/ saiva nairātmyayoginī svarūpaṃ dharmadhā-tukaṃ//. For Kṛṣṇāchārya’s commentary see Farrow and Menon, Concealed Essence, 218.

129 I.x.10-11 (8-9 in Farrow and Menon, Concealed Essence, 123); see also the translation in Snellgrove, Hevajra Tantra, Part 1, 81; Sanskrit and Tibetan in Part 2, 36: sa eva prāṇināṃ prāṇaḥ sa eva paramākṣaraḥ/ sarvavyāpi sa evāsau sarvadehevyavasthitaḥ// sa evāsau mahāprāṇaḥ sa evāsau jaganmayaḥ/ bhāvābhāvau tadudbhūtau [omitted: anyāni yāni tāni ca]//. For Kṛṣṇāchārya’s commentary see Farrow and Menon, Concealed Essence, 122.

130 rgyud kyi rgyal po rnyog pa med pa, anāvilatantrarāja; P58, vol. 3.

131 rnga bo che chen po’i mdo, mahābherīharakaparivarta; P888, vol. 35.

132 See also the translation in Yamamoto, Mahāparinirvāṇa-Sutra, 58.

133 sprin chen po’i mdo, mahāmeghasūtra; P898, vol. 35.

134 The first part is paraphrase.

135 See also the translation in Yamamoto, Mahāparinirvāṇa-Sutra, 182.

136 phyag rgya chen po thig le shes bya ba rnal ’byor ma chen mo’i rgyud kyi rgyal po’i mnga’ bdag, mahāmudrā-tilakaṃ-nāma-yoginī-tantrarāja-adhipati; P12, vol. 1.

137 ye shes thig le rnal ’byor ma’i rgyud kyi rgyal po chen po mchog tu rmad du byung ba, jñānatilakayoginī-tantrarāja-paramamahādbhutam; P14, vol. 2.

138 IX.23; Lévi, Mahāyāna-Sūtrālaṃkāra, 37-38: śūnyatāyāṃ viśuddhāyāṃ nairātmyānmārgalābhataḥ/ buddhāḥ śuddhātmalābhitvāt gatā ātmamahātmatāṃ// tatra cānāsrave dhātau buddhānāṃ paramātmā nirdiśyate/ kiṃ kāraṇaṃ/ agranairātmyātmakatvāt/ agraṃ nairātmyaṃ viśuddhā tathatā sā ca buddhānāmātmā svabhāvārthena tasyāṃ viśuddhāyāmagraṃ nairātmyamātmānaṃ buddhā labhante śuddhaṃ/ ataḥ śuddhātmalābhitvāt buddhā ātmamāhātmyaṃ prāptā ityanenābhisaṃdhinā buddhānāmanāsrave dhātau paramātmā vyavasthāpyate/.

139 I.35ab; brackets are from Döl-bo-ba’s Rays of the Sun, 34.6.

140 I.37cd; brackets are from Döl-bo-ba’s Rays of the Sun, 36.2.

141 I.viii.41 (39 in Farrow and Menon, Concealed Essence, 101); see also the translation in Snellgrove, Hevajra Tantra, Part 1, 77; Sanskrit and Tibetan in Part 2, 30-31: madbhavaṃ hi jagat sarvaṃ madbhavaṃ bhuvanatrayaṃ/ madvyāpitam idam sarvaṃ nānyamayaṃ dṛṣṭaṃ jagat//. For Kṛṣṇāchārya’s commentary see Farrow and Menon, Concealed Essence, 101.

142 II.ii.39-40a; see also the translation in Snell-grove, Hevajra Tantra, Part 1, 92; Sanskrit and Tibetan in Part 2, 48-51: vyākhyātāham ahaṃ dharmaḥ śrotāhaṃ sugaṇair yutaḥ/ sādhyo ’haṃ jagataḥ śāstā loko ’haṃ laukiko ’py aham// sahajā-nandasvabhāvo ’haṃ. For Kṛṣṇāchārya’s commentary see Farrow and Menon, Concealed Essence, 167.

143 I.x.12bcdef (10bcdef in Farrow and Menon, Concealed Essence, 123); see also the translation in Snellgrove, Hevajra Tantra, Part 1, 81-82; Sanskrit and Tibetan in Part 2, 36-37: puruṣaḥ purāṇa īśvaro/ ātmā jīvaṃ ca sattvaṃ ca kālaḥ pudgala eva ca/ sarvabhāvasvabhāvo ’sau māyārūpī ca saṃsthitaḥ//. For Kṛṣṇāchārya’s commentary see Farrow and Menon, Concealed Essence, 123.

144 See also the translation in Yamamoto, Mahāparinirvāṇa-Sutra, 654.

145 See also the translation in Yamamoto, Mahāparinirvāṇa-Sutra, 660-661.

146 See also the translation in Yamamoto, Mahāparinirvāṇa-Sutra, 403-404.

147 phyag rdor don ’grel/ mngon par brjod pa ’bum pa las phyung ba nyung ngu’i rgyud kyi bsdus pa’i don rnam par bshad pa, lakṣābhidhānāduddhṛtalaghutantrapiṇḍārthavivaraṇa; P2117, vol. 48.

148 See also the translation in Wayman and Wayman, The Lion’s Roar, 106.

149 dkon mchog sprin gyi mdo, ratnameghasūtra; P879, vol. 35.

150 I.40, 41; brackets are from Döl-bo-ba’s Rays of the Sun, 37.6.

151 Sublime Continuum I.5a; ; brackets are from Döl-bo-ba’s Rays of the Sun, 37.6.

152 ’phags pa dri ma med par grags pas bstan pa zhes bya ba theg pa chen po’i mdo, āryavimalakīrtinirdeśanāmamahāyānasūtra; P843, vol. 34.

153 Vimalaprabhā I.4; see also the translation in Newman, Outer Wheel of Time, 346-347.

154 yon tan rin chen sdud pa.

155 V.21-24; brackets are from Döl-bo-ba’s Rays of the Sun, 251.5.

156 I.14; brackets are from Wel-mang Ḡön-chok-gyel-tsen’s Blossoming Flower, 23.1; Sanskrit in Lévi, Mahāyāna-Sūtrālaṃkāra, 6: tadasthānatrāso bhavati jagatāṃ dāhakaraṇo mahāpuṇyaskandhaprasavakaraṇāddīrghasamayaṃ/ agotro ’sanmitro ’kṛtamatirapūrvācitaśubhastrasatyasmin dharma patati mahato ’rthādgata iha//

157 I.17; brackets are from Wel-mang Ḡön-chok-gyel-tsen’s Blossoming Flower, 26.2; Sanskrit in Lévi, Mahāyāna-Sūtrālaṃkāra, 7: aham na boddhā na gabhīraboddhā buddho gabhīram kimatarkagamyam/ kasmādgabhīrārthavidāṃ ca mokṣa ityetaduttrāsapadaṃ na yuktaṃ//

158 I.15; brackets are from Wel-mang Ḡön-chok-gyel-tsen’s Blossoming Flower, 23.6; Sanskrit in Lévi, Mahāyāna-Sūtrālaṃkāra, 6: tadanyānyābhāvātparamagahanatvādanugamāt vicitrasyākhyānāddhruvakathanayogādbahumukhāt/ yathākhyānaṃ nārthādbhagavati ca bhāvātigahanāt na dharme ’smiṃstrāso bhavati viduṣāṃ yonivicayāt//

159 I.20; brackets are from Wel-mang Ḡön-chok-gyel-tsen’s Blossoming Flower, 28.3; Sanskrit in Lévi, Mahāyāna-Sūtrālaṃkāra, 8:
yathārute ’rthe parikalpyamāne svapratyayo hāni-mupaiti buddheḥ/
svākhyātatāṃ ca kṣipati kṣatiṃ ca prāpnoti dharme pratighāvatīva//

160 me long chen po’i chos kyi rnam grangs.

161 See also the translation in Yamamoto, Mahāparinirvāṇa-Sutra, 348.

162 V.1-6; brackets are from Döl-bo-ba’s Rays of the Sun, 237.2ff.; see also the translation in Takasaki, Ratnagotravibhāga, 380-382.

163 See also the translation in Grosnick, “The Tathāgatagarbha Sūtra,” 106.

164 byang chub sems pa’i sa, bodhisattvabhūmi; P5538, vol. 110.

165 I.15cd.

166 I.155; brackets are from Döl-bo-ba’s Rays of the Sun, 99.6ff.

167 I.154ab; brackets are from Döl-bo-ba’s Rays of the Sun, 98.5ff.

168 See also the translation in Grosnick, “The Tathāgatagarbha Sūtra,” 97-98.

169 See also the translation in Grosnick, “The Tathāgatagarbha Sūtra,” 100-101.

170 dbu ma’i bstan bcos/ dbu ma rtsa ba’i tshig le’ur byas pa shes rab ces bya ba, madhyamakaśāstra/ prajñānāmamūlamadhyamakakārikā, XV.2cd and 8cd; Toh. 3824, dbu ma, vol. tsa, 8b.5 and 9a.1-9a.2; Sanskrit in J.W. de Jong, Mūlamadhyamikakārikāḥ (Adyar, India: Adyar Library and Research Centre, 1977), 19: akṛtimaḥ svabhāvo hi nirapekṣaḥ paratra ca// parkṛter anyathābhāvo na hi jātūpapadyate//.

171 XV.1cd; Toh. 3824, dbu ma, vol. tsa, 8b.5; Sanskrit in de Jong, Mūlamadhyamikakārikāḥ, 19: hetupratyayasaṃbhūtaḥ svabhāvaḥ kṛtako bhavet//.

172 tshad ma rnam ’grel gyi tshig le’ur byas pa, pramāṇavārttikakārikā, II.208cd; P5709, vol. 130; Sanskrit in Yūsho Miyasaka, “Pramāṇavarttika-kārikā: Sanskrit and Tibetan,” Indo Koten Kenkyu (Acta Indologica) 2 (1971-72): 30: prabhā-svaram idaṃ cittaṃ prakṛtyāgantavo malāḥ//.

173 See also the translation in Grosnick, “The Tathāgatagarbha Sūtra,” 102.

174 I.26; brackets are from Döl-bo-ba’s Rays of the Sun, 28.5ff.

175 ’phags pa sgo mtha’ yas pa rnam par sbyong ba bstan pa’i le’u mdo, anantamukhapariśodhananirdeśaparivartasūtra; P760.2, vol. 22.

176 I.ix.2; Sanskrit and Tibetan in Snellgrove, Hevajra Tantra, Part 2, 32-33: ṣaḍindriyaṃ pañcaskandhaṃ ṣaḍāyatanaṃ pañcabhūtaṃ/ svabhāvena viśuddham [apy] ajñānakleśair āvṛtaṃ//. For Kṛṣṇāchārya’s commentary see Farrow and Menon, Concealed Essence, 111, in which the last line reads “They are veiled by ignorance and afflictions.”

177 dpal dang po’i sangs rgyas / dpal mchog dang po zhes bya ba theg pa chen po’i rtog pa’i rgyal po, śrī-paramādyanāmamahāyānakalparājā; P119, vol. 5.

178 In the Gangtok edition (169.5), read ’dren pa for ’gren pa in accordance with the ’Dzam thang edition (84b.3).

179 dgongs pa nges par ’grel pa’i mdo, saṃdhinirmocanasūtra, chapter 7; P774, vol. 29; Tibetan and English translation in John Powers, Wisdom of Buddha. The Saṃdhinirmocana Sūtra (Berkeley, Calif.: Dharma Publishing, 1995), 138-143. Tibetan and French translation in Étienne Lamotte, Saṃdhinirmocana Sūtra. L’Explication des mystères (Louvain and Paris: Université de Louvain and Adrien-Maisonneuve, 1935), 85-87 and 206-208.

180 See also the translation in Yamamoto, Mahāparinirvāṇa-Sutra, 129-130.

181 chos mngon pa kun btus, abhidharmasamuccaya; P5550, vol. 112.

182 XIV.34; Wel-mang Ḡön-chok-gyel-tsen’s Blossoming Flower, 227.1; Sanskrit in Lévi, Mahāyāna-Sūtrālaṃkāra, 94: abhāvaśūnyatāṃ jñātvā tathābhāvasya śūnyatāṃ/ prakṛtyā śūnyatāṃ jñātvā śūnyajña iti kathyate//

183 dbus dang mtha’ rnam par ’byed pa, madhyāntavibhaṅga, III.3abc; P5522, vol. 108; Gadjin M. Nagao, Madhyāntavibhāga-Bhāṣya: A Buddhist Philosophical Treatise Edited for the First Time from a Sanskrit Manuscript (Tokyo: Suzuki Research Foundation, 1964), 37-38. The complete stanza reads: svabhāvas trividhaḥ asac ca nityaṃ cāpy atatvataḥ/ sad-asat-tatvataś ceti svabhāva-traya iṣyate//.

184 chos dang chos nyid rnam par ’byed pa, dharmadharmatāvibhāga; P5523, vol. 108. See also the translation in John Younghan Cha, A Study of the Dharmadharmatāvibhāga: An Analysis of the Religious Philosophy of the Yogācāra, Together with an Annotated Translation of Vasubandhu’s Commentary (PhD diss., Northwestern University, 1996), 171. For commentary see also Jim Scott, Maitreya’s Distinguishing Phenomena and Pure Being with Commentary by Mipham (Ithaca, N.Y.: Snow Lion, 2004), 82-83.

185 XIX.53-54ab; brackets are from Wel-mang Ḡön-chok-gyel-tsen’s Blossoming Flower, 337.2; Sanskrit in Lévi, Mahāyāna-Sūtrālaṃkāra, 170:
tatvaṃ saṃchādya bālānāmatatvaṃ khyāti sarvataḥ/
tatvaṃ tu bodhisatvānāṃ sarvataḥ khyātyapāsya tat//
akhyānakhyānatā jñeyā āsadarthasadarthayoḥ/.

186 XI.14; brackets are from Wel-mang Ḡön-chok-gyel-tsen’s Blossoming Flower, 157.3; Sanskrit in Lévi, Mahāyāna-Sūtrālaṃkāra, 58:
na khalu jagati tasmādvidyate kiṃcidanyajjagadapi tadaśeṣaṃ tatra saṃmūḍha buddhi/
kathamayamabhirūḍho lokamohaprakāro yadasadabhiniviṣṭaḥ satsamantādvihāya//.

187 VI.1; P5521, vol. 108, 5.1.1; for the Sanskrit, see Mind-Only, 408, footnote b. For a translation into French, see Lévi, Mahāyāna-Sūtrālaṃkāra, 22.

188 I.154-155; brackets are from Döl-bo-ba’s Rays of the Sun, 98.5ff.

189 See also the translation in Yamamoto, Mahāparinirvāṇa-Sutra, 873-874.

190 XXIV.9.

191 Daisetz Teitaro Suzuki, trans., The Lankavatara Sutra (London: Routledge and Kegan Paul, 1932), 67 (75); Sanskrit in Nanjio, Laṅkāvatāra, 74.5ff. The seven emptinesses (saptavidhā śūnyatā) are: lakṣaṇaśūnyatā bhāvasvabhāvaśūnyatā apracaritaśūnyatā pracaritaśūnyatā sarvadharmanirabhilāpyaśūnyatā paramārthāryajñānamahāśūnyatā itaretaraśūnyatā.

192 Sanskrit in Nanjio, Laṅkāvatāra, 75.7-75.9: paramārthāryajñānamahāśūnyatā punarmahāmate katamā yaduta svapratyātmāryajñānādhigamaḥ sarvadṛṣṭidoṣavāsanābhiḥ śūnyaḥ/ tenocyate para-mārthāryajñānamahāśūnyateti//.

193 mdo chen po stong pa nyid chen po, mahāśūnyatānāmamahāsūtra; P957, vol. 38.

194 shes rab kyi pha rol tu phyin pa stong phrag nyi shu lnga pa, pañcaviṃśatisāhasrikāprajñāpāramitā; P731, vol. 19.

195 See Hopkins, Meditation on Emptiness, 620–622.

196 III.3; Nagao, Madhyāntavibhāga-Bhāṣya, 37–38.

197 III.16cd; Nagao, Madhyāntavibhāga-Bhāṣya, 44: parikalpa-vikalpārtha-dharmmatārthena teṣu te//. This verse and Vasubandhu’s commentary on it, along with notes from K’uei-chi, are translated in Paul Wilfred O’Brien, S.J., “A Chapter on Reality from the Madhyāntavibhāgaçāstra,” Monumenta Nipponica 10, nos.1-2 (1954): 241-242.

198 I.1-2; Nagao, Madhyāntavibhāga-Bhāṣya, 17–18: abhūtaparikalpo ’sti dvayan tatra na vidyate/ śūnyatā vidyate tv atra tasyām api sa vidyate// na śūnyaṃ nāpi cāśūnyaṃ tasmāt sarvvam vidhīyate/ satvād asatvāt satvāc ca madhyamā pratipac ca sā//.

199 dbu ma snang ba, madhyamakāloka; Toh. 3887, dbu ma, vol. sa, 150a.3-150a.4 and 150a.2-150a.3.

200 sku gsum la ’jug pa’i sgo, kāyatrayāvatāramukham; P5290, vol. 101.

201 sku gsum gyi ’grel pa, kāyatrayavṛtti; P5291, vol. 101.

202 Chap. 9; Tibetan and English translation in C. John Powers, Wisdom of Buddha (Berkeley, Calif.: Dharma Publishing, 1995), 254-255. This passage is concerned with the sixth of seven specific purities of bodhisattvas’ perfections.

203 V.18a; Nagao, Madhyāntavibhāga-Bhāṣya, 67: sarvvasya nāma-mātratvaṃ.

204 V.19ab; Nagao, Madhyāntavibhāga-Bhāṣya, 67: dharma-dhātu-vinirmukto yasmād dharmmo na vidyate/.

205 V.21abc; Nagao, Madhyāntavibhāga-Bhāṣya, 67. The complete stanza reads: dharma-dhātor viśuddhatvāt prakṛtyā vyomavat punaḥ/ dvayasyāgantukatvaṃ hi sa ca tatrāviparyayaḥ//.

206 V.23a; Nagao, Madhyāntavibhāga-Bhāṣya, 69: pṛthaktvaikatvam antaś ca.

207 dbus dang mtha’ rnam par ’byed pa’i ’grel pa/ dbus mtha’i ’grel pa, madhyāntavibhāgaṭīkā, commenting on I.2; P5528, vol. 108; Nagao, Madhyāntavibhāga-Bhāṣya, 18.

208 I.3; Nagao, Madhyāntavibhāga-Bhāṣya, 18: artha-satvātmavijñapti-pratibhāsam prajāyate/ vijñānaṃ nāsti cāsyārthas tad-abhāvāt tad apy asat//. Vasubandhu’s commentary, selectively cited here, is on pp. 18-19.

209 I.6; Nagao, Madhyāntavibhāga-Bhāṣya, 20: upalabdhiṃ samāśritya nopalabdhiḥ prajāyate/ nopalabdhiṃ samāśritya nopalabdhiḥ prajāyate//.

210 Nagao, Madhyāntavibhāga-Bhāṣya, 20: arthānupalabdhiṃ niśritya vijñapti-mātrasyāpy anupalabdhir jāyate/.

211 Commenting on V.26; Nagao, Madhyāntavibhāga-Bhāṣya, 72. See also the translation in Stefan Anacker, Seven Works of Vasubandhu (Delhi: Motilal Banarsidass, 1984), 269.

212 X.256-257; Sanskrit in Nanjio, Laṅkāvatāra, 298-299: cittamātraṃ samāruhya bāhyamarthaṃ na kalpayet/ tathatālambane sthitvā cittamātramatikramet// cittamātramatikramya nirābhāsamatikramet/ nirābhāsasthito yogī mahāyānaṃ na paśyate//.

213 III.25; Sanskrit in Nanjio, Laṅkāvatāra, 153: ālambālambyavigataṃ yadā paśyati saṃskṛtam/niścitaṃ cittamātraṃ hi cittamātraṃ vadāmyaham//.

214 III.32; Sanskrit in Nanjio, Laṅkāvatāra, 154: vikalpavāsanābaddhaṃ vicitraṃ cittasaṃbhavam/ bahirākhyāyate nṛṇāṃ cittamātraṃ hi laukikam//.

215 III.66ab; Sanskrit in Nanjio, Laṅkāvatāra, 182: yāvatpravartate cittaṃ tāvallokāyataṃ bhavet/.

216 X.566; Sanskrit in Nanjio, Laṅkāvatāra, 335: grāhyagrāhakabhāvena yadi cittaṃ pravartate/ etaddhi laukikaṃ cittaṃ cittamātram na yujyate//.

217 X.284cd-285; Sanskrit in Nanjio, Laṅkāvatāra, 302: ghane hi gaganaṃ yadvattathā cittaṃ na dṛśyate// cittena cīyate karma jñānena ca vicīyate/ prajñayā ca nirābhāsaṃ prabhāvaṃ cādhigacchati//.

218 mkha’ ’gro rgya mtsho chen po rnal ’byor ma’i rgyud kyi rgyal po, ḍākārṇava-mahāyoginī-tantrarāja; P19, vol. 2.

219 VI.6-9; brackets are from Wel-mang Ḡön-chok-gyel-tsen’s Blossoming Flower, 79.5; Sanskrit in Lévi, Mahāyāna-Sūtrālaṃkāra, 23-24:
saṃbhṛtya saṃbhāramanantapāraṃ jñānasya puṇyasya ca bodhisatvaḥ/
dharmeṣu cintāsuviniśritatvājjalpānvayāmarthagatiṃ paraiti//
arthānsa vijñāya ca jalpamātrānsaṃtiṣṭhate tannibhacittamātre/
pratyakṣatāmeti ca dharmadhātustasmādviyukto dvayalakṣaṇena//
nāstīti cittātparametya buddhyā cittasya nāstitvamupaiti tasmāt/
dvayasya nāstitvamupetya dhīmān saṃtiṣṭhate ’tadgatidharmadhātau//
akalpanājñānabalena dhīmataḥ samānuyātena samantataḥ sadā/
tadāśrayo gahvaradoṣasaṃcayo mahāgadeneva viṣaṃ nirasyate//.

220 I added “realizing.”

221 XI.47-48; brackets are from Wel-mang Ḡön-chok-gyel-tsen’s Blossoming Flower, 173.2; Sanskrit in Lévi, Mahāyāna-Sūtrālaṃkāra, 66-67:
viditvā nairātmyaṃdvividhamiha dhīmān bhavagataṃ
samaṃ tacca jñātvā praviśati sa tatvaṃ grahaṇataḥ/tatastatra sthānānmanas iha na khyāti tadapi
tadakhyānaṃ muktiḥ parama upalambhasya vigamaḥ//
ādhāre saṃbhārādādhāne sati hi nāmamātraṃ paśyan/
paśyati hi nāmamātraṃ tatpaśyaṃstacca naiva paśyati bhūyaḥ//.

222 med pa’i mtshan nyid la ’jug pa’i thabs, asallakṣaṇānupraveśopāya; Vasubandhu states that stanza I.6 makes known this technique. See Nagao, Madhyāntavibhāga-Bhāṣya, 19.

223 Étienne Lamotte, La Somme du grand véhicule d’Asaṅga, reprint, 2 vols., Publications de l’Institute Orientaliste de Louvain 8 (Louvain: Université de Louvain, 1973), vol. 1, 52 (III.9), and vol. 2, 164-165; and John P. Keenan, The Summary of the Great Vehicle by Bodhisattva Asaṅga: Translated from the Chinese of Paramārtha (Berkeley, Calif.: Numata Center for Buddhist Translation and Research, 1992), 67.

224 See Lamotte, La Somme, vol. 1, 79 (VIII.20), and vol. 2, 251; and Keenan, Summary, 98.

225 XI.54; brackets are from Wel-mang Ḡön-chok-gyel-tsen’s Blossoming Flower, 177.2; Sanskrit in Lévi, Mahāyāna-Sūtrālaṃkāra, 69: ākarṣaṇārthamekeṣāmanyasaṃdhāraṇāya ca/ deśitāniyatānāṃ hi saṃbuddhairekayānatā//.

226 III.11; Sanskrit in Lévi, Mahāyāna-Sūtrālaṃkāra, 12: ekāntiko duścarite ’sti kaścit kasścit samudghātitaśukladharmā/ amokṣabhāgīya-śubho ’sti kaścin nihīnaśuklo ’styapi hetuhīnaḥ//.

227 IX.37; Wel-mang Ḡön-chok-gyel-tsen’s Blossoming Flower, 122.1; Sanskrit in Lévi, Mahāyāna-Sūtrālaṃkāra, 40: sarveṣāmaviśiṣṭāpi tathatā śuddhimāgatā/ tathāgatatvaṃ tasmācca tadgarbhāḥ sarvadehinaḥ//.

228 XIX.51 and commentary; brackets are from Wel-mang Ḡön-chok-gyel-tsen’s Blossoming Flower, 336.4; Sanskrit in Lévi, Mahāyāna-Sūtrālaṃkāra, 169: tathatālambanaṃ jñānaṃ dvayagrāhavivarjitaṃ/ dauṣṭhulyakāyapratyakṣaṃ tatkṣaye dhīmatāṃ mataṃ//. etena yathāsvabhāvatrayaparijñānāt paratantrasvabhāvakṣayāya saṃvartate/ tatparidīpitaṃ/ tathatālambanatvena pariniṣpannaṃ svabhāvaṃ parijñāya/ dvayagrāhavivarjitatvena kalpitaṃ/ dauṣṭhulyakāyapratyakṣatvena paratantraṃ/ tasyaiva kṣayāya saṃvartate dauṣṭhulyakāyasyālayavijñānasya tatkṣayārthaṃ tatkṣaye/.

229 bstan bcos bzhi brgya pa zhes bya ba’i tshig le’ur byas pa, catuḥśatakaśāstrakārikā; P5246, vol. 95.

230 gzhi bsdu ba, vastusaṃgraha; P5540, vol. 111.

231 sum cu pa’i tshig le’ur byas pa/ thams cad rnam rig tsam du ston pa sum cu pa’i tshig le’ur byas pa, triṃśikākārikā/ sarvavijñānamātradeśakatriṃśakakārikā; P5556, vol. 113.

232 Stanza 99.

233 byang chub sems kyi ’grel pa, bodhicittavivaraṇa, stanza 71; P2665 and 2666, vol. 61; Tibetan and English translation in Christian Lindtner, Master of Wisdom (Oakland: Dharma Publishing, 1986), 56-57.

234 shes rab kyi pha rol tu phyin pa bdun brgya pa’i rgya cher ’grel pa, saptaśatikāprajñāpāramitāṭīkā; P5214, vol. 94.

235 Stanza 68; Tibetan and English translation in Lindtner, Master of Wisdom, 54.

236 shes rab snying po/bcom ldan ’das ma shes rab kyi pha rol tu phyin pa’i snying po’i mdo, prajñāhṛdaya/bhagavatīprajñāpāramitāhṛdayasūtra; P160, vol.6.

237 rdo rje’i tshig gi snying po bsdus pa, vajrapādasārasaṃgraha; P2316, vol. 54.

238 I.v.15; Sanskrit and Tibetan in Snellgrove, Hevajra Tantra, Part 2, 16-17: bhago ’syāstīti buddhasya bhagavān iti kathyate/ bhagāni ṣaḍvidhāny āhur aiśvaryādiguṇākhilāḥ/ athavā kleśādimārāṇāṃ bhañjanād bhagavān iti//. For Kṛṣṇāchārya’s commentary see Farrow and Menon, Concealed Essence, 57.

239 sangs rgyas thod pa shes bya ba rnal ’byor ma’i rgyud kyi rgyal po, buddhakapālanāmayoginītantrarāja, P63, vol. 3.

240 V.247; Bu-dön’s Annotations for Easy Understanding, 146b.7; Bu-dön’s Annotations to (Kalkī Puṇḍarīka’s) “Commentary on the Wisdom Chapter,” 146a.7.

241 I.i.4a; see the translation in Snellgrove, Hevajra Tantra, Part 1, 47: “It is indivisible and so known as Vajra.” Sanskrit and Tibetan in Part 2, 2-3: abhedyaṃ vajram ity uktam. For Kṛṣṇāchārya’s commentary see Farrow and Menon, Concealed Essence, 6.

242 rdo rje rnam ’joms kyi rgyud rgyas pa, *vajraviḍāraṇavaipūlyatantra; not extant.

243 See also the very helpful translation in Davidson, “Litany of Names,” (1995), 111-112, 114-115. The first citation is 61a.

244 Ibid., 69.

245 Ibid., 69.

246 Ibid., 70d-75ab.

247 Ibid., 75d.

248 Ibid., 107a.

249 Ibid., 107d.

250 Ibid., 109ab.

251 Ibid., 111c.

252 Ibid., 112acd.

253 Ibid., 114c.

254 The material is mostly drawn from 72-75, with “Vajrabhairava” from 66d; see the translation of the stanzas in Davidson, “Litany of Names,” (1995), 111-112.

255 de bzhin gshegs pa dgra bcom pa yang dag par rdzogs pa’i sangs rgyas ngan song thams cad yong su sbyong ba gzi brjid kyi rgyal po’i brtag pa, sarvadurgatipariśodhanatejorājasya tathāgatasya arhataḥ samyaksaṃbuddhasya kalpa; P116, vol. 5. See also the translation in Tadeusz Skorupski, The Sarvadurgatipariśodhana Tantra: Elimination of All Evil Destinies (Delhi: Motilal Banarsidass, 1983), 107, 108; Sanskrit text in Skorupski, 298.14-.20 and 300.17; Tibetan text B in Skorupski, 299.16-.22 and 302.22-.23; Tibetan text A in Skorupski, 378.9-.15 and 379.7.

256 Skorupski’s Tibetan text B (301.23), which he translates, reads gtsang (Skt: śuciḥ) for gtso; his Tibetan text A (379.7), which he does not translate, reads gtso. Elsewhere in this quote, Shay-rap-gyel-tsen’s text sometimes follows B (Skorupski, 299.20), other times follows A (378.11 and 378.14).

257 de bzhin gshegs pa thams cad kyi de kho na nyid bsdus pa, sarvatathāgatatattvasaṃgraha; P112, vol. 4.

258 Vimalaprabhā I.1.15 and I.1.35; see also the translation in Newman, Outer Wheel of Time, 225 and 229.

259 II.iv.50 (53 in Farrow and Menon, Concealed Essence, 220); see also the translation in Snell-grove, Hevajra Tantra, Part 1, 105; Sanskrit and Tibetan in Part 2, 68-69: bolasaukhyaṃ mahāmudrā vajrāyatanam upāyakaṃ/ anayā guhyasamāpatyā bāhyadvandvaṃ nirdarśitaṃ//. For Kṛṣṇāchārya’s commentary see Farrow and Menon, Concealed Essence, 220.

260 II.iv.40-41b, 41d-43c, 45-47 (43 and so forth in Farrow and Menon, Concealed Essence, 217ff.); see also the translation in Snellgrove, Hevajra Tantra, Part 1, 104-105; Sanskrit and Tibetan in Part 2, 66-69: karpūram eva nairātmyā sukhaṃ nairātmyarūpiṇaṃ/ tasya saukhyaṃ mahā-mudrā saṃsthitā nābhimaṇḍale// ādisvarasvabhāvā sā dhīti buddhaiḥ prakalpitā/ saiva bhagavatī prajñā [omitted: utpannakramayogataḥ]// na sā dīrghā na sā hrasvā na caturasrā na vartulā/ svādagandharasātītā sahajānandakāriṇī// tasyām utpadyate yogī tasyāḥ saukhyaṃ bhunakti ca/ tayā sārddhaṃ bhavet siddhir…saiva sahajarūpā tu mahāsukhā divyayoginī/ saiva maṇḍalacakraṃ tu pañcajñānasvarūpiṇī// ādarśajñānarūpā sā samatājñānabhāvinī/ sadbhūtapratyavekṣā ca kṛtyānuṣṭhāna saiva tu// suviśuddhadharmadhātu sā saivāhaṃ maṇḍalādhipaḥ/ saiva nairātmyayoginī svarūpaṃ dharmadhātukaṃ//. For Kṛṣṇāchārya’s commentary see Farrow and Menon, Concealed Essence, 217ff.

261 The bracketed material is from a line omitted by Shay-rap-gyel-tsen: bde ba sbyin pa’i dngos grub ’gyur.

262 I.x.20ab (18 in Farrow and Menon, Concealed Essence, 129); see also the translation in Snellgrove, Hevajra Tantra, Part 1, 82; Sanskrit and Tibetan in Part 2, 36-37: abhedalakṣaṇāsiddhau mudrāyogī tu sidhyati/. For Kṛṣṇāchārya’s commentary see Farrow and Menon, Concealed Essence, 129.

263 rgyud kyi rgyal po dpal bde mchog nyung ngu, tantrarājaśrīlaghusaṃvara, P16, vol. 2.

264 XV.1-2; de Jong, Mūlamadhyamakakārikāḥ, 19: na saṃbhavaḥ svabhāvasya yuktaḥ pratyayahetubhiḥ/ hetupratyayasaṃbhūtaḥ svabhāvaḥ kṛtako bhavet// svabhāvaḥ kṛtako nāma bhaviṣyati punaḥ katham/ akṛtimaḥ svabhāvo hi nirapekṣaḥ paratra ca//.

265 Golden Reprint, vol. gi, 106b.6

266 tshul gcig par bstan pa’i mdo.

267 Golden Reprint, vol. gi, 128b.2.

268 Shay-rap-gyel-tsen cites the names found in most of the 162 stanzas of this text. See the excellent translation by Ronald M. Davidson, “The Litany of Names of Mañjuśrī,” in Tantric and Taoist Studies in Honour of R.A. Stein, ed. Michel Strickmann, vol. 1, Mélanges chinois et bouddhiques, vol. 20 (1) (Brussels: Institut belge des hautes études chinoises, 1981), 1-69, and reprinted with minor changes as “The Litany of Names of Mañjuśrī” in Religions of India in Practice, ed. Donald S. Lopez, Jr. (Princeton, N.J.: Princeton University Press, 1995), 104-125. Davidson includes a Sanskrit edition of the text in the first publication. This first group of synonyms is mostly drawn from stanzas 1, 2, 9-11, and 13.

269 This group of synonyms is drawn from stanzas 23-24.

270 This group of synonyms is drawn from stanzas 25-27.

271 This group of synonyms is drawn from stanzas 28-41.

272 This group of synonyms is drawn from stanzas 42-66.

273 This group of synonyms is drawn from stanzas 67-76.

274 This group of synonyms is drawn from stanzas 77-118.

275 This group of synonyms is drawn from stanzas 119-142.

276 This group of synonyms is drawn from stanzas 143-157.

277 This group of synonyms is drawn from stanzas 158-162.

278 Vimalaprabhā I.6; see also the translation in Newman, Outer Wheel of Time, 411-412.

279 See also the translation in Yamamoto, Mahāparinirvāṇa-Sutra, 659.

280 See also the translation in Yamamoto, Mahāparinirvāṇa-Sutra, 658.

281 shes rab kyi pha rol tu phyin pa’i mtshan brgya rtsa brgyad pa, prajñāpāramitānāmāṣṭaśatakā; P172, vol. 6. See also the translation in Edward Conze, The Short Prajñāpāramitā Texts (London: Luzac, 1973), 196-197; Conze groups some of these so that they equal 108.

282 shes rab kyi pha rol tu phyin pa yi ge nyung ngu, svalpākṣaraprajñāpāramitāsūtra; P159, vol. 6. See also the translation in Conze, Short Prajñāpāramitā, 146.

283 See also the translation in Conze, Short Prajñāpāramitā, 193-194; Conze identifies these as the 25 doors to perfect wisdom.

284 rab tu zhi ba rnam par nges pa’i cho ’phrul gyi ting nge ’dzin gyi mdo, praśāntaviniścayaprātihāryanāmasamādhisūtra; P797, vol. 32.

285 II.26; Étienne Lamotte, La Somme du grand véhicule d’Asanga, Tome 1, Publications de l’Institute Orientaliste de Louvain, 8 (Louvain: Université de Louvain, 1938; reprint, 1973), 37; see also the translation in John P. Keenan, The Summary of the Great Vehicle by Bodhisattva Asaṅga: Translated from the Chinese of Paramārtha (Berkeley, Calif.: Numata Center for Buddhist Translation and Research, 1992), 52.

286 I.84; brackets are from Döl-bo-ba’s Rays of the Sun, 60.3ff.

287 I.85; brackets are from Döl-bo-ba’s Rays of the Sun, 61.1ff.

288 I.86; brackets are from Döl-bo-ba’s Rays of the Sun, 61.3ff.

289 Vimalaprabhā I.1-.73-74; see also the translation in Newman, Outer Wheel of Time, 236. The passage concerns the sixteen principles.

290 Vimalaprabhā I.4; see also the translation in Newman, Outer Wheel of Time, 333-334.

291 Vimalaprabhā I.6; see also the translation in Newman, Outer Wheel of Time, 386-387.

292 Newman notes that he translates this as “Here, there are various terms for even a single non-existent and existent,” in accordance with the Sanskrit and in accordance with dPang’s translation which reads ’dir dngos po med pa dang dngos po gcig la yang ming sna tshogs te.

293 rnam par bshad pa’i rigs pa, vyākhyāyukti; Toh. 4061, vol. shi; P5562, vol. 113.

294 I.ix.1; see also the translation in Snellgrove, Hevajra Tantra, Part 1, 78; Sanskrit and Tibetan in Part 2, 32-33: sarveṣāṃ khalu vastūnāṃ viśuddhis tathatā smṛtā/ paścād ekaikabhedena devatānān tu kathyate/. For Kṛṣṇāchārya’s commentary see Farrow and Menon, Concealed Essence, 111.

295 mngon rtogs rgyan, abhisamayālaṅkāra, II.28; see also the translation in Edward Conze, Abhisamayālaṃkāra, Serie Orientale Rome (Rome: Istituto Italiano per il Medio ed Estremo Oriente, 1954), 42.

296 Vimalaprabhā I.6; see also the translation in Newman, Outer Wheel of Time, 398-399.

297 Shay-rap-gyel-tsen skips “(1) The six tastes, (2) the six elements, (3) the six faculties, (4) the six objects, (5) the six action faculties, (6) the six objects of the action faculties. These are the modifications of the six tastes and elements.” Newman’s translation.

298 Newman notes, drawn from Bu ston: earth, water, fire, wind, semen, blood. These differ from those described by Shay-rap-gyel-tsen below.

299 Newman notes that Bu ston reports that Vajragarbha says these are “the constant movement of the prāṇāyāma in the six channels, three upper and three lower.” These differ from those described by Shay-rap-gyel-tsen below.

300 I.ix.16 (17 in Farrow and Menon, Concealed Essence, 116); see also the translation in Snell-grove, Hevajra Tantra, Part 1, 80; Sanskrit and Tibetan in Part 2, 34-35: pṛthivī pukkasī khyātā abdhātuḥ śavarī smṛtā/ tejaś caṇḍāliṇī jñeyā vāyur ḍombī prakīrtitā//. For Kṛṣṇāchārya’s commentary see Farrow and Menon, Concealed Essence, 116.

301 Vimalaprabhā I.2; see also the translation in Newman, Outer Wheel of Time, 284.

302 Stanzas 132ab and 133a; see also the translation in Davidson, “Litany of Names,” (1995), 117.

303 I.vii.10-11a; see also the translation in Snellgrove, Hevajra Tantra, Part 1, 68; Sanskrit and Tibetan in Part 2, 22-23: [te] pīṭhañ copapīṭhañ ca kṣetropakṣetram eva ca/ chandohañ copacchandohaṃ melāpakopamelāpakas tathā/ pīlavaṃ copapīlavaṃ śmaśānopaśmaśānakaṃ// etā dvādaśabhūmayaḥ/. For Kṛṣṇāchārya’s commentary see Farrow and Menon, Concealed Essence, 76, where the twelve are identified on the following page.

304 I.17-19; Nagao, Madhyāntavibhāga-Bhāṣya, 24-26. For the sake of meaning, the final pāda of I.19 is moved to the beginning of I.18.

305 I.20; Nagao, Madhyāntavibhāga-Bhāṣya, 26: pudgalasyātha dharmmāṇām abhāvaḥ śūnyatā ’tra hi/ tad-abhāvasya sadbhāvas tasmin sā śūnyatā ’parā//.

306 rgyud kyi rgyal po chen po dpal yang dag par sbyor ba’i thig le, *saṃpuṭibindu; P27, vol. 2.

307 Vasubandhu’s commentary treats stanzas I.17-20, quoting in full I.18-20; Nagao, Madhyāntavibhāga-Bhāṣya, 25-26. The stanzas are translated as above; for the commentary see also the translation by Thomas A. Kochumuttom, A Buddhist Doctrine of Experience: A New Translation and Interpretation of the Works of Vasubandhu the Yogācārin (Delhi: Motilal Banarsidass, 1982), 80-83.

308 I.21-22; Nagao, Madhyāntavibhāga-Bhāṣya, 26-27. See also the translation in Kochumuttom, A Buddhist Doctrine of Experience, 84-88.

309 I.13ab; Nagao, Madhyāntavibhāga-Bhāṣya, 22: dvayābhāvo hy abhāvasya bhāvaḥ śūnyasya lakṣaṇaṃ/.

310 Vasubandhu comments on the previously cited half-verse, I.13ab, then quotes I.13c, and comments on that; Nagao, Madhyāntavibhāga-Bhāṣya, 22-23.

311 sgom pa’i rim pa, bhāvanākrama; P5304, vol. 102.

312 rnal ’byor sgom pa’i lam, bhāvanāyogamārga; P5305, vol. 102.

313 rab tu dad pa chen po bskyed pa’i mdo.

314 XVIII.9; Toh. 3824, dbu ma, vol. tsa, 11a.3-11a.4; Sanskrit in de Jong, Mūlamadhyamakakārikāḥ, 25: aparapratyayaṃ śāntaṃ prapañcair aprapañcitam/ nirvikalpam anānārtham etat tattvasya lakṣaṇam//.

315 P5538, vol. 110, 144.5.6-144.5.8; see also Willis, On Knowing Reality: The Tattvārtha Chapter of Asaṅga’s Bodhisattvabhūmi (New York: Columbia University Press, 1979; reprint, Delhi: Motilal Banarsidass, 1982), 18, 117, and 163); for the Sanskrit, see Hopkins, Emptiness in Mind-Only, 400, footnote a. Dzong-ka-ba paraphrases this (Hopkins, Emptiness in Mind-Only, 146-147), and for a similar discussion by Dzong-ka-ba in the context of Maitreya’s Differentiation of the Middle and the Extremes, see Hopkins, Emptiness in Mind-Only, 183.

316 XIII.8; Toh. 3824, dbu ma, vol. tsa, 8a.6-8a.7; Sanskrit in de Jong, Mūlamadhyamakakārikāḥ, 18: śūnyatā sarvadṛṣṭīnāṃ proktā niḥsaraṇaṃ jinaiḥ/ yeṣāṃ tu śūnyatādṛṣṭis tān asādhyān babhāṣire//.

317 XXIV.11ab; Toh. 3824, dbu ma, vol. tsa, 15a.2; Sanskrit in de Jong, Mūlamadhyamakakārikāḥ, 35: vināśayati durdṛṣṭā śūnyatā mandamedhasam/.

318 Vimalaprabhā I.2; see also the translation in Newman, Outer Wheel of Time, 285-286.

319 ye shes snying po kun las btus pa shes bya ba’i bshad sbyar, jñānasārasamuccayanāmanibandhana; P5252, vol. 95.

320 ’od srung gi le’u’i mdo, kāśyapaparivartasūtra; P760.43, vol. 24.

321 P5262, Vol. 98 103.1.8, VI.83; La Vallée Poussin’s translation is Muséon, n.s. v.12, p. 238. Chandrakīrti’s commentary is P5263, vol. 98, 133.5.2.

322 See also the translation in Cha, Dharmadharmatā, 188-189. For commentary see also Scott, Maitreya’s Distinguishing Phenomena and Pure Being with Commentary by Mipham, 152-153.

323 Commenting on V.23-24; Nagao, Madhyāntavibhāga-Bhāṣya, 70.

324 Chapter V; Nagao, Madhyāntavibhāga-Bhāṣya, 75. See also the translation in Anacker, Seven Works of Vasubandhu, 421-422.

325 Vimalaprabhā I.5 and I.6; see also the translation in Newman, Outer Wheel of Time, 369-371 and 372.

326 Nāgārjuna’s Seventy Stanzas on Emptiness (stong pa nyid bdun cu pa, śūnyatāsaptatikārikā), stanza 32c; Toh. 3827, dbu ma, vol. tsa, 25b.2; see also the translation in Lindtner, Master of Wisdom, 105.

327 IX.2c; Toh. 3871, dbu ma, vol. la, 31a.1; Sanskrit in Swami Dwarika Das Shastri, Bodhicaryāvatāra of Ārya Ṥāntideva with the Commentary Pañjikā of Shri Prajñākaramati (Varanasi: Bauddha Bharati, 1988), 267: buddheragocarastattvaṃ.

328 IX.24; Sanskrit in Lévi, Mahāyāna-Sūtrālaṃkāra, 38: na bhāvo nāpi cābhāvo buddhatvaṃ tena kathyate/ tasmādbuddhatathāpraśne avyākṛtanayo mataḥ//.

329 IX.25; Sanskrit in Lévi, Mahāyāna-Sūtrālaṃkāra, 38: dāhaśāntiryathā lohe darśane timirasya ca/ cittajñāne tathā bauddhe bhāvābhāvo na śasyate/.

330 don dam par bstod pa, paramārthastava; P2014, vol. 46.

331 sku gsum la bstod pa, kāyatrayastotra; P2015, vol. 46.

332 dbu ma rtsa ba’i ’grel pa ga las ’jigs med, mūlamadhyamakavṛtti-akutobhayā; Toh. 3829, dbu ma, vol. tsa, 58a.2-58a.3.

333 dbu ma rtsa ba’i ’grel pa ga las ’jigs med, mūlamadhyamakavṛtti-akutobhayā; Toh. 3829, dbu ma, vol. tsa, 58a.2-58a.3.

334 shes rab sgron ma’i rgya cher ’grel pa, prajñāpradīpaṭīkā; Toh. 3859, dbu ma, vol. zha, 278b.2.

335 dbu ma rtsa ba’i ’grel pa buddha pā li ta, buddhapālitamūlamadhyamakavṛtti; Toh. 3842, dbu ma, vol. tsha, 217b.5.

336 Also, Chandrakīrti cites the same sūtra passage in his Yuktiṣaṣṭikāvṛtti, commenting on stanza 34; Toh. 3864, dbu ma, vol. ya, 4b.4; Cristina Scherrer-Schaub, Yuktiṣaṣṭikāvṛtti. Commentaire à la soixantaine sur le raisonnement ou Du vrai enseignement de la causalité par le Maitre indien Candrakīrti, Mélanges chinois et bouddhiques, 25 (Brussels: Institut belge des hautes études chinoises, 1991), 75.

337 rigs pa drug cu pa’i tshig le’ur byas pa, yuktiṣaṣṭikākārikā, stanza 35; Toh. 3825, dbu ma, vol. tsa, 21b.5; Tibetan in Lindtner, Master of Wisdom, 85.

338 byang chub sems dpa’i sde snod kyi mdo, bodhisattvapiṭakasūtra, P760.12, vols. 22-23.

339 yab dang sras mjal ba’i mdo, pitāputrasamāgamasūtra, P760.16, vol.23; Toh. 60, vol. nga (dkon brtsegs), 66b.7.

340 See also the translation in Wayman and Wayman, The Lion’s Roar, 100.

341 dbu ma tshig gsal, prasannapadā, commenting on I.1; Toh. 3860, dbu ma, vol. ’a, 13a.4-13a.5; Sanskrit in Louis de La Vallée Poussin, Mūlamadhyamakakārikās (Mādhyamikasūtras) de Nāgārjuna avec la Prasannapadā Commentaire de Candrakīrti (Osnabrück: Biblio Verlag, 1970), 41: tattvadarśanāpekṣayā tūktaṃ bhagavatā/ etaddhi bhikṣavaḥ paramaṃ satyaṃ yaduta amoṣadharma nirvāṇaṃ/.

342 bden pa gnyis rnam par ’byed, satyadvayavibhaṅga, stanza 25; Toh. 3881, vol. sa. See also the translation in Malcolm David Eckel, Jñānagarbha’s Commentary on the Distinction between the Two Truths: An Eighth Century Handbook of Madhyamaka Philosophy (Albany, N.Y.: State University of New York Press, 1987), 92.

343 ting nge ’dzin rgyal po’i mdo, samādhirājasūtra, IX.27; P795, vols. 31-32; see also the translation in Cristoph Cüppers, The IXth Chapter of the Samādhirājasūtra (Stuttgart: Franz Steiner Verlag, 1990), 98; Sanskrit and Tibetan on pp. 43-44: astīti nāstīti ubhe pi antā śuddhī aśuddhīti ime pi antā/ tasmād ubhe anta vivarjayitvā madhye pi sthānaṃ na karoti paṇḍitaḥ//.

344 XV.10; Toh. 3824, dbu ma, vol. tsa, 9a.2-9a.3; the Sanskrit is in de Jong, Mūlamadhyamakakārikāḥ, 20: astīti śāśvatagrāho nāstīty ucchedadarśanam/ tasmād astitvanāstitve nāśrīyeta vicakṣaṇaḥ//. See also Hopkins, Meditation on Emptiness, 635.

345 V.8; Toh. 3824, dbu ma, vol. tsa, 4a.5-4a.6; the Sanskrit is in de Jong, Mūlamadhyamakakārikāḥ, 7: astitvaṃ ye tu paśyanti nāstitvaṃ cālpabuddhayaḥ/ bhāvānāṃ te na paśyanti draṣṭavyopaśamaṃ śivam//.

346 XXII.12; Toh. 3824, dbu ma, vol. tsa, 13b.2; the Sanskrit is in de Jong, Mūlamadhyamakakārikāḥ, 31: śāśvatāśāśvatādy atra kutaḥ śānte catuṣṭayam/ antānantādi cāpy atra kutaḥ śānte catuṣṭayam//.

347 gtsug na rin po ches zhus pa’i mdo, ratnacūḍaparipṛcchāsūtra, P760.47, vol. 24.

348 See also the translation in Shendge, Ṣaṭ-Sāhasrikā-Hevajraṭīkā, 164, and the Sanskrit in the same, 15.

349 rang gi lta ba’i ’dod pa mdor bstan pa yongs su brtag pa, pradarśanānumatoddeśaparīkṣā; P4610, vol. 81; the Peking catalogue lists the author as Mañjugoṣha Narendrakīrti.

350 I.51; brackets are from Döl-bo-ba’s Rays of the Sun, 43.2.

351 I.ix.5; see also the translation in Snellgrove, Hevajra Tantra, Part 1, 79; Sanskrit and Tibetan in Part 2, 32-33: he bhagavan ke te ’viśuddhāḥ/ bhagavān āha/ rūpādayaḥ/ kasmāt/ grāhyagrāhakabhāvāt/. For Kṛṣṇāchārya’s commentary see Farrow and Menon, Concealed Essence, 113.

352 I.ix.1; see also the translation in Snellgrove, Hevajra Tantra, Part 1, 78; Sanskrit and Tibetan in Part 2, 32-33: sarveṣāṃ khalu vastūnāṃ viśuddhis tathatā smṛtā / paścād ekaikabhedena devatānān tu kathyate /. For Kṛṣṇāchārya’s commentary see Farrow and Menon, Concealed Essence, 111.

353 rdo rje’i tshig gi snying po bsdus pa, vajrapādasārasaṃgraha; P2316, vol. 54.

354 This is somewhat similar to Hevajra II.iv.16-17a (Snellgrove, vol. 1, 103): zhe sdang phyag rgyas bdag med ma/ gti mug phyag rgyas rdo rje ma/ ser sna’i phyag rgyas dkar mo nyid/ chags pas chu ma phyag rgya gdab/ phrag dog phyag rgyas mkha’ ’gro ma/.

355 Chapter 7; Tibetan and English translation in John Powers, Wisdom of Buddha. The Saṃdhinirmocana Sūtra (Berkeley, Calif.: Dharma Publishing, 1995), 138-141. Tibetan and French translation in Étienne Lamotte, Saṃdhinirmocana Sūtra. L’Explication des mystères (Louvain and Paris: Université de Louvain and Adrien-Maisonneuve, 1935), 85 and 206-207.

356 yab dang sras mjal ba’i mdo, pitāputrasamāgamasūtra, P760.16, vol.23; Toh. 60, vol. nga (dkon brtsegs), 106a.1.

357 III.3ab; brackets are from Döl-bo-ba’s Rays of the Sun, 151.6. See also the translation in Takasaki, Ratnagotravibhāga, 337.

358 II.5; brackets are from Döl-bo-ba’s Rays of the Sun, 113.3.

359 I.155cd; brackets are from Döl-bo-ba’s Rays of the Sun, 100.1ff.

360 I.25c; brackets are from Döl-bo-ba’s Rays of the Sun, 27.2.

361 sangs rgyas kyi yul bsam gyis mi khyab pa bstan pa’i mdo, acintyabuddhaviśayanirdeśasūtra; P760.35, vol. 24.

362 See also the translation in Yamamoto, Mahāparinirvāṇa-Sutra, vol. 3, 947-949.

363 The Gangtok edition places the section mark before this sentence, whereas the ’Dzam thang edition makes the section break after it. Both make sense to me.

364 dpal rnyog pa med pa’i rgyud.

365 Commenting on chapter four, stanzas 104-106. Many thanks to Vesna Wallace for sending a pre-publication copy of the third subchapter of the fourth chapter of the Kālachakra Tantra.

366 See also the translation of the first two sentences in Snellgrove, Hevajra Tantra, 48, note 2.

367 This stanza appears in Shendge, Ṣaṭ-Sāhasrikā-Hevajraṭīkā, 165, but not material before it.

368 Vimalaprabhā I.5; see also the translation in Newman, Outer Wheel of Time, 380.

369 chos kyi dbyings kyi rang bzhin dbyer med par bstan pa’i mdo, dharmadhātuprakṛtyasambhedanirdeśasūtra; P760.8, vol. 22.

370 yab dang sras mjal ba’i mdo, pitāputrasamāgamasūtra, P760.16, vol.23; Toh. 60, vol. nga (dkon brtsegs), 66b.7-67a.3.

371 kun rdzob dang don dam pa’i bden pa bstan pa’i mdo, saṃvṛtiparamārthasatyanirdeśasūtra; P846, vol. 34.

372 See also the translation in Lankavatara Sutra, 54. The Sanskrit in Bunyiu Nanjio, 60.3-60.9, is: mama tu mahāmate paramārthanityācintyaṃ para-mārthalakṣaṇahetuyuktaṃ bhāvābhāvavigataṃ pratyātmāryādhigamalakṣaṇatvāllakṣaṇavatparamārthajñānahetutvācca hetumadbhāvābhāvavigatatvādakṛtakākāśanirvāṇanirodhadṛṣṭāntasādhar-myānnityam/ ata etanmahāmate tīrthakaranityā-cintyavādatulyaṃ na bhavati/ nityācintyataiveyaṃ mahāmate tathāgatānāṃ pratyātmāryajñānādhigamatathatā/.

373 bsdus ’joms kyi mdo (?).

374 Stanza 180 (VIII.5); sde dge 3846, 9a.7. See Karen Lang, Āryadeva’s Catuḥśataka: On the Bodhisattva’s Cultivation of Merit and Knowledge, Indiske Studier 7 (Copenhagen: Akademisk Forlag, 1986), 81; and Yogic Deeds of Bodhisattvas: Gyel-tsap on Āryadeva’s Four Hundred, commentary by Geshe Sonam Rinchen, translated and edited by Ruth Sonam (Ithaca, N.Y.: Snow Lion, 1994), 188.

375 XXIV.19; P5224, vol. 95, 9.3.5. The Sanskrit is in de Jong, Mūlamadhyamakakārikāḥ, 35: apratītya samutpanno dharmaḥ kaścin na vidyate/ yasmāt tasmād aśūnyo hi dharmaḥ kaścin na vidyate//.

376 Chapter 4; Tibetan and English translation in John Powers, Wisdom of Buddha. The Saṃdhinirmocana Sūtra (Berkeley, Calif.: Dharma Publishing, 1995), 62-63. Tibetan and French translation in Étienne Lamotte, Saṃdhinirmocana Sūtra. L’Explication des mystères (Louvain and Paris: Université de Louvain and Adrien-Maisonneuve, 1935), 52 and 181.

377 See also the translation in Wayman and Wayman, The Lion’s Roar, 100.

378 XIII.1; Toh. 3824, dbu ma, vol. tsa, 8a.3; the Sanskrit is in de Jong, Mūlamadhyamakakārikāḥ, 17: tan mṛṣā moṣadharma yad bhagavān ity abhā-ṣata/ sarve ca moṣadharmāṇaḥ saṃskārās tena te mṛṣā//.

379 Stanza 68; see also the translation in Lindtner, Master of Wisdom, 54.

380 Chapter 7; see also the translation in Powers, Wisdom of Buddha, 126-127. Tibetan and French in Lamotte, Saṃdhinirmocana Sūtra, 80 and 203.

381 Maitreya’s Ornament of the Great Vehicle Sūtras, XIV.34; Sanskrit in Lévi, Mahāyāna-Sūtrālaṃkāra, 94: abhāvaśūnyatāṃ jñātvā tathā-bhāvasya śūnyatāṃ/ prakṛtyā śūnyatāṃ jñātvā śūnyajña iti kathyate//

382 See also the translation in Wayman and Wayman, The Lion’s Roar, 102.

383 See also the translation in Wayman and Wayman, The Lion’s Roar, 101.

384 The first of two concluding stanzas to chapter three, The Questions of Suvishuddhamati; Tibetan and English translation in Powers, Wisdom of Buddha, 48 and 49; Tibetan and French in Lamotte, Saṃdhinirmocana Sūtra, 47 and 178.

385 See also the translation in Yamamoto, Mahāparinirvāṇa-Sutra, 653.

386 See also the translation in Yamamoto, Mahāparinirvāṇa-Sutra, 178.

387 See also the translation in Yamamoto, Mahāparinirvāṇa-Sutra, 53.

388 See also the translation in Yamamoto, Mahāparinirvāṇa-Sutra, 53-54; Döl-bo-ba skips only one sentence in the sūtra between this and the previous quote.

389 Johnston, Ratnagotravibhāga, 74; see also the translation in Takasaki, Ratnagotravibhāga, 297-299.

390 IX.1-3; Sanskrit in Lévi, Mahāyāna-Sūtrālaṃkāra, 33: ameyairduṣkaraśatairameyaiḥ kuśalācayaiḥ/
aprameyeṇa kālena ameyāvaraṇakṣayāt//
sarvākārajñatāvāptiḥ sarvāvaraṇanirmalā/
vivṛtā ratnapeṭeva buddhatvaṃ samudāhṛtaṃ//
kṛtvā duṣkaramadbhutaṃ śramaśataiḥ saṃcitya sarvaṃ śubhaṃ
kālenottamakalpayānamahatā sarvāvṛtīnāṃ kṣayāt/
sūkṣmasyāvaraṇasya bhūmiṣu gatasyotpāṭanād buddhatā
ratnānāmiva sā prabhāvamahatāṃ peṭā samud-dhātitā//.

391 IX.12; brackets are from Wel-mang Ḡön-chok-gyel-tsen’s Blossoming Flower, 113.3; Sanskrit in Lévi, Mahāyāna-Sūtrālaṃkāra, 35:
kleśajñeyavṛtīnāṃ satatamanugataṃ bījamutkṛṣṭakālaṃ
yasminnastaṃ prayātaṃ bhavati suvipulaiḥ sarvahāniprakāraiḥ/
buddhatvaṃ śukladharmapravaraguṇayutā āśrayasyānyathāpti-
statprāptirnirvikalpādviṣayasumahato jñānamār gātsuśuddhāt//.

392 II.3, 4; brackets are from Döl-bo-ba’s Rays of the Sun, 111.6ff.; see also the translation in Takasaki, Ratnagotravibhāga, 314-315.

393 II.38-41; brackets are from Döl-bo-ba’s Rays of the Sun, 131.1; see also the translation in Takasaki, Ratnagotravibhāga, 325-326.

394 III.1-3; brackets are from Döl-bo-ba’s Rays of the Sun, 151.1; see also the translation in Takasaki, Ratnagotravibhāga, 336-337.

395 sku gsum la ’jug pa’i sgo, kāyatrayāvatāramukham; P5290, vol. 101, 119.4.2-119.4.3; Döl-bo-ba cites this here as sku gsum la ’jug pa’i mdo whereas it should read sku gsum la ’jug pa’i sgo.

396 I.149a; brackets are from Döl-bo-ba’s Rays of the Sun, 96.2ff.; see also the translation in Takasaki, Ratnagotravibhāga, 288.

397 IX.60; brackets are from Wel-mang Ḡön-chok-gyel-tsen’s Blossoming Flower, 130.5; Sanskrit in Lévi, Mahāyāna-Sūtrālaṃkāra, 45-46:
svābhāviko ’tha sāṃbhogyaḥ kayo nairmāṇiko ’paraḥ/
kāyabhedā hi buddhānāṃ prathamastu dvayāś-rayaḥ//.

398 IX.65; brackets are from Wel-mang Ḡön-chok-gyel-tsen’s Blossoming Flower, 132.4; Sanskrit in Lévi, Mahāyāna-Sūtrālaṃkāra, 45-46: tribhiḥ kāyaistu vijñeyo buddhānām kāyasaṃgrahaḥ/ sāśrayaḥ svaparārtho yastribhiḥ kāyairnidarśitaḥ//.

399 Reading rang gzhan for rang bzhin in accordance with Wel-mang Ḡön-chok-gyel-tsen’s Blossoming Flower (132.4) and the Sanskrit cited in the previous endnote.

400 ’og min gyi pho brang du mngon par rdzogs par byang chub pa’i sems kyi mdo.

401 I.17; see also the translation in Conze, Abhisamayālaṅkāra, 6-7.

402 II.ii.58-59b; see also the translation in Snell-grove, Hevajra Tantra, Part 1, 93-94; Sanskrit and Tibetan, as cited earlier, in Part 2, 52-53: ekam eva mahac cittaṃ pañcarūpeṇa saṃsthitaṃ/ pañcakuleṣu saṃbhavās tatrānekasahasraśaḥ// tasmād ekasvabhāvo ’sau mahāsukhaṃ śaśvatparaṃ/ pañcatāṃ yāti bhedena rāgādipañcacetasā// daśa-gaṅgānadīvālukātulyā ekakuleṣu tathāgathasaṅghāḥ/ saṇghakuleṣu [hy] anekakulāni teṣu kuleṣu kulāni śatāni// tāni ca lakṣakulāni mahānti koṭi-kulāni bahūni bhavanti/ tatra kuleṣu cāsaṅkhyakulāni paramānandakulodbhavāni//. For Kṛṣṇāchārya’s commentary see Farrow and Menon, Concealed Essence, 175.

403 Kālacakra Tantra, V.89; for commentary see Bu-dön’s Annotations to (Kalkī Puṇḍarīka’s) “Commentary on the Wisdom Chapter,” 40b.3.

404 Kālacakra Tantra, V.99; see also the translation in Vesna A. Wallace, The Inner Kālacakratantra: A Buddhist Tantric View of the Individual (New York: Oxford University Press, 2001), 156.

405 Brackets are from Bu-dön’s Annotations for Easy Understanding, 124b.1-124b.3.

406 Vimalaprabhāṭīkā of Kalkī Ṥrī Puṇḍarīka on Ṥrī Laghukālacakratantrarāja, I, edited by Upadhyāya (Saranath, Varanasi: Central Institute of Higher Tibetan Studies, 1986), 149; see also the translation of the third and fourth stanzas in Wallace, Inner Kālacakratantra, 169.

407 Vimalaprabhā commenting on Kālacakratantra V.127; see also the translation in Wallace, Inner Kālacakratantra, 163.

408 Vimalaprabhā I.1.2; see also the translation in Newman, Outer Wheel of Time, 222; brackets are from Ke-drup’s Extensive Commentary on the Worldly Realm Chapter of (Kalkī Puṇḍarīka’s) “Stainless Light,” 59a.2-62b.2.

409 IX.22; brackets are from Wel-mang Ḡön-chok-gyel-tsen’s Blossoming Flower, 117.5; Sanskrit in Lévi, Mahāyāna-Sūtrālaṃkāra, 37: paurvāparyaviśiṣṭāpi sarvāvaraṇanirmalā/ na śuddhā nāpi cāśuddhā tathatā buddhatā matā//.

410 Vimalaprabhā I.1.4; see also the translation in Newman, Outer Wheel of Time, 223; brackets are from Ke-drup’s Extensive Commentary on the Worldly Realm Chapter of (Kalkī Puṇḍarīka’s) “Stainless Light,” 64a.3-64b.1.

411 Vimalaprabhā I.1.3; see also the translation in Newman, Outer Wheel of Time, 223; brackets are from Ke-drup’s Extensive Commentary on the Worldly Realm Chapter of (Kalkī Puṇḍarīka’s) “Stainless Light,” 62b.2-64a.3.

412 Vimalaprabhā I.1.5-8; see also the translation in Newman, Outer Wheel of Time, 223-224; brackets are from Ke-drup’s Extensive Commentary on the Worldly Realm Chapter of (Kalkī Puṇ-ḍarīka’s) “Stainless Light,” 67b.1-68a.6, and 69a.4-69b.2.

413 Vimalaprabhā I.1.9-14; see also the translation in Newman, Outer Wheel of Time, 224-225; brackets are from Ke-drup’s Extensive Commentary on the Worldly Realm Chapter of (Kalkī Puṇḍarīka’s) “Stainless Light,” 69b.4-75a.2.

414 These are presented in chart form in Shendge, Ṣaṭ-Sāhasrikā-Hevajraṭīkā, 182.

415 The ’Dzam thang edition (227b.2) mistakenly splits these two into two separate headings.

416 In the ’Dzam thang edition, this heading is misplaced at 230a.5; it should be at 229b.5, in place of the larger heading (Extensive explanations upon individually distinguishing self-arisen and other-arisen pristine wisdoms) that it usually omits.

417 IX.67-75; brackets are from Wel-mang Ḡön-chok-gyel-tsen’s Blossoming Flower, 133.3; Sanskrit in Lévi, Mahāyāna-Sūtrālaṃkāra, 46-47: ādarśajñānamacalaṃ trayajñānaṃ tadāśritaṃ/
samatāpratyavekṣāyāṃ kṛtyānuṣṭhāna eva ca//
ādarśajñānamamamāparicchinnaṃ sadānugaṃ/
sarvajñeyeṣvasaṃmūḍhaṃ na ca teṣvāmukhaṃ sadā//
sarvajñānanimittatvānmahājñānākaropamaṃ/
saṃbhogabuddhatājñānapratibimbodayācca tat//
satveṣu samtājñānaṃ bhāvanāśaddhito ’malaṃ/
apratiṣṭhasamāviṣṭaṃ samatājñānamiṣyate//
mahāmaitrīkṛpābhyāṃ ca sarvakālānugaṃ mataṃ/
yathādhimokṣaṃ satvānāṃ buddhabimbanidar-śakaṃ//
pratyavekṣaṇakaṃ jñāne jñeyeṣvavyāhataṃ sadā/
dhāraṇīnāṃ samādhīnāṃ nidhānopamameva ca//
pariṣanmaṇḍale sarvavibhūtīnāṃ nidarśakaṃ/
sarvasaṃśayavicchedi mahādharmapravarṣakaṃ//
kṛtyānuṣṭhānatājñānaṃ nirmāṇaiḥ sarvadhātuṣu/
citrāprameyācintyaiśca sarvasatvārthakārakaṃ//
kṛtyaniṣpattibhirbhedaiḥ saṃkhyākṣetraiśca sarvadā/
acintyaṃ buddhanirmāṇaṃ vijñeyaṃ tacca sarvathā//.

418 IX.76; Sanskrit in Lévi, Mahāyāna-Sūtrālaṃkāra, 47:
dhāraṇātsamacittācca samyagdharmaprakāśanāt/ katyānuṣṭhānataścaiva caturjñānasamudbhavaḥ//.

419 Kalkī Puṇḍarīka cites the Ādibuddhatantra in commenting upon Kālacakra Tantra, V.127; for the tantra citations see also the translation in Wallace, Inner Kālacakratantra, 161.

420 Kālacakra Tantra, V.101-103; see also the translation of stanzas 102-103ab in Wallace, Inner Kālacakratantra, 161-162. Brackets are from Bu-dön’s Annotations for Easy Understanding, 124b.6.

421 This heading does not appear in the ’Dzam thang edition.

422 V.243-247; Bu-dön’s Annotations for Easy Understanding, 146b.1; Bu-dön’s Annotations to (Kalkī Puṇḍarīka’s) “Commentary on the Wisdom Chapter,” 145b.7; brackets are from Ke-drup’s Commentary on the Wisdom Chapter of (Kalkī Puṇḍarīka’s) “Stainless Light,” 300b.5ff.

423 Both Kalkī Puṇḍarīka and Ke-drup refer to their earlier explanations of this stanza, but I did not find them, and thus my translation does not benefit from their clarity.

424 II.iv.45cd-47 (48cd-50 in Farrow and Menon, Concealed Essence, 218); see also the translation in Snellgrove, Hevajra Tantra, Part 1, 105; Sanskrit and Tibetan in Part 2, 68-69: saiva maṇḍalacakraṃ tu pañcajñānasvarūpiṇī// ādarśa-jñānarūpā sā samatājñānabhāvinī/
sadbhūtapratyavekṣā ca kṛtyānuṣṭhāna saiva tu//
suviśuddhadharmadhātu sā saivāhaṃ maṇḍalā-dhipaḥ/ saiva nairātmyayoginī svarūpaṃ dharma-dhātukaṃ//. For Kṛṣṇāchārya’s commentary see Farrow and Menon, Concealed Essence, 218.

425 sangs rgyas kyi sa’i mdo, buddhabhūmisūtra; P941, vol. 37.

426 IX.62; brackets are from Wel-mang Ḡön-chok-gyel-tsen’s Blossoming Flower, 131.3; Sanskrit in Lévi, Mahāyāna-Sūtrālaṃkāra, 45: samaḥ sūkṣmaśca tacchiṣṭaḥ kāyaḥ svābhāviko mataḥ/
saṃbhogavibhutāheturyatheṣṭaṃ bhogadarśane//.

427 VIII.1-6; see also the translation in Conze, Abhisamayālaṅkāra, 96-97. The brackets in the first stanza are drawn from Nga-wang-bel-den’s Explanation of Maitreya’s “Ornament for Clear Realization Treatise” by way of the Meanings of Words: Sacred Word of Maitreyanātha (bstan bcos mngon rtogs rgyan tshig don gyi sgo nas bshad pa byans mgon zhal lung), Collected Works, vol. 3, 389.5.

428 chos yang dag par sdud pa’i mdo, dharmasaṃgītisūtra; P904, vol. 36.

429 IX.61; brackets are from Wel-mang Ḡön-chok-gyel-tsen’s Blossoming Flower, 131.1; Sanskrit in Lévi, Mahāyāna-Sūtrālaṃkāra, 45: sarvadhātuṣu sāṃbhogyo bhinno gaṇaparigrahaiḥ/ kṣetraiśca nāmabhiḥ kāyairdharmasaṃbhogaceṣṭitaiḥ//.

430 VIII.12-17; see also the translation in Conze, Abhisamayālaṅkāra, 98-99. The numbering of the thirty-two follows Conze’s.

431 ’jam dpal gyis dris pa’i mdo, mañjuśrīparipṛcchāsūtra; P839, vol. 34.

432 This identification is in the ’Dzam thang edition (236b.6) but not in the Mi rigs dpe skrun khang edition (367.8) or the Gangtok edition (430.1).

433 IX.63-64; brackets are from Wel-mang Ḡön-chok-gyel-tsen’s Blossoming Flower, 131.5; Sanskrit in Lévi, Mahāyāna-Sūtrālaṃkāra, 45: ameyaṃ buddhanirmāṇaṃ kayo nairmāṇiko mataḥ/
dvayordvayārthasaṃpattiḥ sarvākārā pratiṣṭhitā//
śilpajanmamahābodhisadānirvāṇadarśanaiḥ/
buddhanirmāṇakāyo ’yaṃ mahāmāyo vimocane//.

434 VIII.33; see also the translation in Conze, Abhisamayālaṅkāra, 102.

435 IX.26; brackets are from Wel-mang Ḡön-chok-gyel-tsen’s Blossoming Flower, 119.2; Sanskrit in Lévi, Mahāyāna-Sūtrālaṃkāra, 38: buddhānāmamale dhātau naikatā bahutā na ca/ākāśavadadehatvātpūrvadehānusārataḥ//.

436 IX.22-25; brackets are from Wel-mang Ḡön-chok-gyel-tsen’s Blossoming Flower, 117.5; Sanskrit in Lévi, Mahāyāna-Sūtrālaṃkāra, 37-38:
paurvāparyaviśiṣṭāpi sarvāvaraṇanirmalā/
na śuddhā nāpi cāśuddhā tathatā buddhatā matā//
śūnyatāyāṃ viśuddhāyāṃ nairātmyānmārgalābhataḥ/
buddhāḥ śuddhātmalābhitvāt gatā ātmamahātmatāṃ//
na bhāvo nāpi cābhāvo buddhatvaṃ tena kathyate/
tasmādbuddhatathāpraśne avyākṛtanayo mataḥ//
dāhaśāntiryathā lohe darśane timirasya ca/
cittajñāne tathā bauddhe bhāvābhāvo na śasyate//.

437 IX.17; brackets are from Wel-mang Ḡön-chok-gyel-tsen’s Blossoming Flower, 116.3; Sanskrit in Lévi, Mahāyāna-Sūtrālaṃkāra, 37: yathāgnirjvalate anyatra punaranyatra śāmyati/
buddheṣvapi tathā jñeyaṃ saṃdarśanamadarśanaṃ//.

438 IX.34; brackets are from Wel-mang Ḡön-chok-gyel-tsen’s Blossoming Flower, 121.3; Sanskrit in Lévi, Mahāyāna-Sūtrālaṃkāra, 39: yathaivādityaraśmīnāṃ meghādyāvaraṇaṃ mataṃ/
tathaiva buddhajñānānāmāvṛtiḥ satvaduṣṭatā//.

439 IX.16; brackets are from Wel-mang Ḡön-chok-gyel-tsen’s Blossoming Flower, 116.1; Sanskrit in Lévi, Mahāyāna-Sūtrālaṃkāra, 36: yathodabhājane bhinne candrabimbaṃ na dṛśyate/
tathāduṣṭeṣu satveṣu buddhabimbaṃ na dṛśyate//.

440 VIII.10; see also the translation in Conze, Abhisamayālaṅkāra, 98.

441 XXII.11abc (11d follows just below); Toh. 3824, dbu ma, vol. tsa, 13b.1-13b.2; the Sanskrit is in de Jong, Mūlamadhyamakakārikāḥ, 31: śūnyam iti na vaktavyam aśūnyam iti vā bhavet/ ubhayaṃ nobhayaṃ ceti prajñaptyarthaṃ tu kathyate//. See also the translation in Donald S. Lopez, “dGe ’dun Chos ’phel’s Position on Vigrahavyāvartinī 29,” in The Buddhist Forum III, ed. Tadeusz Skorupski and Ulrich Pagel (London: SOAS, 1994), 181.

442 rtsod pa bzlog pa’i tshig le’ur byas pa, vigrahavyāvartanīkārikā, stanza 29; Toh. 3828, dbu ma, vol. tsa, 28a.1; Tibetan in Lindtner, Master of Wisdom, 222; see also the translation in Hopkins, Meditation on Emptiness, 471.

443 XVI.25; Tibetan in Karen Lang, Āryadeva’s Catuḥśataka: On the Bodhisattva’s Cultivation of Merit and Knowledge (Copenhagen: Akademisk Forlag, 1986), 150; see also the translation in Hopkins, Meditation on Emptiness, 475.

444 Stanzas 46-47; Toh. 3825, dbu ma, vol. tsa, 22a.3-22a.4; see also the translation in Lindtner, Master of Wisdom, 87 and 89.

445 dbu ma rin po che’i sgron ma, madhyamakaratnapradīpa; P5254, vol. 95. Christian Lindtner (Wiener Zeitschrift für die Kunde Südasiens 26 [1982]: 172-184) argues that the author of this text is the same as the author of Tarkajvālā, and so forth, that is to say, Bhāvaviveka. Ruegg’s The Literature of the Madhyamaka School of Philosophy, 66 and 71 disagrees, arguing instead for two Bhāvavivekas.

446 dkon mchog gsum gyi bstod pa’i ’grel pa, triratnastotravṛtti, Toh. 1145, Dharma vol. 37; Mātṛceta’s text is dkon mchog gsum gyi bstod pa, triratnastotra, Toh. 1144, Dharma vol. 37.

447 XXV.2cd-3; Toh. 3824, dbu ma, vol. tsa, 16a.5-16a.7; the Sanskrit is in de Jong, Mūlamadhyamakakārikāḥ, 38: prahāṇād vā ni-rodhād vā kasya nirvāṇam iṣyate// aprahīṇam asaṃprāptam anucchinnam aśāśvatam/ aniruddham anutpannam etan nirvāṇam ucyate//.

448 Stanza 6; Toh. 3825, dbu ma, vol. tsa, 20a.4-20a.5; the Tibetan is in Lindtner, Master of Wisdom, 74.

449 II.iv.30d-35b (34d-39b in Farrow and Menon, Concealed Essence, 214); see also the translation in Snellgrove, Hevajra Tantra, Part 1, 104; Sanskrit and Tibetan in Part 2, 66-67: evaṃkārasvarūpake// sukhasya rakṣaṇād eva sukhāvatīti śabditaṃ/ buddhānāṃ bodhisattvānām ādhāraṃ vajradhāriṇāṃ// evam eva tu saṃsāraṃ nirvāṇam evam eva tu/ saṃsārād ṛte nānyan nirvāṇam iti kathyate// saṃsāraṃ rūpaśabdādyāḥ saṃsāraṃ vedanādayaḥ/ saṃsāram indriyāṇy eva saṃsāraṃ dveṣakādayaḥ// amī dharmās tu nirvāṇaṃ mohāt saṃsārarūpiṇaḥ/ amūḍhaḥ saṃsaran śuddhyā saṃsāro nirvṛtāyate// nirvṛti bodhicittaṃ tu vivṛtisaṃvṛtirūpakaṃ/. For Kṛṣṇāchārya’s commentary see Farrow and Menon, Concealed Essence, 214-216.

450 XXV.19-20; Toh. 3824, dbu ma, vol. tsa, 17a.1-17a.2; the Sanskrit is in de Jong, Mūlamadhyamakakārikāḥ, 39: na saṃsārasya nirvāṇāt kiṃcid asti viśeṣaṇam/ na nirvāṇasya saṃsārāt kiṃcid asti viśeṣaṇam// nirvāṇasya ca yā koṭiḥ koṭiḥ saṃsaraṇasya ca/ na tayor antaraṃ kiṃcit susūkṣmam api vidyate//.

451 Toh. 3829, dbu ma, vol. tsa, 94a.4-94a.5.

452 IX.78-79; Wel-mang Ḡön-chok-gyel-tsen’s Blossoming Flower, 136.6; Sanskrit in Lévi, Mahāyāna-Sūtrālaṃkāra, 48:
yā ’vidyamānatā saiva paramā vidyamānatā/
sarvathā ’nupalambhaśca upalambhaḥ paro mataḥ//
bhāvanā paramā ceṣṭā bhāvanāmavipaśyatāṃ/
pratilambhaḥ paraśceṣṭaḥ pratilambhaṃ na paśyatāṃ//.

453 I.145; brackets are from Döl-bo-ba’s Rays of the Sun, 93.6; see also the translation in Takasaki, Ratnagotravibhāga, 284.

454 IX.38-48; brackets are from Wel-mang Ḡön-chok-gyel-tsen’s Blossoming Flower, 122.4; Sanskrit in Lévi, Mahāyāna-Sūtrālaṃkāra, 40-42: śrāvakāṇāṃ vibhutvena laukikasyābhibhūyate/
pratyekabuddhebhyo manaḥ śrāvakasyābhibhūyate//
bodhisatvavibhutvasya tatkalāṃ nānugacchati/
tathāgatavibhutvasya tatkalāṃ nānugacchati//
aprameyamacintyaṃ ca vibhutvaṃ bauddhamiṣyate/
yasya yatra yathā yāvatkāle yasminpravartate//
pañcendriyaparāvṛttau vibhutvaṃ labhyate paraṃ/
sarvārthavṛttau sarveṣāṃ guṇadvādaśaśatodaye//
manaso ’pi parāvṛttau vibhutvaṃ labhyate paraṃ/
vibhutvānucare jñāne nirvikalpe sunirmale//
sārthodgrahaparāvṛttau vibhutvaṃ labhyate paraṃ/
kṣetraśuddhau yathākāmaṃ bhogasaṃdarśanāya hi//
vikalpasya parāvṛttau vibhutvaṃ labhyate paraṃ/
avyāghāte sadākālaṃ sarveṣāṃ jñānakarmaṇāṃ//
pratiṣṭhāyāḥ parāvṛttau vibhutvaṃ labhyate paraṃ/
apratiṣṭhitanirvāṇaṃ buddhānāmacale pade//
maithunasya parāvṛttau vibhutvaṃ labhyate paraṃ/
buddhasaukhyavihāre ’tha dārā ’saṃkleśadarśane//
ākāśasaṃjñāvyāvṛttau vibhutvaṃ labhyate paraṃ/
cintitārthasamṛddhau ca gatirūpavibhāvane//
ityameyaparāvṛttāvameyavibhutā matā/
acintyakṛtyānuṣṭhānādbuddhānāmamalāśraye//.

455 Toh. 3862, dbu ma, vol. ’a, 332a.7-334a.3; La Vallée Poussin, Madhyamakāvatāra, 363.11-369.1; includes stanzas XII.10-18, see also the translation of the stanzas in C. W. Huntington, Jr., The Emptiness of Emptiness: An Introduction to Early Indian Mādhyamika (Honolulu, Hawaii: University of Hawaii Press, 1989), 191-192.

456 dad pa’i stobs bskyed pa la ’jug pa’i phyag rgya’i mdo, śraddhābalādhānāvatāramudrāsūtra; P867, vol. 34.

457 IV.1; brackets are from Döl-bo-ba’s Rays of the Sun, 179.5; see also the translation in Takasaki, Ratnagotravibhāga, 351.

458 IV. 12; brackets are from Döl-bo-ba’s Rays of the Sun, 186.3; see also the translation in Takasaki, Ratnagotravibhāga, 354.

459 VIII.34-40; see also the translation in Conze, Abhisamayālaṅkāra, 102.

460 IX.27-33; brackets are from Wel-mang Ḡön-chok-gyel-tsen’s Blossoming Flower, 119.4; Sanskrit in Lévi, Mahāyāna-Sūtrālaṃkāra, 38-39: balādibuddhadharmeṣu bodhī ratnākaropamā/
jagatkuśalasasyeṣu mahāmeghopamā matā//
puṇyajñānasupūrṇatvātpūrṇacandropamā matā/
jñānālokakaratvācca mahādityopamā matā//
ameyā raśmayo yadvadvyāmiśrā bhānumaṇḍale/
sadaikakāryā vartante lokamālokayanti ca//
tathaivānāsrave dhātau buddhānāmaprameyatā/
miśraikakāryā kṛtyeṣu jñānālokakarā matā//
yathaikaraśminiḥ sarātsarvaraśmiviniḥsṛtiḥ/
bhānostathaiva buddhānāṃ jñeyā jñānaviniḥsṛtiḥ//
yathaivādityaraśmīnāṃ vṛttau nāsti mamāyitaṃ/
tathaiva buddhajñānānāṃ vṛttau nāsti mamāyitaṃ//
yathā sūryaikamūktābhai raśmibhirbhāsyate jagat/
sakṛt jñeyaṃ tathā sarvaṃ buddhajñānaiḥ prabhās-yate//.

461 IX.49-55; brackets are from Wel-mang Ḡön-chok-gyel-tsen’s Blossoming Flower, 126.1; Sanskrit in Lévi, Mahāyāna-Sūtrālaṃkāra, 42-44: śubhe vṛddho loko vrajati suviśuddhau paramatāṃ śubhe cānārabdhvā vrajati śubhavṛddhau parama-tāṃ/
vrajatyevaṃ loko diśi diśi jinānāṃ sukathitairapakvaḥ pakvo vā ca punaraśeṣaṃ dhruvamiha//
tathā kṛtvā caryāṃ paramaguṇayogādbhutavatīṃ mahābodhiṃ nityāṃ dhruvamaśaraṇānāṃ ca śaraṇaṃ/
labhante yaddhīrā [Lévi: 3 syllables missing; Bagchi supplies: diśi diśi] gasadā sarvasamayaṃ tadāścaryaṃ loke suvidhicaraṇānnādbhutamapi//
kvaciddharmāñcakaṃ bahumukhaśatairdarśayati yaḥ kvacijjanmāntardhiṃ kvacidapi vicitrāṃ janacarīṃ/
kvacitkṛtsnāṃ bodhiṃ kvacidapi ca nirvāṇamasakṛt na ca sthānāttasmādvicalati sa sarvaṃ ca kurute//
na buddhānāmevaṃ bhavati mama pakvo ’yamiti cāprapācyo ’yaṃ dehī api ca adhunā pācyata iti/
vinā saṃskāraṃ tu prapacamupayātyeva janatā śubhairdharmairnityaṃ diśi diśi samantāttrayamukhaṃ//
yathāyatnaṃ bhānuḥ pratataviṣadairaṃśavisaraiḥ prapāke sasyānāṃ diśi samantātprakurute/
tathā dharmārko ’pi praśamavidhidharmāṃśuvisaraiḥ prapāke satvānāṃ diśi diśi samantātprakurute//
yathaikasmāddīpādbhavati sumahāndīpanicayo ’prameyo ’saṃkhyeyo na ca sa punareti vyayamataḥ/
tathaikasmād buddhādbhavati sumahān paripākanicayo ’prameyo ’saṃkhyeyo na ca punareti vyayamataḥ//
yathā toyaistṛptiṃ vrajati na mahāsāgara iva na vṛddhiṃ vā yāti pratataviṣadāmbupraviśanaiḥ/
tathā bauddho dhātuḥ satatasamitaiḥ śuddhiviśanairna tṛptiṃ vṛddhiṃ vā vrajati paramāścaryamiha tat//.

462 IX.18-20; brackets are from Wel-mang Ḡön-chok-gyel-tsen’s Blossoming Flower, 116.4; Sanskrit in Lévi, Mahāyāna-Sūtrālaṃkāra, 37: aghaṭitebhyastūryebhyo yathā syācchabdasaṃbhavaḥ/
tathā jine vinābhogaṃ deśanāyāḥ samudbhavaḥ//
yathā maṇervinā yatnaṃ svaprabhāvanidarśanaṃ/
buddheṣvapi vinābhogaṃ tathā kṛtyanidarśanaṃ//
yathākāśe avicchinnā dṛśyante lokataḥ kriyāḥ/
tathaivānāsrave dhātau avicchinnāḥ jinakriyāḥ//.

463 IX.82-85; Wel-mang Ḡön-chok-gyel-tsen’s Blossoming Flower, 138.4; Sanskrit in Lévi, Mahāyāna-Sūtrālaṃkāra, 49:
bhinnāśrayā bhinnajalāśca nadyaḥ alpodakāḥ kṛtyapṛthaktvakāryāḥ/
jalāśritaprāṇitanūpabhogyā bhavanti pātālamasaṃpraviṣṭāḥ//
samudraviṣṭāśca bhavanti sarvā ekāśrayā ekamahājalāśca/
miśraikakāryāśca mahopabhogyā jalāśritaprāṇi-gaṇasya nityaṃ//
bhinnāśrayā bhinnamatāśca dhīrāḥ svalpāvabodhāḥ pṛthagātmakṛtyāḥ/
parīttasatvārthasadopabhogyā bhavanti buddhatvamasaṃpraviṣṭāḥ//
buddhatvaviṣṭāśca bhavanti sarve ekāśrayā ekamahāvabodhāḥ/
miśraikakāryāśca mahopabhogyāḥ sadā mahāsatvagaṇasya te hi//.

464 Kālachakra Tantra, V.95-97. Brackets are from Bu-dön’s Annotations for Easy Understanding, 123b.3.

465 Kālachakra Tantra, V.59-60. Brackets are from Bu-dön’s Annotations for Easy Understanding, 116b.1.

466 Kālachakra Tantra, V.53. Brackets are from Bu-dön’s Annotations for Easy Understanding, 114b.1.

467 IV.14-46; brackets are from Döl-bo-ba’s Rays of the Sun, 189.3ff.; see also the translation in Takasaki, Ratnagotravibhāga, 356-365.

468 IV.53-76; brackets are from Döl-bo-ba’s Rays of the Sun, 211.1ff.; see also the translation in Takasaki, Ratnagotravibhāga, 368-374.

469 IV.85-91; brackets are from Döl-bo-ba’s Rays of the Sun, 227.6ff.; see also the translation in Takasaki, Ratnagotravibhāga, 375-377.

470 IV.93-98; brackets are from Döl-bo-ba’s Rays of the Sun, 233.2ff.; see also the translation in Takasaki, Ratnagotravibhāga, 378-379

471 byang chub sems dpa’i spyod pa la ’jug pa, bodhi[sattva]caryāvatāra, IX.35-40; Toh. 3871, dbu ma, vol. la, 32a.4-.6; see also the translation in Stephen Batchelor, A Guide to the Bodhisattva’s Way of Life (Dharmsala, India: Library of Tibetan Works and Archives, 1979), 140-141; Sanskrit in Das Shastri, Bodhicaryāvatāra, 305-308:
yadā na bhāvo nābhāvo mateḥ santiṣṭhate puraḥ/
tadānyagatyabhāvena nirālambā praśāmyati//
cintāmaṇiḥ kalpataruryathecchāparipūraṇaḥ/
vineyapraṇidhānābhyāṃ jinabimbaṃ tathekṣyate//
yathā gāruḍikaḥ stambhaṃ sādhayitvā vinaśyati/
sa tasmiṃściranaṣṭe ’pi viṣādīnupaśāmayet//
bodhicaryānurūpyeṇa jinastambho ’pi sādhitaḥ/
karoti sarvakāryāṇi bodhisattve ’pi nirvṛte//
acittake kṛtā pūjā kathaṃ phalavatī bhavet/
tulyaiva paṭhyate yasmāt tiṣṭhato nirvṛtasya ca//.

472 II.10-11; brackets are from Döl-bo-ba’s Rays of the Sun, 116.4ff.; see also the translation in Takasaki, Ratnagotravibhāga, 317.

473 I.16cd; in the Gangtok edition (462.1) read chu for rtsa in accordance with the ’Dzam thang edition (256b.2). Nagao, Madhyāntavibhāga-Bhāṣya, 24. The Sanskrit for the half-stanza reads: abdhātu-kanakākāśa-śuddhivac chuddhir iṣyate//.

474 III.2112-213ab.

475 V.159-163; brackets are from Bu-dön’s Annotations for Easy Understanding, 134b.5-135b.7.

476 do ha mdzod ces bya ba spyod pa’i glu, dohākośanāmacaryāgīti, stanza 67ab, P3110, vol. 69; Tibetan and Apabhraṃśa in M. Shahidullah, Les Chants Mystiques de Kāṇha et de Saraha: Les Dohākośa (en apabhraṃśa, avec les versions tibétaines) et Les Caryās (en vieux-bengali) avec introduction, vocabulaires et notes (Paris: Adrien-Maisonneuve, 1928),150. See also the translation in David Snellgrove, “Saraha’s Treasury of Songs,” in Buddhist Texts Through the Ages, ed. Edward Conze (New York: Harper and Row, 1964), 233 (numbered there 66ab).

477 XIX.54 and comment Wel-mang Ḡön-chok-gyel-tsen’s Blossoming Flower, 337.3; Sanskrit in Lévi, Mahāyāna-Sūtrālaṃkāra, 170: akhyānakhyānatā jñeyā asadarthasadarthayoḥ/
āśrayasya parāvṛttirmokṣo ’sau kāmacārataḥ//
asadarthasya nimittasyākhyānatā sadarthasya tathatāyāḥ khyānatā āśrayaparāvṛttirveditavyā/ tayā hi tadakhyānaṃ khyānaṃ ca/ saiva ca mokṣo veditavyaḥ/.

478 See also the translation in Cha, Dharma-dharmatā, 182. For commentary see also Jim Scott, Maitreya’s Distinguishing Phenomena and Pure Being with Commentary by Mipham, 124-125.

479 I.16cd and commentary; Nagao, Madhyānta-vibhāga-Bhāṣya, 24. The half-stanza was quoted above; see endnote 473. See also the translation in Kochumuttom, A Buddhist Doctrine of Experience, 77.

480 XI.13; Wel-mang Ḡön-chok-gyel-tsen’s Blossoming Flower, 156.4; Sanskrit in Lévi, Mahāyāna-Sūtrālaṃkāra, 58: tatvaṃ yatsatataṃ dvayena rahitaṃ bhrānteśca saṃniśrayaḥ śakyaṃ naiva ca sarvathābhilapituṃ yaccāprapañcātmakaṃ/
jñeyaṃ heyamatho viśodhyamamalaṃ yacca prakṛtyā mataṃ yasyākāśasuvarṇavārisadṛśī kleśādviśuddhirmatā//.

481 XIII.18-19 and comment; Wel-mang Ḡön-chok-gyel-tsen’s Blossoming Flower, 211.1; Sanskrit in Lévi, Mahāyāna-Sūtrālaṃkāra, 88: yathaiva toye lutite prasādite na jāyate sā punaracchatānyataḥ/
malāpakarṣastu sa tatra kevalaḥ svacittaśuddhau vidhireṣa eva hi//
mataṃ ca cittaṃ prakṛtiprabhāsvaraṃ sadā tadāgantukadoṣadūṣitaṃ/
na dharmatācittamṛte ’nyacetasaḥ prabhāsvaratvaṃ prakṛtau vidhīyate//
yathā toyaṃ prakṛtyā prasannamāgantukena tu kāluṣyeṇa lutitaṃ bhavatyevaṃ cittaṃ prakṛtyā prabhāsvaraṃ matamāgantukaistu doṣairdūṣitamiti/ na ca dharmatācittādṛte ’nyasya cetasaḥ paratantralakṣaṇasya prakṛtiprabhāsvaratvaṃ vidhīyate/ tasmāccittatathataivātra cittaṃ veditavyaṃ/.

482 II.5bc.

483 I.63cd: āgantukai rāgamalādibhistvasāvupaiti saṃkleśamabhutakalpajai://.

484 dbang mdor bstan, sekhoddeśa, P3, vol. 1.

485 ’khrul pa bzlog pa’i rigs pa gtan tshigs grub pa, skhalitapramathanayuktihetusiddhi; P5247, vol. 95.

486 rab tu byed pa lag pa’i tshad, hastavālaprakaraṇakārikā; P5248, vol. 95; P5244, vol. 95.

487 Stanzas 37-38; Toh. 3825, dbu ma, vol. tsa, 21b.6-21b.7; Tibetan in Lindtner, Master of Wisdom, 84.

488 dbu ma ’khrul pa ’joms pa, madhyamakabhramaghāta; P5250, vol. 95.

489 The Gangtok edition (474.5) lacks a marker indicating a new section.

490 IX.35; Toh. 3871, dbu ma, vol. la, 32a.4; Sanskrit in Das Shastri, Bodhicaryāvatāra, 305-308: yadā na bhāvo nābhāvo mateḥ santiṣṭhate puraḥ/
tadānyagatyabhāvena nirālambā praśāmyati//.

491 See also the translation in Scott, Maitreya’s Distinguishing Phenomena and Pure Being with Commentary by Mipham, 177.

492 XIX.53-54ab; brackets are from Wel-mang Ḡön-chok-gyel-tsen’s Blossoming Flower, 337.2; Sanskrit in Lévi, Mahāyāna-Sūtrālaṃkāra, 170: tatvaṃ saṃchādya bālānāmatatvaṃ khyāti sarvataḥ/
tatvaṃ tu bodhisatvānāṃ sarvataḥ khyātyapāsya tat//
akhyānakhyānatā jñeyā asadarthasadarthayoḥ/.

493 VI.4cd; brackets are from Wel-mang Ḡön-chok-gyel-tsen’s Blossoming Flower, 78.6; Sanskrit in Lévi, Mahāyāna-Sūtrālaṃkāra, 23: tamaḥprakāraḥ katamo ’yamīdṛśo yato ’vipaśyansadasannirīkṣate//.

494 XI.14 brackets are from Wel-mang Ḡön-chok-gyel-tsen’s Blossoming Flower, 157.3; Sanskrit in Lévi, Mahāyāna-Sūtrālaṃkāra, 58: na khalu jagati tasmādvidyate kiṃcidanyajjagadapi tadaśeṣaṃ tatra saṃmūḍhabuddhi/ kathamayamabhirūḍho lokamohaprakāro yadasadabhiniviṣṭaḥ satsamantādvihāya//.

495 sangs rgyas phal po che zhes bya ba shin tu rgyas pa chen po’i mdo, buddhāvataṃsakanāma-mahāvaipulyasūtra; P761, vols. 25-26.

496 de kho na nyid snang ba zhes bya ba’i rab tu byed pa, tattvālokanāmaprakaraṇa; Toh. 3888, dbu ma, vol. sa, 244b.4, 251b.5, and 252a.7.

497 Toh. 3842, dbu ma, vol. tsha, 159a.4.

498 See also the translation in Cha, Dharmadharmatā, 166-170; for commentary see Scott, Maitreya’s Distinguishing Phenomena and Pure Being with Commentary by Mipham, 74-75.

499 See also the translation in Cha, Dharmadharmatā, 166-170; for commentary see Scott, Maitreya’s Distinguishing Phenomena and Pure Being with Commentary by Mipham, 78-81.

500 See also the translation in Cha, Dharmadharmatā, 202; for commentary see Scott, Maitreya’s Distinguishing Phenomena and Pure Being with Commentary by Mipham, 200.

501 shes rab kyi pha rol tu phyin pa sdud pa tshigs su bcad pa, sañcayagāthāprajñāpāramitā, XII.9-10 and XIII.1a; P735, vol. 21; Sanskrit and Tibetan in Akira Yuyama, Prajñā-pāramitā-ratna-guṇa-saṃcayagāthā (Cambridge: Cambridge University Press, 1976), 52-53 and 171: rūpasy’ adarśanu adarśanu vedanāye saṃjñāy’ adarśanu adarśanu cetanāye/ vijñāna-citta-manu-darśanu yatra nāsti ayu dharma-darśanu nidiṣṭu tathāgatena// ākāśa-dṛṣṭu iti sattva pravyāharanti kha-nidarśanaṃ kutu vimṛṣyata etam arthaṃ/ tatha dharma-darśanu nidiṣṭu tathāgatena na hi darśanaṃ bhaṇitu śakya nidarśanena// yo eva paśyati sa paśyati sarvadhar-mān. English translation in Edward Conze, The Perfection of Wisdom in Eight Thousand Lines and its Verse Summary (Bolinas, Calif.: Four Seasons Foundation, 1973), 32-33.

502 IX.78cd; Wel-mang Ḡön-chok-gyel-tsen’s Blossoming Flower, 137.1; Sanskrit in Lévi, Mahāyāna-Sūtrālaṃkāra, 48: sarvathā ’nupalambhaśca upalambhaḥ paro mataḥ/.

503 ’jam dpal gyi bstod pa byin brlabs dang bcas pa, mañjuśrīsādhiṣṭhānastuti; P3534, vol. 79.
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Thorough Purification of All Bad Transmigrations Tantra

sarvadurgatipariśodhanatejorājasya tathāgatasya arhatał samyaksaṃbuddhasya kalpa

de bzhin gshegs pa dgra bcom pa yang dag par rdzogs pa’i sangs rgyas ngan song thams cad yong su sbyong ba gzi brjid kyi rgyal po’i brtag pa

P116, vol. 5; Toh. 483, vol. ta

English translation, Sanskrit and Tibetan texts: Tadeusz Skorupski. The Sarvadurgatipariśodhana Tantra: Elimination of All Evil Destinies. Delhi: Motilal Banarsidass, 1983.

Thorough Union Tantra

saṃpuṭināmamahātantra

yang dar par sbyor ba shes bya ba’i rgyud chen po

P26, vol. 2

Twenty-five Thousand Stanza Perfection of Wisdom Sūtra

pañcaviṃśatisāhasrikāprajñāpāramitā

shes rab kyi pha rol tu phyin pa stong phrag nyi shu lnga pa

P731, vol. 19

English translation (abridged): Edward Conze. The Large Sūtra on the Perfection of Wisdom. Berkeley: University of California Press, 1975.

Unruliness Tantra

anāvilatantrarāja

rgyud kyi rgyal po rnyog pa med pa

P58, vol. 3

Vajrashekara Tantra

vajraśekharamahāguhyayogatantra

gsang ba rnal ’byor chen po’i rgyud rdo rje rtse mo

P113, vol. 5; Toh. 480, vol. nya

Vajra Garland Tantra / Expression of the Vajra Garland, Disclosing the Secret Essence of All Tantras

vajramālābhidhānamahāyogatantrasarvatantrahṛdayarahasyavibhaṅga

rdo rje phreng ba mngon par brjod pa rgyud thams cad kyi snying po gsang ba rnam par phye ba

P82, vol. 3

Vajraviḍāraṇa Tantra / Extensive Vajraviḍāraṇa Tantra

*vajraviḍāraṇavaipūlyatantra

rdo rje rnam ’joms kyi rgyud rgyas pa

[not extant]

2. Other Sanskrit and Tibetan Works

A-ku Lo-drö-gya-tso / Gung-tang Lo-drö-gya-tso (a khu blo gros rgya mtsho / gung thang blo gros rgya mtsho; 1851-1930)

Precious Lamp / Commentary on the Difficult Points of (Dzong-ka-ba’s) “Treatise Differentiating Interpretable and the Definitive Meanings, The Essence of Eloquence”: A Precious Lamp

drang ba dang nges pa’i don rnam par ’byed pa’i bstan bcos legs bshad snying po’i dka’ ’grel rin chen sgron me

Delhi: Kesang Thabkhes, 1982.

Āryadeva (’phags pa lha, second to third century C.E.)

Compilation of the Essence of Wisdom

jñānasārasamuccaya

ye shes snying po kun las btus pa

P5251, vol. 95

Establishment of the Reasoning and Logic Refuting Mistake

skhalitapramathanayuktihetusiddhi

’khrul pa bzlog pa’i rigs pa gtan tshigs grub pa

P5247, vol. 95

Four Hundred / Treatise of Four Hundred Stanzas

catuḥśatakaśāstrakārikā

bstan bcos bzhi brgya pa zhes bya ba’i tshig le’ur byas pa

P5246, vol. 95; Toh. 3846, vol. tsha

Edited Tibetan and Sanskrit fragments and English translation: Karen Lang. Āryadeva’s Catuḥśataka: On the Bodhisattva’s Cultivation of Merit and Knowledge. Indiske Studier, 7. Copenhagen: Akademisk Forlag, 1986.

English translation: Geshe Sonam Rinchen and Ruth Sonam. Yogic Deeds of Bodhisattvas: Gyel-tsap on Āryadeva’s Four Hundred. Ithaca, N.Y.: Snow Lion, 1994.

Italian translation of the last half from the Chinese: Giuseppe Tucci. “Studi Mahāyānici: La versione cinese del Catuḥśataka di Āryadeva, confronta col testo sanscrito e la traduzione tibetana.” Rivista degli Studi Orientali 10 (1925): 521-567.

Lamp Compendium for Practice

caryāmelāpakapradīpa

spyod bsdus sgron ma

P2668, vol. 61

Length of a Forearm

hastavālaprakaraṇakārikā

rab tu byed pa lag pa’i tshad

P5244, vol. 95; P5248, vol. 95

Middle Way Conquest Over Mistake

madhyamakabhramaghāta

dbu ma ’khrul pa ’joms pa

P5250, vol. 95

Asaṅga (thogs med, fourth century)

Commentary on (Maitreya’s) “Sublime Continuum of the Great Vehicle” / Explanation of (Maitreya’s) “Sublime Continuum of the Great Vehicle”

mahāyānottaratantraśāstravyākhya

theg pa chen po’i rgyud bla ma’i bstan bcos kyi rnam par bshad pa

P5526, vol. 108

Sanskrit: E. H. Johnston (and T. Chowdhury). The Ratnagotravibhāga Mahāyānottaratantraśāstra. Patna, India: Bihar Research Society, 1950.

English translation: E. Obermiller. “Sublime Science of the Great Vehicle to Salvation.” Acta Orientalia 9 (1931): 81-306. Also: J. Takasaki. A Study on the Ratnagotravibhāga. Rome: Istituto Italiano per il Medio ed Estremo Oriente, 1966.

Five Treatises on the Grounds

1. Grounds of Yogic Practice

yogācārabhūmi

rnal ’byor spyod pa’i sa

P5536-5538, vols. 109-110

Grounds of Bodhisattvas

bodhisattvabhūmi

byang chub sems pa’i sa

P5538, vol. 110

Sanskrit: Unrai Wogihara. Bodhisattvabhūmi: A Statement of the Whole Course of the Bodhisattva (Being the Fifteenth Section of Yogācārabhūmi). Leipzig: 1908; Tokyo: Seigo Kenyūkai, 1930-1936. Also: Nalinaksha Dutt. Bodhisattvabhumi (Being the XVth Section of Asangapada’s Yogacarabhumi). Tibetan Sanskrit Works Series 7. Patna, India: K. P. Jayaswal Research Institute, 1966.

English translation of the Chapter on Suchness, the fourth chapter of Part I which is the fifteenth volume of the Grounds of Yogic Practice: Janice D. Willis. On Knowing Reality: The Tattvārtha Chapter of Asaṅga’s Bodhisattvabhūmi. New York: Columbia University Press, 1979; reprint, Delhi: Motilal Banarsidass, 1982.

Grounds of Hearers

nyan sa

śrāvakabhūmi

P5537, vol. 110

Sanskrit: Karunesha Shukla. Ṥrāvakabhūmi. Tibetan Sanskrit Works Series 14. Patna, India: K. P. Jayaswal Research Institute, 1973.

2. Compendium of Ascertainments

nirṇayasaṃgraha / viniścayasaṃgrahaṇī

rnam par gtan la dbab pa bsdu ba

P5539, vols. 110-111

3. Compendium of Bases

vastusaṃgraha

gzhi bsdu ba

P5540, vol. 111

4. Compendium of Enumerations

paryāyasaṃgraha

rnam grang bsdu ba

P5542, vol. 111

5. Compendium of Explanations

vivaraṇasaṃgraha

rnam par bshad pa bsdu ba

P5543, vol. 111

Two Summaries

1. Summary of Manifest Knowledge

abhidharmasamuccaya

chos mngon pa kun btus

P5550, vol. 112

Sanskrit: Pralhad Pradhan. Abhidharma Samuccaya of Asaṅga. Visva-Bharati Series 12. Santiniketan, India: Visva-Bharati (Santiniketan Press), 1950.

French translation: Walpola Rahula. La Compendium de la super-doctrine (philosophie) (Abhidharmasamuccaya) d’Asaṅga. Paris: École Française d’Extrême-Orient, 1971.

2. Summary of the Great Vehicle

mahāyānasaṃgraha

theg pa chen po bsdus pa

P5549, vol. 112

French translation and Chinese and Tibetan texts: Étienne Lamotte. La Somme du grand véhicule d’Asaṅga, 2 vols. Publications de l’Institute Orientaliste de Louvain 8. Louvain: Université de Louvain, 1938; reprint, 1973.

English translation: John P. Keenan. The Summary of the Great Vehicle by Bodhisattva Asaṅga: Translated from the Chinese of Paramārtha. Berkeley, Calif.: Numata Center for Buddhist Translation and Research, 1992.

Avalokitavrata (spyan ras gzigs brtul zhugs)

Commentary on (Bhāvaviveka’s) “Lamp for (Nāgārjuna’s) ‘Wisdom’”

prajñāpradīpaṭīkā

shes rab sgron ma’i rgya cher ’grel pa

P5259, vol. 96-97

Bhāvaviveka (legs ldan ’byed, c. 500-570?)

Blaze of Reasoning / Commentary on the “Heart of the Middle Way”: Blaze of Reasoning

madhyamakahṛdayavṛttitarkajvālā

dbu ma’i snying po’i ’grel pa rtog ge ’bar ba

P5256, vol. 96; Toh. 3856, vol. dza

Partial English translation (chap. 3, 1-136): Shōtarō Iida. Reason and Emptiness. Tokyo: Hokuseido, 1980.

Heart of the Middle Way

madhyamakahṛdayakārikā

dbu ma’i snying po’i tshig le’ur byas pa

P5255, vol. 96; Toh. 3855, vol. dza

Partial Sanskrit and Tibetan edition (chaps. 1-3): Annette L. Heitmann. Textkritischer Beitrag zu Bhavyas Madhyamakahṛdayakārikā Kapitel 1-3. Copenhagen: Videnskabsbutikkens Forlag, Kobenhavns Universitet, 1998.

Partial English translation (chap. 3, 1-136): Shōtarō Iida. Reason and Emptiness. Tokyo: Hokuseido, 1980.

Lamp for (Nāgārjuna’s) “Wisdom,” Commentary on the “Treatise on the Middle”

prajñāpradīpamūlamadhyamakavṛtti

dbu ma rtsa ba’i ’grel pa shes rab sgron ma

P5253, vol. 95

English translation and Tibetan text (chapters 3-5, 17, 23, 26): William Ames. Bhāvaviveka’s Prajñāpradīpa: Six Chapters. PhD diss., University of Washington, 1986.

Bhāvaviveka the Lesser (legs ldan chung ba)a

Precious Lamp for the Middle

madhyamakaratnapradīpa

dbu ma rin po che’i sgron ma

P5254, vol. 95

Bodhibhadra (byang chub bzang po)

Connected Explanation of [Āryadeva’s] “Compilation of the Essence of Wisdom”

jñānasārasamuccayanāmanibandhana

ye shes snying po kun las btus pa shes bya ba’i bshad sbyar

P5252, vol. 95

Buddhapālita (sangs rgyas bskyangs, c.470-540?)

Buddhapālita Commentary on (Nāgārjuna’s) “Treatise on the Middle”

buddhapālitamūlamadhyamakavṛtti

dbu ma rtsa ba’i ’grel pa buddha pā li ta

P5254, vol. 95; Toh. 3842, vol. tsha

Edited Tibetan (chaps. 1-12): Max Walleser. Mūlamadhyamakavṛtti: Tibetische Übersetzung Buddhapālita. Bibliotheca Buddhica XVI. Osnabrück: Biblio Verlag, 1970.

English translation of chap.1: Judit Fehér. “Buddhapālita’s Mūlamadhyamakavṛtti—Arrival and Spread of Prāsaṇgika-Mādhyamika Literature in Tibet.” In Tibetan and Buddhist Studies Commemorating the 200th Anniversary of the Birth of Alexander Csoma de Kóros, vol. 1, edited by Louis Ligeti, 211-240. Budapest: Akadmiai Kiado, 1984.

Tibetan edition and English translation of chap.18: Christian Lindtner. “Buddhapālita on Emptiness.” Indo-Iranian Journal 23 (1981), 187-217.

Bu-dön Rin-chen-drup (bu ston rin chen grub, 1290-1364)

Annotations to (Kalkī Puṇḍarīka’s) “Commentary on the Wisdom Chapter” / Commentarial Explanation of the “Wisdom Chapter” [of the Kālachakra Tantra], Annotations to (Kalkī Puṇḍarīka’s) “Stainless Light”

ye shes kyi le’u ’grel bshad dri med ’od kyi mchan

Collected Works, volume 4 (ga)

Edition cited: Lhasa, Tibet: par pa dpal ldan, n.d. Also: New Delhi: International Academy of Indian Culture, 1966

Annotations for Easy Understanding of the Condensed Glorious Kālachakra Tantra, Great King of Tantras Arisen from the Supreme Original Buddha

mchog gi dang po’i sangs rgyas las phyungs ba rgyud kyi rgyal po chen po dpal dus kyi ’khor lo’i bsdus pa’i rgyud kyi go sla’i mchan

Collected Works, volume 1 (ka)

Edition cited: Lhasa, Tibet: par pa dpal ldan, n.d. Also: New Delhi: International Academy of Indian Culture, 1966

Chandragomin (seventh century)

Praise of Mañjughoṣha

mañjuśrīsādhiṣṭhānastuti

’jam dpal gyi bstod pa byin brlabs dang bcas pa

P3534, vol. 79

Chandrakīrti (zla ba grags pa, seventh century)

[Auto]commentary on the “Supplement to (Nāgārjuna’s) ‘Treatise on the Middle’”

madhaymakāvatārabhāṣya

dbu ma la ’jug pa’i bshad pa / dbu ma la ’jug pa’i rang ’grel

P5263, vol. 98; Toh. 3862, vol. ’a. Also: Dharmsala, India: Council of Religious and Cultural Affairs, 1968.

Tibetan: Louis de La Vallée Poussin. Madhyamakāvatāra par Candrakīrti. Bibliotheca Buddhica, 9. Osnabrück, Germany: Biblio Verlag, 1970.

French translation (up to chap. 6, stanza 165): Louis de La Vallée Poussin. Muséon 8 (1907): 249-317; Muséon 11 (1910): 271-358; Muséon 12 (1911): 235-328.

German translation (chap. 6, 166-226): Helmut Tauscher. Candrakīrti-Madhyamakāvatāraḥ und Madhyamakāvatārabhāṣyam. Wiener Studien zur Tibetologie und Buddhismuskunde, 5. Vienna: Arbeitskreis für Tibetische und Buddhistische Studien UniversitṚt Wien, 1981.

Clear Lamp Commentary on the Guhyasamāja

pradīpoddyotananāmṭīkā

sgron ma gsal bar byed pa zhes bya ba’i rgya cher bshad pa

P2650, vol. 60

Clear Words, Commentary on (Nāgārjuna’s) “Treatise on the Middle”

mūlamadhyamakavṛttiprasannapadā

dbu ma rtsa ba’i ’grel pa tshig gsal ba

P5260, vol. 98; Toh. 3860, vol. ’a. Also: Dharmsala, India: Tibetan Cultural Printing Press, 1968.

Sanskrit: Louis de La Vallée Poussin. Mūlamadhyamakakārikās de Nāgārjuna avec la Prasannapadā commentaire de Candrakīrti. Bibliotheca Buddhica, 4. Osnabrück, Germany: Biblio Verlag, 1970. Also, Sanskrit, Tibetan, and French translation of the Madhyamakaśāstrastuti that concludes Clear Words: J.W. de Jong. “La Madhyamakaśāstrastuti de Candrakīrti,” Oriens Extremus 9 (1962), 47-56.

English translation (chaps. 1, 25): T. Stcherbatsky. Conception of Buddhist Nirvāṇa, 77-222. Leningrad: Office of the Academy of Sciences of the USSR, 1927; rev. reprint, Delhi: Motilal Banarsidass, 1978.

English translation (chap. 2): Jeffrey Hopkins. “Analysis of Coming and Going.” Dharmsala, India: Library of Tibetan Works and Archives, 1974.

Partial English translation: Mervyn Sprung. Lucid Exposition of the Middle Way: The Essential Chapters from the Prasannapadā of Candrakīrti translated from the Sanskrit. London: Routledge, 1979; Boulder: Prajñā Press, 1979.

French translation (chaps. 2-4, 6-9, 11, 23, 24, 26, 28): Jacques May. Prasannapadā Madhyamakavṛtti, douze chapitres traduits du sanscrit et du tibétain. Paris: Adrien-Maisonneuve, 1959.

French translation (chaps. 18-22): J. W. de Jong. Cinq chapitres de la Prasannapadā. Paris: Geuthner, 1949.

French translation (chap. 17): É. Lamotte. “Le Traité de l’acte de Vasubandhu, Karmasiddhiprakaraṇa.” Mélanges chinois et bouddhiques 4 (1936): 265-288.

German translation (chaps. 5, 12-26): Stanislaw Schayer. Ausgewälte Kapitel aus der Prasannapadā. Krakow: Naktadem Polskiej Akademji Umiejetnosci, 1931.

German translation (chap. 10): Stanislaw Schayer. “Feuer und Brennstoff.” Rocznik Orjentalistyczny 7 (1931): 26-52.

Supplement to (Nāgārjuna’s) “Treatise on the Middle”

madhyamakāvatāra

dbu ma la ’jug pa

P5261, P5262, vol. 98; Toh. 3861, Toh. 3862, vol. ’a

Tibetan: Louis de La Vallée Poussin. Madhyamakāvatāra par Candrakīrti. Bibliotheca Buddhica, 9. Osnabrück, Germany: Biblio Verlag, 1970.

English translation: C. W. Huntington, Jr. The Emptiness of Emptiness: An Introduction to Early Indian Mādhyamika, 147-195. Honolulu, Hawaii: University of Hawaii Press, 1989.

English translation (chap. 1-5): Jeffrey Hopkins. Compassion in Tibetan Buddhism. London: Rider, 1980; reprint, Ithaca, N.Y.: Snow Lion, 1980.

English translation (chap. 6): Stephen Batchelor. Echoes of Voidness by Geshé Rabten, 47-92. London: Wisdom, 1983.

See also references under Chandrakīrti’s [Auto]commentary on the “Supplement.”

Dharmakīrti (chos kyi grags pa, seventh century)

Commentary on (Dignāga’s) “Compilation of Prime Cognition”

pramāṇavārttikakārikā

tshad ma rnam ’grel gyi tshig le’ur byas pa

P5709, vol. 130; Toh. 4210, vol. ce. Also: Sarnath, India: Pleasure of Elegant Sayings Press, 1974.

Sanskrit: Dwarikadas Shastri. Pramāṇavārttika of Āchārya Dharmakīrtti. Varanasi, India: Bauddha Bharati, 1968.

Sanskrit and Tibetan: Yūsho Miyasaka, “Pramāṇavarttika-kārikā: Sanskrit and Tibetan,” Indo Koten Kenkyu (Acta Indologica) 2 (1971-72): 1-206.

English translation (chap. 2): Masatoshi Nagatomi, “A Study of Dharmakīrti’s Pramāṇavarttika: An English Translation and Annotation of the Pramāṇavarttika, Book I.” PhD diss., Harvard University, 1957.

English translation (chap. 4): Tom J.F. Tillemans. Dharmakīrti’s Pramāṇavārttika: An Annotated Translation of the Fourth Chapter (parārthānumāna), vol. 1 (k. 1-148). Vienna: Österreichischen Akademie der Wissenschaften, 2000.

Dignāga (phyogs kyi glangs po, sixth century)

Compilation of Prime Cognition

pramāṇasamuccaya

tshad ma kun las btus pa

P5700, vol. 130

English translation (partial): M. Hattori. Dignāga, On Perception. Cambridge, Mass.: Harvard University Press, 1968.

Summary Meanings of the Eight Thousand Stanza Perfection of Wisdom Sūtra

prajñāpāramitāpiṇḍārtha / prajñāpāramitāsaṃgrahakārikā

brgyad stong don bsdus / shes rab kyi pha rol tu phyin ma bsdus pa’i tshig le’ur byas pa

P5207, vol. 94

Döl-bo-ba Shay-rap-gyel-tsen (dol po pa shes rab rgyal mtshan; 1292-1361)

Eloquent Elucidation of (Maitreya’s) “Treatise on the Sublime Continuum of the Great Vehicle”: Rays of the Sun

theg pa chen po rgyud bla ma’i bstan bcos legs bshad nyi ma’i ’od zer

Thimphu, Bhutan: Kunsang Topgay, 1976.

Great Calculation of the Doctrine, Which Has the Significance of a Fourth Council

bka’ bsdu bzhi pa’i don bstan rtsis chen po

Matthew Kapstein. The ’Dzam-thang Edition of the Collected Works of Kun-mkhyen Dol-po-pa Shes-rab-rgyal-mtshan: Introduction and Catalogue, vol. 5, 207-252. Delhi: Shedrup Books, 1992.

English translation: Cyrus R. Stearns. The Buddha from Dol po: A Study of the Life and Thought of the Tibetan Master Dolpopa Sherab Gyaltsen, 127-173. Albany, N.Y.: State University of New York Press, 1999.

Mountain Doctrine, Ocean of Definitive Meaning: Final Unique Quintessential Instructions

ri chos nges don rgya mtsho zhes bya ba mthar thug thun mong ma yin pa’i man ngag

Gangtok, India: Dodrup Sangyey Lama, 1976.

Also: ’dzam thang bsam ’grub nor bu’i gling, n.d.

Also: Matthew Kapstein. The ’Dzam-thang Edition of the Collected Works of Kun-mkhyen Dol-po-pa Shes-rab-rgyal-mtshan: Introduction and Catalogue, vol. 2, 25-707. Delhi: Shedrup Books, 1992.

Also: Beijing: mi rigs dpe skrun khang, 1998.

English translation in the present volume.

Dzong-ka-ba Ío-sang-drak-ba (tsong kha pa blo bzang grags pa, 1357-1419)

Explanation of (Nāgārjuna’s) “Treatise on the Middle”: Ocean of Reasoning / Great Commentary on (Nāgārjuna’s) “Treatise on the Middle”

dbu ma rtsa ba’i tshig le’ur byas pa shes rab ces bya ba’i rnam bshad rigs pa’i rgya mtsho / rtsa shes ṭik chen

P6153, vol. 156. Also: Sarnath, India: Pleasure of Elegant Sayings Printing Press, n.d. Also: rJe tsong kha pa’i gsung dbu ma’i lta ba’i skor, vols. 1-2. Sarnath, India: Pleasure of Elegant Sayings Press, 1975. Also: Delhi: Ngawang Gelek, 1975. Also: Delhi: Guru Deva, 1979.

English translation (chap. 2): Jeffrey Hopkins. Ocean of Reasoning. Dharmsala, India: Library of Tibetan Works and Archives, 1974.

Extensive Commentary on the Difficult Points of the Mind-Basis-of-All and Afflicted Intellect: Ocean of Eloquence

yid dang kun gzhi’i dka’ ba’i gnas rgya cher ’grel pa legs par bshad pa’i rgya mtsho

P6149, vol. 154. Also: Delhi: Ngawang Gelek, 1975. Also: Delhi: Guru Deva, 1979.

English translation: Gareth Sparham. Ocean of Eloquence: Tsong kha pa’s Commentary on the Yogācāra Doctrine of Mind. Albany, N.Y.: State University of New York Press, 1993.

Extensive Explanation of (Chandrakīrti’s) “Supplement to (Nāgārjuna’s) ‘Treatise on the Middle’”: Illumination of the Thought

dbu ma la ’jug pa’i rgya cher bshad pa dgongs pa rab gsal

P6143, vol. 154. Also: Sarnath, India: Pleasure of Elegant Sayings Press, 1973. Also: Delhi: Ngawang Gelek, 1975. Also: Delhi: Guru Deva, 1979.

English translation (chaps. 1-5): Jeffrey Hopkins. Compassion in Tibetan Buddhism, 93-230. Ithaca, N.Y.: Snow Lion, 1980.

English translation (chap. 6, stanzas 1-7): Jeffrey Hopkins and Anne C. Klein. Path to the Middle: Madhyamaka Philosophy in Tibet: The Oral Scholarship of Kensur Yeshay Tupden, by Anne C. Klein, 147-183, 252-271. Albany, N.Y.: State University of New York Press, 1994.

Four Interwoven Annotations on (Dzong-ka-ba’s) “Great Exposition of the Stages of the Path” The Lam rim chen mo of the incomparable Tsong-kha-pa, with the interlineal notes of Ba-so Chos-kyi-rgyal-mtshan, Sde-drug Mkhan-chen Ngag-dbang-rab-rtan, ’Jam-dbyangs-bshad-pa’i-rdo-rje, and Bra-sti Dge-bshes Rin-chen-don-grub

New Delhi: Chos-’phel-legs-ldan, 1972

Golden Rosary of Eloquence / Extensive Explanation of (Maitreya’s) “Ornament for the Clear Realization, Treatise of Quintessential Instructions on the Perfection of Wisdom” as Well as Its Commentaries: Golden Rosary of Eloquence

legs bshad gser ’phreng / shes rab kyi pha rol tu phyin pa’i man ngag gi bstan bcos mngon par rtogs pa’i rgyan ’grel pa dang bcas pa’i rgya cher bshad pa legs bshad gser gyi phreng ba

P6150, vols. 154-155. Also: Delhi: Ngawang Gelek, 1975. Also: Delhi: Guru Deva, 1979.

Great Exposition of Secret Mantra / The Stages of the Path to a Conqueror and Pervasive Master, a Great Vajradhara: Revealing All Secret Topics

sngags rim chen mo / rgyal ba khyab bdag rdo rje ’chang chen po’i lam gyi rim pa gsang ba kun gyi gnad rnam par phye ba

P6210, vol. 161. Also: Delhi: Ngawang Gelek, 1975. Also: Delhi: Guru Deva, 1979.

English translation (chap. 1): H.H. the Dalai Lama, Tsong-ka-pa, and Jeffrey Hopkins. Tantra in Tibet. London: George Allen and Unwin, 1977; reprint, with minor corrections, Ithaca, N.Y.: Snow Lion, 1987.

English translation (chaps. 2-3): H.H. the Dalai Lama, Tsong-ka-pa, and Jeffrey Hopkins. The Yoga of Tibet. London: George Allen and Unwin, 1981; reprinted as Deity Yoga. Ithaca, N.Y.: Snow Lion, 1987.

English translation (chap. 4): H.H. the Dalai Lama, Dzong-ka-ba, and Jeffrey Hopkins. Yoga Tantra: Paths to Magical Feats. Ithaca, N.Y.: Snow Lion, 2005.

Great Exposition of the Stages of the Path / Stages of the Path to Enlightenment Thoroughly Teaching All the Stages of Practice of the Three Types of Beings

lam rim chen mo / skyes bu gsum gyi nyams su blang ba’i rim pa thams cad tshang bar ston pa’i byang chub lam gyi rim pa

P6001, vol. 152. Also: Dharmsala, India: Tibetan Cultural Printing Press, 1964. Also: Delhi: Ngawang Gelek, 1975. Also: Delhi: Guru Deva, 1979.

Edited Tibetan: Tsultrim Kelsang Khangkar. The Great Treatise on the Stages of the Path to Enlightenment (Lam Rim Chen Mo). Japanese and Tibetan Buddhist Culture Series, 6. Kyoto: Tibetan Buddhist Culture Association, 2001.

English translation: Lamrim Chenmo Translation Committee. The Great Treatise on the Stages of the Path to Enlightenment. Joshua W.C. Cutler, editor-in-chief, Guy Newland, editor. 3 vols. Ithaca, N.Y.: Snow Lion, 2000-2004.

English translation of the part on the excessively broad object of negation: Elizabeth Napper. Dependent-Arising and Emptiness, 153-215. London: Wisdom, 1989.

English translation of the part on the excessively narrow object of negation: William Magee. The Nature of Things: Emptiness and Essence in the Geluk World, 179-192. Ithaca, N.Y.: Snow Lion, 1999.

English translation of the parts on calm abiding and special insight: Alex Wayman. Calming the Mind and Discerning the Real, 81-431. New York: Columbia University Press, 1978; reprint, New Delhi, Motilal Banarsidass, 1979.

Medium-Length Exposition of the Stages of the Path / Short Exposition of the Stages of the Path to Enlightenment

lam rim ’bring / lam rim chung ngu / skyes bu gsum gyi nyams su blang ba’i byang chub lam gyi rim pa

P6002, vol. 152-153. Also: Mundgod, India: dga’ ldan shar rtse, n.d. (includes outline of topics by Trijang Rinbochay). Also: Dharmsala, India: Tibetan Cultural Printing Press, 1968. Also: Delhi: Ngawang Gelek, 1975. Also: Delhi: Guru Deva, 1979.

English translation of the section on special insight: Jeffrey Hopkins. Other-Emptiness, Self-Emptiness: Döl-bo-ba and Dzong-ka-ba. Ithaca, N.Y.: Snow Lion Publications, forthcoming. Also, Robert Thurman. “The Middle Transcendent Insight.” Life and Teachings of Tsong Khapa, 108-185. Dharmsala, India: Library of Tibetan Works and Archives, 1982.

Praise of Dependent-Arising / Praise of the Supramundane Victor Buddha from the Approach of His Teaching the Profound Dependent-Arising: The Essence of Eloquence

rten ’brel bstod pa / sang rgyas bcom ldan ’das la zab mo rten cing ’brel bar ’byung ba gsung ba’i sgo nas bstod pa legs par bshad pa’i snying po

P6016, vol. 153. Also: Delhi: Ngawang Gelek, 1975. Also: Delhi: Guru Deva, 1979.

English translation: Geshe Wangyal. The Door of Liberation, 175-86. New York: Maurice Girodias Associates, 1973; reprint, New York: Lotsawa, 1978; rev. ed., Boston: Wisdom, 1995. Also: Robert Thurman. Life and Teachings of Tsong Khapa, 99-107. Dharmsala, India: Library of Tibetan Works and Archives, 1982.

Treatise Differentiating Interpretable and Definitive Meanings: The Essence of Eloquence

drang ba dang nges pa’i don rnam par phye ba’i bstan bcos legs bshad snying po

Editions: see the preface to my critical edition, Emptiness in Mind-Only, 355. Also: Ye shes thabs mkhas. shar tsong kha pa blo bzang grags pas mdzad pa’i drang ba dang nges pa’i don rnam par phye ba’i bstan bcos legs bshad snying po. Tā la’i bla ma’i ’phags bod, vol. 22. Varanasi, India: vāṇa dbus bod kyi ches mtho’i gtsug lag slob gnyer khang, 1997.

English translation: Prologue and Mind-Only section translated in this book. Also: Robert A. F. Thurman. Tsong Khapa’s Speech of Gold in the Essence of True Eloquence, 185-385. Princeton, N.J.: Princeton University Press, 1984.

Chinese translation: Venerable Fa Zun. “Bian Liao Yi Bu Liao Yi Shuo Cang Lun.” In Xi Zang Fo Jiao Jiao Yi Lun Ji, 2, 159-276. Taipei: Da Sheng Wen Hua Chu Ban She, 1979.

Gung-tang Ḡön-chok-den-bay-drön-may (gung thang dkon mchog bstan pa’i sgron me, 1762-1823)

Annotations / Beginnings of Annotations on (Dzong-ka-ba’s) “The Essence of Eloquence” on the Topic of Mind-Only: Illumination of a Hundred Mind-Only Texts

bstan bcos legs par bshad pa’i snying po las sems tsam skor gyi mchan ’grel rtsom ’phro rnam rig gzhung brgya’i snang ba

Collected Works of Guṅ-thaṅ Dkon-mchog-bstan-pa’i-sgron-me, vol. 1, 725-876. New Delhi: Ngawang Gelek Demo, 1975. Also: Go-mang, n.d. [ed. printed in India with f ixed type].

Difficult Points / Beginnings of a Commentary on the Difficult Points of (Dzong-ka-ba’s) “Differentiating the Interpretable and the Definitive”: Quintessence of “The Essence of Eloquence”

drang nges rnam ’byed kyi dka’ ’grel rtsom ’phro legs bshad snying po’i yang snying

New Delhi: Ngawang Gelek Demo, 1975

Jam-ȳang-shay-ba (’jam dbyangs bzhad pa, 1648-1721)

Great Exposition of the Interpretable and the Definitive / Decisive Analysis of (Dzong-ka-ba’s) “Differentiating the Interpretable and the Definitive”: Storehouse of White Lapis-Lazuli of Scripture and Reasoning Free from Error: Fulfilling the Hopes of the Fortunate

drang ba dang nges pa’i don rnam par ’byed pa’i mtha’ dpyod ’khrul bral lung rigs bai dūr dkar pa’i gan mdzod skal bzang re ba kun skong

Edition cited: Buxaduor: n.d. Also: Collected Works of ’Jam-dbyaṅs-bźad-pa’i-rdo-rje, vol. 11, 3-288. New Delhi: Ngawang Gelek Demo, 1973. Also: dga’ ldan pho phrang [blockprint obtained by the author in 1987].

Great Exposition of the Middle / Analysis of (Chandrakīrti’s) “Supplement to (Nāgārjuna’s) ‘Treatise on the Middle’,” Treasury of Scripture and Reasoning, Thoroughly Illuminating the Profound Meaning [of Emptiness], Entrance for the Fortunate

dbu ma chen mo/dbu ma ’jug pa’i mtha’ dpyod lung rigs gter mdzod zab don kun gsal skal bzang ’jug ngogs

Buxaduor, India: Gomang, 1967

Great Exposition of Tenets / Explanation of “Tenets”: Sun of the Land of Samantabhadra Brilliantly Illuminating All of Our Own and Others’ Tenets and the Meaning of the Profound [Emptiness], Ocean of Scripture and Reasoning Fulf illing All Hopes of All Beings

grub mtha’ chen mo / grub mtha’i rnam bshad rang gzhan grub mtha’ kun dang zab don mchog tu gsal ba kun bzang zhing gi nyi ma lung rigs rgya mtsho skye dgu’i re ba kun skong

Edition cited: Musoorie, India: Dalama, 1962. Also: Collected Works of ’Jam-dbyaṅs-bźad-pa’i-rdo-rje, vol. 14 (entire). New Delhi: Ngawang Gelek Demo, 1973.

English translation (entire root text and edited portions of the auto-commentary and Nga-wang-bel-den’s Annotations, and so forth): Jeffrey Hopkins. Maps of the Profound: Jam-yang-shay-ba’s Great Exposition of Buddhist and Non-Buddhist Views on the Nature of Reality. Ithaca, N.Y.: Snow Lion Publications, 2003.

English translation (beginning of the chapter on the Consequence School): Jeffrey Hopkins. Meditation on Emptiness, 581-697. London: Wisdom, 1983; rev. ed., Boston: Wisdom, 1996.

Notes on (Dzong-ka-ba’s) “Differentiating the Interpretable and the Definitive”

’jam dbyangs bzhad pa’i rdo rjes mdzad pa’i drang nges rnam ’byed kyi zin bris

Collected Works of ’Jam-dbyaṅs-bźad-pa’i-rdo-rje, vol. 11, 289-331. New Delhi: Ngawang Gelek Demo, 1973.

Jik-may-dam-chö-gya-tso (’jigs med dam chos rgya mtsho); poetic name Mi-pam-ȳang-jen-gye-bay-dor-jay (mi pham dbyangs can dgyes [or dges] pa’i rdo rje; 1898-1946)

Port of Entry / Treatise Distinguishing All the Meanings of (Dzong-ka-ba’s) “The Essence of Eloquence”: Illuminating the Differentiation of the Interpretable and the Definitive: Port of Entry to “The Essence of Eloquence”

drang ba dang nges pa’i don rnam par phye ba gsal bar byed pa legs bshad snying po’i don mtha’ dag rnam par ’byed pa’i bstan bcos legs bshad snying po’i ’jug ngogs

Beijing: krung go’i bod kyi shes rig dpe skrun khang, 1999.

Jinaputra (rgyal ba’i sras)

Commentary on [Mātṛceṭa’s] “Praise of the Three Jewels”

triratnastotravṛtti

dkon mchog gsum gyi bstod pa’i ’grel pa

Toh. 1145, Dharma vol. 37

Jñānachandra (jñānacandra)

Commentary on [Nāgamitra’s Door of Entry to] the Three Bodies

kāyatrayavṛtti

sku gsum gyi ’grel pa

P5291, vol. 101

Jñānagarbha (ye shes snying po, c. 700)

[Auto]commentary on the Differentiation of the Two Truths

satyadvayavibhaṅgavṛtti

bden pa gnyis rnam par ’byed pa’i ’grel pa

Toh. 3882, vol. sa

Edited Tibetan text and English translation: Malcolm David Eckel. Jñānagarbha’s Commentary on the Distinction between the Two Truths: An Eighth Century Handbook of Madhyamaka Philosophy. Albany, NY: State University of New York Press, 1987.

Differentiation of the Two Truths

satyadvayavibhaṅga

bden pa gnyis rnam par ’byed

Toh. 3881, vol. sa

Edited Tibetan text and English translation: Malcolm David Eckel. Jñānagarbha’s Commentary on the Distinction between the Two Truths: An Eighth Century Handbook of Madhyamaka Philosophy. Albany, NY: State University of New York Press, 1987.

Path of Yogic Meditation

bhāvanāyogamārga

rnal ’byor sgom pa’i lam

P5305, vol. 102

Jñānashrībhadra (ye shes dpal bzang po)

Commentary on the “Descent into Laṅkā Sūtra”

’phags pa langkar gshegs pa’i ’grel pa

āryalaṅkāvatāravṛtti

P5519, vol. 107

Jñānavajra (ye shes rdo rje)

Commentary on the “Descent into Laṅkā Sūtra”: Ornament for the Matrix of the Ones-Gone-Thus

’phags pa langkar gshegs pa zhes bya ba theg pa chen po’i mdo’i ’grel pa de bzhin gshegs pa’i snying po’i rgyan

āryalaṅkāvatāramahāyānasūtravṛttitathāgatahṛdayālaṃkāra

P5520, vol. 107

Kalkī Puṇḍarīka (rigs ldan pad ma dkar po)

Great Commentary on the “Kālachakra Tantra”: Stainless Light

vimālaprabhānāmamūlatantrānusāriṇīdvādaśasāhasrikālaghukālacakratantrarājaṭīkā

bsdus pa’i rgyud kyi rgyal po dus kyi ’khor lo’i ’grel bshad rtsa ba’i rgyud kyi rjes su ’jug pa stong phrag bcu gnyis pa dri ma med pa’i ’od ces bya ba / ’grel chen dri med ’od

P2064, vol. 46

Sanskrit text: Vimalaprabhāṭīkā of Kalkī Ṥrī Puṇḍarīka on Ṥrī Laghukālacakratantrarāja, I, edited by Upadhyāya. Saranath, Varanasi: Central Institute of Higher Tibetan Studies, 1986.

Kamalashīla (pad ma’i ngang tshul; c.740-795)

Illumination of Suchness

tattvālokanāmaprakaraṇa

de kho na nyid snang ba zhes bya ba’i rab tu byed pa

Toh. 3888, dbu ma, vol. sa

Illumination of the Middle

madhyamakāloka

dbu ma snang ba

P5287, vol. 101; Toh. 3887, vol. sa

Stages of Meditation

bhāvanākrama

sgom pa’i rim pa

P5310-5312, vol. 102; Toh. 3915-17, vol. ki; Dharma vol. 73, Tokyo sde dge vol. 15

Sanskrit: First Bhāvanākrama. G. Tucci, ed. Minor Buddhist texts, II. Serie Orientale Roma IX. Rome: Istituto Italiano per il Medio ed Estremo Oriente, 1958. pp. 185-229. Third Bhāvanākrama. G. Tucci, ed. Minor Buddhist texts, III. Serie Orientale Roma XLIII. Rome: Istituto Italiano per il Medio ed Estremo Oriente, 1971.

English translation (Second Bhāvanākrama): Geshe Lhundup Sopa, Elvin W. Jones, and John Newman. The Stages of Meditation: Bhāvanākrama II. Madison, WI: Deer Park Books, 1998. Also: Geshe Lobsang Jordhen, Lobsang Choephel Ganchenpa, and Jeremy Russell. Stages of Meditation. Ithaca, NY: Snow Lion Publications, 2001.

Contemporary commentary: Dalai Lama. An Open Heart: Practicing Compassion in Everyday Life. New York: Little Brown, 2001.

Ke-drup-ge-lek-bel-sang (mkhas grub dge legs dpal bzang, 1385-1438)

Extensive Commentary on the Worldly Realm Chapter of (Kalkī Puṇḍarīka’s) “Stainless Light”

Collected Works of the Lord Mkhas-grub rje dge-legs-dpal-bzaṅ-po, vol. 2 (kha), 97-1114. New Delhi: Guru Deva, 1980.

Extensive Commentary on the Wisdom Chapter of (Kalkī Puṇḍarīka’s) “Stainless Light”

Collected Works of the Lord Mkhas-grub rje dge-legs-dpal-bzaṅ-po, vol. 4 (ga), 3-628. New Delhi: Guru Deva, 1980.

Compilation on Emptiness / Opening the Eyes of the Fortunate: Treatise Brilliantly Clarifying the Profound Emptiness

stong thun chen mo / zab mo stong pa nyid rab tu gsal bar byed pa’i bstan bcos skal bzang mig ’byed

Collected Works of the Lord Mkhas-grub rje dge-legs-dpal-bzaṅ-po, vol. 1, 179-702 (edition cited). New Delhi: Guru Deva, 1980. Also: Collected Works of Mkhas-grub dge-legs dpal, vol. 1, 125-482. New Delhi: Ngawang Gelek Demo, 1983. Also: New Delhi: n.p., 1972.

English translation: José Ignacio Cabezón. A Dose of Emptiness: An Annotated Translation of the stong thun chen mo of mKhas grub dGe legs dpal bzang, 21-388. Albany, N.Y.: State University of New York Press, 1992.

English translation of the chapter on the Mind-Only School: Jeffrey Hopkins. Ke-drup’s “Opening the Eyes of the Fortunate”: The Mind-Only School. Unpublished manuscript.

Maitreya (byams pa)

Five Doctrines of Maitreya

1. Sublime Continuum of the Great Vehicle / Treatise on the Sublime Continuum of the Great Vehicle / Treatise on the Later Scriptures of the Great Vehicle

mahāyānottaratantraśāstra

theg pa chen po rgyud bla ma’i bstan bcos

P5525, vol. 108; Toh. 4024, Dharma vol. 77

Sanskrit: E. H. Johnston (and T. Chowdhury). The Ratnagotravibhāga Mahāyānottaratantraśāstra. Patna, India: Bihar Research Society, 1950.

English translation: E. Obermiller. “Sublime Science of the Great Vehicle to Salvation.” Acta Orientalia 9 (1931): 81-306. Also: J. Takasaki. A Study on the Ratnagotravibhāga. Rome: Istituto Italiano per il Medio ed Estremo Oriente, 1966.

2. Differentiation of Phenomena and Noumenon

dharmadharmatāvibhaṅga

chos dang chos nyid rnam par ’byed pa

P5523, vol. 108; Toh. 4022, Dharma vol. 77

Edited Tibetan: Jōshō Nozawa. “The Dharmadharmatāvibhaṅga and the Dharmadharmatā-vibhaṅgavṛtti, Tibetan Texts, Edited and Collated, Based upon the Peking and Derge Editions.” In Studies in Indology and Buddhology: Presented in Honour of Professor Susumu Yamaguchi on the Occasion of his Sixtieth Birthday, edited by Gadjin M. Nagao and Jōshō Nozawa. Kyoto: Hozokan, 1955.

English translation: John Younghan Cha. A Study of the Dharmadharmatāvibhāga: An Analysis of the Religious Philosophy of the Yogācāra, Together with an Annotated Translation of Vasubandhu’s Commentary. PhD diss., Northwestern University, 1996.

English translation: Jim Scott. Maitreya’s Distinguishing Phenomena and Pure Being with Commentary by Mipham. Ithaca, N.Y.: Snow Lion, 2004.

3. Differentiation of the Middle and the Extremes

madhyāntavibhaṅga

dbus dang mtha’ rnam par ’byed pa

P5522, vol. 108; Toh. 4021, Dharma vol. 77

Sanskrit: Gadjin M. Nagao. Madhyāntavibhāga-bhāṣya. Tokyo: Suzuki Research Foundation, 1964. Also: Ramchandra Pandeya. Madhyānta-vibhāga-śāstra. Delhi: Motilal Banarsidass, 1971.

English translation: Stefan Anacker. Seven Works of Vasubandhu. Delhi: Motilal Banarsidass, 1984.

Also, of chapter 1: Thomas A. Kochumuttom. A Buddhist Doctrine of Experience. Delhi: Motilal Banarsidass, 1982. Also, of chapter 1: F. Th. Stcherbatsky. Madhyāntavibhāga, Discourse on Discrimination between Middle and Extremes Ascribed to Bodhisattva Maitreya and Commented by Vasubandhu and Sthiramati. Bibliotheca Buddhica, 30 (1936). Osnabrück, Germany: Biblio Verlag, 1970; reprint, Calcutta: Indian Studies Past and Present, 1971. Also, of chapter 1: David Lasar Friedmann. Sthiramati, Madhyāntavibhāgaṭīkā: Analysis of the Middle Path and the Extremes. Utrecht, Netherlands: Rijksuniversiteit te Leiden, 1937. Also, of chapter 3: Paul Wilfred O’Brien, S.J. “A Chapter on Reality from the Madhyāntavibhāgaçāstra.” Monumenta Nipponica 9, nos. 1-2 (1953): 277-303 and Monumenta Nipponica 10, nos. 1-2 (1954): 227-269.

4. Ornament for the Clear Realizations

abhisamayālaṃkāra

mngon par rtogs pa’i rgyan

P5184, vol. 88; Toh. 3786, vol. ka; Dharma vol. 63

Sanskrit: Th. Stcherbatsky and E. Obermiller, eds. Abhisamayālaṃkāra-Prajñāpāramitā-Upadeśa-Ṥāstra. Bibliotheca Buddhica, 23. Osnabrück, Germany: Biblio Verlag, 1970.

English translation: Edward Conze. Abhisamayālaṃkāra. Serie Orientale Rome. Rome: Istituto Italiano per il Medio ed Estremo Oriente, 1954.

5. Ornament for the Great Vehicle Sūtras

mahāyānasūtrālaṃkāra

theg pa chen po’i mdo sde rgyan gyi tshig le’ur byas pa

P5521, vol. 108; Toh. 4020, Dharma vol. 77

Sanskrit: Sitansusekhar Bagchi. Mahāyāna-Sūtrālaṃkāraḥ of Asaṅga [with Vasubandhu’s commentary]. Buddhist Sanskrit Texts, 13. Darbhanga, India: Mithila Institute, 1970.

Sanskrit text and translation into French: Sylvain Lévi. Mahāyāna-Sūtrālaṃkāra, exposé de la doctrine du grand véhicule selon le système Yogācāra. 2 vols. Paris: Bibliothèque de l’École des Hautes Études, 1907, 1911.

English translation: Losang Jamspal, Michael Sweet, Robert A.F. Thurman, Joe Wilson, and Leonard Zwilling. Maitreyanātha’s Ornament of the Scriptures of the Universal Vehicle. n.p.: American Institute of Buddhist Studies, 1979.

Mañjushrīkīrti (’jam dpal grags pa; also, Mañjughoṣha Narendrakīrti [’jam pa’i dbyangs mi’i dbang po grags pa] and Kālachakrapāda)

Brief Explication of the Assertions of Our Own View

pradarśanānumatoddeśaparīkṣā

rang gi lta ba’i ’dod pa mdor bstan pa

yongs su brtag pa P4610, vol. 81

Mātṛcheṭa

Praise of the Three Jewels

triratnastotra

dkon mchog gsum gyi bstod pa

P2037; Toh. 1144, Dharma vol. 37

Nāgamitra (klu’i bshes gnyen)

Door of Entry to the Three Bodies

kāyatrayāvatāramukham

sku gsum la ’jug pa’i sgo

P5290, vol. 101

Nāgārjuna (klu sgrub, first to second century, C.E.)

Akutobhayā

mūlamadhyamakavṛtti-akutobhayā

dbu ma rtsa ba’i ’grel pa ga las ’jigs med

P5229, vol. 95

Essay on the Mind of Enlightenment

bodhicittavivaraṇa

byang chub sems kyi ’grel pa

P2665 and 2666, vol. 61; Toh. 1800 and 1801, vol. ngi

Edited Tibetan and Sanskrit fragments along with English translation: Christian Lindtner. Master of Wisdom: Writings of the Buddhist Master Nāgārjuna. Oakland: Dharma Publishing, 1986.

Five Stages

pañcakrama

rim pa lnga pa

P2667, vol. 61

Sanskrit: Katsumi Mimaki and Tōru Tomabechi. Pañcakrama. Bibliotheca Codicum Asiaticorum 8. Tokyo: Centre for East Asian Cultural Studies for UNESCO, 1994.

English translation of the introductory stanzas: Alex Wayman, Yoga of the Guhyasamājatantra. Delhi: Motilal Banarsidass, 1977.

Praise of the Element of Attributes

dharmadhātustotra

chos kyi dbyings su bstod pa

P2010, vol. 46; Toh. 1118, vol. ka

Praise of the Supramundane [Buddha]

lokātītastava

’jig rten las ’das par bstod pa

P2012, vol. 46; Toh. 1120, vol. ka

Edited Tibetan and Sanskrit along with English translation: Christian Lindtner. Master of Wisdom. Oakland: Dharma Publishing, 1986.

Praise of the Three Bodies

kāyatrayastotra

sku gsum la bstod pa

P2015, vol. 46

Praise of the Ultimate

paramārthastava

don dam par bstod pa

P2014, vol. 46

Six Collections of Reasoning

1. Precious Garland of Advice for the King

rājaparikathāratnāvalī

rgyal po la gtam bya ba rin po che’i phreng ba

P5658, vol. 129; Toh. 4158, Dharma vol. 93

Sanskrit, Tibetan, and Chinese: Michael Hahn. Nāgārjuna’s Ratnāvalī. vol. 1. The Basic Texts (Sanskrit, Tibetan, and Chinese). Bonn: Indica et Tibetica Verlag, 1982.

English translation: Jeffrey Hopkins. Buddhist Advice for Living and Liberation: Nāgārjuna’s Precious Garland, 94-164. Ithaca, N.Y.: Snow Lion, 1998. Supersedes that in: Nāgārjuna and the Seventh Dalai Lama. The Precious Garland and the Song of the Four Mindfulnesses, translated by Jeffrey Hopkins, 17-93. London: George Allen and Unwin, 1975; New York: Harper and Row, 1975; reprint, in H.H. the Dalai Lama, Tenzin Gyatso. The Buddhism of Tibet. London: George Allen and Unwin, 1983; reprint, Ithaca, N.Y.: Snow Lion, 1987.

English translation: John Dunne and Sara McClintock. The Precious Garland: An Epistle to a King. Boston: Wisdom, 1997.

English translation of 223 stanzas (chap. 1, 1-77; chap. 2, 1-46; chap 4, 1-100): Giuseppe Tucci. “The Ratnāvalī of Nāgārjuna.” Journal of the Royal Asiatic Society (1934): 307-325; (1936): 237-52, 423-35.

Japanese translation: URYŪZU Ryushin. Butten II, Sekai Koten Bungaku Zenshu, 7 (July, 1965): 349-72. Edited by NAKAMURA Hajime. Tokyo: Chikuma Shobō. Also: URYŪZU Ryushin. Daijō Butten, 14 (1974): 231-316. Ryūju Ronshū. Edited by KAJIYAMA Yuichi and URYŪZU Ryushin. Tokyo: Chūōkōronsha.

Danish translation: Christian Lindtner. Nagarjuna, Juvelkaeden og andre skrifter. Copenhagen: 1980.

2. Refutation of Objections

vigrahavyāvartanīkārikā

rtsod pa bzlog pa’i tshig le’ur byas pa

P5228, vol. 95; Toh. 3828, vol. tsa

Edited Tibetan and Sanskrit and English translation: Christian Lindtner. Master of Wisdom. Oakland: Dharma Publishing, 1986.

English translation: K. Bhattacharya, E. H. Johnston, and A. Kunst. The Dialectical Method of Nāgārjuna. New Delhi: Motilal Banarsidass, 1978.

English translation from the Chinese: G. Tucci. Pre-Diṅnāga Buddhist Texts on Logic from Chinese Sources. Gaekwad’s Oriental Series, 49. Baroda, India: Oriental Institute, 1929.

French translation: S. Yamaguchi. “Traité de Nāgārjuna pour écarter les vaines discussion (Vigrahavyāvartanī) traduit et annoté.” Journal Asiatique 215 (1929): 1-86.

3. Seventy Stanzas on Emptiness

śūnyatāsaptatikārikā

stong pa nyid bdun cu pa’i tshig le’ur byas pa

P5227, vol. 95; Toh. 3827, vol. tsa

Edited Tibetan and English translation: Christian Lindtner. Master of Wisdom. Oakland: Dharma Publishing, 1986.

English translation: David Ross Komito. Nāgārjuna’s “Seventy Stanzas”: A Buddhist Psychology of Emptiness. Ithaca, N.Y.: Snow Lion Publications, 1987.

4. Sixty Stanzas of Reasoning

yuktiṣaṣṭikākārikā

rigs pa drug cu pa’i tshig le’ur byas pa

P5225, vol. 95; Toh. 3825, vol. tsa

Edited Tibetan with Sanskrit fragments and English translation: Christian Lindtner. Master of Wisdom. Oakland: Dharma Publishing, 1986.

5. Treatise Called the Finely Woven

vaidalyasūtranāma

zhib mo rnam par ’thag pa zhes bya ba’i mdo

P5226, vol. 95; Toh. 3826, vol. tsa

Tibetan text and English translation: Fermando Tola and Carmen Dragonetti. Nāgārjuna’s Refutation of Logic (Nyāya) Vaidalyaprakaraṇa. Delhi: Motilal Banarsidass, 1995.

6. Treatise on the Middle / Fundamental Treatise on the Middle, Called “Wisdom”

madhyamakaśāstra / prajñānāmamūlamadhyamakakārikā

dbu ma’i bstan bcos / dbu ma rtsa ba’i tshig le’ur byas pa shes rab ces bya ba

P5224, vol. 95; Toh. 3824, vol. tsa

Edited Sanskrit: J. W. de Jong. Nāgārjuna, Mūlamadhyamakakārikāḥ. Madras, India: Adyar Library and Research Centre, 1977; reprint, Wheaton, Ill.: Agents, Theosophical Publishing House, c1977. Also: Christian Lindtner. Nāgārjuna’s Filosofiske Vaerker, 177-215. Indiske Studier 2. Copenhagen: Akademisk Forlag, 1982.

English translation: Frederick Streng. Emptiness: A Study in Religious Meaning. Nashville, Tenn.: Abingdon Press, 1967. Also: Kenneth Inada. Nāgārjuna: A Translation of His Mūlamadhyamakakārikā. Tokyo: Hokuseido Press, 1970. Also: David J. Kalupahana. Nāgārjuna: The Philosophy of the Middle Way. Albany, N.Y.: State University of New York Press, 1986. Also: Jay L. Garfield. The Fundamental Wisdom of the Middle Way. New York: Oxford University Press, 1995. Also: Stephen Batchelor. Verses from the Center: A Buddhist Vision of the Sublime. New York: Riverhead Books, 2000.

Italian translation: R. Gnoli. Nāgārjuna: Madhyamaka Kārikā, Le stanze del cammino di mezzo. Enciclopedia di autori classici 61. Turin, Italy: P. Boringhieri, 1961.

Danish translation: Christian Lindtner. Nāgārjuna’s Filosofiske Vaerker, 67-135. Indiske Studier 2. Copenhagen: Akademisk Forlag, 1982.

Stages of Meditation

bhāvanākrama

sgom pa’i rim pa

P5304, vol. 102

Nāropa/Nāropāda/Nāḍapāda (1016-1100)

Commentary on the “Brief Explication of Initiations”

paramārthasaṃgrahanāmasekoddeśaṭīkā

dbang mdor bstan pa’i ’grel bshad don dam pa bsdus pa

P2068, vol. 47

Sanskrit: Mario E. Carelli, ed. Sekoddeśaṭīkā of Naḍapāda (Nāropā) being a commentary of the Sekoddeśa section of the Kālacakra tantra. Baroda: Oriental Institute, 1941.

Italian translation: Raniero Gnoli and Giacomella Orofino. Nāropā. L’iniziazione, Traduzione e commento della Sekoddeśaṭīkā di Nāropā. Milano: Adelphi, 1994.

Great Commentary

vajrapādasārasaṃgraha

rdo rje’i tshig gi snying po bsdus pa

P2316, vol. 54

Nga-wang-bel-den (ngag dbang dpal ldan, b. 1797)

Annotations for (Jam-yang-shay-ba’s) “Great Exposition of Tenets”: Freeing the Knots of the Difficult Points, Precious Jewel of Clear Thought

grub mtha’ chen mo’i mchan ’grel dka’ gnad mdud grol blo gsal gces nor

Sarnath, India: Pleasure of Elegant Sayings Press, 1964. Also: Collected Works of Chos-rje ṅag-dbaṅ Dpal-ldan of Urga, vols. 4 (entire)-5, 1-401. Delhi: Guru Deva, 1983.

Explanation of Maitreya’s “Ornament for Clear Realization Treatise” by way of the Meanings of Words: Sacred Word of Maitreyanātha

bstan bcos mngon rtogs rgyan tshig don gyi sgo nas bshad pa byams mgon zhal lung

Collected Works of Chos-rje ṅag-dbaṅ Dpal-ldan of Urga, vol. 3, 217-412.

Saraha

Songs of the Deeds: Doha Treasury

dohākośanāmacaryāgīti

do ha mdzod ces bya ba spyod pa’i glu

P3110, vol. 69

Tibetan and Apabhraṃśa texts and French translation: M. Shahidullah. Les Chants Mystiques de Kāṇha et de Saraha: Les Dohākośa (en apabhraṃśa, avec les versions tibétaines) et Les Caryās (en vieux-bengali) avec introduction, vocabulaires et notes. Paris: Adrien-Maisonneuve, 1928.

English translation: David Snellgrove. “Saraha’s Treasury of Songs.” In Buddhist Texts Through the Ages, edited by Edward Conze, 224-239. New York: Harper and Row, 1964.

Shāntideva (zhi ba lha, eighth century)

Compendium of Instructions

śikṣāsamuccaya

bslab pa kun las btus pa

P5272, vol. 102; Toh. 3940, vol. khi

English translation: C. Bendall and W.H.D. Rouse. Ṥikṣā Samuccaya. Delhi: Motilal, 1971.

Edited Sanskrit: Cecil Bendall. Ṅikshāsamuccaya: A Compendium of Buddhistic Teaching. Bibliotheca Buddhica I. Osnabrück, Germany: Biblio Verlag, 1970.

Engaging in the Bodhisattva Deeds

bodhi[sattva]caryāvatāra

byang chub sems dpa’i spyod pa la ’jug pa

Toh. 3871, dbu ma, vol. la

Sanskrit: P. L. Vaidya. Bodhicaryāvatāra. Buddhist Sanskrit Texts 12. Darbhanga, India: Mithila Institute, 1988.

Sanskrit and Tibetan: Vidhushekara Bhattacharya. Bodhicaryāvatāra. Bibliotheca Indica, 280. Calcutta: Asiatic Society, 1960.

Sanskrit and Tibetan with Hindi translation: Rāmaśaṁkara Tripāthī, ed. Bodhicaryāvatāra. Bauddha-Himālaya-Granthamālā, 8. Leh, Ladākh: Central Institute of Buddhist Studies, 1989.

English translation: Stephen Batchelor. A Guide to the Bodhisattva’s Way of Life. Dharmsala, India: Library of Tibetan Works and Archives, 1979. Also: Marion Matics. Entering the Path of Enlightenment. New York: Macmillan, 1970. Also: Kate Crosby and Andrew Skilton. The Bodhicaryāvatāra. Oxford: Oxford University Press, 1996. Also: Padmakara Translation Group. The Way of the Bodhisattva. Boston: Shambhala, 1997. Also: Vesna A. Wallace and B. Alan Wallace. A Guide to the Bodhisattva Way of Life. Ithaca, N.Y.: Snow Lion, 1997.

Contemporary commentary by H.H. the Dalai Lama, Tenzin Gyatso. Transcendent Wisdom. Ithaca, N.Y.: Snow Lion, 1988. Also: H.H. the Dalai Lama, Tenzin Gyatso. A Flash of Lightning in the Dark of the Night. Boston: Shambhala, 1994.

Sthiramati (blo gros brtan pa, fl. late fourth century)

Explanation of (Vasubandhu’s) “Commentary on (Maitreya’s) ‘Differentiation of the Middle and the Extremes’”

madhyāntavibhāgaṭīkā

dbus dang mtha’ rnam par ’byed pa’i ’grel bshad / dbus mtha’i ’grel bshad

P5334, vol. 109

Sanskrit: Ramchandra Pandeya, ed. Madhyānta-vibhāga-śāstra. Delhi: Motilal Banarsidass, 1971.

English translation (chap. 1): F. Th. Stcherbatsky. Madhyāntavibhāga, Discourse on Discrimination between Middle and Extremes Ascribed to Bodhisattva Maitreya and Commented by Vasubandhu and Sthiramati. Bibliotheca Buddhica, 30 (1936). Osnabrück, Germany: Biblio Verlag, 1970; reprint, Calcutta: Indian Studies Past and Present, 1971.

English translation (chap. 1): David Lasar Friedmann. Sthiramati, Madhyānta-vibhāgaṭīkā: Analysis of the Middle Path and the Extremes. Utrecht, Netherlands: Rijksuniversiteit te Leiden, 1937.

Explanation of (Vasubandhu’s) “The Thirty”

trimśikābhāṣya

sum cu pa’i bshad pa

P5565, vol. 113

Sanskrit: Sylvain Lévi. Vijñaptimātratāsiddhi / Deux traités de Vasubandhu: Viṃśatikā (La Vingtaine) et Triṃsikā (La Trentaine). Bibliothèque de l’École des Hautes Études, 245. Paris: Libraire Honoré Champion, 1925.

Tibetan: Enga Teramoto. Sthiramati’s Triṃçikābhāṣyaṃ (Sum-cu-paḥi ḥGrel-pa): A Tibetan Text. Kyoto: Association for Linguistic Study of Sacred Scriptures, 1933.

Explanation of (Vasubandhu’s) “Commentary of (Maitreya’s) ‘Ornament for the Great Vehicle Sūtras’”

sūtrālaṃkārāvṛttibhāṣya

mdo sde’i rgyan gyi ’grel bshad

P5531, vol. 108

Tāranātha (1575-1634)

The Essence of Other-Emptiness

gzhan stong snying po

Collected Works of Jo-naṅ rJe-btsun Tāranātha, vol. 4, 491-514. Leh, Ladakh: Smanrtsis Shesrig Dpemzod, 1985

English translation: Jeffrey Hopkins, in collaboration with Lama Lodrö Namgyel. The Essence of Other-Emptiness. Unpublished manuscript.

Tripiṭakamāla

Lamp for the Three Modes

nayatrayapradīpa

tshul gsum gyi sgron ma

Toh. 3707, Dharma vol. 62

Vajragarbha (rdo rje snying po)

Commentary on the Condensation of the Hevajra Tantra

hevajrapiṇḍārthaṭīkā

kye’i rdo rje bsdus pa’i don gyi rgya cher ’grel pa

P2310, vol. 53

Vajrapāṇi (phyag na rdo rje)

Meaning Commentary on the “Chakrasaṃvara Tantra”

lakṣābhidhānāduddhṛtalaghutantrapiṇḍārthavivaraṇa

phyag rdor don ’grel / mngon par brjod pa ’bum pa las phyung ba nyung ngu’i rgyud kyi bsdus pa’i don rnam par bshad pa

P2117, vol. 48

Vasubandhu (dbyig gnyen, fl.360)

Commentary on (Asaṅga’s) “Summary of the Great Vehicle”

mahāyānasaṃgrahabhāṣya

theg pa chen po bsdus pa’i ’grel pa

P5551, vol. 112

Commentary on (Maitreya’s) “Differentiation of the Middle and the Extremes”

madhyāntavibhāgaṭīkā

dbus dang mtha’ rnam par ’byed pa’i ’grel pa / dbus mtha’i ’grel pa

P5528, vol. 108

Sanskrit: Gadjin M. Nagao. Madhyāntavibhāga-bhāṣya. Tokyo: Suzuki Research Foundation, 1964. Also: Ramchandra Pandeya. Madhyānta-vibhāga-śāstra. Delhi: Motilal Banarsidass, 1971.

English translation: Stefan Anacker. Seven Works of Vasubandhu. Delhi: Motilal Banarsidass, 1984. Also: Thomas A. Kochumuttom. A Buddhist Doctrine of Experience. Delhi: Motilal Banarsidass, 1982. Also, of chapter 1: F. Th. Stcherbatsky. Madhyāntavibhāga: Discourse on Discrimination between Middle and Extremes Ascribed to Bodhisattva Maitreya and Commented by Vasubandhu and Sthiramati. Bibliotheca Buddhica, 30 (1936). Osnabrück, Germany: Biblio Verlag, 1970; reprint, Calcutta: Indian Studies Past and Present, 1971. Also, of chapter 1: David Lasar Friedmann, Sthiramati, Madhyāntavibhāgaṭīkā: Analysis of the Middle Path and the Extremes. Utrecht, Netherlands: Rijksuniversiteit te Leiden, 1937.

Explanation of (Maitreya’s) “Ornament for the Great Vehicle Sūtras”

sūtrālaṃkārābhāṣya

mdo sde’i rgyan gyi bshad pa

P5527, vol. 108

Sanskrit: S. Bagchi. Mahāyāna-Sūtrālaṃkāra of Asaṅga [with Vasubandhu’s commentary]. Buddhist Sanskrit Texts 13. Darbhanga, India: Mithila Institute, 1970.

Sanskrit and translation into French: Sylvain Lévi. Mahāyānasūtrālaṃkāra, exposé de la doctrine du grand véhicule selon le système Yogācāra. 2 vols. Paris: Libraire Honoré Champion, 1907, 1911.

Extensive Commentary on the Perfection of Wisdom Sūtra in One Hundred Thousand Stanzas

śatasāhasrikāprajñāpāramitābṛhaṭṭīkā

shes rab kyi pha rol tu phyin pa ’bum pa’i rgya cher ’grel pa

P5205, vols. 92-93

Extensive Explanation of the Superior One Hundred Thousand Stanza, Twenty-five Thousand Stanza, and Eighteen Thousand Stanza Perfection of Wisdom Sūtras / Conquest Over Objections about the Three Mother Scriptures / Commentary on the Extensive Mother, the Twenty-five Thousand Stanza, and Eighteen Thousand Stanza Perfection of Wisdom Sūtras

āryaśatasāhasrikāpañcaviṃsatisāhasrikā-aṣṭadaśasāhasrikāprajñāpāramitābṛhaṭṭīkā

’phags pa shes rab kyi pha rol tu phyin pa ’bum pa dang nyi khri lnga stong pa dang khri brgyad stong pa’i rgya cher bshad pa / yum gsum gnod ’joms

P5206, vol. 93

Principles of Explanation

vyākyhayukti

rnam par bshad pa’i rigs pa

P5562, vol. 113; Toh. 4061, vol. shi

The Thirty / Treatise on Cognition-Only in Thirty Stanzas

triṃśikākārikā / sarvavijñānamātradeśakatriṃśakakārikā

sum cu pa’i tshig le’ur byas pa / thams cad rnam rig tsam du ston pa sum cu pa’i tshig le’ur byas pa

P5556, vol. 113

Sanskrit: Sylvain Lévi. Vijñaptimātratāsiddhi / Deux traités de Vasubandhu: Viṃśatikā (La Vingtaine) et Triṃsikā (La Trentaine). Bibliotheque de l’École des Hautes Études. Paris: Libraire Honoré Champion, 1925. Also: K. N. Chatterjee. Vijñapti-Mātratā-Siddhi (with Sthiramati’s Commentary). Varanasi, India: Kishor Vidya Niketan, 1980.

English translation: Stefan Anacker. Seven Works of Vasubandhu. Delhi: Motilal Banarsidass, 1984. Also: Thomas A. Kochumuttom. A Buddhist Doctrine of Experience. Delhi: Motilal Banarsidass, 1982.

The Twenty

viṃśatikā / viṃśikākārikā

nyi shu pa’i tshig le’ur byas pa

P5557, vol. 113

Sanskrit: Sylvain Lévi. Vijñaptimātratāsiddhi / Deux traités de Vasubandhu: Viṃśatikā (La Vigtaine) et Triṃsikā (La Trentaine). Bibliotheque de l’École des Hautes Études. Paris: Libraire Honoré Champion, 1925.

English translation: Stefan Anacker. Seven Works of Vasubandhu. Delhi: Motilal Banarsidass, 1984. Also: Thomas A. Kochumuttom. A Buddhist Doctrine of Experience. Delhi: Motilal Banarsidass, 1982.

English translation (stanzas 1-10): Gregory A. Hillis. An Introduction and Translation of Vinitadeva’s Explanation of the First Ten Stanzas of [ Vasubandhu’s] Commentary on His “Twenty Stanzas,” with Appended Glossary of Technical Terms. Ann Arbor, Mich.: University Microfilms, 1993.

Treasury of Manifest Knowledge

abhidharmakośa

chos mngon pa’i mdzod

P5590, vol. 115

Sanskrit: Swami Dwarikadas Shastri. Abhidharmakośa and Bhāṣya of Ācārya Vasubandhu with Sphuṭārtha Commentary of Ācārya Yaśomitra. Bauddha Bharati Series, 5. Banaras: Bauddha Bharati, 1970. Also: P. Pradhan. Abhidharmakośabhāṣyam of Vasubandhu. Patna, India: Jayaswal Research Institute, 1975.

French translation: Louis de La Vallée Poussin. L’Abhidharmakośa de Vasubandhu. 6 vols. Brussels: Institut belge des hautes études chinoises, 1971.

English translation of the French: Leo M. Pruden. Abhidharmakośabhāṣyam. 4 vols. Berkeley, Calif.: Asian Humanities Press, 1988.

Vimalamitra (dri ma med pa’i bshes gnyen; ninth century)

Commentary on the Seven Hundred Stanza Perfection of Wisdom Sūtra

saptaśatikāprajñāpāramitāṭīkā

shes rab kyi pha rol tu phyin pa bdun brgya pa’i rgya cher ’grel pa

P5214, vol. 94

Vinītadeva (dul ba’i lha)

Explanation of (Vasubandhu’s) [Auto] Commentary on “The Thirty”

sum cu pa’i ’grel bshad

triṃśikāṭīkā

P5571, vol. 114

Wel-mang Ḡön-chok-gyel-tsen (dbal mang dkon mchog rgyal mtshan, 1764-1853)

Commentary on (Maitreya’s) “Ornament for the Great Vehicle Sūtras”: Blossoming Flower of the Subduer’s Teaching

mdo sde’i rgyan gyi ’grel pa thub bstan rgyas pa’i me tog

Collected Works of Dbal-maṅ Dkon-mchog-rgyal-mtshan, vol. 8 (nya), 1-375. New Delhi: Gyeltan Gelek Namgyal, 1974.
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a Christian Lindtner (Wiener Zeitschrift für die Kunde Südasiens 26 [1982]: 172-184) argues that the author of this text is the same as the author of Tarkajvālā, etc. Ruegg’s The Literature of the Madhyamaka School of Philosophy, 66 and 71, disagrees, arguing instead for two Bhāvavivekas.
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abandoning the doctrine

abandonings

four thorough

abandonment

natural

abandonment and realization

abide in fact

abodes of purity

absurdity

great

achala

Achalagarbha

Connected Explanation of the Hevajra Tantra

āchārī

action faculties

actions

activities

actualities

adamantine

adventitious, See also defilement, adventitious

adventitious aggregates

adventitious attributes

adventitious mind

adventitious phenomena

adventitiously

affliction, thorough

afflictions

adventitious

thorough

afflictive emotion

adventitious

great

aggregates

adventitious

thirty-six

ahaṃ

akāshagarbha

akṣhobhya

all-good

all-pervasive

All-Secret Tantra

alternative

altruistic intention to become enlightened

amṛtakuṇḍalī

ambrosia

Am-do (a mdo)

amitābha

amoghasiddhi

Ānanda

androgynous

anger

annihilation

antidote

anus

Aṅgulimāla

Aṅgulimāla Sūtra

aparājita

appearance

having

not having

appearances

three

appearing to pristine wisdom

apprehended-object and apprehending-subject

apprehended-objects-and-apprehending-subjects

apprehender

apprehension

having

without

artificial

Āryadeva

Establishment of the Reasoning and Logic Refuting Mistake

Four Hundred

Lamp Compendium for Practice

Length of a Forearm

Middle Way Conquest over Mistake

Asaṅga

Commentary on (Maitreya’s) “Sublime Continuum of the Great Vehicle”

Compendium of Bases

Grounds of Bodhisattvas

Summary of Manifest Knowledge

Summary of the Great Vehicle

assertion

attachment

attributes

inclusionary

avadhūtī

Avalokitavrata

Commentary on (Bhāvaviveka’s) “Lamp for (Nāgārjuna’s) ‘Wisdom’”

Avalokiteshvara

basal state

basic constituent

basic constitution

basic disposition

basic element

basic element of selfhood

basis and fruit

undifferentiable

basis for the purification of defilement

basis of a non-existent

basis of all

basis of cyclic existence and nirvāṇa

basis of emptiness

basis of negation

basis of purification

basis of selflessness

basis of the non-existence

basis, path, and fruit

basis-of-all

beauties

eighty

bees

beginningless

bewilderment

beyond consciousness

beyond existence and non-existence

beyond permanence and annihilation

bhaga

bhagavān

Bhāvaviveka

Lamp for (Nāgārjuna’s) “Wisdom”

bhūtakoṭi

bile

bird

birth, aging, sickness, and death

blind

bliss

abode of

aggregate of

aggregates of

buddha

final

great

ground of

immutable

immutable non-fluctuating

innate

mutable

non-conceptual

of emission

of non-emission

phallic

supreme

supremely immutable

ultimate

bliss and emptiness

bliss-emptiness

blissful

blood

Bodhibhadra

Connected Explanation of (Āryadeva’s) “Compilation of the Essence of Wisdom”

bodhisattva

five signs of

bodhisattva commentaries

Bodhisattva Section Sūtra

body

complete enjoyment

doctrine

emanation

form

form bodies

innate exalted

nature

of attributes

of bliss

of release

of sunshine

three

body, speech, and mind

brahmā

branches of superior paths eight

breath

Brief Explication of Initiations

buddha

final

uncompounded

buddha-attributes

eighteen unshared

buddha-constituent

buddha-element

buddha-form

buddhahood

buddhalochanā

buddha-matrix

buddha-nature

Buddhapālita

Commentary on (Nāgārjuna’s) “Treatise on the Middle”

buddha-qualities

bug

butter

medicinal

butter-lamp

calm abiding

caste

cause

substantial

cause and effect

causes and conditions

ceasing

center

cessation

chakrasaṃvara

chakravartin

Chandrakīrti

Clear Lamp Commentary on the Guhyasamāja

Clear Words

Supplement to (Nāgārjuna’s) “Treatise on the Middle”

channels

chaṇḍāli

Chapter of Firm High Resolve

characteristics

five

chaurī

child of a barren woman

child of lineage

childish

clay

cleanliness

clear light

cloud

Cloud of Jewels Sūtra

cognition-only

collection of merit

collection of pristine wisdom

collections

two ultimate

collections of consciousness

eight

color

common beings

compassion

great

Compendium of Precious Qualities

Compendium of Principles of All Ones-Gone-Thus

completion stage

compositional factor

compositional factors

compounded

concentration

concentrations

four

concentrative retention

conceptual

conceptuality

conceptualization

conceptualizing

conclusive

Condensed Perfection of Wisdom Sūtra

conditions

consciousness

mistaken

consideration

constituents

contaminated

contamination

contaminations

continuum

contradiction

internal

contradictions

combination of

contradictories

mutually direct

contradictory

mutually

controversy

conventionalities

adventitious imputational

conventionally existent

covering

cow

crown protrusion

curved knife

cyclic existence

root of

cyclic existences

twenty-five

darkness

death

deeds of immediate retribution

defiled

defilement

adventitious

definitive

dependent-arising

dependently arisen

deprecation

Descent into Laṅkā Sūtra

desire

great

desire realm

devilish

devils

Dharmakīrti

Commentary on (Dignāga’s) “Compilation of Prime Cognition”

diamond

Diamond Cutter Sūtra

dichotomy

diffusion

Dignāga

Summary Meanings of the Eight Thousand Stanza Perfection of Wisdom Sūtra

dimness

dirt

dirty

disappearance

discouraged

discouragement

discrimination

discriminations

disintegration

dispersal

dissension

divine eye

doctor

ḍombī

dream

drops

drought

duality

dust

earth

effective things

effective things and non-effective thing

effective things and non-effective things

effects

fruitional

of production

produced

separative

Eight Thousand Stanza Perfection of Wisdom Sūtra

eighteen unshared attributes

eightfold path

element

uncontaminated

element of attributes

elemental buddha

elements

five

elephant

elimination

exclusionary

inclusionary

eliminative exclusion

emanations

embarrassment

emission

emptiness

actuality of

annihilatory

conventional

empty

endowed with all aspects

final

great

immutable great

non-empty

of [objects’] own respective entities

of materiality

of non-entities

of other entities

of other things

other-emptiness

other-entity

self-emptiness

self-entity emptiness

sixteen

that is the [ultimate] nature of non-entities

ultimate

emptiness and compassion

emptiness-compassion

emptinesses

seven

empty drop

empty forms

empty of its own entity

empty of their own entities

empty-emptiness

empty-empty

endless

endowed with all aspects

endowed with the supreme of all aspects

enlightenment

great

enthusiasm

Entry into Generating the Power of Faith Sūtra

equal

equalizing and switching self and other

equanimity

equivalent

erroneous

essential constituent

essential fluid

Establishment of the Supreme Immutable Pristine Wisdom

establishment through mindfulness

eternal

ethics

evaṃ

everlasting

examples

nine

Excellent Golden Light Sūtra

existence and non-existence

existences, three

existent-emptiness

existing as an effective thing and not existing as an effective thing

existing or not existing

Expression of Mañjushrī’s Ultimate Names

Extensive Commentary on the “Sūtra Unraveling the Thought” . See Wonch’uk, Great Commentary

external and internal

external appearances

external objects

extinguishment

extreme

extremes

fifteen

four

fabricated

faculties

five

faith

fear

fearlessnesses

four

feces

feelings

fierce deities

filth

final middle way

fire

fires

three

five immutable great emptinesses

flawless

flawlessness

flaws

adventitious

five

foe destroyer

forders

Forders

form

imputational

imputational

imputed

noumenal

form realm

formless absorptions

four

formless realm

forms

adventitious

three aspects

Forms of Doctrine of the Great Mirror of Doctrine

fright

fruit of purification

fruit tree

fundamental

fundamental mind

Ganges

garment

gathering

gem

Generation of Great Intense Faith Sūtra

generation stage

Glorious Binding of the Six Wheels

Glorious Drop of Pristine Wisdom Tantra

Glorious Secret Moon Drop Tantra

Glorious Thorough Union Tantra

gold

good differentiation

grains of sand

Great Cloud Sūtra

Great Drum Sūtra

great hatred

great

great middle

Great Seal Drop Tantra

great vehicle

grounds

twelve

twelve ultimate

grounds of engagement through belief

guhyasamāja

Guhyasamāja Tantra

ha ya ra va la

hail

hair pore

halāhala

hand gestures

haṃ

hard

harmonies with enlightenment

hatred

hayagrīva

hearers

hearers and solitary realizers

hearing and thinking

Heart Sūtra

heaven of the thirty-three

hell

hermaphrodite

heruka

hevajra

Hevajra Tantra

high status

Higher than High Exposition Tantra

hiraṇyanila

Hlay-da-wa (lha’i zla ba)

honey

hūṃ

hook

Hopkins, Jeffrey

Emptiness in the Mind-Only School of Buddhism

horns of a rabbit

horse

hungry ghosts

husk

ideation

ignorance

illumination

illusion

image

immeasurables four

immediate retribution

immutable

immutable thoroughly established nature

immutables

five

impermanence

impermanent

implicit realization

improper mental application

imputation

imputational character

imputational form

imputational nature

adventitious

imputed

imputed form

in consideration of

inclusionary exclusion

inconceivable

indestructible

individual withdrawal

indivisible

inexpressible

inherent establishment

inherent existence

inherent meaning

inherent nature

inherently

innate

innate body

innate pristine wisdom

inseparable

integrally

intentionality

interpretable meaning

interpretation

iron

irreversible

īshvara

jackal

jambudvīpa

jealousy

jewel

jewel-mine

jewels

three

Jñānachandra

Jñānagarbha

Path of Yogic Meditation

Two Truths

Jo-nang-ba

joy

innate

special

supreme

kālachakra

Kālachakra Tantra

Kalkī Puṇḍarīka

Stainless Light

Kamalashīla

Illumination of Suchness

Illumination of the Middle

karma

karmic

Kāshyapa

Kauṇḍinya

kernel

kernels

King of Meditative Stabilizations Sūtra

knower and known

knowledge-mantra bearers

knowledge-of-all-aspects

kṣhitigarbha

Kushinagara

lady perfection of wisdom

Lady Sky-Traveler Vajra Tent Tantra

lalanā

lamp

La Vallée Poussin

lazy

leading

legs of manifestation

four

leprosy

letters

five

liberation

supreme

liberations

eight

light

Liked-When-Seen-by-All-the-World

Liked-When-Seen-by-All-the-World Manifestly-Elevated-Great-Effort

limit of reality

lineage

buddha

developmental

five

hundred

lotus

mother

natural

naturally abiding

naturally pure

naturally thoroughly pure

severed

vajra

lineages

five

four

six

three

lion

literal

living being

lochanā

logic

logicians

lokeshvara

lord of humans

lord of the secret

lordship

lotus

lotus petals

sixteen

love

luminous

magical illusion

Magical Meditative Stabilization Ascertaining Peace Sūtra

magician

magician’s illusion

mahābala

Mahāmati

mahāmudrā

Mahāparinirvāṇa Sūtra

mahāsattva

Mañjushrī

maitreya

Maitreya

Differentiation of Phenomena and Noumenon

Differentiation of the Middle and the Extremes

Ornament for the Clear Realizations

Ornament for the Great Vehicle Sūtras

Sublime Continuum of the Great Vehicle

māmākī

manifest enlightenments

mañjushrī

Mañjushrīkīrti

Brief Explication of the Assertions of Our Own View

mantra

knowledge

secret

mantra vehicle

mantras

maṇḍala

marks

thirty-two

marks and beauties

Mātṛcheṭa

Praise of the Three Jewels

matrix of attributes

matrix of phenomena

matrix-of-one-gone-thus

Matrix-of-One-Gone-Thus Sūtra

matrix-of-one-gone-to-bliss

matter

Maudgalyāyana

means of purification

meditation

meditative equipoise

subsequent to

meditative stabilization

hero-proceeding

vajra-like

vajra-like

Meeting of Father and Son Sūtra

merit

metaphor

method and wisdom

method-wisdom

middle

middle path

middle way

middle way school

milk

medicinal

mind

basic

mundane

mind of enlightenment

mind-basis-of-all

mindful establishments

four

three

mindfulness

mind-only

conventional

ultimate

worldly

minds and mental factors

minute particle

mistaken

mode of subsistence

mold

momentariness

momentary

monarch

moon

mount

mount sumeru

mountain

mutable

Nāgamitra

Door of Entry to the Three Bodies

Nāgārjuna

Akutobhayā

Collections of Reasonings

Essay on the Mind of Enlightenment

Praise of the Element of Attributes

Praise of the Three Bodies

Praise of the Ultimate

Sixty Stanzas of Reasoning

Stages of Meditation

Treatise on the Middle

naked ones

Nāropāda

Commentary on the Hevajra Tantra

natural buddha

naturally luminous

naturally passed beyond sorrow

naturally pure

nature of the mind

nature-emptiness

natureless

naturelessness

natures

three

negation

affirming

double

non-affirming

negative

affirming

non-affirming

negative phenomena

net of magical illusion

nihilism

nirvāṇa

non-abiding

non-actualities

non-actuality

non-appearance

non-apprehension

non-conceptual

non-conceptuality

non-dual

non-effective thing

non-emission

non-empty

non-empty-empty

non-erroneous

non-erroneously

non-everlasting

non-existence

mere

non-existence of the one in the other

non-existent-emptiness

non-learner

non-natures

three

non-production

non-proliferation

non-virtue

noose

not empty

not existent and not non-existent

not existing and not not existing

not non-existent

not produced

noumenal

noumenon

nourisher

nyagrodha

object negated

object of activity

object of knowledge

object purified

objects purified

objects to be purified

obscuration

great

obscured

obstructions

afflictive

aggregates

coarse

devoid of

five

karmic

of afflictive conventionalities

of apprehended object

of compositional factors

of conceptuality

of karmas of immediate retribution

of the eight watches

of the elements

of the months

peripheral

three

to effort

to liberation

to meditative stabilization

to objects of knowledge

to omniscience

to wisdom

two

occasion of conclusive profound meditative equipoise

occasion of conclusive setting in profound meditative equipoise

occasion of delineation

occasion of differentiation

occasion of intense meditative equipoise

occasion of making distinctions

occasion of meditative equipoise free from proliferations

occasion of profound meditative equipoise

occasion of utter non-conceptualization in profound meditative equipoise

occasion subsequent to meditative equipoise

ocean

Ocean of Sky-Travelers Tantra

oil

omnipresent

omniscience

omniscient

One Hundred and Eight Names of the Perfection of Wisdom

One Hundred Fifty Modes of the Perfection of Wisdom

one-gone-thus

one-gone-to-bliss

orientation to emptiness

Ornament of the Vajra-Matrix Tantra

other-cognition

other-cognizing

other-factuality

other-knowledge

other-powered character

other-powered nature

adventitious

others’ welfare

pacification

pāṇḍarā

pandaravasinī

Paramārthasamudgata

parinirvāṇa

particle

particles

partless

pastry

path of accumulation

path of preparation

path of purification

path of seeing

peace

perfection

of bliss

of self

of wisdom

perfection of wisdom

basal

resultant

Perfection of Wisdom Sūtra

Extensive and Medium-Length Mothers

Extensive Mother

Great Mother

Medium-Length Mother

Mother

Mother of the Conquerors

Mother Sūtras

Mothers

One Hundred Thousand Stanzas

Perfection of Wisdom in Few Letters

Twenty-five Thousand Stanza Perfection of Wisdom Sūtra

perfection-of-wisdom lady

perfections

of giving

of giving and so forth

of wisdom

six

permanence

permanence, bliss, self

permanent

permanent, permanent time

permanent, stable, and eternal

permanent, stable, and everlasting

permanent, stable, everlasting, and immutable

permanent, stable, everlasting, eternal, and immutable

permanent, stable, quiescent, and everlasting

pervasive

Pile of Jewels Sūtra

plantain tree

poison

polluted

pot

potter

powers

ten

powers and so forth

prajñāpāramitā

predispositions

presentations

ten

pride

primordial

primordially

principal

prior limit

production

progenitor

prognostic appearances

proliferation

prophetic configuration

prophetic image

proponents of mind-only

proponents of the middle

proprietary

pukkasī

pure and impure

purities

two

purity

natural

thorough

three periods

purity, self, bliss, and permanence

Purna

qualities

conventional

endless

inseparable

separative

stainless

ultimate

Questions of Kāshyapa

Questions of Ratnachūḍa

quicksilver

quiescence

quiescent

quintessential instructions

rabbit-bearer

rāgarāja

Rahulashrībhadra

ratnasambhava

real

reality

reality’s form

realms

three

refuges

three

regenerative fluid

release

relics

remainder

Ren-da-wa (red mda’ ba gzhon nu blo gros)

Retention for Entering into the Non-Conceptual

retreat

Revelation of the Thought Tantra

river

rock

root infraction

roots of virtue

Sacred Word of Mañjushrī

Sa-ḡya (sa skya)

samantabhadra

samayasattva

Saṃvarodaya Tantra

Saraha

scripture and reasoning

seal

great

seed

self

finality of

of thusness

perfection of

pure

supreme

worldly

self of persons

self of phenomena

self-arisen

self-cognition

self-cognizing

selfhood

selfhood, great

self-knowledge

selflessness

lady

of persons

of phenomena

supreme

selves

two

semen

sense powers

sense-spheres

twelve

separable

separation

serial absorptions

nine

sesame

shame

Shāntideva

Engaging in the Bodhisattva Deeds

Shāradvatiputra

Shāriputra

shavarī

Shay-rap-gyel-tsen (shes rab rgyal mtshan, dol po pa)

Fourth Council of the Buddhist Doctrine

mode of reference to Kalkī Puṇḍarīka

Ocean of Definitive Meaning editions used

Shrīmālādevī Sūtra

signless

signlessness

silk cloth

sin

six immutable empty drops

six immutables

sky

sky-flower

sky-lotus

sky-traveler

sleep

solar plexus

solitary realizers

source of attributes

source of refuge

space

space-vajra

special insight

spiritual community

spontaneity

spontaneous

spontaneously

stability

stable

states

four

three

statue

Stearns, Cyrus R.

Buddha from Dol po and His Fourth Council of the Buddhist Doctrine, The

Steinkellner, Ernst

stone

stopping-vitality

striving and exertion

stūpa

subduer

Subhūti

sublime continuum

subsequent attainment

subsequent mindfulness

substantially existing

suchness

suffering

sumbha

sun

superimposition

Superior Sūtra of Limitless Approaches of Purification

Supplement to the Thorough Union Tantra

support and supported

Suryagupta

Sūtra of the Great Emptiness

Sūtra on the Heavily Adorned

Sūtra on the Inconceivable Mysteries of the One-Gone-Thus

Sūtra Set Forth by Akṣhayamati

Sūtra Set Forth by Vimalakīrti

Sūtra Teaching Non-Diminishment and Non-Increase

Sūtra Teaching the Great Compassion of the One-Gone-Thus

Sūtra Unraveling the Thought

sword

syllable

synonym

synonyms

eight purposes of

Tantra of Non-Pollution

Tantra of the Supreme Original Buddha

tārā

tenth grounders

thesis

third category

Thorough Purification of All Bad Transmigrations Tantra

thoroughly established character

thoroughly established form

thoroughly established nature

thoroughly established phenomena

thoroughly established thusness

thought behind

three times

thusness

of self

topics

seven

trainings

three

transcending the momentary

transformation

transmigrating beings

transmigrations

transmigrators

transparent

treasure

treasury

tree

triangle

Tripiṭakamāla

Lamp for the Three Modes

true

conventionally

ultimately

true cessation

true paths

truly exist

truly existing

truth

ultimate

truths

conventional

four noble

twelve

two

ultimate

twelve aspects of true meaning

twelve links

twelve time-cycles

udaṃvāra

ultimate attributes

ultimate buddha

ultimate existence

ultimate mind

ultimately exist

ultimately existent

unchanging

uncommon

uncompounded

uncontaminated

undefiled

undifferentiable entity

unfabricated

unimpeded

universal monarch

unobstructed

unproduced

unreal

unreal ideation

unseemliness

urine

vaiḍūrya

vairochana

Vajra Garland Tantra

vajra matrix

vajra repetition

vajra vehicle

vajra yoga

vajradhara

vajradhātvīshvarī

Vajragarbha

Commentary on the Condensation of the Hevajra Tantra

vajra-like meditative stabilization

vajranairātmya

vajrapāṇi

Vajrapāṇi

Meaning Commentary on the “Chakrasaṃvara Tantra”

vajrasattva

Vajrashekara Tantra

vajravarahī

Vajraviḍāraṇa Tantra

Varaṇāsi

Vasubandhu

Commentary on (Maitreya’s) “Differentiation of the Middle and the Extremes”

Commentary on (Maitreya’s) “Ornament for the Great Vehicle Sūtras”

Commentary on the “Extensive Mother”

Commentary on the Extensive and Middling Mothers

Commentary on the Extensive Mother, the Twenty-five Thousand Stanza, and Eighteen Thousand Stanza Perfection of Wisdom Sūtras

Commentary on the Extensive, Middling and Eighteen Thousand Stanza Mothers

Commentary on the Mother Sūtra

Commentary on the One Hundred Thousand Stanza, Twenty-five Thousand Stanza, and Eighteen Thousand Stanza Perfection of Wisdom Sūtras

Commentary on the Perfection of Wisdom Sūtras

Extensive Commentary on the Vast Mother

Great Commentary on the Mother

Principles of Explanation

The Thirty

vehicle

hearer

one

one final

three

Very Extensive Sūtras

vetālī

view of the transitory

view of the transitory collection

view, meditation, and behavior

views

bad

perverse

Vimalamitra

Commentary on the Seven Hundred Stanza Perfection of Wisdom Sūtra

viṣhṇu

virtue

natural

ultimate

vishvamātā

vocabulary

voidness

waking

water

water-born

welfare of others

Wel-mang Ḡön-chok-gyel-tsen

wheel of doctrine

final

first

irreversible

middle

of characterlessness

second

third

three

wheel of enjoyment

wind

wisdom

mirror-like

of achieving activities

of correct individual analysis

of equality

of individual analysis

of individual investigation

of individual knowledge

of individual realization

of intensive activity

of sameness

of the element of attributes

of the pure element of attributes

of the very pure element of attributes

other-arisen

self-arisen

wisdom and method

wisdom of earnest activity

wish-granting jewel

wishlessness

with appearance

withdrawal

without appearance

without proliferations

withstand analysis

womb

wood

world

of desire

worldly example

worlds

three

wrestler

yamāntaka

yoga

yogi

yogic feats

yogic practitioners

yoginī
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