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Introduction

3 AT T A
IR R |
SRR

< TR AR ||

yo bodhisattvavacanani tanoti loke
lokottarani suviSuddhamanoramani |
samsaranirvrtipathaprathamanasobho

vande tam aryam anujanugataryasobham ||

The Yogacara tradition takes its name, most likely, from Arya Asanga’s large
compendium, “The stages of Yoga-practice” (Yogacarabhumi); the term yoga-acara is
in itself commonly used in other systems, and it often refers to the practice of

meditation.

Apart from the Yogacarabhtumi, much of the literature of the school is based on five
foundational treatises, traditionally believed to have been revealed by the Bodhisattva
Maitreya to Arya Asanga, who in turn taught them to others. The list of five differs in
the Tibetan and Chinese traditions, but among them one is particularly important,

“Distinguishing the Middle from the Extremes” (Madhya-anta-vibhaga).

Arya Asanga’s illustrious half-brother, Acﬁrya Vasubandhu, composed several
commentaries to both Stitras and philosophical treatises, laying a thorough and elegant
foundation for the school. He also wrote a number of short independent treatises that
offer an overview of the main points of Yogacara: the Treatise on the Five Aggregates

(Paficaskandhaka) is an outline of Yogacara Abhidharma, in harmony with the much
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larger Compendium of Abhidharma (Abhidharmasamuccaya); the Twenty Verses, with
their auto-commentary, defend the position that everything is only cognition, the
distinguishing tenet of the school; and the Thirty Verses offer a more elaborate, yet still

concise outline of how cognition operates, its various layers, and its nature.

Acarya Sthiramati, among several brilliant students of Vasubandhu, was reputed as the
greatest expert in Abhidharma; this is well reflected in his commentaries, including his
detailed commentary on the Thirty Verses, that brings to relief how dependent arising
unfolds as the process of affliction and purification. Much of the following is based on

Sthiramati’s commentary on the Thirty Verses.

I especially thank Lauren Bausch for a very large number of patient corrections of rather
significant mistakes, as also for many useful suggestions and insightful discussions; and
Harunaga Isaacson, for an additional great number of corrections and very helpful
suggestions: my understanding of Yogacara, while still very limited, has greatly
improved thanks to his patient, detailed, clear, and eminently enjoyable readings of the
Sakarasiddhisastra. I thank Maria Vasylieva, Bibek Sharma, Alejandro Martinez
Gallardo, and Samiksa Kamble, for even further corrections. I thank the IBC students,
who attended my courses, for offering their feedback. I apologize to the readers for all

the mistakes that, despite all this help, remain in this publication.

The Saugatam project, of which this publication is one of the results, is funded by

Khyentse Foundation, for whose support we are very grateful.



Summary of the Thirty Verses

Verse 1

Words like “self”, “living being”, and “person”; and words for dharmas, such as “form”,
“feeling”, “notion”, etc., should not be taken literally: they indirectly refer to the

continuum of consciousness, that alone exists and imagines itself as being such things.
Verse 2ab

The dependently arisen continuum of consciousness is subdivided into three types:
maturation, i.e. the storehouse-consciousness; the afflicted thought-consciousness; and

the six consciousnesses cognizing their imagined objects.
Verse 2cd

The first transformation is maturation, i.e. a resultant consciousness in a new realm of
rebirth; it is “alaya”, “storehouse”, as it contains all the seeds that will manifest as

illusory dharmas.
Verse 3ab

All consciousness arises with an object/support (alambana) and with an
aspect/configuration (akara); the alaya-vijiana cannot cognize the aspect of its object

in specific terms.
Verse 3cd

All moments of consciousness are accompanied by mental states; the alaya-vijiana is

no exception, and it is accompanied by the five omnipresent mental states.
Verse 4abc

The alaya-vijiana and its mental states are unobstructed and undetermined, they have

no clearly determined object, and as for the feeling, it is only neutral.



Verse 4d

Like a flowing stream, the alaya-vijhana is a continuous consciousness, its powerful

current flowing without gaps for as long as there is sammsara for that person.
Verse 5a
The first transformation ceases when liberation is attained.
Verse 5bcd
The second transformation of consciousness arises as a continuum from the subtle
perfumings in the alaya-vijiana, which it constantly misperceives as a self.
Verse 6ab

Four afflictions constantly accompany the 7th consciousness, which is called “afflicted

thought-consciousness” (klista-mano-vijfiana).
Verse 6cd

The four afflictions that accompany the seventh consciousness are different ways in

which this consciousness misperceives the alayavijhana to be a self.
Verse 7ab

The 7th consciousness is always accompanied by nine mental states: four afflictions and

the five omnipresent mental states.
Verses 7bcd/8a

The second transformation stops completely with the attainment of Arhathood, and
stops temporarily in two states: the absorption of cessation, and the supramundane

path.
Verse 8bc

The third transformation of consciousness includes six consciousnesses: eye-
consciousness is the perception of visible form, ear-consciousness is the perception of

sounds, etc.



Verse 8d

The third transformation can be virtuous, non-virtuous, or neither: this is determined

by the accompanying mental states.
Verse 9

Several mental states can accompany the third transformation, encompassing the vast

array of states commonly analyzed by all Buddhist schools.
Verse 10abc

The five omnipresent mental states that accompany the third transformation were
discussed in the context of the alaya-vijnana (Verse 3). Five mental states are called

“delimited”: zest, conviction, mindfulness, samadhi, and wisdom.
Verses 10d/11abc

Eleven virtuous states may accompany the third transformation: faith, modesty, shame,
non-greed, non-aversion, non-delusion, heroism, ease, non-heedless-ness, neutrality,

non-harming.
Verses 11d/12a

Six main afflictions may accompany the third transformation: attraction, aversion,

delusion, presumption, view and doubt.
Verses 12b/14

The third transformation can be accompanied by twenty-four different secondary
afflictions, which are actually names for other mental states, previously discussed, when

they operate in a specific context. The last four can be either afflicted or non-afflicted.
Verse 15

Any number among the five sense consciousnesses (eye, ear, nose, tongue, body) may

arise at the very same time, on the basis of the seeds in the alaya-vijiana.



Verse 16

The thought-consciousness, i.e. the 6th consciousness, continues without gaps, except
for five states: the notionless state among deities of the Form Realm, the notionless

attainment, the cessation-attainment, mind-less torpor, and mind-less swoon.
Verse 17

Cognition-only is the middle avoiding two extremes: “only” excludes the
superimposition of a real object beyond cognition; “cognition” is existent and should

not be over-negated.
Verse 18

The alaya-vijiana, with seeds of countless cognitions, arises with different potentiality
at each moment, causing various types of cognition to arise: these in turn, deposit seeds

for future cognitions in the alaya-vijnana.
Verse 19

The alaya-vijiana continues without the necessity of outer objects, being caused to arise
in a new life by the perfumings from karma and the perfumings from the two-fold

grasping (at an object to be grasped and at a grasper).
Verse 20

Whatever is conceptualized by various concepts, is only imagined, it does not really
exist: this non-existent nature is called “thoroughly imagined own-existence”

(parikalpita-svabhava).
Verse 21

The second of the three natures is the conceptualization itself, that arises from causes
and conditions that are other than itself, and thus is called “other-dependent”.
Emptiness of the first nature in the second, is the third nature, the “thoroughly

accomplished nature”.



Verse 22ab

The accomplished is the empty nature of the dependent, neither different from nor the
same as the dependent. If different, the dependent would not be empty of what is
wrongly imagined, and if it were the same, affliction and purification could not be

separately established.
Verse 22c

Impermanence cannot be said to be different from the impermanent dharmas, because
otherwise those dharmas would be permanent. It cannot be said to be the same,

however: otherwise, those dharmas would be no more than subsequent absences.
Verse 22d

As long as one has not obtained the non-conceptual samadhi of the Noble Ones and

thus realized the accomplished nature, one will not be able to see the dependent.
Verse 23

That the dependent nature really arises would seem to contradict Sutra passages where
it is said that all dharmas have no own-existence and are non-arisen. This is solved by
explaining that the Buddha had in mind three different types of “lack of own-

existence”, each of them referring to one of the three own-existences/natures.
Verse 24ab

The thoroughly imagined own-existence has no own-existence in the sense that it has

no applicable defining trait, as it was never there in the first place.
Verse 24bc

The other-dependent does not have own-existence in the sense that it does not come
into existence on its own; and since the way it appears to arise does not conform to

the way it really arises, it has “lack of own-existence in terms of arising”.



Verses 24d/25

The accomplished nature is ultimate (paramartha) and it is lack of own-existence
(nihsvabhavata). This is the same as the fact of being cognition only, free from an object
to be grasped and a grasper, the ultimate ever identical nature of all dharmas, non-

arisen purity.
Verse 26

To overcome grasping at duality, the yogin must rest in the nature of the mind, that is

cognition-only free from duality.
Verse 27

Even thinking “this is only cognition” is thinking of something, i.e. taking something
as an object of the mind: it is not yet in harmony with the actual reality of cognition-

only.
Verse 28

For the mind to rest in its own nature, it must not be directed towards any object,
including the teachings of Cognition-Only; when it is no more directed towards any
object, it also realizes the absence of a perceiver, and is placed in its own non-dual

cognition-only-ness.
Verse 29

According to different stages of the path, from the Path of Seeing onwards, resting in
the mind’s nature of cognition-only corresponds to different states mentioned in the

Sttras.
Verse 30

The mind resting in its non-dual nature, when reaching different degrees of purity,

acquires different names, up to the state of Buddhahood, where it is called Dharmakaya.



Translation of the Thirty Verses

FEeHTER & fafeen 9 vadd |
oo SEt gienT: § 9 B || ¢ ||

atmadharmopacaro hi vividho yah pravartate |
vijhanapariname 'sau parinamah sa ca tridha || 1 ||
The manifold approximation, such as “self” and “dharmas”, that goes on,

refers to the transformation of consciousness, and that transformation is threefold:

ferareh! A=y fagfafaTae = |

c o

EERNIRY]

SEIRRItc RCRICRE LI

vipako mananakhyas ca vijnaptir visayasya ca |

tatralayakhyam vijianam vipakah sarvabijakam || 2 ||
maturation; the one called “thinking”; and the cognition of a domain.

Among these, the consciousness called alaya is the maturation, and contains all the

seeds.



ST aeRTeeITaRHe o |

T SRR RITSRT=aAT<aH || 3 ||
asamviditakopadisthanavijnaptikam ca tat |
sada sparSamanaskaravitsanjnacetananvitam || 3 ||

In it, clinging, and the cognition of a locus, are not cognized;

it is always accompanied by contact, mental placement, feeling, notion and intention.

YT ASAT TAHFATATRT = aq |

T TEIEIa= aqd dadread || ¥ ||
upeksa vedana tatranivrtavyakrtam ca tat |
tatha sparsadayas tac ca vartate srotasaughavat ||4 ||

In it, feeling is neutral. It is unobstructed and undetermined, and so are contact, etc.;

it goes on in a flow, like a stream.

T ARe™ JaI9d Jadd |

qaTerl HAM for AR || @ |
tasya vyavrttir arhattve tad asritya pravartate |
tadalambam manonama vijhanam mananatmakam || 5 ||
Its cessation comes about at the state of an Arhat; on its basis, there comes forth

a consciousness called “thought”, having the former as its support, and having the

nature of thinking;
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A TATHA TSR T S || & ||

klesai$ caturbhih sahitamm nivrtavyakrtaih sada |
atmadrstyatmamohatmamanatmasnehasanjnitaih || 6 ||
it is always accompanied by four afflictions, obscured and undetermined,

called: view of self, delusion of self, presumption of self, aftection towards the self.

TSI TRIETear 7 adq |
T RS A6 AR A 9 || © ||

yatrajas tanmayair anyaih sparsadyai$ carhato na tat |
na nirodhasamapattau marge lokottare na ca || 7 ||

Wherever one is born, they correspond to that level; it also has others, contact, etc.; it

does not exist for an Arhat,

nor during the absorption of cessation, nor in the supramundane path:

feciT: aRomTET S o WigEe 1 |
I =Iaets: |1 Ferergeesdn || < ||

dvitiyah parinamo 'yam trtiyah sadvidhasya ya |
visayasyopalabdhih sa kusalakusaladvaya || 8 ||
this is the second transformation. The third is the perception

of the sixfold domain, and it can be virtuous, non-virtuous, or neither.
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R e

TR TAT Tl eTaRsierae || < ||

sarvatragair viniyataih kusalai$ caitasair asau |
samprayukta tatha klesair upaklesais trivedana || 9 ||
It is joined by the omnipresent mental states; by those of delimited occurrence;

by virtuous ones; by afflictions; and by secondary afflictions. It has three types of

feeling.

ST TRIICAS-IHIS T 98 |

TSt R 95T gReET || 2o ||

adyah sparsadayas chandadhimoksasmrtayah saha |
samadhidhibhyam niyatah sraddhatha hrir apatrapa || 10 ||
The first are contact, etc. Zest, conviction and mindfulness,

plus samadhi and wisdom, are the delimited; faith, modesty, shame,

ARG =1 AR qfe: ATHTiGH |
ATETT FEIAT: FAL AT || 22 ||

alobhadi trayam viryam prasrabdhih sapramadika |
ahimsa kusalah klesa ragapratighamudhayah || 11 ||

the three starting from non-greed, heroism, ease, that which comes with non-
heedlessness, and non-harming, are the virtuous. The afflictions are attraction, aversion

and delusion,
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AR Hreu-e I |

Tef: TR ST "Iy |e /AT || 2R ||

manadrgvicikitsas ca krodhopanahane punal |

mraksah pradasa irsyatha matsaryam saha mayaya || 12 ||
presumption, view, doubt. Furthermore, anger and grudge,

dissimulation, biting, envy, stinginess, illusionism,

TSI hidTe THET qiar §ia: || 23 ||

sathyam mado vihimsahrir atrapa styanam uddhaval |

asraddhyam atha kausidyam pramado musita smrtih || 13 ||
deceitfulness, intoxication, harming, non-modesty, non-shame,

sloth, excitement, non-faith, laziness, heedlessness, deceived mindfulness,

el SEwe 9 Sigd fHsHa 7 |

forehe foamarguerTen g2 T3 || 9% ||
viksepo 'samprajanyam ca kaukrtyam middham eva ca |
vitarkas ca vicaras cety upaklesa dvaye dvidha || 14 ||

scatteredness, lack of discerning awareness, what derives from bad deeds, torpor,

deliberation and analysis, are the secondary afflictions. The two pairs are twofold.
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T AT FATIIITR: |
[EERIEIREE IS IRRIE SRR
pancanam mulavijiane yathapratyayam udbhavah |
vijiananam saha na va taranganam yatha jale || 15 ||

The arising of the five consciosunesses in the root consciousness is according to

conditions; it may occur together or not, just like the arising of waves on water.

HAAORITER: qaeTaioRehed |

o [ c o
ARG G AR e || L& ||

~ene

samapattidvayan middhan muarchanad apy acittakat || 16 ||

The thought-consciousness always comes about, except for: the notionless, the two

attainments, mind-less torpor and swoon.

TomaiRoTHT S fosRed Afgshed |

A TR e 9 fasieesen || 2o ||
vijhianaparinamo 'yam vikalpo yad vikalpyate |
tena tan nasti tenedam sarvam vijnaptimatrakam || 17 ||
This transformation of consciousness is a concept. What is conceptualized by it,

does not exist: therefore, all of this is cognition-only.
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Taatst g fom afeoms qon qer |

ATIAIERTeH foehed: 9 ST || 8¢ ||
sarvabijam hi vijianam parinamam tatha tatha |
yaty anyonyavasad yena vikalpah sa sa jayate || 18 ||

The consciousness which contains all the seeds reaches manyfold ways of
transformation, due to mutual influence; due to this, the concept arises in manyfold

ways.

FHHUN AT TSI 98 |
&0T qaferareh S ek St ad || 2R ||

karmano vasana grahadvayavasanaya saha |
ksine purvavipake 'myam vipakam janayanti tat || 19 ||

The perfumings from karma, together with the imprint of two types of grasping, when

the previous maturation has vanished produce another maturation.

I I foreret Tereeq foerewd |

gierfed TarEt @mE 7 9 e || 0 |

yena yena vikalpena yad yad vastu vikalpyate |
parikalpita evasau svabhavo na sa vidyate || 20 ||
By whichever concept such and such a thing is conceptualized,

that thing is only a thoroughly imagined own-existence: it does not exist.
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R foehed: Teisa: |
foreee qeu ger dedan g A || 12 ||

paratantrasvabhavas tu vikalpah pratyayodbhavah |
nispannas tasya purvena sada rahitata tu ya || 21 ||

The other-dependent own-existence, on the other hand, is the concept, arisen due to

conditions.

The accomplished is the latter’s being always bereft of the former.

A TF F A9 A WA

S aIcasEal AEs S 9 T4d || R ||
ata eva sa naivanyo nananyah paratantratah |
anityatadivad vacyo nadrste 'smin sa drsyate || 22 ||
Precisely due to this, it is neither other nor not other than the other-dependent.

It should be explained just like impermanence, etc. That is not seen as long as this is

not seen.

Bifage @vEs Biagl FawmeEan |

T FAGHTOT <RI H-=wrer || 23 |

trividhasya svabhavasya trividham nihsvabhavatam |
sandhaya sarvadharmanam desita nihsvabhavata || 23 ||

The lack of own-existence of all the dharmas was taught intending to refer to the

threefold lack of own-existence of the threefold own-existence.

16



TAH] AT 9@l SR T |
ERSREICRGISRENRERERIECINT I ST
prathamo laksanenaiva nihsvabhavo 'parah punah |
na svayambhava etasyety apara nihsvabhavata || 24 ||
The first has no own-existence just in terms of its defining trait; while for the next,

it means that it has no coming into existence on its own accord. There is another type

of own-existence-less-ness:

FHTOT TRATHY | IqEqAdy 9 |
TAehTe] qUTHTET 99 Fasfes e || Ry ||

dharmanam paramarthas ca sa yatas tathatapi sah |
sarvakalam tathabhavat saiva vijnaptimatrata || 25 ||
due to being the ultimate of the dharmas; it is also thusness,

being thus at all time; that itself is cognition-only-ness.

s [ Araiasd |

oo

TEIRTIEEH faHadd || R& ||

yavad vijhaptimatratve vijianam navatisthati |
grahadvayasyanusayas tavan na vinivartate || 26 ||
As long as consciousness does not remain in cognition-only-ness,

for that long the insidious growth of the two types of grasping does not cease.
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TerTHHEHEE Y oera: |

o o

II: SRR s || R ||

vijhaptimatram evedam ity api hy upalambhatal |
sthapayann agratah kificit tanmatre navatisthate || 27 ||
Since by perceiving even that “this is only just cognition”,

one is placing something in front, one is not remaining in that only.

T AT A I Hd daT |

R I TR aeued || ¢ ||

yada tv alambanam jfianam naivopalabhate tada |
sthitam vijnanamatratve grahyabhave tadagrahat || 28 ||
On the other hand, when awareness does not apprehend a support, then

it is placed within consciousness-only-ness, since in the absence of an object to be

grasped, it does not grasp that.

e ST SHI A AR = |
HTE WA HRIgeIRNd: || % ||

acitto 'nupalambho 'sau jhanam lokottaram ca tat |
asrayasya paravrttir dvidhadausthulyahanitah || 29 ||
That is the mind-less non-perception; it is supramundane awareness;

it is the revolution of the basis, thanks to the destruction of the twofold badness.
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T TaHTEAl g Rl ga: |
qal faRharl S| garel ST Termi: || 3o ||

sa evanasravo dhatur acintyah kusalo dhruvah |
sukho vimuktikayo 'sau dharmakhyo 'yam mahamuneh || 30 ||
That itself is the dhatu without fluxes, inconceivable, virtuous, permanent;

it is the blissful body of liberation, and this is called “Dharma” for the Great Muni.

FRIRITIRTHERIGRT: FHTET: | FiTHEREagEl: ||
trimsikavijnaptikarikah samaptah | krtir iyam acaryavasubandhoh |

The Thirty Verses on Cognition are complete; this is a composition of Acarya

Vasubandhu.
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Explanatory Notes

The following comments are primarily based on Sthiramati’s Bhasya, with a few
references to other Yogacara treatises. In some cases, | have simply paraphrased his text,

expanding or summarizing; some longer discussions have been omitted.

Each part of the comments is followed by a brief restatement, that is a slightly expanded

version of the sentences in the initial summary.

Verse 1

rEeHTER T ot 9 vadd |
TomaRoTH SEt g 9 9 B || ¢ ||

atmadharmopacaro hi vividho yah pravartate |

vijhanapariname 'sau parinamah sa ca tridha || 1 ||

The manifold approximation, such as “self” and “dharmas”, that goes on,

refers to the transformation of consciousness, and that transformation is

threefold:
padacchedah

atma-dharma-upacarah, hi, vividhah, yah, pravartate, vijiana-pariname, asau,

parinamal, sah, ca, tridha
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The purpose of the treatise

Acarya Sthiramati, the great commentator, explains the purpose of the Thirty Verses in

three different ways.

We can understand that Acirya Vasubandhu composed the treatise in order to offer a
correct explanation of the selflessness of persons and the selflessness of dharmas, for
the sake of those who have not understood them at all, and for those who have
understood them incorrectly. This purpose connects the Thirty Verses to the Twenty
Verses, where Vasubandhu himself explained that the usual teaching of the twelve
entrances is for the sake of introducing disciples to the selflessness of persons, while

the teaching of cognition-only introduces them to the selflessness of dharmas.

The realization of the two-fold selflessness, in turn, causes the destruction of the two-
fold obscuration: realizing the selflessness of persons destroys the obscurations of
afflictions, while realizing the selflessness of dharmas destroys the obscuration to objects

of awareness.

Removing the afflictions results in liberation; removing the obscuration to objects of
awareness results in omniscience. Therefore, The ultimate purpose of taking up this

treatise is to elicit the causes and conditions for liberation and omniscience.

The second possible explanation is that when people are attached to self and dharmas
they cannot properly understand mind-only: thus the treatise is meant to gradually

introduce them to consciousness-only, together with its results.

The third possible explanation is that the treatise removes two possible misconceptions
about reality: the first is that the object of consciousness, just like consciousness, is real
(the position of most non-Mahayana Buddhist philosophers); the second is that
consciousness too, just like the object of consciousness, is purely conventional (the
position of the Madhyamaka). By negating these two misconceptions, the treatise is

meant to establish the correct view of reality, i.e. cognition-only.
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Approximation

The term [ translate with “approximation” is upacara: it is a key-term in Buddhist

philosophy, and offers very useful clues to understand the treatise.

This term is sometimes translated as “metaphor”, but its sense may be somewhat
broader. For example, a standard way to divide the teachings of the Buddha is to
evaluate whether a certain statement is “based on an approximation” (aupacarika) or
“based on the defining traits of things” (laksanika). When the Buddha speaks in terms
of persons extended through time and space, it is no more than a convenient
approximation of speech, not corresponding to the actual nature of things — which is

disclosed in statements more directly in harmony with selflessness.

“Approximation” (upacara) is, in other words, a synonym of “designation” (prajiiapti)
and “convention” (samvrti). Outside of a strictly Buddhist context, an “approximation
of speech” can be a metaphor, such as when one says “this student is fire” in order to
highlight a quality of the student that is common to fire, such as the ability to consume
quickly whatever he studies, or an extreme redness of complexion: such expression

does not mean, literally, that the student is fire.

Vasubandhu had already explained (in the Abhidharmakosabhasya) that Buddhas use
the “approximation” of “self”: this approximation can refer to the mind, because the
mind is the basis of the sense of “I”. It does not entail a literal acceptance of a real
“self” beyond a mere name for the collection of the five aggregates, but it can be a
convenient way of conveying one’s intention in such expressions as “one should tame

oneself by oneself”.

Accepting that the self is an “approximation” one will be in harmony with the view of
the selflessness of persons. This view of selflessness, advocated by most non-Mahayana
schools, considers that all that exists in the context of “persons” is collections of
dharmas, such as the five aggregates, that are impermanent and brought about by causes
and conditions; and since there is no permanent core anywhere to be found within or
apart from the aggregates, all dharmas are thus “self-less”, in the sense that there is no

permanent “self”, anywhere. It is said that the approximation of “self” is manifold
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because other similar words can be found to refer to a similar idea, such as “sentient

being”, “living being”, etc.

One further step is to say that the dharmas themselves are an approximation of speech,
i.e. they don’t just lack a permanent core, but they do not really exist. In the context
of Yogacara, this means that dharmas are no more than a projection of consciousness,
and do not exist as either objects or agents of grasping/perception. This is the level of
“selflessness of dharmas” which means that dharmas themselves lack the nature of being
anything more than conceptual illusions, and do not even arise as possible objects or
agents of grasping: there was nothing to be perceived in the first place. The
approximation of dharmas is manifold because there are many types of dharmas, such

as “form”, “feeling”, “notions”, etc.

Approximations of speech appear in both mundane, ordinary usages, and in technical

treatises (Sastra). When using an approximation of speech (upacara) we use a certain
term while actually referring to something else: thus, when we say “the student is fire”,
“fire” does not have a literal referent as any real fire, but refers to the student himself
and his qualities. In the case of the approximation of self and dharmas, the actual, real

referent is the “transformation of consciousness”.

Transformation of consciousness

The word “transformation” (parinama) can be used in different senses. For example, in
the context of Samkhya philosophy and elsewhere, it can refer to how an enduring
reality undergoes different states; this usage of “transformation” would be inapplicable
in a Buddhist context, as the idea of an enduring substance continuing though all

apparent changes is antithetical to the teachings of impermanence and selflessness.

Sthiramati explains that here the term “transformation” is a synonym of “the property
of being different” (anyathatvam); it is the arising of the momentary effect, different
from the momentary causes that precede it (the difference is the basis for the usage of

the term “transformation”).
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Overall sense of Verse 1

Both in mundane usage and in technical treatises we find expressions such as “self”,
“living being”, and “person”; and the Buddhist treatises often describe various types of
dharmas, such as “form”, “feeling”, “notion”, etc. From the perspective of Yogacara
philosophy, neither of these types of expressions should be taken literally: they do not
directly refer to anything real. Both of them actually, and indirectly, refer to difterent
aspects of the dependently arisen continuum of consciousness, of which persons, visible
forms, sounds, feelings, delusion and wisdom, and any other experienced objects and

agents, are mere illusory projections.

Verse 2ab

ferareRl AR fostaiaTae = |

vipako mananakhyas ca vijiaptir visayasya ca |

maturation; the one called “thinking”; and the cognition of a domain.

padacchedah

vipakah, manana-akhyah, ca, vijnaptih, visayasya, ca

Three transformations: the Yogacara system of eight consciousnesses

The first verse introduced the Yogacara theme that there is no outer object, and that
which appears is no more than an appearance of consciousness itself, a transformation.
Yogacara philosophers explain that the arising of mind and mental states is possible

without the presence of outer form/materiality (rupa) functioning as the
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“support/object condition” (alambana-pratyaya), and one way to explain this relies on
a system of eight consciousnesses, rather than the usual six as accepted by other
Buddhist schools. These eight consciousnesses, in turn, are grouped into three

transformations, as listed in the first half of verse 2.

Maturation: the store-house consciousness

The first transformation is primarily defined as “maturation”; Sthiramati clarifies that
this refers to the manifestation of a result due to the maturation of subtle perfumings

(vasana) of karma.

The consciousness called “maturation” refers to the alaya-vijnana, what is usuall
Y y
translated as “store-house consciousness”; a special feature of Yogacara Abhidharma,

and normally counted as the 8th consciousness in this system.

Defining the alaya-vijhana primarily as “maturation” is an indication that this is a
resultant consciousness, and determines its further features, that will be explained in

the subsequent parts of the text.

Thinking: the afflicted thought-consciousness

This type of thought-consciousness (mano-vijiana) is to be distinguished from the usual
thought-consciousness appearing as the 6th in the more common list of six types of
consciousness. Its object is not dharmas (i.e. anything whatsoever), but rather, very
specifically, the store-house consciousness; and it is called “thinking” because it is
constantly (and wrongly) conceptualizing the store-house consciousness as a self. The
afflicted thought-consciousness is also a special feature of Yogacara Abhidharma, where
it is counted as the 7th consciousness. The sense in which it is called “afflicted” has to
do with its mistaken conceptualization of a self, and will be discussed in greater detail

in the section devoted to the second transformation.
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The cognition of a domain: the six consciousnesses that appear as objects

In the Abhidharmakosa, Vasubandhu defines consciousness as “specific cognition”
(prativijiapti), explaining in the commentary that this means the cognition of'a specific
domain (visaya). Objects of consciousness are called “domains” because each type of
object (for example: visible objects) is the proper scope of the functioning of each the
cognitive faculties (for example: the eye-faculty), as also of the corresponding

consciousnesses (for example: the eye-consciousness, i.e., visual cognition).

Vasubandhu’s definition as found in the Abhidharmakosa represents a way of
understanding consciousness that is common to practically all schools of Buddhism.
The third transformation includes the six consciousnesses that are commonly accepted
and found throughout the Buddhist teachings: eye-consciousness, ear-consciousness,
nose-consciousness, tongue-consciousness, body- consciousness, and thought-

consciousness.

Sthiramati offers an important clue to understand how these consciousnesses operate
from the perspective of mind-only: they do not really perceive objects, but rather they
appear as objects (visayapratyavabhasa). This implicitly reflects a Yogacara distinction
between two types of form/materiality: the completely imagined form (parikalpita-
rupa), i.e. form in the sense of an object of cognition, does not exist at all; on the other
hand, the form that one conceptualizes about (vikalpita-rapa), i.e. the form that is the

basis for conceptualizations such as “self”, etc., exists as an appearance of consciousness.

Overall sense of Verse 2ab

The transformation of consciousness that is the real basis for all experience and
conceptualization is of three types: maturation, i.e. the storehouse-consciousness; the
afflicted thought-consciousness that constantly conceptualizes the storehouse-
consciousness as a self; and the six consciousnesses that appear as specific types of

objects.
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Verse 2cd

. N . O\ (ol al
TATAATS T TedTeh: dassTehd || R ||

tatralayakhyam vijianam vipakah sarvabijakam || 2 ||

Among these, the consciousness called alaya is the maturation and contains all

the seeds.

padacchedah

tatra, alaya-akhyam, vijhanam, vipakah, sarva-bijakam

Storehouse consciousness

The section starting from this half-verse is devoted to the definition of the first of the
three transformations of consciousness, i.e. the “maturation”. The first term employed
to clarify the characteristics of this type of consciousness is alaya-vijiana: although I
have here translated it as “store-house consciousness”, this is a key-term with multiple
meanings, each of them applicable to the same word thanks to a different etymological

and grammatical analysis.
Sthiramati offers three alternative explanations of the meaning of alaya:

e alaya means locus/place (synonym of sthana), and the alaya-vijhana is so called
because it is the locus for all the seeds of the dharmas belonging to the side of
affliction;

e or, it is called alaya because all the dharmas are connected to it/stick to it
(altyante) as effects;

e or,itis called alaya because it is connected to/it sticks to all the dharmas (aliyate)

as a cause.

The common feature of all these explanations is that the term alaya is employed to

highlight the relationship between this type of consciousness and the seeds; the “seeds”
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are produced by momentary experiences and will eventually mature into new

momentary experiences of a similar kind, appearing as the cognition of objects.

Maturation

Here the alayavijfiana is called “maturation” because it is the maturation of previous
virtuous and non-virtuous karmas in different realms (desire, form, formless) and types
of birth (hell, preta, animal, human, demigod, god). This explanation hints at an
important argument to prove the existence of the alaya-vijhana, as Yogacara
philosophers assign it a crucial role in the process of rebirth, as exemplified by the

twelve limbs of dependent arising.

Containing all the seeds

Sthiramati explains that this means that the alaya-vijfiana is the basis of the seeds for all
the dharmas (in the sense of all the “entities”, not in the more restricted sense of
“teachings”, etc.); this will be clarified later, when the causal relationship between the
alaya-vijnana and the other two transformations of consciousness will be explained in
some detail. It means, in brief, that the alayavijnana is the source from which everything

else manifests, when the appropriate conditions are there.

Overall sense of Verse 2cd

The most basic definition of the first transformation of consciousness is that it is
maturation, i.e. a resultant consciousness; it is called “alaya”, which we can understand,
although flexibly, as “storehouse”; and it contains all seeds that will manifest as

dharmas, i.e. as illusory cognitions of an object to be grasped and a grasper.
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Verse 3ab
fafeaeRIaTeRATATeRTeR = T |

asamviditakopadisthanavijnaptikam ca tat |

In it, clinging, and the cognition of a locus, are not cognized;

padacchedah

asamviditaka-upadi-sthana-vijiaptikam, ca, tat

The support/object (alambana) and the aspect/configuration (akara)

Like all other Buddhist thinkers, Yogacara philosophers also accept that each moment
of consciousness arises on the basis of a support/object (alambana) and with an
aspect/configuration (akara) matching that object. In case of the six wusual
consciousnesses, these two elements are easily identified: for example, visual
consciousness has visible form (rupa) as its object, and arises with a configuration that
matches that visible form. What is, however, the object of the alaya-vijnana? Sthiramati
explains that the alaya-vijiana arises with undetermined support, i.e. with a support
whose configuration/aspect is not precisely or specifically cognized as being this or
that. The sense in which these are “undetermined” is further clarified as pertaining to
two things: the “clinging-basis” (upadi) and the “cognition of a location” (sthana-

vijfiapti).

The alaya-vijiiana does not discern its clinging-basis (upadi)

The term upadi is equivalent to the more common term upadana; this is a key term in
Buddhist thought, and it is not entirely easy to render in English. It has the sense of
“appropriation” or “clinging”, or the basis that is appropriated/clung to, or the

instrument through which one appropriates/clings/makes something “one’s own”.
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Keeping this range of meanings in mind is important in order to understand what the
word refers to in the context of this verse, which is more than one thing. As Sthiramati

carefully explains, the upadi can refer to, internally, to what “pertains to oneself”:

e the subtle impressions/perfumings of attachment to the completely imagined
nature (parikalpitasvabhava) and

e the rupa that forms the sense-faculties, together with its support (i.e. the body),
and the nama that accompanies it (altogether, this is the conventional basis for

speaking of a “person”).

First meaning of upadi: subtle impressions/perfumings (vasana) of the concepts of self

and dharmas

In this explanation, the term upadi is explained as meaning “the cause for
appropriating”, “the cause for clinging to”, “the cause for taking up”. Due to the subtle
impressions/perfumings (vasana) of the concepts of “self”, etc., and “dharma”, etc.,
such concepts are taken up/appropriated/clung to as effects by the alayavijnana. Thus,
the subtle perfumings are called upadi, but in the sense of being the cause of the action

called upadi.

This first type of upadi, i.e. the two-fold subtle impressions/perfumings of concepts,
are “non- cognized” in the sense that they are not cognized according to their specific
configurations (akara), such as when one can say “this is in this” or “this is such and

such”.

Second meaning of upadi: the clinging/dependence on the basis (asraya)

The second meaning of upadi is as a synonym of “dependence”; the alaya-vijnana
“depends” on the complex of nama-rupa that makes up a conventional person, in the
sense that they have the same destiny (eka-yogaksematva), i.e. when one is favored, the
other also is, and when one is harmed, the other also is. Of course the nama-rupa

complex is purely a projection, but this does not preclude this type of conventional
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analysis: whatever “happens” to the illusory collection of nama-rupa will affect the
alaya-vijnana.
The second type of upadi, i.e. the nama-rupa complex that makes a conventional

“person”, is “non-cognized” in the sense that the alaya-vijiana cannot cognize it as

something specific, as being this or that.

The alaya-vijiiana does not discern its cognition of a location (sthana-vijhapti)

While the previous lack of determination was about what pertains to the person, this
is about the environment; the alaya-vijhana does not cognize the environment in the

specific aspect of its layout, etc.

The case of the “absorption of cessation”, etc.

Sthiramati supports the Yogacara doctrine of a consciousness not cognizing the specifics
of the person and environment by pointing to the example of such states as the
“absorption of cessation”, and similar cases; he discards the possibility that in such
states the mind is completely not there, and thus points out that, for those who accept
that some type of consciousness continues during the “absorption of cessation”, etc.,
that consciousness arises without a specific determination of the object/support
(alambana) in terms of its aspects/configuration (akara). In other words, Yogacara
philosophers are not the only Buddhist thinkers who accept the possibility of an

undetermined object/support for consciousness.

Overall sense of Verse 3ab

Like all other types of consciousness, the alaya-vijhana arises with an object/support
(alambana) and with an aspect/configuration (akara); however, it cannot cognize the
configuration of its object in specific terms, whether this refers to the nama-rapa
complex that makes up a “person”, or whether this refers to the broader environment

within which that person finds him-/herself. Sthiramati points to the example of the
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“absorption of cessation” and other similar states as a case where even non-Yogacara
Buddhist philosophers accept that consciousness arises without precisely determining

the features of its object/support.

Verse 3cd
Tl TR RS T=T || 3 ||

sada sparSamanaskaravitsanjhacetananvitam || 3 ||

it is always accompanied by contact, mental placement, feeling, notion and

intention.

padacchedah

sada, sparsa-manaskara-vit-samjna-cetana-anvitam

The five omnipresent mental states

A turther widely accepted principle in Buddhist Abhidharma is that mind (citta) never
arises without some accompanying mental states (caitta); mind is the mere cognition
of an object, while mental states are further cognitive or emotive attitudes towards that
object. Thus the question is, what are the mental states that accompany the alaya-
vijhana? They are five, and they always accompany it: contact (sparsa); mental-
placement/attention (manaskara); feeling (vedana); notion (samjfa); and intention

(cetana).

This section clarifies Yogacara Abhidharma positions on caittas, and Sthiramati offers a

brief yet comprehensive overview of these mental states.
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Contact (sparsa)

Contact refers to the coming together of three things: the sense-faculty (indriya) the
object/domain (visaya) and the corresponding consciousness (vijiana); for example,
the eye- faculty, visible form, and the eye-consciousness. “Coming together” means
being assembled together in a cause-effect relationship; the sense-faculty and the
object/domain are two minimal causes of the arising of a corresponding consciousness.

Contact determines the quality of the feeling (vedana) that accompanies consciousness.

Mental-placement/attention (manaskara)

Mental placement is an effort, or turning towards, of the mind; it means its turning
towards its object/support (alambana). Its function is to ensure that the mind turns its

attention again and again towards the same object.

Feeling (vedana)

Feeling has the nature of experience: it can be of three types, i.e. painful, pleasant or

neutral.

Notion (sarhjia)
Notion is the grasping of the “sign” (nimitta) of the object/domain; sign here refers to

the specific feature of the object, and perceiving it means observing it such as when

conceptualizing “this is blue”, etc.

Intention (cetana)

Intention is an activity of the mind that makes as if pulsate towards the object, just as

when iron moves towards a magnet.
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Overall sense of Verse 3cd

All moments of consciousness are accompanied by mental states; the alaya-vijhana is

no exception, and it is accompanied by the five omnipresent mental states.

Verse 4abc

YT ASAT TAHFATATRT = aq |

TAT TR

upeksa vedana tatranivrtavyakrtam ca tat |

tatha sparsadayas

In it, feeling is neutral. It is unobstructed and undetermined, and so are contact,

etc.;

padacchedah

upeksa, vedana, tatra, anivrta-avyakrtam, ca, tat, tatha, sparsa-adayah

The only type of feeling in the alayavijiana is neutral

While in general there are three types of feeling (vedana), i.e. pleasant, unpleasant, and
neutral, only the last type accompanies the alayavijnana; this is because the pleasant
and unpleasant types have by necessity an object that is determined in its aspects, while,
as we have seen, the object of the alaya-vijnana is not determined in its aspects (and
thus too it must be for the accompanying feeling, since mind and accompanying mental

states always have the same object); furthermore, pleasant and unpleasant vedana can
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have the insidious growths (anusayas) of attraction and aversion, and this is

incompatible with the nature of the alaya- vijiana.

The alaya-vijiiana is unobstructed (anivyta) and undetermined (avyakgta)

There are four possible types of consciousness: virtuous (kusala), non-virtuous
(akusala), not-obstructed and undetermined (anivrta-avyakrta) and obstructed and
undetermined (nivrta-avyakrta). “Undetermined” means neither virtuous nor non-
virtuous, and this can still however be called “blocked” or obstructed by the afflictions;
Sthiramati specifies that it is not obscured by the afflictions that pertain to the level of

manas (manobhumika).

Since the alaya-vijiana is a resultant maturation (vipaka) it cannot in turn be virtuous
or non-virtuous in respect to a future maturation — i.e., it cannot form virtuous or non-
virtuous karma. It is also not obstructed by adventitious afflictions (it is accompanied

by only five mental states).

The five omnipresent mental states that accompany the alaya-vijfiana conform to it

Thus, their object is not determined as per its aspects, and they are all unobstructed
and undetermined. This is the application to the specific instance of the alaya-vijiana
of a general Abhidharmic principle that mental states conform to the quality of the

moment of mind that they accompany.

Overall sense of Verse 4abc

This part explains the type of mind and mental states in the context of the alaya-vijnana:
all of them are unobstructed and undetermined, they have no clearly determined
object, and as for the feeling, it is only neutral. Some of the features are due to the fact

that the alaya-vijhana is a maturation consciousness, i.e. its main definition (see above).
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Verse 4d

= aqd ArqErEad || ¥ ||

tac ca vartate srotasaughavat || 4 ||

it goes on in a flow, like a stream.

padacchedah

tat, ca, vartate, srotasa, ogha-vat

The alaya-vijiiana is a continuous stream of moments of consciousness

This special feature of the alaya-vijiana is not shared by any other type of consciousness:
it never stops, until liberation, i.e. each moment of alaya-vijiana is followed by another
moment of alaya-vijiana, without any gap. Thus, the alaya-vijiana has the key role of
ensuring continuity, something that no other type of consciousness would be able to

do, as all other types have gaps.

Sthiramati also points out that the example of a flowing stream has an additional
purpose; just like a strong stream flows by carrying logs and other debris, so also the
alaya-vijnana flows without interruption for as long as samsara, carrying the subtle

perfumings (vasana) connected to merit, demerit and immovable karmas.

Overall meaning of Verse 4d

This verse uses the image of a flowing stream to emphasize that the alaya-vijnana is a
continuous type of consciousness, its powerful current flowing without gaps for as long

as there is samsara for that person.
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Verse 5a

o C
T e

tasya vyavrttir arhattve

Its cessation comes about at the state of an Arhat;

padacchedah

tasya, vyavrttih, arhattve

The end of the vipaka transformation

We have seen that the special feature of the alaya-vijfiana is that it is continuous, i.e.
each moment of this type of consciousness is followed by another moment, without
any interruptions: it continues as long as there is samsara, i.e. the continuum of

repeated birth and death.

What happens, though, when the mind-stream becomes free from mental afflictions,
and thus attains liberation? This verse tells us that the alaya-vijhana ceases; and this is
interpreted differently by different Yogacara philosophers, some understanding that it

means that it continues in a purified form not anymore fit to be called alaya.

It may be here worth pointing out that the alaya-vijiana is, according to the Yogacara
view, something to be transcended, as it is the receptacle of all the seeds of past
perfumings based on wrong conceptualization. This verse also offers an opportunity to
clarify that for Yogacara philosophers the Tathagatagarbha doctrine (“Buddha-Nature”)
is not an ultimate teaching, as they do not believe that everyone will become a
Samyaksambuddha: Arhats are, for them, thoroughly out of samsara, and there is no
question of an Arhat “waking up” from the notion of nirvana to embark on the

Bodhisattva path.
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Overall sense of Verse 5a

The first transformation, which otherwise goes on as a flow of moments with no

gaps, ceases when liberation is attained.

Verse 5bcd
EHIERRECEN

qarer T foRe JeTen || & ||

tad asritya pravartate |

tadalambam manonama vijhanam mananatmakam || 5 ||

on its basis, there comes forth

a consciousness called “thought”, having the former as its support, and having

the nature of thinking;

padacchedah

tat, asritya, pravartate, tat-alambam, manah-nama, vijianam, manana-atmakam

Introducing the second transformation

The second transformation of consciousness can also be counted as the 7th
consciousness in the Yogacara system of 8 consciousnesses. It is called “afflicted

thought-consciousness” (klistamanovijhana) and should be distinguished from the 6th
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consciousness, i.e. the “thought-consciousness” (manovijhana), common to all
Buddhist schools.

The second transformation is based on the alaya-vijiiana
This point is explained by Shiramati as having two meanings.

e First: the afflicted mind-consciousness arises in a continuum from the subtle
perfumings (vasana) deposited in the alaya-vijiiana.
e Second: its level and realm (desire, form, formless) match that of the alaya-

vijhana on which it is based, since its occurrence is bound to the alaya-vijnana.

The second transformation takes the alaya-vijiiana as its object/support (alambana)

The afflicted thought-consciousness always has the same object, the alaya-vijiana, in
the sense that the alaya-vijiana is what it misconstrues as a “self” (atman); it does not
mean that it directly perceives the alaya-vijinana (this would contradict the doctrine of
cognition-only, since it would mean that the 7th consciousness has a real object of

perception).

The second transformation has the nature of constantly thinking of the alaya-vijfiana

Sthiramati explains that this consciousness is called manah by way of nirukti, i.e. an
etymology that relies primarily on sound-association rather than principled
grammatical derivation: thus, it is manah because it has the nature of manana, i.e. the
action of thinking of something (that is to say, of the alaya-vijiana). This etymological
explanation may also be an additional way to distinguish the 7th consciousness from

the 6th consciousness.
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Overall sense of Verse 5bcd

The second transformation of consciousness arises as a continuum from the subtle
perfumings deposited in the alaya-vijhana, which it takes as its object of perception

too, misunderstanding it by constantly thinking of it as a self.

Verse 6ab
FRIAY: Hied FHaareehd: qal |

klesai$ caturbhih sahitamm nivrtavyakrtaih sada |

it is always accompanied by four afflictions, obscured and undetermined,

padacchedah

klesaih, caturbhih, sahitam, nivrta-avyakrtaih, sada

The second transformation is always accompanied by four afflictions

The second transformation is always accompanied by four afflictions, apart from the
five omnipresent mental states: thus, it always has nine mental states accompanying it.
This explains why it is called “afflicted thought consciousness” as distinguished from

the “thought consciousness” that is the 6t among the eight.

The four afflictions are obscured and undetermined

These four afflictions are “obscured”, which is more or less a synonym of
defiled/aftlicted, although there exists some debate about the precise sense of the term.

They are also undetermined, i.e. neither virtuous nor non-virtuous.
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Overall sense of Verse 6ab

There are four specific afflictions that constantly accompany the 7th consciousness, and

this is why this type of thought consciousness is called “afflicted” (klista).

Verse 6¢cd

A TATHA TSR a oA || & ||

atmadrstyatmamohatmamanatmasnehasanjnitaih || 6 ||

called: view of self, delusion of self, presumption of self, affection towards the

self.

padacchedah

atma-drsti-atma-moha-atma-mana-atma-sneha-sanjnitaih

The four afflictions are ways to misconstrue the alaya-vijiana as a self

All the four afflictions that constantly accompany the 7th consciousness are different
ways in which this consciousness mis-perceives the alaya-vijiana as being a self. This
point is of considerable importance: it is said that the Buddha did not teach the alaya-
vijiana in the beginning because it is easily misunderstood to be like the non-Buddhist
self, and this more theoretical level of misunderstanding is mirrored by the very

structure of consciousness.

The error on the part of the afflicted-thought-consciousness is constant, and is not
occurring only during those few gaps of time when that consciousness itself stops (

these gaps will be discussed later).
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View of self

Viewing the five clinging-aggregates as a ‘self’ is the view of self: it is the same as the
“view about the transitory collection” (sat-kaya-drsti), one of the main forms of wrong

view.

Delusion of self

Delusion of self means non-awareness in respect to the self (presumably, not being

aware that a permanent self does not exist).

Presumption of self

This means having presumption regarding the self, and is the same as the presumption

that can be expressed in the form “I am”, “I exist”.

Affection towards the self

This means affection or love towards the “self.”

Overall meaning of Verse 6cd

The four afflictions that constantly accompany the seventh consciousness (“aftlicted
thought consciousness”) are all different ways in which this consciosness misperceives

the alayavijinana to be a self, and relates to that self on the basis of such misconception.
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Verse 7ab
IATETHI: TR

yatrajas tanmayair anyaih sparsadyais ca

Wherever one is born, they correspond to that level; it also has others, contact,

etc.;

padacchedah

yatra-jah, tat-mayaih, anyaih, sparsa-adyaih, ca

The level of the four afflictions that accompany the 7th consciousness

The four afflictions through which the 7th consciousness misperceives the alaya-vijnana
match its level and realm (bhumi and dhatu); they never belong to a different level or
realm. Thus, for example, if the afflicted thought consciousness belongs to the desire
realm, the four afflictions will also belong to the desire realm; if it belongs to the form

realm, they will belong to the form realm, etc.

The other five mental states that accompany the 7th consciousness
Sthiramati explains that this verse can be understood as implying two points.

We can first of all understand that the five omnipresent mental states (sarvatraga)
accompany the 7th consciousness too, not just the alaya-vijiana, as they accompany,
in fact, all types of consciousness without exception: and what was said of the four
afflictions also applies to them, i.e. they will belong to the same level as the 7th

consciousness that they accompany.

Secondly, we can take the word “others” (anyaih) to represent a distinction from the

five omnipresent states that accompany the alaya-vijiana. In that case, they were
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“unobstructed- undetermined” (anivrta-avyakrta), just like the alaya-vijiana, while in
this case they are “obstructed-undetermined” (nivrta-avyakrta), just like the 7th

consciousness.

Overall meaning of Verse 7ab

The 7th consciousness, the afflicted thought consciousness, is always accompanied by
nine mental states: four afflictions through which it misperceives the alaya-vijiana as a
self, and the five omnipresent mental states. All the nine belong to the same level and

realm as the 7th consciousness that they accompany.

Verses 7bcd/8a
edl 7 79 |
7 AT | AR AT || |
e afom sg
arhato na tat |

na nirodhasamapattau marge lokottare na ca || 7 ||

dvitiyah parinamo 'yam

it does not exist for an Arhat,

nor during the absorption of cessation, nor in the supramundane path: this is

the second transformation.
padacchedah

arhatah, na, tat, na, nirodha-samapattau, marge, loka-uttare, na, ca, dvitiyah,

parinamah, ayam
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The 7th consciousness stops completely after liberation

Like all the other mental afflictions that are destroyed during the last path (anantarya-
marga), the afflicted thought consciousness does not exist any more for an Arhat. We
should also remember that Arhat includes a Samyaksambuddha, since a
Samyaksambuddha has both the result of Arhathood (the removal of the mental
afflictions) and the result of Omniscience (the removal of the obscurations to

knowables).

The 7th consciousness stops temporarily during the absorption of cessation

For a Non-Returner (anagamin) who has obtained the absorption of cessation, the 7th
consciousness stops temporarily during that absorption. However, it arises again when
he comes out from that absorption, since the alaya-vijiiana did not cease during that
time and the 7th consciousness can once again start arising from the alaya-vijiiana. One
of the functions of the alaya-vijhana is to ensure continuity even during those states

wherein all other types of consciousness temporarily cease.

The 7th consciousness stops temporarily during the supramundane path

Since the supramundane path consists in the seeing of self-less-ness, while the aftlicted
thought consciousness is afflicted precisely by grasping at a “self”, when the
supramundane path arises, the aftlicted thought consciousness is temporarily stopped
by its antidote. It once again arises from the alaya-vijhana once the meditator emerges

from the supramundane path to a mundane mental state.

Overall sense of Verses 7bcd/8a

The second transformation stops completely with the attainment of Arhathood, and
stops temporarily in two states: the absorption of cessation, and the supramundane
path. When it stops temporarily, it can arise again later from the alaya-vijnana, which

does not stop even during those two states.
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Verse 8bc

Ja: WIge=T AT |
ferrgeaetie: |
trtityah sadvidhasya ya |

visayasyopalabdhih sa

The third is the perception of the sixfold domain,

padacchedah

trtiyah, sadvidhasya, ya, visaya-upalabdhih, sa

The common Abhidharmic definition of consciousness

Difterent Buddhist systems of Abhidharma define consciousness in similar ways, as the
perception of an object (visaya-upalabdhi, prativijnapti, etc.). This definition is simple;
it is nonetheless extremely helpful to keep it in mind when reading more complex
philosophical discussions. The basic mind/consciousness (citta/vijhana) is not an
enduring entity pre-existing its object, but, like the object, is momentary; furthermore,

its momentary object is one of the necessary causes for the consciousness to arise.

Of course the above explanation is from the perspective that objects really exist outside
of consciousness, and this is not the ultimate Yogacara view. Nonetheless, this is a level
of analysis that Yogacara philosophers themselves engage in, as a preliminary level of
improved conventionality. They then discard the view of external object by explaining
that it actually refers solely to aspects of consciousness: for example, the Twenty Verses
explain that the terms “faculty” (indriya) and “object/domain” (visaya) should actually
be understood to refer to the seed and the specific appearance of any given cognition:

the “eye” actually refers to the seed of a specific moment of visual cognition, a seed
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deposited in the alaya-vijiana; while “visible form” refers to the way in which that

moment of cognition is going to appear.

The third transformation of consciousness is therefore consciousness as commonly
understood in the Buddhist tradition, as the mere perception of an object/support
(alambana), with accompanying mental states perceiving specificities about that very
object. In the context of Yogacara this type of consciousness is called pravrtti-vijiana

(consciousness of engagement/occurrence).

Six-types of consciousness

Like all other Buddhist schools, the Yogacara system classifies the object-perceiving
consciousness as being of six-types, named after the bases that makes its arising possible;
eye-consciousness, ear-consciousness, nose-consciousness, tongue-consciousness,
body-consciousness and thought-consciousness. The first five bases are sense-faculties
(indriya), while “thought” refers to a prior moment of any of the six consciousness —
as the “thought-consciousness” does not have a sense-faculty as its basis, but rather, a

prior moment of cognition.

The object of the first five is delimited (eye-consciousness can only perceive visual
forms, ear-consciousness can only perceive sounds, etc.); the object of the sixth
consciousness is not delimited, as it can perceive any of the objects of the previous five,

plus some objects that are perceived exclusively by it.

Overall meaning of Verse 8bc

The third transformation of consciousness includes the six types of consciousness
accepted by all Buddhist schools, and defined as the perception of an object: eye-
consciousness is the perception of visible form, ear-consciousness is the perception of

sounds, etc.

47



Verse 8d

FRIATHIATSAT || < ||

kusalakusaladvaya || 8 ||

and it can be virtuous, non-virtuous, or neither.

padacchedah

kusala-akusala-advaya

General principle to classify pravrtti-vijianas

The six types of pravrtti-vijianas are classified as virtuous (kusala), non-virtuous
(akusala) or undetermined (neither of the two, advaya), according to whether the
mental states that accompany them are virtuous, non-virtuous or undetermined. Thus
they differ from both the alaya-vijiana and the afflicted thought consciousness, as they
can be of all three types.

Virtuous pravrtti-vijiianas

When a pravrtti-vijiana is accompanied by any of the three virtuous roots, i.e. non-

greed, non-aversion, or non-delusion, it is classified as virtuous.

Non-virtuous pravrtti-vijhanas

When a pravrtti-vijiana is accompanied by any of the three non-virtuous roots, i.e.

greed, aversion, or delusion, it is classified as non-virtuous.
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Undetermined pravrtti-vijhanas

A pravrtti vijhana is neither virtuous nor non-virtuous when it is neither accompanied

by virtuous facts, nor by non-virtuous ones.

Overall meaning of Verse 8d

The third transformation of consciousness, i.e. the six pravrtti-vijianas, can be virtuous,
non-virtuous, or neither, and this is determined by the accompanying mental states. In

this way, the third transformation difters from the first two.

Verse 9
AT FIAGTAET |

TG AT TR EIaRITeeeT || Q ||
sarvatragair viniyataih kusalai$ caitasair asau |

samprayukta tatha klesair upaklesais trivedana || 9 ||

It is joined by the mental states that are omnipresent; by those of delimited

occurrence;

by virtuous ones; by afflictions; and by secondary afflictions. It has three types
of feeling.

padacchedah

savatra-gaih, viniyataih, kusSalaih, caitasaih, asau, samprayukta, tatha, klesaih,

upaklesaih, tri-vedana
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The mental states that accompany the pravrtti-vijianas

The treatment of the pravrtti-vijianas is rather similar to how non-Yogacara forms of
Abhidharma discuss these six consciousnesses. They are always accompanied by mental
states, divided into five types: 5 omnipresent, 5 delimited, 11 virtuous, 6 afflictions, and
24 secondary afflictions (of which the last four can actually be either afflictions or

not), for a total of 51.

Omnipresent (sarvatraga), and types of feeling (vedana)

These are call “sarvatra-ga”, i.e. “everywhere-present”, because they accompany all
types of mind, whether alaya-vijhana, afflicted thought consciousness, or pravrtti-
vijhanas. “Feeling” is included among the omnipresent mental states: with the pravrtti-

vijhanas, all three types of feeling (pleasant, painful, or neutral) can occur.

Delimited (viniyata)

Since they are limited (niyata) to specific moments of mind (visese), they are called
delimited. These mental states will not accompany the alaya-vijiana or the aftlicted
thought consciousness; they will only accompany the pravrtti-vijhanas, and not always,

and not necessarily all together.

Overall meaning of Verse 9

The types of mental states that can accompany the pravrtti-vijianas are far more than
in the case of the first two transformations. The pravrtti-vijianas are the consciousness
that correspond to a more accessible layer of experience, and encompass the vast array

of emotional and cognitive states that are commonly and similarly analyzed by all
Buddhist schools.
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Verse 10abc

SATET: TRCIATS N EHISATqY: 9T |
gaTEei

adyah sparsadayas chandadhimoksasmrtayah saha |

samadhidhibhyam niyatah

The first are contact, etc. Zest, conviction and mindfulness,

plus samadhi and wisdom, are the delimited;

padacchedah

adyah, sparsa-adayah, chanda-adhimoksa-smytayah, saha, samadhi-dhibhyam, niyatah

5 Omnipresent mental states

The five omnipresent mental states were discussed in the context of the alaya-vijiana:
contact, mental placement, feeling, notion and intention. Their definitions can be

found in the explanation of Verse 3.

5 Delimited mental states

Delimited mental states accompany only specific moments of mind, and that too, only

for the pravrtti-vijianas.

Zest (chanda)

Zest is strong longing towards an object that one wishes to see, hear, etc. It has the

function of making one take up valor/heroism (virya).
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Conviction (adhimoksa/adhimukti)

Conviction is the clear determination that something already ascertained is in such and
such a way. By “ascertained”, Sthiramati explains, it is meant something that was either
ascertained through reasoning (yukti) or through the instruction of reliable people

(apta-upadesa).

Conviction has the function of making one not susceptible to be seized by other

philosophical factions.

Mindfulness (smrti)

Mindfulness is not losing a known object (from the mind), and bringing to mind again
and again its aspect/configuration (akara). It has the function of avoiding mental

scatteredness, i.e. distraction.

It is also defined as “engaging in conversation” (abhilapanata) with the object; this,
which consists in bringing to mind again and again the object and its aspects, allows
the mind not to become distracted from that particular object. Perhaps the image of

attentively conversing with another person could be the basis for this definition.

Samadhi

Samadhi is the one-pointed-ness of the mind in respect to something that is being
closely scrutinized in terms of its good qualities or flaws. It has the function of offering
a basis for awareness, since thorough awareness of the way things are occurs when the

mind is in samadhi.

The last point clarifies the relationship between samadhi and wisdom (prajna), i.e.
between samatha and vipasyana, their synonyms. Regarding the specific order of their
cultivation, different texts will offer rather different approaches, but it is quite common
to encourage meditators to first begin by learning how to focus on an object of

attention.
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Wisdom (prajiia)

Wisdom also applies to an object that is being closely scrutinized. It can be applied
according to what is reasonable, according to what is not reasonable, or neither. It is
the right or wrong realization of distinctions in dharmas, that are, for most people, as

if their specific and common characteristics had been all mixed-up.

“What is reasonable” here refers to: instruction from reliable people, direct sense-
proximity, and subsequent validation through inference. The type of realization born
from these three means is called “applied according to what is reasonable” (yoga-
vihita). It is further subdivided into wisdom made of listening, wisdom made of
reflection, and wisdom made of meditation. The first is born on the basis of the
authoritative instruction of reliable people; the second, on contemplating through

reasoning; the third is born from samadhi.

“What is not reasonable” refers to: instruction from unreliable people, what appears as
subsequent validation through inference but is not in fact so, and wrongly placed

samadhi.

The wisdom that is neither applied according to what is reasonable, nor its opposite, is

the one that is obtained just by birth, and the understanding of worldly conventions.

Overall meaning of Verse 10abc

The 5 omnipresent mental states that accompany the pravrtti-vijiana were already
discussed in the context of the alaya-vijhana (Verse 3). The five mental states called
“delimited” are zest, conviction, mindfulness, samadhi, and wisdom. In the context of
the explanation of wisdom, Sthiramati offers his view on reliable validation (pramana),
and on how it relates to the three stages of wisdom (born from listening,

contemplation, meditation).
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Verses 10d/11abc
FZTA GROA || 2o ||
iR 57 4 e A |
SIESIENEIE
sraddhatha hrir apatrapa || 10 ||
alobhadi trayam viryam prasrabdhih sapramadika |

ahimsa kusalah

faith, modesty, shame, the three starting from non-greed, heroism, ease,

that which comes with non- heedlessness, and non-harming, are the virtuous.

padacchedah

sraddha, atha, hrih, apatrapa, alobha-adi, trayam, viryam, prasrabdhih, sa-apramadika,

ahimsa, kusalah

Eleven virtuous mental states

These also occur only in concomitance with the pravrtti-vijnanas.

Faith

Faith takes as its object specifically the karma and its fruit, the Four Truths of the Noble
Ones, and the Three Jewels. It is of three types: belief that something exists; good
disposition towards something that not only is held to be existent, but also as having
good qualities; and longing for something that not only is held to be existent and with

good qualities, but also attainable. It is a “good-disposition” or “clarity” (prasada) of
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the mind as it removes all the impurities of the afflictions and secondary afflictions. Its

function is to be a basis for zest.

Modesty

Modesty is a sense of embarrassment, thinking of a transgression — whether one may
have committed it or not — by taking oneself or the Dharma as a point of reference.

The function of modesty is to offer a basis for restraint from bad conduct.

Shame

Shame is a sense of embarrassment, thinking of a transgression — whether one may have
committed it or not - by taking the world as a point of reference. The function of

shame too is to offer a basis for restraint from bad conduct.

Non-greed

Non-greed is the antidote to greed; it means non-attraction towards and disinclination
from existence within samsara, and from things that assist it. Its function is to offer the

basis for not engaging in bad conduct.

Non-aversion

Non-aversion is the antidote to aversion; it means having no wish to harm sentient

beings, suffering, or things that produce suffering.

Its function too is to offer the basis for not engaging in bad conduct.
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Non-delusion

Non-delusion is the antidote to delusion; it means having no confusion about karma
and its fruit, the Four Truths of the Nobles, and the Three Jewels, to understand them

as they are.

Its function too is to offer the basis for not engaging in bad conduct.

Heroism

Heroism is enthusiasm to perform what is virtuous, and is the antidote to laziness:
enthusiasm for what is not-virtuous itself counts as “laziness”. The function of heroism

is to bring about the fulfillment of virtuous deeds.

Ease

Ease is the antidote of “badness”, which refers to the non-workability of body and
mind, and to the seeds of afflictions. “Ease” is a mental state that cause the body and
mind to become pliant, which in the case of the mind refers to what happens to
someone who has right attention/mental placement: the mental state of ease will cause
the mind to experience a type of gladness that makes it easy to remain on a specific
mental object. The function of this mental state is to remove all the obscurations that
are afflictions, thanks to the “revolution of the basis” — an important Yogacara idea that

refers to the removal of the seeds of afflictions.

Non-heedless-ness

The non-greed, non-aversion, non-delusion and heroism which allow one to vanquish
non-virtuous dharmas and to bring about the virtuous dharmas that are their antidotes
are collectively called “non-heedless-ness”. This mental state is the antidote to
heedlessness, and its function is to accomplish both mundane and supramundane

Success.
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Neutrality

Neutrality is expressed in the verse as “that which comes with non-heedlessness”,
probably for the sake of conciseness. It refers to three types of neutrality that occur in
the beginning, in the middle, and at the last stage of the cultivation of samadhi:
evenness of the mind, relaxation of the mind, and eftortlessness of the mind. Sinking
into the object of meditation and being excited (laya and auddhatya) are the to sides
of unevenness; when these two basic obstacles to the obtainment of samadhi are
overcome, it is said that the mind has the first type of neutrality (i.e., neither sinking
nor excitement), “evenness”. Relaxation of the mind is when the mind can remain on
its object of concentration without effort, but still with some concern about sinking or

excitement, since one has not cultivated samadhi for long.

Lastly, when the samadhi obtains its utmost excellence and the mind needs to make
no more effort to pay any attention to the possible signs of either sinking or excitement,
there is effortlessness, also a type of neutrality. The mental state of neutrality has the

function of offering no occasion for any affliction or secondary affliction.

Non-harming

Non-harming is the antidote to harming; it means not wishing to do violence to
sentience beings by hitting them, binding them, etc., and it refers to compassion. This
English term translates here karuna, a word explained as “it blocks (runaddhi) pleasure
(kam)”, since a compassionate person is pained by others’ pain. The function of non-

harming is to make one have no wish to harm others.

Overall meaning of Verses 10d/11abc

There are 11 virtuous states that may accompany the pravrtti-vijhanas: faith, modesty,
shame, non-greed, non-aversion, non-delusion, heroism, ease, non-heedless-ness,
neutrality, non-harming. They help the acquirement of samadhi and/or the uprooting
of affliction, and in many instances their function is explained in terms of the progress

on the path and its relation to meditation.
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Verses 11d/12a

AT IETHTrEded: || 22 ||

e A TeheTs

klesa ragapratighamudhayah || 11 ||

manadrgvicikitsas ca

The afflictions are attraction, aversion and delusion, presumption, view and

doubt.

padacchedah

klesah, raga-pratigha-mudhayah, mana-drk-vicikitsah, ca

The six main afflictions

There are six main afflictions that can accompany the pravrtti-vijhanas. The word klesa
comes from the root kliS, which has the sense of being tormented or afflicted

(according to the standard lists of root-meanings, upatapane).

Attraction (raga)

This refers to attraction towards, and wish for, existence and enjoyment. Its function is
to generate the five aggregates, which have the nature of suffering, since it is due to

craving for the three types of existence (desire, form, and formless) that one is reborn.

While raga has often been translated as “attachment”, I feel that this is not so precise.
A mind in which raga develops at a certain moment for a specific object is attracted to
that object: attachment may then develop, or subtle attachment may be the basis for

that attraction to arise, but this is expressed differently in Sanskrit (example: sanga). I
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see significant advantages in representing in English translations the Sanskrit distinction

between raga (attraction) and sanga/sakti (attachment).

Aversion (pratigha)

Aversion is a wish to harm sentient beings, due to which one reflects on various type
of misfortunes for them, such as killing, imprisoning, etc. Its function is to cause
discomfort and thus bad conduct (as someone who has mental and physical discomfort

is likely to behave poorly).

Delusion (mudhi, moha)

Delusion is non-awareness about bad and good rebirths, nirvana, the causes that bring
these about, and the correctly understood relationship of cause and effect between
those results and those causes. It offers the basis for the arising of thorough affliction

(samklesa), which here includes affliction, karma, and rebirth.

Presumption (mana)

All types of presumption occur on the basis of seeing the transitory collection of the
aggregates as a permanent self, and are characterized by elation: thinking about the
aggregates “this is me” or “these are mine”, one becomes especially elated and believes
oneself to be superior to others. The function of presumption is to ofter a basis for lack
of reverence towards teachers and people with good qualities, and to offer a basis for
re-birth that has the nature of suffering. “Presumption” can be further divided into
several types (seven), according to whether it is directed towards superiors, equals,

inferiors, etc.

59



View (drk, drsti)

View here does not refer to right view, but to a specific list of five: the view about the
transitory collection, the view that grasps at extremes, wrong view, excessive

attachment to views, and excessive attachment to discipline and vows.

The view about the transitory collection (satkaya-drsti) means to see the five clinging-
aggregates as a self or what belongs to a self. The view that grasps at extremes
(antagraha-drsti) is to look at those five aggregates, perceived as a self or what belongs
to a self, and see them either in terms of cutting-off (i.e. no rebirth) or permanence
(i.e. the continuation of a person from birth to birth). Wrong view (mithya-drsti) is the
view that negates cause or result, or activity, or a real entity; since it is the most sinful

of all views, this takes the name “wrong view”.

Excessive attachment to view (drsti-paramarsa) is to see the five clinging-aggregates as
special or supreme. Excessive attachment to discipline and vows ($ila-vrata-paramarsa)

is to see the five clinging aggregates as pure, as liberated, or as leading to freedom.

Doubt (vicikitsa)

Doubt is to have mental uncertainty regarding karma, its result, the Four Truths of the
Nobles, and the Three Jewels. This mental state is distinguished from wisdom, even
though wisdom can be mistaken “wisdom”, because even wrong “wisdom” is in the

form of an ascertainment rather than of a type of uncertainty.

Overall meaning of Verses 11d/12a

There are six main afflictions that may accompany the pravrtti-vijianas: attraction,
aversion, delusion, presumption, view and doubt. These are directly connected with

the process of rebirth and thus with the production of suffering.
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Verses 12b/14
SHIENTE ;|
HeT: U ST HTeEd 9 6 || 9R ||
IS Hal [AfeaTs el THasd: |
TSI IS THIGT G T3 || €3 ||

e sqwe 9 Fidl MeHa = |

fordeny feremeraerten & feerm || o ||

krodhopanahane punah |
mraksah pradasa irsyatha matsaryam saha mayaya || 12 ||
sathyam mado vihimsahrir atrapa styanam uddhaval |
asraddhyam atha kausidyam pramado musita smrtih || 13 ||
viksepo 'samprajanyam ca kaukrtyam middham eva ca |

vitarkas ca vicaras cety upaklesa dvaye dvidha || 14 ||

Furthermore, anger and grudge,
dissimulation, biting, envy, stinginess, illusionism,

deceitfulness, intoxication, harming, non-modesty, non-shame, sloth,

excitement, non-faith, laziness, heedlessness, deceived mindfulness,

scatteredness, lack of discerning awareness, what derives from bad deeds, torpor,

deliberation and analysis, are the secondary afflictions. The two pairs are twofold.
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padacchedah

krodha-upanahane, punah, mraksah, pradasa, irsya, atha, matsaryam, saha, mayaya,
sathyam, madah, vihimsa, ahrih, atrapa, styanam, uddhavah, asraddhyam, atha,
kausidyam, pramadah, musita, smrtih, viksepah, asamprajanyam, ca, kaukrtyam,

middham, eva, ca, vitarkah, ca, vicarah, ca, iti, upaklesah, dvaye, dvidha

Secondary afflictions

Secondary afflictions (upa-klesa) are not really different from the afflictions: rather,
when certain afflictions appear in specific contexts, they are given new names, that are
relevant to the path of liberation and thus help the practitioners. This means that they
are only designations (prajiiapti), no more than different names for the afflictions, but

names that may help better recognize their workings.

Anger (krodha)

Anger is a wish to harm based on a present unfavorable act that one is incurring. It is
not different from aversion, but rather it is a specific instance of it. Its function is to
ofter the basis to bestow beatings, etc.; it can occur both towards sentient beings and

towards non- sentient things.

Grudge (upanaha)

Grudge is a continuum of enmity that comes about after one has become angry, and
later thinks, continuously “such and such a person/thing wronged me”, etc. Its function
is to be the basis for lack of forbearance, which means the inability to tolerate wrongs
that one receives, and the wish to act in retribution. It is also, like anger, a type of

aversion.

62



Dissimulation (mraksa)

Dissimulation means hiding one’s transgression when someone points them out; since
it has the nature of concealment, it is a type of delusion. It offers a basis for remorse

about bad deeds and for discomfort.

Biting (pradasa)

“Biting” means the mental state that causes one to bite with fierce words: it refers to a
wish to harm that follows anger and grudge, and thus it is just a type of aversion. It
causes bad verbal conduct, and also discomfort, since a person with such type of

aversion will have mental pain.

Envy (irsya)

Envy is a thorough irritation when perceiving others’ good fortune; it is a type of

aversion, causing sadness and discomfort.

Stinginess (matsarya)

Stinginess is a type of strong mental attachment that impedes generosity, a wish not to
give. Its function is to offer a basis for lack of frugality, since a stingy person will hoard

things.

[lusionism (maya)

[llusionism is so called because it causes one to show something unreal in order to fool
others; in particular, it means to show a certain type of discipline, etc., when actually
one has a rather different type. It is a name for attraction and delusion occurring
together in the specific context of wishing to deceive others, and its function is to offer
a basis for wrong livelihood (deceptions regarding one’s actual discipline are discussed

at some length in respect to ordained bhiksus looking for offerings).
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Deceitfulness ($athya)

Deceitfulness is a kind of mental crookedness that is a means to hide one’s faults, thus
deceiving others either by distracting them or by showing something unclearly; it is
therefore slightly different from deceit, as it does not altogether conceal, but rather

does so indirectly.

It is a name for attraction and delusion occurring together in the specific context of
trying to hide one’s faults for the sake of fooling others. Its function is to cause obstacles

to the proper mental placement that allows one to obtain right advice.

Intoxication (mada)

Intoxication is a excessive joy at one’s success and fortune, that completely seizes one’s
mind, and occurs for someone who has attraction. Its function is to offer a basis for all

the afflictions and secondary afflictions.

Harming (vihimsa)
Harming is the wish to harm sentient beings in manifold ways, such as killing,

imprisonment, etc. It is a type of aversion, and its function is to cause harm to sentient

beings.

Non-modesty (ahrikya)

Non-modesty means having no embarrassment in front of oneself when one has
committed a transgression. It is in opposition to modesty (see earlier, among the

virtuous states).
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Non-shame (atrapa, anapatrapya)

Non-shame means having no embarrassment in front of others when one has
committed a transgression. It is in opposition to shame (see earlier, among the virtuous

states).

Both of the above mental states contribute to all afflictions and secondary afflictions.

According to the context, they may either be a type of attraction or a type of aversion.

Sloth (styana)

Sloth is the non-workability of the mind, its not being ready to work; it is the state of
being rigid and immovable, incapable of engaging with its object/support. Its function
is to contribute to all afflictions and secondary afflictions, and it is just a type of

delusion.

Excitement (auddhatya, uddhava)

Excitement is lack of mental peace, which here refers specifically to Samatha. It occurs
for someone who thinks of past experiences conducive to attraction and thus looses

mental peace, and it is an obstacle to Samatha.

Non-faith (asraddhya)

Non-faith means not believing in the truth of karma, its results, the Four Truths of the
Nobles, and the Three Jewels. More precisely, it is the opposite of the three types of
faith (see above, among the virtuous states), i.e.: belief that something exists; good
disposition towards something that not only is held to be existent, but also as having
good qualities; and longing for something that not only is held to be existent and with
good qualities, but also attainable. Its function is to offer the basis for laziness, since

someone who has no faith will not have any zest towards practice.
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Laziness (kausidya)

Laziness means lack of mental enthusiasm towards what is virtuous; it counteracts
heroism. It is a part of delusion, a lack of enthusiasm towards virtuous karmas of body,
speech and mind, due to having resorted to the pleasure of sleep or laying down on

the side. Its function is to be an obstacle to the practice of what is virtuous.

Heedlessness (apramadika, apramada)

Heedlessness is a name for those greed, aversion, delusion and laziness, due to which
one does not guard the mind against the afflictions and one does not cultivate its
antidotes, what is virtuous. Its function is to offer the basis for the increase in what is

non-virtuous and the decrease in what is virtuous.

Deceived mindfulness (musita smyti)

Deceived, or even “stolen” (musita) mindfulness is afflicted mindfulness, i.e.

accompanied by afflictions. Its function is to offer a basis for scatteredness.

Scatteredness (viksepa)

Scatteredness is mental distraction that can be part of attraction, aversion, or delusion,
according to which affliction or afflictions are the cause for the mind to be thrown
away from its intended object/support of samadhi. Its function is to be an obstacle to

non-attraction/dispassion (vairagya).

Lack of discerning awareness (asamprajanya)

Lack of discerning awareness is a type of wisdom accompanied by afflictions, due to
which one does not understand the proper behavior of body, speech and mind and,
not knowing what is to be done and what should be avoided, engages in wrong

activities. Its function is to offer the basis for incurring downfalls.
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What derives from bad deeds (kaukrtya)

“What derives from bad deeds” refers to a kind of mental disturbance that causes
distraction, when the mind thinks of a past bad deed (ku-krta) one has committed; its

function is to be an obstacle to the stillness of the mind.

Torpor (middha)

Torpor is the “shrinking” of a mind that does not operate autonomously in respect to
its object/support, i.e. it has no power to direct itself here or there; or, it can refer to
a way of functioning of the mind that is unable to sustain the body (such as when one
is asleep). “Shrinking” refers to not operating through the various sense-doors, such as
the eye-faculty, etc. Torpor is a type of delusion; its function is to offer the basis for
downfalls in respect to what needs to be done, i.e. someone afflicted by torpor may

not be able to accomplish what is needed.

Deliberation (vitarka)

Deliberation is an investigating “mental murmur”, i.e. an inner conceptual discourse
where one observes a certain object thinking “what is it”? It is a mixture of intention
and wisdom, since intention is a kind of vibration of the mind, while wisdom has the
aspect of discerning good qualities or flaws. It is also defined as “coarseness” of the

mind, as it only investigates the thing (not its further features).

Analysis (vicara)

Analysis resembles deliberation, except for its observation of a previously realized
object, with a kind of recognition “this is such and such”. Therefore, it is called
“subtlety” of the mind, by comparison with deliberation, in terms of representing a

deeper level of observation.

Both of these have the function to offer either comfort or discomfort, and they are

distinguished only on the basis of their relative coarseness/subtlety.
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The last four mental states can be in two different ways

What derives from bad deeds, torpor, deliberation, and analysis can be either afflicted

or non- afflicted, depending on the context.

Overall meaning of Verses 12b/14

The pravrtti-vijhanas can be accompanied by 24 different secondary afflictions, which
are actually names for other mental states, previously discussed, when operating in a

specific context. The last four can be either afflicted or non-afflicted.

Verse 15

T HATR JUTTITHEA: |
I |E 7 a1 aRETen A1 5 || 2k ||
pancanam mulavijnane yathapratyayam udbhavah |

vijhananam saha na va taranganam yatha jale || 15 ||

The arising of the five consciosunesses in the root consciousness is according to

conditions;

it may occur together or not, just like the arising of waves on water.

padacchedah
pancanam, mula-vijiane, yatha-pratyayam, udbhavah, vijhananam, saha, na, va,

taranganam, yatha, jale
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The five sense-consciousnesses can arise together: a special feature of Yogacara

Other forms of Buddhist Abidharma tell us that when we see something, we do not
hear something: our notion that we see and hear at the same time is due to our inability
to perceive the subtle distinctions of very brief moments of consciousness. Our
experience is the rapid alternation of different types of consciousness from among the
six groups, but it is never the case that two moments of consciousness arise at the same
time within the stream of a single sentient being. In fact, we may say that the stream
of a single sentient being is none other than the succession of single moments of

consciousness.

Yogacara masters, however, uphold the unique tenet that we may see, hear, smell, taste
and touch at the very same time, according to the presence of specific “conditions”
(pratyaya),i.e. the seeds, in the alaya-vijhana, for our illusory perceptions of objects.
This unique tenet is closely dependent on the idea that the continuous stream of the
alaya-vijiana is the source of all other experiences, and we can see that the idea of the
conscious stream of a single, identifiable sentient being remains possible precisely

thanks to the continuity of the alayavijiana.

The verse implicitly refers to the intial part (chapter 2) of the “Sutra of the Descent
into Lanka”, where the Buddha sees both the ocean and its waves, as a matching symbol
of the different layers of consciousness, and also to a section of the
Sandhinirmocanasutra (quoted by Sthiramati in his commentary): when the fitting

conditions are there, even five sense- consciousness may arise at the same time.

Overall meaning of Verse 15

A special feature of Yogacara Abhidharma is that any number among the five sense
consciousnesses (eye, ear, nose, tongue, body) may arise at the very same time, on the

basis of the seeds in the alaya-vijiana.
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Verse 16
IR TeararosehTed |
SEIIERI A ERIR RN SR

manovijianasambhautih sarvadasanjnikad rte |

samapattidvayan middhan murchanad apy acittakat || 16 ||

The thought-consciousness always comes about, except for: the notionless, the

two attainments, mind-less torpor and swoon.

padacchedah

manah-vijiana-sambhutih, sarvada, asamjnikat, rte, samapatti-dvayat, middhat,

murchanat, api, a-cittakat

When the 6th consciousness stops

The 6th consciousness is sometimes misunderstood as being a conceptual
consciousness, but this is not the point of its definition: it is considered to be as
conceptual or non-conceptual as the other five sense-consciousness (depending on the
accompanying mental states), while the main distinction is that its support is not a

sense-faculty (eye, ear, etc.), but anyone of the previous moments of consciousness.

Yogacara Abhidharma upholds that the thought-consciousness is fairly continuous,
stopping only in the notionless state, in two types of attainment, torpor, and fainting

that is “without mind”.
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The notionless state

The notionless state is the cessation of mind and mental states that happens for someone
who is born among the sentient beings without notions, a class of deity of the Form
Realm, where one can be born thanks to the special type of karma produced by
meditative attainment, and called “immovable” (anenjya), i.e. it is not sufficient to have

accumulated merit.

Two types of attainment

This refers to the notionless attainment and the cessation-attainment; both of these are

meditative states.

The notionless attainment happens for someone who has gone beyond the third dhyana
and has no attraction towards it; after placing in the mind the notion to exit that, such
meditator will obtain a meditative state wherein the thought-consciousness and its

accompanying mental states cease.

The cessation-attainment occurs after someone, who has gone beyond any attraction
towards the “sphere of nothing whatsoever”, produces the notion that he shall have
a peaceful dwelling at ease, and then both the thought-consciousness and the aftlicted
thought consciousness (i.e. the 6th and the 7th consciousnesses), and the mental states

that accompany them, stop.

Mind-less torpor

For someone severely affected by torpor, i.e. during deep sleep, the thought-

consciousness stops, and this is called “mind-less torpor”.

Mind-less swoon

When the body is in a severely imbalanced state due to the three bodily constituents

of wind, heat, and phlegm (vata, pitta, sleSman) having been adversely affected, the
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imbalance of the body may be incompatible with the functioning of the thought-

consciousness, which therefore stops: this is called “mind-less swoon”.

Overall meaning of Verse 16

The thought-consciousness, i.e. the 6th consciousness, always continues without gap,
except for 5 states: the notionless state among deities of the Form Realm, the notionless
attainment, the cessation-attainment, mind-less torpor, and mind-less swoon. When
each of these temporary states comes to an end, the thought-consciousness once again

arises from the alaya-vijiiana, that contains the seeds for all types of consciousness.

Verse 17

TomaRoTHT S forsRed Afgshed |

O TN e 98 faseHeeRe || o ||
vijhanaparinamo 'yam vikalpo yad vikalpyate |

tena tan nasti tenedam sarvam vijhaptimatrakam || 17 ||

This transformation of consciousness is a concept. What is conceptualized by it,

does not exist: therefore, all of this is cognition-only.

padacchedah

vijhana-parinamah, ayam, vikalpah, yat, vikalpyate, tena, tat, na, asti, tena, idam,

sarvam, vijiapti-matrakam
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The middle free from two extremes: superimposition and over-negation

There are two possible ways to misunderstand reality: the first is to superimpose
something that is not there; the second is to negate that something is there, when in

fact it is there.

Sthiramati explains that this verse removes these two extremes by showing that 1. the
object of consciousness is only a superimposition; and 2. all what exists is

consciousness, which should not be negated.

The transformation of consciousness is a process of conceptualization

The moments of mind and accompanying mental states belonging to the three spheres
(desire, form, and formless) are said to be concepts, i.e. conceptualizing activity,
because they have the aspect of a superimposed object; in other words, their object is
imagined, and the threefold transformation of consciousness is precisely the process of

imagining such objects.

The object of its conceptualization is unreal

What is imagined by the threefold transformation of consciousness consists in the
environment, one-self, the aggregates, bases and entrances, such as visible form, sound,

etc. All of this does not exist.

Sthiramati points out that consciousness can arise even when its object is non-existent
even in widely accepted instances, such as an illusion, a city of Gandharvas, a dream,
an eye- disease, etc. If the arising of consciousness depended on a real object, it should
not arise in all those instances. Therefore, consciousness arises from a previous instance
of consciousness, not from an object outside of itself. Furthermore, even in cases
where it is commonly accepted that there is a single object for many people who
perceive it, their perceptions may be mutually contradictory, and it is not possible for

something that exists as one real entity to be perceived in mutually contradictory ways.
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Thus, the nature of the outer object is just a superimposition — the object itself does

not exist.

Everything is cognition-only

Since the object of cognition, that is conceptualized by cognition, does not exist, all
that exists is cognition: this includes, according to Sthiramati, the Three World Spheres,

and also the un-produced dharmas.

Overall meaning of Verse 17

Cognition-only is the middle way that avoids the two extremes: “only” excludes the
superimposition of a real object beyond cognition, while “cognition” is existent and

should not be over-negated.

Verse 18

oSt g fas qicom am qer |

ATAAIAREN fohed: § 9 Sd || 8¢ ||
sarvabijam hi vijianam parinamam tatha tatha |

yaty anyonyavasad yena vikalpah sa sa jayate || 18 ||

The consciousness which contains all the seeds reaches manyfold ways of
transformation, due to mutual influence; due to this, the concept arises in

manyfold ways.
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padacchedah

sarva-bijam, hi, vijhanam, parinamal, tatha, tatha, yati, anyonya-vasat, yena, vikalpah,

sah, sah, jayate

The varied arising of consciousness does not require a causal factor outside of

consciousness

Most forms of Buddhist Abhidharma uphold that a moment of mind arises on the basis
of an external object; for example, a moment of visual consciousness arises on the basis
of a moment of visible form, which functions as its “support condition” (alambana-

pratyaya), its object.

Yogacara masters explain that the variety of cognition can be explained even without
upholding the existence of outer objects of cognition; rather, each moment of
consciousness has as its conditions only prior moments of consciousness. This is because
the alaya-vijiana contains the seeds of all possible types of consciousness, and is a
continuous flow whose state is constantly changing due to the vast variety of past

conditions that determine its contents — the seeds of future cognitions.

The alaya vijhana transforms in different ways: mutuality between alaya-vijhana and the

pravrtti-vijiianas

“Transformation” was earlier defined by Sthiramati, while commenting on verse one,
in great detail, and with reference to momentariness; in brief, it means becoming
different, which in this context means that a subsequent moment will have certain
characteristics that differ from the moment that precedes it. In the specific case of the
alaya-vijiana, the difference that is most relevant to explain the overall variety of
cognition is that each moment of alaya-vijiana obtains a state that is capable of giving

rise, immediately after, to a wide variety of concepts.

Thus, each moment of alaya-vijiana has the seed-potential for a different type of

pravrtti- vijnana to arise as its effect in the immediately succeeding moment. The
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pravrtti-vijiana, in turn, is the cause for the continuation of the alaya-vijiana, since it
deposits a seed for a similar cognition to arise in future. This is what is meant by
“mutuality”, and it is this mutuality that explains why it is possible to have a vast variety

of cognitions without the existence of a real, outer object of cognition.

Overall sense of Verse 18

The alaya-vijiana, that contains countless seeds for countless types of cognitions, arises
with different potentiality at each moment, being thus the cause for various types of
cognitions that immediately follow it in the next moment. These cognitions, in turn,
deposit seeds for future cognitions in the alaya-vijiana. Thus, the whole process of
cognition can be explained in terms of the mutuality between the alaya-vijiana and the

other types of consciousness.

Verse 19

HHOT FTEAT ATSIATHAAT T |
&fT0T qafadTeR S fadeh St ad || 2R ||

karmano vasana grahadvayavasanaya saha |

ksine purvavipake 'nyam vipakam janayanti tat || 19 ||

The perfumings from karma, together with the perfuming from the two types
of grasping, when the previous maturation has vanished produce another

maturation.

padacchedah
karmanah, vasanah, graha-dvaya-vasanaya, saha, ksine, purva-vipake, anyam, vipakam,
janayanti, tat

76



Three causes for new alaya-vijiiana to exist

This verse elaborates further on how the other consciousnesses work as causes for the
continuation of the alayavijiana, thus showing that the alayavijfiana itself does not need
a real outer object. The other consciousnesses deposit three types of perfumings
(vasana) in the alaya- vijiana: the perfumings from karma, the perfumings from the
grasping at an object to be grasped, and the perfumings from the grasping at a grasper.
When a prior moment of alaya-vijiiana ceases, these three types of perfumings function

as causes to generate a new moment.

The perfumings from karma

Sthiramati explains karma as “intention that is either merit, demerit, or immovable”.
This definition is significant, because it clarifies that the distinction between karma as
intention (mental karma) vs karma as what follows an intention (bodily and verbal
karma) is only at a level of conventions where we accepts that outer objects (such as
bodies and voices) exist; from the level of analysis of the Thirty Verses, all karma should
be understood as mental (intention). “Immovable karma” (anefjya) is the karma
produced by meditative absorptions, and is the necessary cause for rebirths in the Form
and Formless realm. The seeds produced by these three types of karma, capable of
bringing about rebirth in different parts of the Three Realms, are deposited into the
alaya-vijnana and called “perfumings from karma”. These are considered as the main
cause, like the seeds of different plants capable of giving rise to different types of

sprouts.

Grasping at an object to be grasped (grahya)

The conceptual determination that there is an object to be grasped apart from
consciousness, existing outside as a continuum of instants, is “grasping at an object to

be grasped”.
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Grasping at a grasper (grahaka)

The conceptual determination that the object to be grasped is cognized by

consciousness, is “grasping at a grasper” — where the grasper is consciousness.

The perfumings from the twofold grasping

These are the seeds for the future arising of similar grasping at an object to be grasped
and a grasper, deposited in the alayavijiana by previous moments of that twofold
grasping. These are considered to be assisting causes (sahakarin), helping the
perfumings from karma in the same way as water, proper climate, etc., will help the
seeds of specific plants to mature into sprouts. This also implies that, even if karma-
perfumings are there, one will be able to stop the process of samsaric rebirth by
uprooting the twofold grasping — just like a seed without water cannot turn into a

sprout.

Avoidance of the two extremes of eternality and cutting-oft (sasvata and uccheda)

To say that the three-fold perfumings give rise to a new moment of alaya-vijiiana once
the previous one has ceased avoids the extreme of eternality, since it shows that the
alaya-vijiana is momentary rather than an enduring substance moving from life to life;
and it avoids the extreme of cutting-off, because by saying that a new maturation is
generated refers to the arising of the first moment of consciousness in a new birth,

which therefore is not negated.

Sthiramati’s proofs of the existence of the alaya-vijiana

Sthiramati explains that we can know the existence of the alaya-vijnana from two
sources: from the texts transmitted as Words of the Buddha (agama) and from proper

reasoning (yukti).
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Regarding Agama, he quotes the following verse from the Abhidharmasiitra, probably
referring to the Mahayanasitra that is also the basis for Arya Asanga’s

Abhidharmasamuccaya:
The dhatu that exists from beginningless time is the basis of all the dharmas;
that being there, all the destinies can be there, as also the realization of nirvana.

Sthiramati most likely understands the expression “the dhatu that exists from

beginningless time” as referring to the alaya-vijiana.

Regarding the reasoning, Sthiramati, in brief, argues that neither the occurrence nor
the cessation of samsara could be possible without the alaya-vijiana. The occurrence
of samsara would not be possible because only the alaya-vijhana can qualify as the third
part of dependent arising in twelve parts, i.e. “consciousness with samskaras as its
condition”. The reason why only the alaya-vijiiana could qualify is that neither the
“joining consciousness” (pratisandhicitta) nor specific instants among the six
consciousness can be that stage in the process. The pratisandhicitta cannot have as its
conditions samskaras that had ceased long before, while the six consciousness cannot
place perfumings upon themselves, since nothing can act upon itself. As for the
cessation of sarhsara, once again this is impossible if there aren’t at least two different
streams of consciousness where one can positively influence the other, as the truth of

the path (a mental state) can do towards the alaya-vijhana.

This is a very simplified summary of Sthiramati’s argument; in turn, Sthiramati points

out that a more extended version of the arguments can be found in his commentary

on Vasubandhu’s Pancaskandhaka.

Overall meaning of Verse 19

The alaya-vijhana continues from life to life without the necessity of any outer objects
of perception, being caused to arise as a new moment of maturation in a new life by
the perfumings from karma and the perfumings from the two-fold grasping (at an

object to be grasped and at a grasper). Thus, there is no need to accept the existence
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of external objects, and the doctrine of the alaya-vijhana avoids the two extremes of

eternalism and cutting-off.

Verse 20

I I Torehed TerRg] e |

gferfead TarEt @omEr 7 9 e || 0 ||

yena yena vikalpena yad yad vastu vikalpyate |

parikalpita evasau svabhavo na sa vidyate || 20 ||

By whichever concept such and such a thing is conceptualized,

that thing is only a thoroughly imagined own-existence: it does not exist.

padacchedah

yena, yena, vikalpena, yat, yat, vastu, vikalpyate, parikalpitah, eva, asau, svabhavah, na,

sah, vidyate

The three natures

The Sutras, most prominently the Sandhinirmocanasiutra, teach that dharmas have three
natures: a thoroughly imagined nature, an other-dependent nature, and a completely
accomplished nature. In brief: the imagined nature is the non-existent object and agent
of grasping; the dependent nature is the activity of imagining those two; the
accomplished nature is the non-existence of the imagined in the imagination, and the

existence of that non-existence.
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This verse is a definition of the thoroughly imagined nature/own-existence (svabhava),

relating it to the doctrine of cognition only.

A note of the word svabhava

I have translated the term svabhava as “own-existence” to highlight the elements that
make it up: sva- means something similar to “own, one’s own” or “on one’s own
accord”, depending on context; -bhava can mean existence, an entity, a state, coming

into existence (and a few other possible meanings).

In philosophical contexts, generally svabhava is used to refer to something akin to an
essence, an essential nature or characteristic without which a certain thing would not
even exist. It can also mean “coming into existence on one’s own accord”, i.e. not

depending on anything else but itself.

This multivalence of the term svabhava is admittedly not well captured by “own-
existence”, which is no more than a conventional choice of translation meant to reflect
at least the formation of the original term by respecting its having two components
and, at least partly, representing their meaning. It is useful to keep in mind the many
senses of “own-existence” while reading the section of the Thirty Verses on the “three
own-existences”. As we will see, these multiple meanings come into play when

explaining the sense in which dharmas have, and do not have, “own-existence”.

The thoroughly imagined own-existence (parikalpita-svabhava)

“Whichever concepts” refers to all types of concepts, whether they refer to
conceptualized objects of cognition that would belong to a person, or those outside;

and these are many different possible objects, thus “whichever concepts”.

“Such and such a thing” refers, again, to all different types of conceptualized objects:
belonging to a person, outer, etc., up to the most exalted of all possible objects of

cognition, i.e. the qualities of a Buddha (buddhadharma).
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All of these objects of conceptualizations are called “thoroughly imagined own-
existence” since they do not really exist, they are purely imagined entities; their own-

existence is not produced by causes and conditions — it is just wrongly imagined.

Overall meaning of Verse 20

Whichever object of conceptualization is conceptualized by various concepts, it is only
imagined, since it does not really exist: this non-existent nature is called “thoroughly

imagined own-existence” (parikalpita-svabhava).

Verse 21

RATEEWEE] {oehed: TAIed: |

TroTereqe qaur 9a Agaar g At || =2 ||

paratantrasvabhavas tu vikalpah pratyayodbhavah |

nigspannas tasya purvena sada rahitata tu ya || 21 ||

The other-dependent own-existence, on the other hand, is the concept, arisen

due to conditions.

The accomplished is the latter’s being always bereft of the former.

padacchedah

para-tantra-svabhavah, tu, vikalpah, pratyaya-udbhavah, nispannah, tasya, purvena,

sada, rahitata, tu, ya
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The other-dependent own-existence (paratantra-svabhava) is the dependent arising of

consciousness

Sthiramati clarifies that this refers to the mind and mental states belonging to the Three
Realms (Desire, Form, Formless). These do really arise; and since they arise on the basis
of causes and conditions, they are called “other-dependent own-existence”: its coming

into existence depends on causes and conditions that are other than itself.

Like all other Buddhist systems excepting the Madhyamaka, Yogacara philosophers
uphold that arising from causes and conditions precisely proves the reality of arising of
any given entity, differentiating it from entities that are purely imagined, and for whose

actual arising there are no causes and conditions, such as a flower in the sky.

The accomplished own-existence (parinispanna-svabhava)

The accomplished own-existence, which is also a synonym of emptiness, is the absence
of what is wrongly imagined in the continuum of momentary consciousness, i.e. the
absence of the first svabhava in the second svabhava. Dependent arising is empty of an
object or agent of grasping: that emptiness is called “thoroughly accomplished own-
existence”. In this case, the primary sense of the term svabhava may be closer to
“nature” or “property”, i.e., it is the property of depedent arising to be free from an

object to be grasped or a grasper.

Overall meaning of Verse 21

The second of the three natures is the conceptualization itself, that arises from causes
and conditions that are other than itself, and thus is called “other-dependent”. The
absence of what is conceptualized in the conceptualization, i.e. the absence of the first
nature in the second, is the third nature, the “thoroughly accomplished nature”,

emptiness.
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Verse 22 ab

Ad U F AqTIT AT qIq=Id: |
ata eva sa naivanyo nananyah paratantratah |

Precisely due to this, it is neither other nor not other than the other-dependent.

padacchedah

atah, eva, sah, na, eva, anyah, na, ananyah, paratantratah

The accomplished (parinispanna) is neither other than not the same as the dependent

(paratantra)

The parinispanna is the nature (dharmata) of the paratantra; in general the dharmata is
neither different from nor the same as the dharmas of which it is the nature, as

Sthiramati explains.

The accomplished (parinispanna) is not other than the dependent (paratantra)

If the accomplished were to be other than the dependent, then the dependent would
not be empty of the thoroughly imagined: this is because the accomplished is precisely
the fact that the dependent is empty of what is wrongly imagined.

The accomplished (parinispanna) is not the same as the dependent (paratantra)

If the accomplished were to be the same as the dependent, then it could not be the
“support of purification” (viSuddhi-alambana). The accomplished is in fact the
support/object (alambana) of the awareness of Noble Ones in samadhi, allowing for
the purification of their mind-stream; the dependent, on the other hand, has the nature

of being the process of affliction.
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Overall meaning of Verse 22ab

Precisely because the accomplished is the empty nature of the dependent, it is neither
different from nor the same as the dependent. If it were different, the dependent would
not be empty of what is wrongly imagined, and if it were the same, affliction and

purification could not be separately established.

Verse 22¢

o o
Sl dllcAgl=l

anityatadivad vacyo

[t should be explained just like impermanence, etc.

padacchedah

anityata-adi-vat, vacyah

Example: the defining traits of all assembled factors and dharmas

Impermanence, suffering and selflessness are the common philosophical view of all
Buddhist schools. These describe the nature of all dharmas, but with some important
specifications in the case of the Sarvastivada scheme, within which, broadly speaking,

the Yogacara masters too operate.

All assembled factors are impermanent; not all dharmas though, since the unproduced

dharmas (asamskrta) are not impermanent.
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All dharmas with fluxes are suffering; not all dharmas though, since dharmas without
fluxes are those to which afflictions cannot stick, and that therefore can function

towards the end of suffering (like the Truth of the Path).

All dharmas, without exception, are selfless, whether produced or unproduced, with

fluxes or without fluxes.

The defining traits of all assembled factors and dharmas are not different from the

factors and dharmas

Impermanence is not different from the factors; otherwise, the factors would not be
impermanent. Similarly, suffering is not different from the dharmas with fluxes, which
otherwise would not be painful, and selflessness is not different from the dharmas,

which otherwise would have a self.

The defining traits of all assembled factors and dharmas are not the same as the

assembled factors and dharmas

Impermanence is not the same as the factors; otherwise, the factors would be absences,
of the type “destruction-absence”, i.e. the absence that follows a prior presence.
Similarly, suffering and selflessness cannot be identical to what they characterize, which

otherwise would lose its other distinguishing features.

Overall meaning of Verse 22¢

Impermanence, suffering and selflessness are common-traits applicable to all co-
producing factors, all dharmas with fluxes, and all dharmas, respectively. They cannot
be said to be different from those dharmas, because otherwise those dharmas would be
permanent, pleasant and have a self. They cannot be said to be the same, however,

otherwise their own definitions would apply to those dharmas, which would then be
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no more than subsequent absences, experiences of suffering, and absences of self, while

it is the case that those dharmas have their own distinct defining traits beyond that.

Verse 22d
ey S g T || R ||

nadrste 'smin sa drsyate || 22 ||

That is not seen as long as this is not seen.

padacchedah

na, a-drste, asmin sah, drsyate

The progression of purification: conceptual, non-conceptual, and again conceptual

awarerness

Mahayana Buddhism explains the progression of practice by dividing it into: an initial
stage, wherein pure non-conceptual meditation has not yet been achieved; the
attaintment of non-conceptual meditation, which is what Noble Ones experience
during samadhi; the conceptual states of Noble Ones, which are the times when they
are out of samadhi. This progression is found in a number of different texts, including
the famous “Dharani on Entering Non-Conceptuality” (Nirvikalpa-pravesa-dharani),

quoted by Sthiramati.

The obtainment of non-conceptual meditative states changes the Noble Ones
perception even when they are not in those states. The awareness of a Noble One in

samadhi is called “supramundane non-conceptual awareness” (lokottara-nirvikalpa-
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jnana) while the awareness of a Noble One outside of samadhi is called “purified

mundane awareness obtained afterwards” (laukika-prsthalabdha-suddha-jfiana).

Supramundane non-conceptual awareness: “seeing” the parinispanna

From the Yogacara perceptive, the samadhi of Noble Ones equals the realization of the
parinispanna, i.e. “seeing”, “piercing” (prativedha), directly realizing the nature of the

paratantra, which is its freedom from the parikalpita.

The non-conceptual samadhi is described by the Dharani of Entering into Non-
Conceptuality by saying that one sees all dharmas in terms of the sameness of the
space/the sky. Sthiramati explains that this is because during this samadhi one sees only
the nature (tathata) of the paratantra, i.e. the parinispanna, that is equal to the sky,

having “a single flavor” (eka-rasa).

Purified mundane awareness obtained afterwards: “seeing” the paratantra

The purified awareness that succeeds the non-conceptual samadhi of the Noble Ones
is described in the Dharani of Entering into Non-conceptuality as when one sees all
dharmas as being like an illusion, a mirage, a dream, etc. This, Sthiramati explains,

refers to actually seeing the paratantra.

This progression also implies that the awareness of ordinary people, who have not yet
realized non-conceptuality, sees neither of the two real natures, i.e. neither the
parinispanna nor the paratantra, for what it is. Rather, it must be entirely involved in
the parikalpita, not having directly realized the absence of an object to be grasped and

a grasper.

This meditative progression explains the sense in which the paratantra is not seen as

long as the parinispanna has not been seen.
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Overall meaning of Verse 22d

As long as one has not obtained the non-conceptual samadhi of the Noble Ones and
thus realized the parinispanna, which is the absence of the parikalpita in the paratantra,
one will not be able to see the paratantra for what it is through a purified conceptual

awareness that follows that non-conceptual experience of emptiness.

Verse 23
Eriags @was Bifag FHaweam |

T A0 IR0 H:wwrea || 23 |

trividhasya svabhavasya trividham nihsvabhavatam |

sandhaya sarvadharmanam desita nihsvabhavata || 23 ||

The lack of own-existence of all the dharmas was taught intending to refer to

the threefold lack of own-existence of the threefold own-existence.

padacchedah

trividhasya, svabhavasya, trividham, nihsvabhavatam, sandhaya, sarva-dharmanam,

desita, nih-svabhavata

The statements of the Sutras

Mahayana Suatras often state that all the dharmas, without exception, lack own-
existence (nihsvabhava), are non-arisen (anutpanna) and non-ceased (aniruddha); such
statements are considered synonymous with the emptiness of all dharmas, and are

especially frequent in the Perfection of Wisdom Sutras — even the Heart of Wisdom
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says that “all dharmas are emptiness, without defining traits, non-arisen, non-ceased

[.].”

The Madhyamaka take these statements to mean that indeed all dharmas are, in
ultimate analysis, unreal and non-arisen. The Yogacara masters, on the other hand,
uphold that the other-dependent (paratantra) is real, and that it really arises thanks to
prior, real causes and conditions. The statement, therefore, must be interpreted as
having been spoken by the Buddha having something more specific or qualified in

mind.

The term used by Vasubandhu is sandhaya, which I have translated as “intending to
refer to”. It is clearly related to the terms sandhi/abhisandhi, which mean something
like “an intention to refer to”, or just an intent. It is also an obvious reference to the
12th Chapter of the “Ornament of the Mahayana Sutras” (Mahayanasutralamkara), one
of the five “Maitreya Treatises”, where the sandhi is subdivided into four types, of
which the second type is called “intention regarding the defining traits” (laksana-
abhisandhi) and is specifically explained as related to those Sutras where it is said that
all dharmas are without own-existence, non- arisen, etc., wherein this is in reference

to the three types of non-existence as applicable to the three types of own-existence.

Three types of own-existence and three types of lack of own-existence

By applying the three own-existences doctrine to the interpretation of Suitra passages
stating that all dharmas have no own-existence, Yogacara masters can show that their
doctrine of the reality of the other-dependent is not contradicting the emptiness of all
dharmas. As we will see in the next verses, this is thanks to a distinction in the meaning
of “own-existence” when applied to the lack of own-existence for the three own-
existences; this distinction permits accepting the validity of those Sutra passages, while

at the same time upholding the real arising of the paratantra, i.e. of cognition-only.
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Overall meaning of Verse 23

The doctrine that the other-dependent is real and really arises would seem to contradict
Suitra passages where it is said that all dharmas have no own-existence and are non-
arisen. However, this difficulty is solved by explaining that the Buddha had in mind
three different types of “lack of own-existence”, each of them referring to one of the

three own-existences.

Verse 24ab
A A0S - ma

prathamo laksanenaiva nihsvabhavo

The first has no own-existence just in terms of its defining trait;

padacchedah

prathamah, laksanena, eva, nihsvabhavah

“Own-existence” (svabhava) as a characteristic/defining trait

Using the term svabhava to refer to a defining trait/characteristic is very common in
Buddhist texts, both in the Sanskrit and in the Pali tradition (wherein sabhava and

lakkhana are often synonyms).

“Defining traits”, “marks”, “characteristics”, “defining feature”, “definitions” (all
possible translations of laksana) are of paramount importance in the Indian intellectual
traditions, and not only in philosophy: grammar is sometimes called laksana, and any

type of intellectual endeavor passes through the discussion of defining traits, including
the Buddha’s Words, the Satras.
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According to a widely accepted non-Mahayana Buddhist classification, the Buddha’s
Words can be understood as expressing two levels of meaning: an indirect one,
depending on contextually specific intentions (abhiprayika) and one that corresponds
to the actual defining traits of things (laksanika); this partly overlaps with the distinction
between “having a meaning that requires interpretation” (neyartha) versus “having a

meaning that is already drawn out” (nitartha).

The Perfection of Wisdom Satras teach that things have no defining traits; the Sutras
on which the Yogacara masters primarily rely, such as the Sandhinirmocana, explain
that this is in terms of “three characteristics”, i.e. the three “own-existences” discussed

earlier on, and should not be understood as an unqualified statement.

The thoroughly imagined nature has no real defining traits

The thoroughly imagined nature is the aspect of dharmas as objects and agents of
perception/grasping: these do not exist at all, and thus their putative defining traits,
such as that “form has the defining trait of being deformed” or that “feeling has the
defining trait of being an experience” (these are the defining traits of the first two
aggregates), are simply not real. The parikalpita-svabhava, therefore, has lack of
svabhava in the sense of lack of defining traits. It is non-arisen because it is not existent,

it is only imagined: it was never there to begin with.

Overall meaning of Verse 24ab

The first among the three own-existences, the thoroughly imagined own-existence, has
no own-existence in the sense that it has no applicable defining trait, as it was never

there in the first place; it has no arising as it never came into existence.
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Verse 24bc

SO 117[:|

T I TR
'parah punah |

na svayambhava etasyety

while for the next,

it means that it has no coming into existence on its own accord.

padacchedah

aparah, punah, na, svayam-bhavah, etasya, iti

“Own-existence” as coming into existence of one’s own accord

The Sanskrit bhava can be explained as meaning birth, coming into existence (janman,
bhavana); and the sva- part can be taken to be adverbial (svayam), meaning on one’s
own accord, by oneself. Thus svabhava can be understood to mean “coming into

existence by oneself”, not depending on causes and condition.

The other-dependent does not come into existence of one’s own accord

The very name of the “other-dependent” indicates that it depends on causes and
conditions: these are other than itself, and in this sense it lacks “coming into existence

of one’s own accord”, i.e. sva-bhava as svayam-bhava.
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The other-dependent appears in a way that does not conform to its real nature

Because the way in which it appears, i.e. not as dependent upon causes and conditions,
is different from its nature, the other-dependent has “lack of own-existence in terms of

arising”, i.e. the way it appears to arise is not the same as the way it really arises.

Overall meaning of Verse 24bc

The other-dependent does not have own-existence in the sense that it does not come
into existence on its own; furthermore, since the way it appears to arise does not

conform to the way it really arises, it has “lack of own-existence in terms of arising”.

Verse 24d/25
R FFrET || ¥ |
RO TRATIY | IqeqAdy 9 |
TAehTe] QUTHTET 99 FasIfes e || R ||

apara nihsvabhavata || 24 ||
dharmanam paramarthas ca sa yatas tathatapi sah |
sarvakalam tathabhavat saiva vijnaptimatrata || 25 ||
There is another type of own-existence-less-ness:

due to being the ultimate of the dharmas; it is also thusness, being thus at all

time; that itself is cognition-only-ness.
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padacchedah

apara, nihsvabhavata, dharmanam, parama-arthah, ca, sah, yatah, tathata, api, sah, sarva-

kalam, tatha-bhavat, sa, eva, vijhapti-matrata

The parinispanna as the ultimate (paramartha)

The parinispanna is the referent of the ultimate (paramasya artha), in the sense that it
is the object of the supreme type of awareness, the awareness of a Noble One in
meditation. Or, it is ultimate/supreme in the sense that, just like the sky, it has
everywhere the same taste (ekarasa) and is devoid of stains (vimala). Furthermore, since
it is the nature (dharmata) of the other-dependent dharmas, it is their paramartha, and
thus it is ultimate lack of own-existence because it has the nature of an absence (i.e.

the absence of the parikalpita in the paratantra).

The parinispanna as thusness (tathata)

“Thusness” is in fact just a partial indication: whatever term applies to the Dharmadhatu
(such as “emptiness”, “the real limit”, etc.) applies to the parinispannna. It is called
“thusness”, specifically, because it is never otherwise, it is always “thus”, in this way,
the permanent absence of the parikalpita in the paratantra, identical in the continuum
of ordinary people and Noble Ones: it therefore lacks arising, but due to its permanence

rather than due to its being identical within non-existence.

The parinispanna as cognition-only-ness (vijiiapti-matrata)

Sthiramati points out that identifying the parinispanna with the fact of cognition-only
is meant to express realization of reality: to realize emptiness, to realize the nature of
all dharmas, is to realize that they are cognition-only, where the “only” means that

there is no object to be perceived, and no perceiver.
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Overall meaning of Verses 24d/25

The third nature, the parinispanna, is ultimate (paramartha) and it is lack of own-
existence (nihsvabhavata). This is the same as the fact of being cognition only, free
from an object to be grasped and a grasper, that is the ultimate ever identical nature of

all dharmas, non-arisen purity.

Verse 26

ATATSTHATEE [ AErasid |

o o (o
YESALITIRALES G-I || R& ||
yavad vijhaptimatratve vijnanam navatisthati |

grahadvayasyanusayas tavan na vinivartate || 26 ||

As long as consciounsess does not remain in cognition-only-ness,

for that long the insidious growth of the two types of grasping does not cease.

padacchedah
yavat, vijiapti-matratve, vijianam, na, avatisthati, graha-dvayasya, anusayah, tavat, na,

vinivartate

Insidious growth (anusaya)

The term anusaya is often translated as “latency”: something that “lays down and
grows” (Sete) “gradually” (anu). This often refers to the afflictions/fluxes in general;

Sthiramati clarifies that in this context anusaya refers to the seed for the arising of a
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future twofold grasping, deposited in the alaya-vijhana by the twofold grasping itself
(grasping at an object to be grasped and grasping at a grasper).

Removing the insidious growths

As long as consciousness does not rest in its own nature, that is in cognition-only-ness,
it continues to perceive an object to be grasped and a grasper; for that long, as the
yogin’s mind is not settled in the non-dual nature of cognition-only, the insidious
growths of that dual grasping cannot be overcome. As long as the grasping at something
outer is not relinquished, the inner grasping cannot be relinquished: one will still think

“I perceive visible form, etc., by means of the eye, etc.”.

Overall meaning of Verse 26

In order to overcome the dual grasping at an object to be grasped and a grasper, it is
necessary for the yogin to be able to rest in the nature of the mind, that is cognition-

only free from duality.

Verse 27

ferTrermTr ey Uere: |

o o

REEI: RS Aafasd || e ||

vijhaptimatram evedam ity api hy upalambhatal |

sthapayann agratah kincit tanmatre navatisthate || 27 ||

Since by perceiving even that “this is only just cognition”,

one is placing something in front, one is not remaining in that only.
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padacchedah
vijhapti-matram, eva, idam, iti, api, hi, upalambhatah, sthapayan, agratah, kincit, tat-

matre, na, avatisthate

Perceiving that “mind has no object” is not enough

At this point, one may ask whether perceiving mind-only, bereft of an object, qualifies
as “resting in cognition-only-ness”. This is not the case, and Sthiramati points out that
this verse is meant for presumptuous people who might misunderstand that they are

already resting in pure cognition-only-ness just by having listened to an explanation.

Perception is not compatible with resting in the dharmata

Even a perception such as “this is only cognition without any object, there is no outer
object” does not qualify as resting in cognition-only; it is still the perception of
something. Practitioners of meditation may have many different kinds of objects of
meditation, such as the various stages of a corpse’s decay when practicing meditation
on impurity. “This is only cognition-only” is also one such object of perception,

cultivated through listening to prior instruction - it is not a state bereft of an object.

Overall meaning of Verse 27

Even thinking “this is only cognition” means thinking of something, i.e. taking
something as an object of the mind, and therefore it is not yet in harmony with the

actual reality of cognition-only.
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Verse 28

I] ATArE [ AAAAAT daT |
T T TTRITHTE deURTd || ¢ ||

yada tv alambanam jfianam naivopalabhate tada |

sthitam vijhanamatratve grahyabhave tadagrahat || 28 ||

On the other hand, when awareness does not apprehend a support, then

it is placed within consciousness-only-ness, since in the absence of an object of

perception, it does not perceive that.

padacchedah

yada, tu, alambanam, jhanam, na, eva, upalabhate, tada, sthitam, vijhana-matra-tve,

grahya-abhave, tat-agrahat

Non-conceptual awareness is objectless

Non-conceptual awareness has no object/support, be it the Teachings, some advice
received, or the ordinary objects like visual forms, sounds, etc. This is thanks to seeing
things as they are — and is not simply due to an inability to see an object, as it may be
the case, for example, for someone blind from birth. “Doesn’t apprehend”, Sthiramati
explains, means the one doesn’t see, doesn’t perceive/grasp at, doesn’t cling to/have

any attraction towards it.

Non-conceptual awareness rests in the nature of consciousness-only

As all of consciousness’ grasping is at that time abandoned, one remains in the nature

of the mind (citta-dharmata).
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Non-conceptual awareness is perceiver-less

A grasper can be there only as long as there is an object to be grasped; as there exists
no possible object to be grasped, the grasper must also be considered to be no more
than an illusion. If the mind is free from the conceptualization of objects, but not from
the sense that there is a possible “grasper”, it is not genuinely free from all

conceptualization.

“Grasper” here does not refer to a “person”, but to the mind as normally understood
by the Buddhist systems. According to most Buddhist schools, the mind is the perceiver
of an object — where perceiver can just mean the most prominent factor in the activity
of perception, the one that is foremost and leads the process (i.e., the agent of
perception). Thus, a moment of dependently arisen mind is understood as a

grasper/perceiver, demonstrating that there is no permanent “person” who perceives.

For the Yogacara, not only the momentary, dependently arisen mind is not an enduring
person; it is also not a grasper, a perceiver, an agent of perception, as there is nothing
to be perceived in the first place. In the absence of an object to be grasped, the absence
of a grasper is also realized, and thus mind rests in its own nature, free from duality;
thus, the insidious growths of attachment to object and agent of grasping are being

destroyed.

Overall meaning of Verse 28

For the mind to actually rest in its own non-dual nature, it must not be directed towards
any object, including the Teachings of Cognition-Only; when the mind is no more
directed towards any object, it also realizes the absence of a perceiver, and thus is placed

in its own non-dual cognition-only-ness.

100



Verse 29

Sl ST SET [ Al o aq |
T WA HRIgeasna: || 2% ||

acitto 'nupalambho 'sau jhanam lokottaram ca tat |

asrayasya paravrttir dvidhadausthulyahanitah || 29 ||

That is the mind-less non-perception; it is supramundane awareness;

it is the revolution of the basis, thanks to the destruction of the twofold badness.

padacchedah

a-cittah, an-upalambhal), asau, jhanam, loka-uttaram, ca, tat, asrayasya, paravrttih,

dvidha-dausthulya-hanitah

Mind-less non-perception

The state of the mind resting in its own non-dual nature is also called “mind-less non-
perception”; because the mind as a perceiver is not there, and because there is no

perception of any object of perception.

Supramundane awareness

This awareness is not mundane, because it does not occur in the “world”, i.e. in

ordinary states; and it has gone beyond the world because it is non-conceptual.
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Revolution of the basis

The basis here refers to the alaya-vijhana: its revolution means that it turns from the
state of being the subtle imprint of duality, maturation of badness, to the workability
that is the non- dual awareness, the Dharma-kaya. There can be different types of

revolution of the basis, though, according to what type of “badness” is removed.

Destruction of the twofold badness

“Badness” refers to the obscurations, which are two: the afflictions themselves are
obscurations as they block liberation, while the obscurations to objects of knowledge
block omniscience. By “badness” is meant non-workability, non-readiness towards
beneficial activity; it can be the badness pertaining to Sravakas and Pratyakebuddhas
(i.e. the obscuration that consists in afflictions), removing which one obtains the fruit
of the Sravaka or Pratyekabuddha path, i.e. the Body of Liberation; or. the badness
pertaining to Bodhisattvas (i.e. the obscuration to possible objects of knowledge),
removing which one obtains the fruit of the Bodhisattva path, i.e. the Dharmakaya of

an Omniscient Buddha.

Overall meaning of Verse 29

According to different stages of the path, from the Path of Seeing onwards, resting in
the mind’s nature of cognition can be understood to correspond to difterent states as
mentioned in the Sutras: the state where there is no perceiver-mind and no perception
of an object; the non-conceptual state that has transcended the world; and the
revolution of the basis, which is obtained by removing the two types of “badness”, the
unworkability of the alaya-vijiana that is its two-fold obscuration, turning the alaya-

vijhana into a beneficial, supremely workable state, the Dharma-kaya.
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Verse 30

T Tl SR FI G4 |
qal feiheml SEt gt s 7em: || 3o ||
sa evanasravo dhatur acintyah kusalo dhruvah |

sukho vimuktikayo 'sau dharmakhyo 'yam mahamuneh || 30 ||

That itself is the dhatu without fluxes, inconceivable, virtuous, permanent;

it is the blissful body of liberation, and this is called “Dharma” for the Great
Muni.

padacchedah

sah, eva, an-asravah, dhatuh, a-cintyah, kusalah, dhruvah, sukhah, vimukti-kayah, asau,

dharma-akhyah, ayam, maha-muneh

The dhatu without fluxes

That, in the form of the revolution of the basis, is said to be “without fluxes” (i.e.
without afflictions) because the badness has been removed, thus all fluxes are gone. It
is called dhatu because it is the cause of all the qualities of the Noble Ones - this
explanation takes the term dhatu to mean something like a point of origin or cause,

and follows the first chapter of the Madhyantavibhaga.

Inconceivable

It is “inconceivable” due to three reasons: it is not within the realm of
speculation/reasoning (tarka); it is to be experienced by oneself; there is no adequate

example for it.
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Virtuous
It is “virtuous” due to three reasons: it is the support of purification; it offers safety; it

consists in dharmas without fluxes.

Permanent

[t is permanent in the sense that it is never exhausted.

Blissful

Precisely because it is not impermanent, it is blissful.

Body of liberation

For the Sravakas this is called “body of liberation”, obtained by removing the

obscurations that are afflictions.

The Dharmakaya

For the Buddhas, this is called Dharmakaya, the Dharma-body, obtained by removing
both the obscurations that are afflictions, as well as the obscurations to objects of
knowledge. It is also called Dharmakaya for the Bodhisattvas, who are not tormented
even while they have not yet abandoned samsara and who have obtained greatness in

respect to all dharmas.

Overall meaning of Verse 30

The mind resting in its non-dual nature, when reaching different degrees of purity,

acquires different names, up to the state of Buddhahood, where it is called Dharmakaya.
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Sanskrit text in Roman script

The Sanskrit text is as per Buescher (2007), except for a single emendation.

atmadharmopacaro hi vividho yah pravartate |
vijianapariname 'sau parinamah sa ca tridha || 1 ||
vipako mananakhyas ca vijnaptir visayasya ca |
tatralayakhyar vijianarm vipakah sarvabijakam || 2 ||
asamviditakopadisthanavijnaptikam ca tat |

sada sparSamanaskaravitsafjhacetananvitam || 3 ||
upeksa vedana tatranivrtavyakrtam ca tat |

tatha spar§adayas tac ca vartate srotasaughavat || 4 ||
tasya vyavrttir arhattve tad asritya pravartate |
tadalambarm manonama vijhanarm mananatmakam || 5 ||
klesai$ caturbhih sahitarm nivrtavyakrtaih sada |
atmadystyatmamohatmamanatmasnehasanjnitaih || 6 ||
yatrajas tanmayair anyaih sparsadyai$ carhato na tat |
na nirodhasamapattau marge lokottare na ca || 7 ||
dvitiyah parinamo 'yam trtiyah sadvidhasya ya |
visayasyopalabdhih sa kusalakusaladvaya || 8 ||
sarvatragair viniyataih kusalai$ caitasair asau |
samprayukta tatha klesair upaklesais trivedana || 9 ||
adyah sparsadayas chandadhimoksasmrtayah saha |

samadhidhibhyam niyatah sraddhatha hrir apatrapa || 10 ||
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alobhadi trayam viryam prasrabdhih sapramadika |

ahimsa kusalah klesa ragapratighamuidhayah || 11 ||
manadrgvicikitsas ca krodhopanahane punah |

mraksah pradasa irsyatha matsaryam saha mayaya || 12 ||
sathyam mado vihimsahrir atrapa styanam uddhavah |
asraddhyam atha kausidyam pramado musita smrtih || 13 ||
viksepo 'samprajanyam ca kaukrtyarh middham eva ca |
vitarkas$ ca vicaras cety upaklesa dvaye dvidha || 14 ||
pancanam maulavijiane yathapratyayam udbhaval |
vijiananarm saha na va taranganarm yatha jale || 15 ||
samapattidvayan middhan murchanad apy acittakat || 16 ||
vijiianaparinamo 'yarh vikalpo yad vikalpyate |

tena tan nasti tenedam sarvam vijiiaptimatrakam || 17 ||
sarvabijam hi vijhanam parinamam! tatha tatha |

yaty anyonyavasad yena vikalpah sa sa jayate || 18 ||
karmano vasana grahadvayavasanaya saha |

ksine purvavipake 'nyam vipakam janayanti tat || 19 ||
yena yena vikalpena yad yad vastu vikalpyate |

parikalpita evasau svabhavo na sa vidyate || 20 ||

! parinamarh | em. Buescher reads parinamas: this, I believe, is not supported by the likely syntax of
the verse, by Sthiramati’s commentary, or by the Tibetan translation, and makes the argument hard to
make sense of. I thank Harunaga Isaacson for confirming my impression that parinamarm is a better

reading.
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paratantrasvabhavas tu vikalpah pratyayodbhavah |
nispannas tasya purvena sada rahitata tu ya || 21 ||

ata eva sa naivanyo nananyah paratantratah |
anityatadivad vacyo nadrste 'smin sa drsyate || 22 ||
trividhasya svabhavasya trividham nihsvabhavatam |
sandhaya sarvadharmanam desita nihsvabhavata || 23 ||
prathamo laksanenaiva nihsvabhavo 'parah punah |

na svayambhava etasyety apara nihsvabhavata || 24 ||
dharmanam paramarthas ca sa yatas tathatapi sah |
sarvakalamh tathabhavat saiva vijiiaptimatrata || 25 ||
yavad vijhaptimatratve vijhanam navatisthati |
grahadvayasyanusayas tavan na vinivartate || 26 ||
vijiiaptimatram evedam ity api hy upalambhatal |
sthapayann agratah kincit tanmatre navatisthate || 27 ||
yada tv alambanam jhanam naivopalabhate tada |
sthitam vijhianamatratve grahyabhave tadagrahat || 28 ||
acitto 'nupalambho 'sau jianam lokottaram ca tat |
asrayasya paravrttir dvidhadausthulyahanitah || 29 ||

sa evanasravo dhatur acintyah kusalo dhruvah |

sukho vimuktikayo 'sau dharmakhyo 'yam mahamuneh || 30 ||

trimsikavijnaptikarikah samaptah | krtir iyam acaryavasubandhoh ||
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Sanskrit text in Devanagari

STHgHTER & fafaen a: ved |
oty st afcoms: 1 =5 Be || ¢ ||
TRt AeeTey fomtaiawas = |
AT a9 foameh: gaststend || R ||
ST aeRMTGeITaRHe o |

C o o
T TRHAERRIGEs=aAT<ITH || 3 ||

IULT AEAT TAHFAATRT = aq |

TAT TEIeIa= aqd dadread || ¥ ||

T AGRRe™ daN9d Jadd |

. o .
qaret HAMM &= AR || U |

FARIAY: Hied FHadreTehd: qal |

A TATHA TR a S || & ||
TATEHITY: TSRl 7 aq |

T RGO 6 AR A 9 || © ||
Tad: aRoTH! S ot Siges |
[EEpIRiECIE A e NSIENGIEOIR TR
A FRIALTAE! |

T AT TR eTaRITeeaT || Q ||

109



STET: RGNS SHI S TE |
T R geTer gRee || 2o ||
AT g A wefe amEee |
AT FRIAT: Fr T || 22 ||
e Rat Ry Fhidoes I |

&l YT S A 9@ /Il || 9R |
TS 7T AT T s |
AAGTH FHIEE TR G Fict: || 23 ||

A& SHER = ®igd HeHa 7 |

fordeny feremerqaerten & feer || o ||

ESIEIRSICEIERRIE R rCHl
I §E 7 a1 aRETen A1 5 || 2k ||
AATAERf: FaemHioehTed |

o [ c o
ARG GG e || L& ||

ORI S foered Afgehead |

O TN G 98 faseHeeRd || o ||

Faarst {8 fors oo qen qe |

AL forehed: T 9 ST || 8¢ ||

HHOT FTEAT ATSIATHAT T |
&010T qaiferareh s fardmeh St aq || 9% ||
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I I TRt Terseq foehead |

qTEhiead UaTd! @@l 7 9 9@ || Reo ||
R AT foehed: gl |
e qaur ge1 Aeaanr 4 a1 || 2 |
A TA G AT A WA |
FHAICasEAl ATeS S ¥ T4 || R ||
oy @ Biagl Faweadm |
TG A0TSR (& || 33 ||
T AeFOe M U O |

7 e TARIWR H9redr || ¢ ||
SO RATHY § Iy 9: |

EhIel TN 99 feRtemsar || Ry ||

AafgREAEE fas Aafasid |

o O <

TR SILATRFE S faHadd || % ||

[ERILEIEEEHERIER R

o o

I TR TS || R ||

I QAT [ A9 Hd aa |
R I TR aeued || ¢ ||
Sl ST SET A Al o o |

o D o

IR TG iTgemargedeia: || 3% ||
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T TaHTEAl g Rl ga: |
qal faRharl S| garel ST Termi: || 3o ||

PRI TeRTIGRT: THTET: | HREaHERageE=: ||
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