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|. Buddhist Philosophy of Mind in East Asia

Modern scholars have come to distinguish two major streams of early East Asian
Mahayana Buddhist philosophy. Both of these were based on Indian antecedents,
and both conducted thorough examinations of the constitution and transforma-
tive potential of human consciousness, particularly the potential for sentient
beings to be liberated from the suffering of cyclic existence. These are the doctri-
nal streams of Yogacara and Tathagatagarbha. Although these two currents of
Buddhist thought held differing views on such matters as the basic moral quality
of the human mind and the possibility of universal enlightenment, they did share
extensively in the content of their doctrines and practices, as well as their
technical terminology. These were the two most significant philosophies of mind
to be received, studied, and interpreted by Wonhyo (617—686), and they provided
the basic framework for his own philosophical perspectives.! We will pay special
attention to Wonhyo’s treatment of these two doctrinal streams below, but first
we will briefly review their general course of development, paying special atten-
tion to their symbiotic relationship.

l.1. Grounding in Basic Buddhist Philosophical
and Soteriological Approaches

The Buddhist philosophies of mind received by Wonhyo were the product of
many centuries of reflection on psychological, epistemological, and soteriologi-
cal questions, whose origins lay as far back as the first couple of centuries after
the passing of Sakyamuni Buddha. As Buddhism developed in the philosophi-
cally sophisticated and religiously variegated milieu of India, there arose the
need to provide rational explanations for those aspects of its doctrines that con-
tradicted the general tenets of the non-Buddhist Indian religious worldview,
which are generally subsumed under the rubric of Brahmanism. Such basic Bud-
dhist teachings as anatman (no-self) and pratitya-samutpada (dependent
arising), for example, were formulated as critiques of various Indian theories of
causation, both Vedic and non-Vedic. These schools countered Buddhist
paradigms with their own sophisticated arguments, making it necessary for
Buddbhists to explain and defend their positions.

Like most of his contemporaries in the ancient Indian philosophical world,
Sakyamuni Buddha was interested in attaining spiritual liberation (moksa) from
the cyclic flow of conditioned existence (samsara) characterized by suffering
and unsatisfactoriness (dukkha). And like most of his contemporaries, the Bud-
dha emphasized that this liberation could be realized only by means of an accu-
rate insight into the true nature of the world—that is, through a direct and correct
apprehension of reality.2 Yet while Sakyamuni shared the aim of spiritual



4 General Introduction

liberation—and the indispensable role of insight in attaining it—with most of his
Brahmanical contemporaries, his explanations of these processes attempted to
avoid the “essentialist” views endemic to Brahmanism.® In other words, the
Brahmanical philosophers thought that liberation could be attained through a
realization of the ontological identity between one’s true self (atman) and the
cosmic self (Brahman), both of which are characterized as immutable, change-
less, and independent.*

The Buddhist view, further elaborated by later Abhidharmic schools, ana-
lyzed our experience of the world into sets of evanescent events referred to as
dharmas, which are not fixed entities but physical and mental processes in a con-
tinual state of flux. As identified in a relatively early stratum of Buddhist litera-
ture, these dharmas are subsumed within the dynamic relationship between the
six internal sense bases (@yatana), their six types of respective objects, and the
six types of consciousness that arise when these two come into contact.® These
three sets of six added up to eighteen fundamental factors (dhatu) constituting
our basic cognitive processes.

The standard Buddhist analysis of cognition focuses on the relations between,
on the one hand, what we perceive through our sensory and mental faculties—i.e.,
the six classes of objects—and, on the other hand, a sheer awareness (vijiiana) of
those objects that is accompanied by various mental factors (caitta), such as feel-
ings (vedana), perceptions (samjna), and volitions (samskara). These mental fac-
tors can be either wholesome or unwholesome in moral quality, depending on the
motivations associated with them. Buddhist analysis of bondage and liberation,
its soteriology, is thus grounded on the recognition that we engage the world both
cognitively and affectively.

At the individual level, the human personality is analyzed both in terms of the
twelve sense bases and the five psychophysical aggregates (parica-skandha).
These five aggregates include both the person and world—insofar as we perceive
and experience it. There is, in the Buddhist view, no other immutable and sub-
stantial essence above, beyond, within, or below this. According to Sakyamunti,
the arising of duhkha and its eventual cessation, the whole drama of bondage and
liberation, takes place within the five skandhas. As the Buddha remarks: “In this
fathom-long body with its perceptions and thoughts there is the world, the origin
of the world, the cessation of the world and the path to the cessation of the world.”®
Since both bondage/delusion and liberation/awakening occur in terms of the five
skandhas,’ it would be superfluous to posit another “self,” an immutable, eternal
essence such as the Hindu arman.®

One of the key differences between these two worldviews is that, for the Brah-
manical thinkers, all change is illusory once one discovers the immutable
Brahman, the ultimate cause and reality of the universe. For the Buddhists, how-
ever, it is exactly the opposite. Such immutability is nothing but the superimposi-
tion of deluded ideas onto a constantly flowing reality. And it is precisely our
attachment to the superimposed concepts of a permanent self and its correlative,
a permanent universe, that invites all kinds of cognitive and behavioral faults
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(dosa). These wrong views and the attachments they elicit are “unskillful”
(akusala) because they bind sentient beings to samsara. To see the human per-
sonality (pudgala) as a form of eternal self (@tman) is itself nothing but an illusion
constructed out of a particular configuration of dharmas, which are, in fact, con-
stantly changing from one moment to the next.°

The classification of our experience of the world into its irreducible events or
“facts” is not unique to Buddhism—this philosophical approach is shared by
other ancient Indian thinkers as well.** But what sets the Buddha apart from his
Indian predecessors and contemporaries is his focus on causality, described in
terms of pratitya-samutpada, or dependent arising. According to this view, even
the most basic factors of existence are impermanent—they too arise and cease
from moment to moment. And it is precisely because of this constant flux that
causation is possible.

In early Buddhist texts the principle of dependent arising is stated as follows:

When this is, that is (Imasmim sati idam hoti);

This arising, that arises (Imassuppada idam uppajjati);
When this is not, that is not (Imasmim asati idam na hoti),
This ceasing, that ceases (Imassa nirodha idam nirujjhati).*

Several important notions follow from this.

First, this principle of causality (idam-pratyayata) is explained as the func-
tional dependence of any specific element of experience upon a variety of other
elements. “Real things” are not produced from causes and conditions that exist
completely independently of them; nor is it possible to isolate a single principle
as their ultimate cause. Nonetheless, even though Sakyamuni Buddha rejected
the Brahmanical view that reduced everything in the universe to a single, ulti-
mate, permanent cause, he also vehemently rejected the view of the materialists/
nihilists, who denied causation altogether and thought that everything occurred
just by chance. In response to both, he affirmed the reality of causal
interaction.

Second, dependent arising is therefore characterized as the middle path that is
free from two extreme views, namely, the annihilationist view (uccheda-vada)—
that the effects of actions cease as soon as they are over—and the eternalistic
view (sasvata-vada)—that the true nature of all phenomena is an unchanging,
eternal essence? From Sakyamuni Buddha’s perspective, annihilationism
cannot account for continuity, rebirth, and the working of karma, whereas eter-
nalism leaves no possibility for change. Both of these extreme views prevent an
adequate understanding of causation: uccheda-vada leads to the extreme of non-
being, while sasvata-vada constitutes the extreme of being. In an early scripture,
Sakyamuni declared to one of his disciples:

Katyayana, everyday experience relies on the duality of “it is” and “it
is not.” But for one who relies on the Dharma and on wisdom, and
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thereby directly perceives how the things of the world arise and pass
away, for him, there is no “it is” and no “it is not.” “Everything exists”
is simply one extreme, Katyayana, and “nothing exists” is the other ex-
treme. The Tathagata relies on neither of these two extremes,
Katyayana; he teaches the Dharma as a Middle Way.®

Sakyamuni Buddha’s understanding of causation, indeed his teaching as a whole,
is thus designated the middle path (madhyama-pratipad).**

Third, dependent arising depicts the cessation as well as the arising of
conditioned phenomena (samskrta-dharma—phenomena that arise depending
on causes and conditions). And it is this possibility of cessation—of nirvana—
that provides the foundation for the Buddhist path to liberation.

In short, dependent arising refers to the basic principle of causality that makes
change and transformation possible, particularly as it applies to the arising and
the cessation of cyclic existence. The specific causal patterns depicting this are
typically described in terms of the formula of twelve-limbed (nidana) dependent
arising.’®

The twelve-limbed model of dependent arising serves two purposes: it reveals
the causal patterns that perpetuate cyclic existence, and it shows how liberation
from cyclic existence is achieved, first by understanding these causal patterns
and then by reversing them. In Buddhist parlance, dependent arising describes
both the perpetuation (pravrtti) of cyclic existence as well as its reversal (nivrtti).
An understanding of how cyclic existence comes about from these causal pat-
terns is necessary for realizing how they can be reversed through a process of
pacification. In later soteriological language, this is to realize the original
quiescence of things, or nirvana. As the Buddha himself remarks:

There is, monks, an unborn, unbecome, unmade, unconditioned. If,
monks, there were no unborn, unbecome, unmade, unconditioned,
no escape would be discerned from what is born, become, made,
conditioned. But because there is an unborn, unbecome, unmade,
unconditioned, therefore an escape is discerned from what is born,
become, made, conditioned.'

This soteriological model—that the attainment of an aboriginal quiescence is
achieved through the realization that phenomena are conditioned—is first
articulated in the Prajhaparamita texts'” and was subsequently accepted by both
the Madhyamaka and Yogacara schools. This model also provides the foundation
for the nondualistic philosophies of both these schools.

The contrast between the mistaken or “unskillful” way of seeing oneself and
phenomena (i.e., as inherently existent, delimited entities) and the correct or
“skillful” way of seeing them (i.e., as momentary and dependently arisen) clearly
shows that the basic cause of human suffering is the mistaken way we understand
the world. At bottom, Buddhists see the human problem as an epistemological
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one, a problem with our modes of understanding. Thus, although Buddhist
meditators clearly recognized and sought to remedy our emotional afflictions
through such means as cultivating mental focus and observing moral precepts,
they prioritized being able to identify and correct our cognitive errors through
rational analysis and suprarational, direct observation.

1.2. Madhyamaka: Dependent Arising and Emptiness

Between the first and fifth centuries of the Common Era, the ideas and practices
of Indian Buddhism underwent significant development. Philosophically, this pe-
riod witnessed the emergence of the two principal Mahayana schools: Madhya-
maka and Yogacara. Both claimed to faithfully elaborate the philosophical
positions enunciated by Sakyamuni, such as no-self, dependent arising, the mid-
dle path, and so forth, although they differed, sometimes radically, in their re-
spective emphases and interpretations. These two schools made an indelible
impact on the development of Buddhist philosophy throughout Asia.

The major contribution of the Madhyamaka school was, no doubt, the notion
of “emptiness” (sinyata) as expounded by Nagarjuna (ca. second century CE),*®
its legendary founder, in his seminal work, the Milamadhyamakakarikah:

Whatever is dependent arising, we declare to be emptiness.

It is also a provisional designation, it is indeed the middle path.
Any phenomenon that is not dependently arisen cannot obtain.
Therefore any phenomenon that is not empty does not exist.’®

Briefly, in Nagarjuna’s view Sakyamuni Buddha taught dependent arising, not
to show that phenomena are truly produced by a truly existent set of causes and
conditions, but to show that dependently arisen phenomena are “empty” of any
inherent nature or essence (svabhava). It is because phenomena lack such an
inherent nature that dependent arising is possible. As Nagarjuna points out in
the next verse, if phenomena were not “empty” in this sense—that is, if they
were not dependently arisen (pratitya-samutpanna)—then nothing would be
possible, since phenomena would neither arise nor cease.?® Nagarjuna thus
concludes:

All things are possible for someone for whom emptiness is
possible;

All things are not possible for someone for whom emptiness is
not possible.?

Nagarjuna then proceeds to apply the deconstructive logic of emptiness to
the principal concepts of Buddhism such as the Four Truths, nirvana, the skan-
dhas, dhatu, and even to causality itself, each time demonstrating that none of
these could function if they actually possessed an inherent, unchanging nature.
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At first reading, it may seem that Nagarjuna is engaging in a destructive logic
that is tantamount to nihilism.?? Nagarjuna’s true target, however, is the
tendency in some major Abhidharmic schools—particularly the Sarvastivada
school—to reinstate a substantialist view of reality and dependent arising.?
Nagarjuna is pointing out that if phenomena were not empty of inherent nature,
then there would be no causal interaction—and this would render Buddhist
teachings effectively vacuous, for it is precisely because things are empty of
inherent nature that change and transformation are possible. As the Buddha
declared in his very first sermon, whatever is subject to origination is all subject
to cessation.

This bears repeating: in Nagarjuna’s view, for things to exist with an inherent
nature means that they exist independently, by their own power, without being
supported by other causes and conditions—they would not be dependently
arisen. To say that things are empty, however, does not imply that they are ab-
solutely nonexistent. To the contrary, it is precisely because phenomena are
dependently produced that they interact and function. Therefore Nagarjuna
claims that it is exactly because phenomena are empty of essence that both the
mundane (laukika—i.e., samsara, or bondage) and the transmundane
(lokéttara—i.e., nirvana, or liberation) are possible. It is because things are
empty that the entire Buddhist tradition—whose philosophy, ethics, and
soteriology are all predicated on the possibility of transformation—is plausible
in the first place.*

In order to counter the charge of nihilism—that if emptiness were ultimately
true, then conventional causality could not obtain, and religious practice would
therefore be futile—Nagarjuna introduces the notion of the two truths:

The true teaching of the Buddha is based on the two truths:

Conventional truth and ultimate truth.

Those who do not know the distinction between the two truths

Do not understand the profound reality of the Buddha’s teaching.

Without relying on conventional reality, the ultimate truth cannot
be expressed,;

Without realizing the ultimate truth, nirvana cannot be
attained.?

As a Buddhist, Nagarjuna considers attaining nirvana to be the final goal of the
path. This, in turn, cannot be achieved without realizing the ultimate truth—that
in the final analysis all phenomena are empty of inherent existence. However,
ultimate truth can be revealed only by means of conventional truth, for ultimately
reality itself is beyond predication by words, symbols, or doctrines. Although
Buddhist teachings such as dependent arising and so forth are not considered ac-
curate depictions of reality in an ultimate sense (paramarthatas)—that is, they
do not possess a one-to-one correspondence with reality—at the conventional or
relative level (samvrtitas) such teachings are perfectly capable of performing
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their purported function: that is, they help dispel the two extreme views of being
(eternalism) and nonbeing (annihilationism). As will be explained below, a proper
understanding of the two truths is crucial for Wonhyo as well, and understanding
the fluid relationship between them is basic to his larger project of reconciling an
array of doctrinal disagreements (hwajaeng).

From the soteriological perspective, Mahayana Buddhism teaches dependent
arising or emptiness, not in order to establish an absolute view about causality
(which the Buddha rejects), but to prevent beings from seeing either the person
(pudgala) or the elements (dharmas) that constitute its reality as inherently ex-
istent, and thereby to lead them to a realization of the aboriginally quiescent
and peaceful nature of all phenomena. In the opening verse to his
Milamadhyamakakarikah, Nagarjuna praises the Buddha for teaching
dependent arising, which is characterized by “noncessation, nonarising, nonan-
nihilation, noneternality, nonidentity, nondifference, noncoming, nongoing,
which is the blissful pacification of all conceptual proliferations [prapaiical.”?
This amplifies a similar statement in the Prajiiaparamita-sitra: “All things are
without inherent nature, nonoriginated, nonannihilated, quiescent from the be-
ginning, and peaceful by nature.”?’

|.3. Problems with Transmission of Karma
and Abhidharmic Solutions

The logical problems between the ideas of no-self and dependent arising and the
core Indian models of karma and transmigration—problems that even early Bud-
dhists had to address—were only exacerbated by the Madhyamika ideas of the
emptiness of self and things. In the Buddhist view, all our intentional actions,
words, and thoughts set into motion energies that eventually engender pleasant,
unpleasant, or neutral effects. The moral qualities of one’s activities in the pres-
ent moment, in other words, bring about effects that are bound to arise in suc-
ceeding seconds, minutes, years, or, in the Buddhist view, lifetimes. Buddhist
moral theory largely rests on this law of karma, which claims that actions done in
the past are justly connected to their consequences in the future, and to the same
being who performed them.

But this raises a host of questions, for what ensures that every single inten-
tional deed, word, and thought will in fact result in its just effect? If it is indeed
the case that beings are reborn with specific potentialities and in circumstances
determined by the quality of their prior actions, and yet that there is no real “I”
connecting the past actor to the present or future consequence, how can the pro-
cess of rebirth be explained? Exactly who, or what, is being reborn? And if karma
is indeed accurately transmitted, if we will indeed experience the results of our
previous actions, right and wrong, and in-between, then by what mechanism can
this unfathomable process can be explained? How is individual karma actually
transmitted between lifetimes?
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1.4. The Need for a More Detailed
Map of Consciousness

Contemporaneous Buddhist thinkers devoted considerable effort and ingenuity
to formulating systematic responses to these vexing questions. Indeed, con-
structing theories that could adequately explain our incessant coursing through
cyclic existence, as well as the possibility of escape therefrom, became a large
and diverse scholarly project.

To accomplish this, Abhidharma scholars developed earlier Buddhist models
of mind into ever more elaborate schemata for analyzing mind and mental pro-
cesses, along with an expanding technical terminology. They classified human
cognition into six types, according to their specific cognitive functions based
upon contact between the respective cognitive faculties and their correlative
cognitive objects. This is readily intelligible today since it corresponds quite
well with the basic model understood by modern psychology: the first five
modes of cognition are none other than our five senses, while the sixth is “mind,”
broadly interpreted. The principal activity of mind is thought, which is con-
ducted chiefly through concepts—Ilinguistic constructs and mental images. The
faculty of mind, as understood by Abhidharmists, has three principal objects: (1)
perceptions associated with the five sense consciousnesses, (2) linguistic con-
structs and concepts, and (3) images and other symbols generated through
memory.

While this simple model of five sense consciousnesses along with a sixth,
thinking consciousness, may suffice for understanding everyday cognition dur-
ing a single lifetime, its inherent limitations become apparent when addressing
the processes of death and rebirth in connection with the accumulation of kar-
mic potential. When the body passes away, the sense faculties lose their material
bases and mental consciousness loses its objects. Thus all six forms of con-
sciousnesses effectively cease at the time of death. So how does consciousness
continue from one life to the next if there is no transcendent, enduring self, or
atman? And even during our present lifetime, there are occasions when thinking
consciousness is completely interrupted, such as during deep sleep or meditative
absorption. How is it that our entire being does not disintegrate during these
times?

Leaving these questions aside for the moment, one could even ask how it is
that we are able to maintain awareness of anything at all? Even in everyday life
we do not experience completely continuous awareness—conscious and uninter-
rupted—of all the thoughts we have ever produced and all the experiences we
have ever undergone. This is impossible; it would create an unmanageable bur-
den on all our faculties almost immediately. Yet, after a thought or a sensory ex-
perience ceases, we are able to remember it in the future, even though it has long
since passed from our conscious awareness. And not only can we recall things
that we are no longer conscious of, but we are also able to accumulate and build
upon distinctive forms of knowledge and specific mental and physical skills,
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such as learning tennis or a foreign language or algebra. Where do all these
bodies of information and sets of skill persist? And how is it we are able to re-
trieve them when the need arises?

1.5. Yogacara: The Middle Path and Mind-Only

It was precisely within this milieu, informed by Abhidharmic inquiries yet mod-
erated by Madhyamika analyses, that Yogacara began to take form in the fourth
and fifth centuries of the Common Era. On the one hand, it absorbed the decon-
structive analytic of the Madhyamaka school, with its well-articulated notion of
emptiness, while on the other hand it attempted to refine the psychological
analyses of the Abhidharmists, especially concerning the continuity of
consciousness.

The term “Yogacara” is composed of two components, yoga and dcara. Yoga
in this context refers to meditative analysis, while acara means “practice.”? In
short, this school arose as a system of meditative practices aimed toward libera-
tion from ignorance and suffering. To this end, the Yogacara masters sought to
formulate a comprehensive and rational account of the psychological/spiritual
processes involved in human experience, including a thoroughgoing deconstruc-
tion of our tendencies to reify experience in terms of selves and things.

The principal founders of the Yogacara school are traditionally considered to
be Maitreyanatha, Asanga, and Vasubandhu. While concrete biographical details
on the first figure are vague at best,? the latter two—half-brothers who lived in
India during the late fourth and early fifth centuries®*—are the authors of the
most important formative texts of the tradition. The Yogacara school was subse-
quently developed by such figures as Dignaga (ca. 480-540)* and Sthiramati
(470-550)% before it declined in India in the eleventh and twelfth centuries. The
school’s doctrines were exported to Tibet and East Asia, where they had signifi-
cant influence.

If Madhyamaka’s main thrust is a recasting of the Buddha’s teaching of de-
pendent arising and the middle path in terms of the theory of emptiness (sinyata),
then Yogacara arises as a reinterpretation of Madhyamaka’s teaching of empti-
ness—in the continuing context of the dependent arising of mind—in terms of
Yogacara theories of mind-only (citta-matra) or representation-only (vijiiapti-
matra). By refocusing on consciousness (citta/manas/vijiiana),*® the Yogacara
school reasserts the fundamental Buddhist concern with direct human experi-
ence. The experience of suffering (duhkha) and freedom from suffering (moksa),
also called the “arising and cessation of the world (loka),” is considered a “trans-
formation of mind” (vijiana-parinamay; that is, it occurs in terms of the complex
of mind (citta) and its associated mental factors (caitta). This is the sense of
mind-only or representation-only. It is only within our mental experience that the
perpetuation (pravriti) of the world as well as its reversal (nivriti) occurs.® The
perpetuation of the world is brought about by reifying the ongoing flux of experi-
ence into the static categories of persons (pudgalas) and phenomena (dharmas).



12 General Introduction

Reversing this process (nivrtti) is liberating and is brought about by realizing that
the reifications of persons and phenomena are merely modes of mental represen-
tation, merely transformations of consciousness. They do not reflect reality as it
is (vathabhitam). Rather, they reflect the way we mistakenly construe that
reality—that is, in terms of the reified entities of selves and things.

Sthiramati succinctly summarizes this philosophical outlook in the opening
statement to his commentary on Vasubandhu’s Trimsika, one of the key Yogacara
texts:

This treatise [the Trimsika] has been composed for those who are at-
tached [to the view that] persons and phenomena [intrinsically exist]
and do not correctly understand mind-only, [to help them] to gradu-
ally realize [the true meaning of] representation-only, together with
its results, by showing the absence of self in persons and in
phenomena.

Again, some think that, like consciousness, objects of consciousness
are also real; others think that, like its objects, consciousness exists
only conventionally but not ultimately. It is to refute these two ex-
treme views that [the Master] composed this treatise.®

In these remarks, in addition to pronouncing on mind-only, Sthiramati enunci-
ates the Yogacara interpretation of the middle path (madhyama-pratipad) be-
tween the extreme views of naive realism (or essentialism) and annihilationism.
Naive realism takes both the subject (pudgala, or person) and its objects (vijiieya)
as ultimately real—or, more precisely, it takes the elements that constitute the
pudgala and its objects as ultimately real. The view of annihilationism is the
opposite extreme in Sthiramati’s interpretation, since it denies that anything is
ultimately real, even consciousness. For Yogacarins, though, consciousness
(vijiana)—a general label for the mind complex and its mental factors—must
exist in some ultimate (paramarthatas) or irreducible (dravyatas) sense insofar
as it serves as the basis for both the continuation and the reversal of cyclic
existence. It is experientially ultimate or irreducible in the sense that conscious
experience, awakened or otherwise, is something we never get outside of.

The Madhyamakas object to this formulation on the grounds that the mind
complex and its objects®® are also empty of inherent existence and that the ulti-
mate truth of emptiness cannot be predicated by any of the four logical possibili-
ties (catuskoti) of existence, nonexistence, both, and neither.¥” In their view, to
apply the predicate “exists,” even to something as seemingly self-evident as ex-
perience, is misguided if not actually mistaken. For Yogacarins, however, the
Madhyamakas’ relentless deconstruction tends toward annihilationism® inas-
much as it denies the obvious fact that we experience the world through mind or
consciousness, which is the basis of both samsara and nirvana. Moreover, in the
post-Madhyamika context the Yogacarins were operating in, to say that
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something exists ultimately was not to say that it exists with an inherent nature
(svabhava) but to say that it was irreducible.

Nor do the Yogacarins deny that there is some kind of real world. For them,
the main problem is how we perceive reality, not what the “world” might be like
in and of itself, independent of our engagement with it. It is necessary to know
reality as it actually is (yathabhiitam), since this leads to liberation, but for this
we must see reality directly, unmediated by the representations (vijiapti) and rei-
fications constructed by our deluded minds.

The problem, then, is that our deluded or unawakened minds imagine that
there are real pudgalas and real dharmas. In order to eliminate these tendencies,
Yogacarins analyze how they occur, classifying these processes into three modes
or transformations of consciousness: visaya-vijiiapti (representation of objects),
manana (reflection), and vipaka (ripening).*® Each of these three modes fulfills a
specific function in constructing and sustaining the apparent reality of pudgalas
and dharmas. The first refers to the six forms of active consciousness (pravrtti-
vijiiana)—that is, the five forms of sensory consciousness and conceptual or
mental consciousness, which arise in relation to their respective objects. The sec-
ond is called manas (intellect) because mind is constantly reflecting; and insofar
as it is constantly conceiving an enduring (yet illusory) self, toward which four
basic afflictions continuously arise, it is also referred to as afflicted mind (klista-
manas). The third mode refers to the store consciousness, or alaya-vijiana.*® This
level of consciousness is called alaya, or “store,” because it retains and records
the results of the activities of the other consciousnesses in the form of seeds (bija)
and habitual tendencies (vasana). When conditions are appropriate, the store con-
sciousness provides the seeds, the causes, for the arising of new forms of active
consciousness. This is why the store consciousness is called sarvabijakam (con-
taining all seeds).”

The notion of the store consciousness is an important contribution to Buddhist
thought because it resolves both the problems of continuity of mind and the pres-
ervation of the effects from past actions, problems that other Abhidharmic mod-
els had failed to adequately explain. Since the first seven forms of consciousness
are constantly changing from moment to moment and therefore cannot “contain”
the karmic seeds, it became necessary to conceptualize the dimension of con-
sciousness that actually did persist, relatively unchangingly, throughout our pres-
ent lives as well as across multiple lifetimes.*> The Yogacarins claimed that
Sakyamuni Buddha himself taught the idea of store consciousness but that he
refrained from teaching it to Hinayanists lest they mistake it as a self. As the
Buddha purportedly taught in the Samdhinirmocana-sitra:

The appropriating consciousness [adana-vijiiana—a synonym
for alaya-vijiiana] is profound and subtle,

Flowing like a torrent with all the seeds.

I do not reveal it to the spiritually immature,

Lest they imagine it as a self.®
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1.6. Liberation in Yogacara

The ultimate goal of the Mahayana Buddhist path has always been awakening
(bodhi). For the Yogacarins as well as other Mahayanists, to “be awakened”
means to realize Buddhahood, with all its salvific implications. Philosophically,
this is seen as a process of correcting or eliminating unwholesome mental pro-
cesses, both affective and cognitive, and replacing them with wholesome emo-
tions and accurate cognitions. This is accomplished through an intricate course
of contemplative practice wherein one cultivates ways of seeing oneself and
one’s environment as they actually are, not as we imagine them. After all, the
elaborate Yogacarin analyses of cognitive processes were developed not to cre-
ate a better theory of mind but to attain liberation. To this end, the Yogacarins
devised a bodhisattva path consisting of forty-one stages (a better-known path
consisting of fifty-two stages appears in Tathagatagarbha, Tiantai, and Huayan
works). In the final stages of the Yogacara path, four classes of consciousness
(the five sensory consciousnesses; the sixth, thinking consciousness; the seventh,
afflicted-with-self consciousness; and the eighth, store consciousness) are said to
be thoroughly purified and their mode of functioning radically transformed.
Liberation is thus explained in terms of four transformations: (1) the five sense
consciousnesses become able to transcend their normal physical limitations; (2)
the sixth, thinking consciousness, is able to discern phenomena with perfect ac-
curacy; (3) the seventh, afflicted-with-self consciousness, is stripped of its self-
centeredness and able to perceive the equality of all phenomena; and (4) the store
consciousness perfectly reflects all phenomena like a clear mirror, constituting
what Mahayana Buddhists call omniscience (sarvajfia). The perfect accomplish-
ment of these four purifications is called transformation of the basis
(asraya-paravriti).**

1.7. Tathagatagarbha

With its vast array of paths and stages, its obstructions of the afflictions and ob-
structions to liberation, the diverse proclivities of disparate practitioners, the
multiple wisdoms of buddhas and bodhisattvas, and so on, Yogacara is arguably
the most complex and expansive soteriological system in all of Buddhism. Yet it
is also clear that for many Mahayanists, both in India and East Asia, Yogacara
was not just overly theoretical—it also failed to provide an unambiguously posi-
tive statement affirming the possibility of universal Buddhahood.

The Yogacarins did posit within the store consciousness the presence of “pure
seeds” representing the potential for all sentient beings to attain liberation. And
since the fundamental character of the store consciousness is karmically indeter-
minate, sentient beings could always improve themselves through meditative
practice and self-reflection. But the doctrine of merely potential liberation, re-
quiring an incalculable number of eons, did not satisfy every Mahayana thinker
and practitioner, even those working within the same Abhidharma and Yogacara
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milieus. Some needed—or perhaps discerned—a more definitive foundation for
the possibility of enlightenment. They thus argued that all sentient beings are
already endowed with an intrinsic Buddha mind, whose presence provided not
only the impetus toward, but also the assurance of, attaining perfect enlighten-
ment.* They called this fundamental Buddha mind tathagata-garbha, the womb
or embryo of the Tathagata.

The Tathagatagarbha theorists worked in the same milieu as the Yogacara
thinkers and shared many of their basic concepts. Their discourse included the
same categorizations of consciousness, the same contemplative practices such as
calm abiding (samatha) and insight (vipasyana), the same paths and stages of
practice for attaining liberation, similar analyses of afflictive and cognitive hin-
drances, the same emphasis on emptiness and compassion for bodhisattva prac-
tice, and so forth.

But despite sharing these basic Mahayana tropes, the exponents of Tathagata-
garbha sharply diverged from the Yogacara system, particularly regarding their
central tenet, which became increasingly prominent as their tradition developed:
the idea that the human mind is, without equivocation, already perfect and pure
in its very essence. The Tathagatagarbha texts clearly state that the basic condition
of all sentient beings is effectively equivalent to that of the Tathagata (Thus-
Come One)—except that the original purity at the core of our being is covered
over, hidden by affliction and ignorance, thus making its intrinsically pure
wisdom-nature unrecognizable and nonfunctional.

Hence, the actual condition of sentient beings is likened to that of an embryo
(garbha) in a womb. The term garbha connotes “covering” and “hiding,” as well
as “matrix,” suggesting that the defiled mental and physical container of this
originally pure mind also protects and nurtures it as it advances toward manifest
perfection. The Tathagatagarbha scriptures commonly compare this process to
that of purifying gold ore, which must be melted down and the dross removed
before the underlying, untarnished gold is fully revealed. The Ratnagotravibhaga,
a seminal Tathagatagarbha text,*® presents nine different metaphors illustrating
how the essence of the Buddha (i.e., his merits, or guna) exists amidst the afflic-
tions of samsara (i.e., faults, or dosa).*’

The earliest scripture associated with Tathagatagarbha is traditionally con-
sidered to be the Srimaladevi-siitra.*® The first three-quarters of the sutra are
devoted to various Mahayana themes, the most important of which is distin-
guishing bodhisattvas from practitioners of the two lesser vehicles—that is, the
direct disciples (sravakas) and the solitary realizers (pratyekabuddhas). The last
portion of the sutra introduces the notion of innate enlightenment and finally,
close to the end, introduces the term tathagatagarbha.*® This tradition evolved
to such an extent that later Indian texts, such as the Ratnagotravibhaga, assert
tathagatagarbha right from the beginning and elaborate it throughout the text.

Itis their stress on the idea of innate enlightenment that most distinguishes these
texts fromthe definitive works ofthe Yogacaraschool, such asthe Samdhinirmocana-
sutra, the Yogacarabhiimi-sastra, and the Mahayana-samgraha. And although the
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Tathagatagarbha texts do mention the eight modes of consciousness as explained
in Yogacara, they discuss them in much simpler terms and without attending to
the entire catalogue of consciousness. Also absent are the detailed investigations
of cognition and causation found in many Yogacara texts. Rather, almost all dis-
cussions directly concern soteriology and Buddhist practice.

As the Tathagatagarbha tradition develops, we see an increasing emphasis on
the notion of innate enlightenment, increasingly sophisticated arguments to de-
fend it, and multiplying metaphors to illustrate it. Yet, at the same time, we also
see the tradition increasingly borrowing Yogacara discourse, including its com-
plex technical terminology. Moreover, although this is rarely noted, if we look
carefully we can discern influences going in the other direction as well.*®

1.8. Intermixture

As these two systems of thought reached their apex in India and began to pro-
foundly influence East Asian Buddhism, the confluence of their ideas becomes
increasingly apparent. Of course, the two had greatly differing soteriological dis-
courses: while the Tathagatagarbha movement prioritized original purity, or a
positive assessment of mind’s potential, the Yogacarins emphasized the morally
neutral quality of the store consciousness. And while Yogacara did posit “origi-
nally pure seeds”—which is somewhat comparable to the notion of innate
Tathagatahood—it also posited a category of beings called icchantikas, who
were considered incapable of ever attaining liberation.® In East Asia, this was
seen as irreconcilable with the view of universal, innate Buddhahood propounded
in the Tathagatagarbha texts, as well as in such profoundly influential Mahayana
works as the Lotus Sutra and the Nirvana Sutra—all of which asserted that all
living beings will eventually become buddhas, the position that eventually pre-
dominated in all of East Asian Mahayana.

Moreover, the influence of East Asian Yogacara would later decline at both a
popular and an institutional level, a development historians have generally attrib-
uted at least in part to displeasure with the icchantika doctrine. Historians of East
Asian Buddhism have also pointed out that Yogacara explorations into the nature
of consciousness were too complex and arcane for the common people, who were
largely illiterate.%

Despite all these differences, however, we can see within the development of
the Tathagatagarbha texts an increasing confluence with, and sometimes out-
right inclusion of, Yogacara doctrines that explain both the existence of this orig-
inally pure mind and its gradual path to liberation. While earlier Tathagatagarbha
works do not present fully fleshed-out theories of eight consciousnesses and so
forth, it is not unusual to see a mention of the alaya-vijiiana, sometimes directly
identified with the tathagatagarbha, as for example, in the Srimala-sitra:

Mahamati, if there were no Tathagatagarbha referred to as
alayavijiiana, then, in the absence of the Tathagatagarbha referred to
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as alayavijiiana, no evolution, no deterioration would take place. But
evolution and deterioration belong to both the immature and the no-
ble ones. Also, while abiding in a pleasant state during the present
life and future noble destiny due to their inner consciousness, the yo-
gins do not cast off their burden and are hard to deflect. Mahamati,
this domain of Tathagatagarbha alayavijiiana is intrinsically pure,
but is impure because it has been defiled by the adventitious defile-
ments going with the discursive views of all the Disciples, Self-
Enlightened ones, and heretics. Not so the Tathagatas! They have
direct perception of that domain, like a myrobalan fruit [manifesting
(itself)] on the palm of the hand. This, Mahamati, I revealed in con-
nection with Queen Srimala and I empowered other Bodhisattvas of
subtle, wise, and pure discrimination [to know] that there is the
Tathagatagarbha referred to as alayavijiiana, along with seven
perceptions (vijiiana), for the sake of revealing the egolessness of
dharmas to the Disciples attached to its evolution. The Tathagata
realm that was revealed when I empowered Queen Srimala is not a
realm accessible to the Disciples, Self-Enlightened ones, heretics,
and logicians.®

The Ratnagotravibhaga occasionally mentions what are, in effect, the equiva-
lents of the eight consciousnesses.® And the Lankdvatara-sitra, in particular,
not only utilizes such specific Yogacara terms as alaya-vijiana, manas, and
mano-vijiana (conceptualizing consciousness) and concepts as seeds, perfum-
ing, and so on but also, as the Srimala-sitra does, identifies alaya-vijiiana with
the innate tathagatagarbha. These developments in the Srimala-sitra, the
Lankavatara-sitra, and the Ratnagotravibhaga are followed, both historically
and doctrinally, by the Awakening of Mahayana Faith,®™ which assembles the
most important concepts from both the Yogacara and Tathagatagarbha traditions
in a single, tightly argued fascicle.

1.9. The Base Consciousness: Pure,
Defiled, Neither, or Both

Later developments of Yogacara and Tathagatagarbha thought in both India and
China evince other forms of confluence—as well as a wealth of complications, as
the schools, lineages, and authors identified with one tradition are often credited
with works produced in the other. This confusing situation is especially evident
in sixth-century China, when both the Dilun school®*—which soon broke into
two linecages—and the Shelun school emerged. The southern branch of Dilun
was based on the views of Ratnamati (fifth—sixth centuries), who was followed
by the eminent scholars Fashang (495-580) and Huiyuan (523-592), while the
northern branch adhered to the interpretations of Bodhiruci (?-527). The Shelun
school was formed around the doctrine articulated in the translation by
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Paramartha (499-569) of the Mahayana-samgraha, a seminal Yogacara treatise
composed by Asanga.

The major doctrinal differences between these schools derived from their dis-
tinctive schemes for analyzing consciousness. Some scholars posited seven con-
sciousnesses, others posited eight, and scholars such as Paramartha posited
nine—the ninth being an undefiled (amala) consciousness. Even among those
groups who held an eight-consciousness model there were various interpreta-
tions concerning the nature and composition of the store consciousness, its
relationship to the defilements, the objects of the world, thusness (tathata), and
so forth. For some, the eighth consciousness was wholly grounded in worldly
conditions and therefore inherently defiled. For others, the eighth consciousness
was equal to the pure ground of reality, and defilement was found only in the
first seven. There were also thinkers who considered the eighth consciousness to
be simultaneously defiled and pure, but they understood this dual modality in
different ways. Differences could also be seen between the earlier and later
writings of individual scholars (such as Huiyuan), as well as differences in their
way of explaining consciousness, depending upon which text they were
interpreting.%” As we shall see, Wonhyo could not but grapple with all of these
differing perspectives.

1.10. The Xuanzang Effect

In this light, practically speaking, there was no sharp distinction to be seen be-
tween the Yogacara and Tathagatagarbha traditions in China prior to Xuanzang’s
return from India in 645 and that which could be gleaned from his subsequent
translations of the major texts of Asanga, Vasubandhu, and other Yogacarins.
Clear lines were drawn, however, with Xuanzang’s publication of the Cheng wei-
shi lun, where he set out a new understanding of the Yogacara system gained
from his extensive studies in India and the wide range of texts he had worked on,
the most important of which was the Yogdacarabhiimi-sastra. His retranslations
of Yogacara texts that Paramartha had previously translated also helped delineate
the clear differences in their respective understandings of key Yogacara doc-
trines, particularly their philosophies of mind. Paramartha, especially in the
Tathagatagarbha-oriented texts, tended to equate the deepest stratum of mind
with an unsullied thusness, whereas Xuanzang, in the Cheng weishi lun as well
as the Yogacarabhumi and others, understood the most fundamental dimension
of mind, alaya-vijiiana, as neutral at best.%®

Wonhyo’s appearance in East Asian Buddhist history at this particular time
could hardly have been more auspicious, since his activities spanned the period
from before Xuanzang’s return to Tang-dynasty China until well after his im-
perially funded team provided so many valuable new translations. Over this
entire period there was an unprecedented influx of new Yogacara and
Tathagatagarbha texts, as well as other major Mahayana works (including the
Nirvana Sutra and the Lotus Sutra, works on Madhyamaka, scriptures in the
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traditions of esoteric Buddhism, Pure Land, and the like). Wonhyo was one of
the first major commentators to be able to take full advantage of this new
knowledge. As explained in the introduction to “The System of the Two Hin-
drances” in this volume, the availability of Xuanzang’s new translations gave
Wonhyo a tremendous advantage over earlier commentators on the Awakening
of Mahayana Faith, such as Jingying Huiyuan (who worked almost a century
earlier), for he was able to draw extensively upon Xuanzang’s translation of the
Yogacarabhumi, perhaps the single most important source for the systematiza-
tion of the technical terminology for the mental processes involved in the pro-
duction of affliction and nescience. His commentaries on other seminal texts,
such the Nirvana Sutra, the Pure Land sutras, and so forth, also drew on the
wide range of sources newly provided by Xuanzang’s work. Furthermore, un-
like many of his contemporaries whose work was constrained by specific doc-
trinal affiliations (such as Huayan and Tiantai), Wonhyo was free to evaluate
texts and doctrines based on a much broader, effectively pan-Mahayana
perspective.

I.11. The Fate of East Asian Yogacara

The Yogacara school came to be defined in East Asian Buddhism in two dif-
ferent ways, reflected in its two names. The first name—*“consciousness-only”
(Ch. weishi; K. yusik)—refers to one of its central, yet most difficult, tenets: the
epistemological point that nothing in the world is apprehended apart from one’s
various cognitive processes. The name that eventually came to identify the
school, however—*characteristics of phenomena” (Ch. faxiang; K. popsang)—
was, interestingly enough, originally used by a rival school to disparage
Yogacara. Huayan Buddhism (K. Hwaom), a school with strong Tathagatagarbha
roots, was one of the major rivals to Xuanzang’s Weishi circle in the early Tang
period. Its proponents claimed that their own system focused on the true inner
nature of phenomena (Ch. faxing; K. popsong), unlike the Weishi school, which,
they argued, was absorbed in the superficial manifestations of things—hence,
they referred to it as the school that dwells on the “characteristics of things.” The
name “Faxiang” ended up sticking, and so this tradition was transmitted as such
to both Korea and Japan. In Korea, although Yogacara thought in general made a
deep and lasting impact, Popsang as a distinct school did not endure for more
than a couple of centuries. In Japan, on the other hand, the equivalent school—
Hosso—became one of the most powerful Buddhist institutions, throughout the
Heian and early Kamakura periods. And though it was eventually relegated to a
minor role in Japanese Buddhism following the ascendance of Tiantai, Zen, and
Pure Land, the Hosso school still exists in Japan, with its headquarters at the
Kofukuji in Nara. Hosso continues as the formal name for this tradition, with no
pejorative connotations.

In China, the Faxiang school itself would eventually die out, succumbing first
to the native Chinese doctrinal systems of Tiantai and Huayan and finally to the
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popular, more lay-oriented schools of Pure Land and Chan. Although
“Tathagatagarbha” never existed as a distinct sect, its basic premise of innate
Buddhahood continued to form the doctrinal core of all other East Asian schools,
particularly Tiantai, Huayan, Pure Land, and Chan. Similarly, although Weishi/
Yusik disappeared as a distinct school, the surviving East Asian schools nonethe-
less continued to rely on the concepts and schemata developed by Yogacara
whenever they were called upon to provide doctrinal explanations of such phe-
nomena as karma, rebirth, and the gradual course to liberation.

1.12. Yogacara Influences on Wonhyo

An oft-cited narrative in Wonhyo’s hagiography is that of his enlightenment ex-
perience, which is said to have occurred while he was attempting to travel to
Tang China with his colleague Uisang (625-702), apparently to study the
Yogacara doctrine under Xuanzang.%® According to the hagiographic accounts,
what stopped Wonhyo from pursuing this opportunity to go to the Tang was none
other than a major awakening experience.

As the story goes, when Wonhyo and Uisang arrived at their port of embar-
kation, their ship’s departure was delayed by inclement weather. Caught in the
rain and without a place to stay, they took shelter for the night in a nearby cave,
where they found gourds from which to drink and so were able to get a decent
night’s sleep. In the light of the dawn, they realized that the cave in which they
were staying was actually a tomb and that the “gourds” from which they had
drunk were human skulls. The storm continued, delaying their departure for
another day, and they were forced to spend another night in the same cave. Dur-
ing their second night in the cave they were unable to sleep, being plagued by
ghosts and nightmares. As Wonhyo reflected on this experience, he suddenly
became deeply aware of the extent to which his perception of the world was
based on the limits of his own mind. He experienced a great awakening to the
principle of consciousness-only, after which he decided that there was, after
all, no need to go to China in search of the Dharma. He explained his experi-
ence thus: “Because of the arising of thought, various phenomena arise; since
thought ceases, a cave and a grave are not two.” (This is a reference to the verse
in the Awakening of Mahayana Faith that says, “When a thought arises, all
dharmas arise, and when a thought ceases, all dharmas disappear.” T
1666:32.577b22.) And so he said: “Since there are no dharmas outside the
mind, why should | seek them somewhere? | will not go to the Tang.”®® Regard-
less of the historical accuracy of this story, it is significant for the way it has
come to define the character of Wonhyo’s religious views, his nonsectarianism,
his independence, and the combined rational and nonrational character of his
religious insights.

Wonhyo’s oeuvre is permeated throughout by Yogacara and Tathagatagarbha
discourse, and not only in his direct commentarial work on Yogacara and
Tathagatagarbha texts. He relied on these two systems for explicating a wide
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range of Mahayana texts from many other schools. Though it has rarely been
emphasized in historical scholarship, it is hard to overstate the influence of
Yogacara thinking on Wonhyo’s thought—notwithstanding the fact that Korean,
as well as Japanese and Chinese, traditions have tended to associate him with the
Hwadm (Huayan) school.

This association is no doubt due to a variety of factors. For one, Wonhyo was
generally considered a “harmonizer,” and “harmonization” is more typically as-
sociated in East Asian Buddhist discourse with Hwadom than with other tradi-
tions. In the same vein, traditional histories tend to list Wonhyo as the “patriarch”
of a “dharma-nature” (Popsong) tradition, which has close associations with both
Hwadm and Tathagatagarbha textual lineages. Wonhyo’s association with these
systems may have also been accentuated by one of his greatest admirers in China,
the renowned Huayan scholar Fazang (643-712). Fazang relied heavily on
Wonhyo in writing his own commentary on the Awakening of Mahayana Faith
and was keenly aware of Wonhyo’s other writings, especially the System of the
Two Hindrances. At the same time, since Fazang was critical of the Xuanzang-
Kuiji stream of East Asian Yogacara—which, as noted above, he also pejora-
tively called popsang (dharma-character)—he would not have been likely to
emphasize that dimension of Wonhyo’s work. Added to this is the fact that
Wonhyo’s commentaries on the major Yogacara texts, such as the Yogacarabhiimi-
sastra, the Madhydnta-vibhaga, the Samdhinirmocana-sitra, the Cheng weishi
lun, and so forth, are either wholly lost or extant only in small fragments; thus
most of his work directly connected with Yogacara texts has had little historical
influence.

Nonetheless, an analysis of the content and character of Wonhyo’s writings,
taking into account his favored hermeneutic framework, lends little support to
the claim that his overall scholarly output exhibits a pervasive Hwaom orienta-
tion. If we look at the entire list of more than two hundred works attributed to
him, the largest group by far belongs to the Yogacara and Tathagatagarbha
traditions.

First are the Yogacara commentaries in a fairly narrow sense, including the
following:

* Yuga ch’o (Extracts of the Yogacarabhimi; four fascicles, not
extant)

* Yugaron chungsil (Marrow of the Yogacarabhiami; five fascicles, not
extant)

 Song yusik non chong’yo (Doctrinal Essentials of the Cheng weishi
lun; four fascicles, not extant)

» Yang somnon so ch’o (Exegetical Notes on the Liang Translation of
the Mahayana-samgraha; one fascicle, not extant)

* Sop taesiing non Sech’in sok non yakki (Summary Notes on Vasu-
bandhu’s Commentary to the Mahayana-samgraha; four fascicles,
not extant)
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» Sop taesiing non so (Commentary on the Mahayana-samgraha, four
fascicles, not extant)

» Chungbyon punbyollon so (Commentary on the Madhydnta-vibhaga;
four fascicles, only third fascicle extant)

 Apidalma chapchip non so (Commentary on the Abhidharma-
samuccaya-vyakhya; twelve fascicles, not extant)

* Hae simmil kyong so (Commentary on the Samdhinirmocana-sitra;
three fascicles, only fragments of the introduction extant)

There are an additional six commentaries and essays on Tathagatagarbha texts:

« Siingman kyong so (Commentary on the Srimala-sitra; two
fascicles, not extant)

e Pujiing pulgam kyong so (Commentary on the Sutra of Neither
Reification nor Annihilation; one fascicle, not extant)

* Posal yongnak pon'op kyong so (Commentary on the Pusa yingluo
benye jing; three fascicles, only third fascicle extant)

* Posong non chong'’yo (Doctrinal Essentials of the
Ratnagotravibhaga; one fascicle, not extant)

* Posong non yogan (Analysis of the Ratnagotravibhaga; one fascicle,
not extant)

» Kugyong ilsting posong non kwamun (Analysis of the Ultimate
Single Vehicle Ratnagotravibhaga; one fascicle, not extant)

He also commented on texts that can be categorized as composites of both
streams:

* MNiingga kyong so (Commentary on the Lankdvatara-sitra; seven
fascicles, not extant)

* Ning kyong chong’yo (Doctrinal Essentials of the Lankdvatara-
siutra; one fascicle, not extant)

o Tuaesung kisillon so (Commentary on the Awakening of Mahayana
Faith; two fascicles, extant)

o Tuaesung kisillon pyolgi (Expository Notes on the Awakening of
Mahayana Faith; one fascicle, extant)

* Yijang ui (System of the Two Hindrances; one fascicle, extant)

* Six other Awakening of Mahayana Faith—related commentarial
works, totaling six fascicles, not extant

Finally, there are the logic commentaries, which can be considered part of the
Yogacara system:

 Inmyong ip chongni non ki (Notes on the Nyayapravesa; not extant)
* P’an piryang non (Critical Discussion on Inference; fragment extant)
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Merely tabulating the number of texts or their volume in fascicles, however,
tells only a small part of the story. What is more significant is the overwhelming
extent to which Wonhyo relied on Yogacara texts—most frequently, the
Yogacarabhimi-sastra—as a source for the doctrinal explanations in his
commentaries. Indeed, although it may well be argued that he considered the
Awakening of Mahayana Faith or perhaps the *Vajrasamadhi-sitra as the sum-
mum bonum of Mahayana Buddhist thought®>—based on statements Wonhyo
made in various places or on patterns discernible in his (hypothesized) career
course—it is nevertheless clear that he relies far more on the Yogacarabhiami
throughout his exegetical writings than on any other work. This is true not only
for his commentaries on Yogacara and Tathagatagarbha texts themselves but for
almost everything else as well, including commentaries on Vinaya, logic, state
protection, and Pure Land. Simply put, Wonhyo treated the Yogacarabhiumi as
the master encyclopedia for all mind-related doctrines, a source where he could
find almost anything he needed.

Instructive in this regard are Wonhyo’s Pure Land commentaries.®? One might
expect, given developments in the later East Asian Pure Land tradition, to see an
extensive explanation by Wonhyo on topics such as faith in other-power, or the
attributes of Amitabha, based on references to other, Pure Land-related works.
Instead, Wonhyo relies almost exclusively on the Yogdacarabhiimi and the Awak-
ening of Mahayana Faith to resolve the potential breaches in the standard Bud-
dhist commitment to the law of cause and effect that he sees in these scriptures.
He asks, for example, how it could be possible, in the context of mainstream Bud-
dhist karmic theory, that practitioners could attain a state of advanced liberation,
such as that implied by rebirth in the Pure Land, by merely repeating the name of
the Buddha; or how the mere existence of something like a Pure Land, with all its
marvelous animals and vegetation, could be explained by that same system of
cause and effect. In answering these questions, Wonhyo has no recourse but to
rely on the categories of buddha-bodies, the different levels of practitioners and
so forth, that are explained in the greatest detail in the Yogdacarabhiimi and other
Yogacara texts.5

1.13. Buddhist Logic

In this introduction to the Yogacara system, we have heretofore focused on
Yogacarin explanations of the structure and function of human consciousness,
paying specific attention to cognitive and soteriological problems. Another im-
portant component of the Yogacara tradition, however, and one that contributed
to the systematic way that Wonhyo presented his theoretical positions, is that of
Buddhist logic (hetuvidya). But since Dan Lusthaus has provided a thorough in-
troduction to Buddhist logic attached to his translation in this volume, along with
some comments about the way Wonhyo understood and used this logic, we ask
the reader to see that section.
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2. Wonhyo as “Harmonizer”
2.1. The Meaning of Hwajaeng

The term that has come down to modern times to characterize the distinctive
style of Wonhyo’s commentarial work is the Sino-Korean Awajaeng, which has
commonly been rendered into English as “harmonization” or “reconciliation.”
The Sinitic term itself can be misleading, and its English renderings have the
danger of leading us further astray from understanding the application of the
concept in the context of Wonhyo’s project. The term hwajaeng is originally
used in the Chinese translations of the scriptures and Vinaya primarily to refer
to the resolution of a personal squabble among members of the sangha. In the
context of Wonhyo’s writings, however, it should be defined as something like
“the commensuration of divergent doctrinal positions based on a thoroughgoing
inquiry into their underpinnings and the background and motivations of their
proponents.”

Within Wonhyo’s writings, the term actually appears only twice: once in the
title of his major essay, the Simmun hwajaeng non (Treatise on the Ten Ways of
Resolving Controversies, hereafter SHN—nbut the term itself does not appear in
the actual text of this work), and once in the Yolban chong’yo (Doctrinal Essen-
tials of the Nirvana Sutra). Thus it is natural, once one begins to dig into this
topic, to ask how this particular term came to characterize Wonhyo’s project.5
The first answer to this question lies in accepting the notion that the impact of the
Simmun hwajaeng non on the Silla Buddhist world of Wonhyo’s day was exten-
sive,®® a position that is buttressed by Wonhyo’s posthumous title, which ended
up being “National Master of the Harmonization of Disputes.”®® Additionally,
virtually no scholar denies that Wonhyo’s work demonstrates a strongly distinc-
tive tendency toward the effort of proving a unity within the Mahayana system
based on repeated demonstrations that apparent differences are grounded in the
personal approaches and agendas of individual scholars and movements, rather
than being the result of some kind of contradiction inherent in the content of the
Buddha’s teaching.

The rendering of hwajaeng into English as “harmonization of disputes” or
“reconciliation of doctrinal controversies” can be misleading without a sufficient
explanation of background and content. Wonhyo may have indeed at times been
dealing with live disputes, and he was clearly dealing with current doctrinal con-
troversies. But what he was attempting to do more broadly in his writings was
much the same in its underlying motivation as the work of rest of the great East
Asian commentators of the sixth to eighth centuries in China and Korea: he was
trying to make sense of the wide range of disparate strands of teaching that had
been pouring into East Asia under the broad rubric of Mahayana Buddhism. The
traditions associated with Prajfiaparamita, the Nirvana Sutra, Satyasiddhi,®
Yogacara, the Lotus Sutra, Pure Land, the Flower Ornament Sutra, Madhya-
maka, the Awakening of Mahayana Faith, state protection, logic, and so forth
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each had their distinctive perspectives on the Buddhist teachings, and certain
aspects of their doctrines were incommensurate with each other.

The leading figures of the East Asian exegetical community during the sixth
through eighth centuries had settled down to a customary way of dealing with
these complications—complications that tested the integrity of the Mahayana
system and that also made it difficult for any single tradition to claim to be the
possessor of the most complete or most effective form of the teaching. The
method that became predominant was that of p'angyo (Ch. panjiao), or doctrinal
classification, the primary hermeneutic strategy of East Asian Buddhist scholars
for more than three centuries. Faced as they were with sorting out the range of
doctrinal streams still coming into East Asia from India and Central Asia, along
with newly developing indigenous doctrinal and practical traditions, and at the
same time needing to preserve the meaning and power of scriptural authority
across the spectrum of acknowledged canonical texts (i.e., they could not simply
say that their favorite scripture was “right” and the other scriptures were “wrong”;
in fact, they really could not even directly say that one scripture was “better”
than another), they devised teleological categories of Buddhist scriptures and
treatises that ranged from the primitive to the advanced (the advanced were usu-
ally called “complete,” “perfect,” “final,” etc.)), from the narrow to the all-
inclusive, from the incomplete to the fully revealed, and so forth. And of course,
the most advanced, inclusive, or complete scripture would be the one prized by
one’s own school or tradition, with all of the rest being relegated to the status of
its propaedeutics. An unavoidable task, then, of most serious East Asian exegetes
from roughly the fifth to eighth centuries was that of deciding to which compart-
ment a particular text belonged and then making the argument for assigning it
there.

2.2. Not Doing P’angyo

While not denying the historical development of the doctrines of the various
Buddhist schools, Wonhyo seems to have also seen the move toward
compartmentalization as a way of avoiding the task of precisely identifying and
articulating the reasons for the discrepancies.®® He tended to go in the opposite
direction: rather than creating a teleological edifice in which to pigeonhole texts
and doctrines, he tried to dig into the assumptions, circumstances, and specific
aims of the author of a given sutra or sastra, to clearly discern the sources of the
divergence.

While a significant portion of Wonhyo’s exegetical analyses that worked
toward providing an interface for mutual understanding between ostensibly in-
commensurate views took up differences between major traditions such as Mad-
hyamaka and Yogacara, he tended to pay even more attention to subtler
disagreements between thinkers and scholars who were generally seen as mem-
bers of the same tradition. Thus in his Doctrinal Essentials of the “Nirvana Su-
tra,” he treats the positions of six scholars who all basically accept the premise of
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innate Buddhahood but who do so with various interpretations. And in the Sys-
tem of the Two Hindrances he compares the divergent positions taken within a
group of Yogacara scholars, all of whom assume the existence of the alaya-
vijiiana but differ in the way they define the details of its character and
function.

Hwajaeng is the guiding force that penetrates Wonhyo’s writings. We can see
him again and again taking the differing positions of various schools or scholars,
investigating them exhaustively until identifying their precise point of diver-
gence, and then showing how differences in fundamental background, motiva-
tion, or sectarian bias on the part of the proponents of those particular doctrinal
positions lead to the production of apparent conflicts. The end result of his in-
quiry is invariably that of seeing a way through the apparent contradictions
inherent in two or more positions, to show how, when differences exist, it is
usually for a clearly intelligible, logically explicable reason.

2.3. Approaches to the Study of Hwajaeng

Despite the centrality of hwajaeng in Wonhyo’s thought and work, we do not as
of yet have in a Western language a full-length study of this topic. Almost all of
us who work seriously with Wonhyo have acknowledged the importance of hwa-
jaeng in the introductions to our books and translations and sometimes in arti-
cles, including, at least, Sung Bae Park, Robert Buswell, Jérg Plassen, and
myself.5® But these discussions have been partial, dealing with hwajaeng from a
specific angle, or in the specific context of the text under discussion, with only a
minimal amount of attention paid to examples in other texts or to the overall
methodology and underpinnings of this exegetical practice. There are numerous
works on the topic in Korean, as well as several useful articles in Japanese. Treat-
ments of hwajaeng have been done with different aims and approaches, which we
can categorize briefly as follows:

1. Inquiries of textual origins and sources for influences that stimu-
lated Wonhyo’s hwajaeng tendencies. An example is the work by
Ishii Kosei, identifying influences on Wonhyo’s harmonization in
Jizang, the Lankdvatara-siitra, and so forth. Jorg Plassen identifies
the influence coming from Laozi, Wangbi, and Zhuangzi through
Sengzhao.™ Ishii’s and Plassen’s studies of the prior influences that
contributed to the development of Wonhyo’s hwajaeng are well
documented.

2. Discussions of thematic bases for his hwajaeng thought, typified by
the argument for the grounding of Wonhyo’s hwajaeng tendencies in
the One Mind doctrine, which is the main focus of Bhiksuni Jeon
Haeju and is also discussed to some extent by Sung Bae Park. In
Haeju’s establishment of the One Mind as the basis for Wonhyo’s
hwajaeng, she includes an extensive argument attempting to



General Introduction 27

demonstrate that Hwadm (Huayan) is the major influence on
Wonhyo’s harmonizing tendencies.”? Running close to this theme is
the explanation made by Satd Shigeki of the grounding of hwajaeng
in the “no duality yet no unity” framework of the *Vajrasamadhi-
sitra.”®

3. Discussions of the mechanics of the discourse through which the
work of hwajaeng is actually carried out, such as that of Park Chong
Hong and Sung Bae Park. Fukushi Jinin also covers this approach
from a historical perspective, while additionally reviewing works
related to all categories (but not distinguishing them according to
these present categories).”

4. Discussions of the methodology of Wonhyo’s hwajaeng—the kinds
of tropes and literary techniques he uses to carry out his commensu-
ration of disparate positions. One of the most prominent, which has
been noted by many scholars, is that of kae-hap, or “opening and
sealing,” which is closely related to his penchant for establishing and
refuting the same notion in a single passage. We will address this
below, along with some other rhetorical techniques.

One point that is readily acknowledged by scholars as a by-product or
component of hwajaeng but actually can be seen as a causal factor, especially in
comparison with the p'angyo inclinations of Wonhyo’s colleagues, is that he was
not affiliated with any particular school. Much of the motivation and very struc-
ture of the p’angyo practice was the valorization of the school or tradition to
which one belonged and, thus, the specific text or family of texts that that tradi-
tion held to be the consummation of the Buddhist teachings. Wonhyo was the
only major commentator who was not a founding patriarch or a member of the
lineage of a distinct tradition, and thus he had no institutionally governed obliga-
tion to set a particular teaching on top and the others below. One might well raise
the chicken-or-egg question as to whether it was his basic hwajaeng orientation
that led him to be nonsectarian, or the other way around, but nonetheless he did
not have this formal restriction in place when he went to work.

This is not to say that Wonhyo did not have his own preferences as to what
constituted a more profound or widely applicable interpretation of the Buddha
Dharma or a more rigorously developed theory. It seems fairly clear that he per-
sonally preferred an innate-Buddhahood interpretation of Mahayana over a
Consciousness-only position of overall moral karmic indeterminacy of the mind;
but this does not lead to any systematic disparagement or relegation of the
Yogacara teachings. On the other hand, in terms of hermeneutic sources, Wonhyo
relies on Yogacara texts more than on those of any other single tradition. This reli-
ance attests to the strongly rational and systematic bent of his writing, as the
doctrines of any distinguishable strain of discourse—whether they be from the
Awakening of Mahayana Faith, Amitdibha-sitra, Lotus Sutra, or any other
Mahayana scripture—must pass the tests of logical validity and of consistency
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with Mahayana Buddhist principles of individuated cause and effect, which hap-
pento be explained in the greatest detail in the Yogacarabhiimi and other Yogacara
works.” Wonhyo makes his evaluations based more on his own learning and pre-
dilections than for the purpose of providing added weight to any certain doctrinal
system. Therefore there is a distinctive level of fairness that he brings to his work.

There are modern-day scholars with affinities with certain traditions who tend
to try to identify Wonhyo with their own tradition—something that he probably
would have found amusing. Of course, occasional references to Wonhyo in East
Asian commentarial works indicate him to be of Huayan lineage. But support for
the position of Huayan association is difficult to establish based on a full and bal-
anced reading of his extant corpus or the titles of his nonextant works.™

2.4. Wonhyo’s Writings, Logic,
and Modes of Inquiry

Wonhyo was extremely prolific, having produced over two hundred fascicles in
more than eighty works. Among these, twenty-two works are extant either in full
or fragmentarily.”” He composed commentaries on almost all of the most impor-
tant texts from the major Mahayana traditions being studied in China at the time,
with the exception of esoteric Buddhism. Doctrinal traditions covered in his
works include the traditions of Prajiiaparamita, Three-Treatise (Madhyamaka),
Nirvana, Tathagatagarbha, Lotus, Tiantai, Vinaya, Pure Land, Yogacara, state
protection, Huayan, and Buddhist logic.

Wonhyo’s writing exhibits a few readily distinguishable modes of prose and
poetic style. These are sometimes associated with a particular philosophical in-
fluence or a distinctive type of hermeneutic or discursive approach, of which
several intertwining types can be identified. One of the first forms that can be
discerned in the writings of Wonhyo is a lyrical mode that emulates Daoist style,
most notably the Daode jing.”® This mode, especially seen in the prefatory sec-
tions of his works, serves mainly to elaborate and praise the attributes of the
Dharma, the Great Vehicle (Mahayana), enlightenment, and so forth. It is power-
ful in its ability to describe something wondrous and inconceivable, but it is not
applied in the development of any sort of specific doctrinal position. The verses
that constitute the prolegomena to Wonhyo’s commentaries are invariably ac-
companied by or blended with an exercise in inconceivability, using examples of
space, time, and so on, as can be seen, for example, in the prolegomenon to his
commentary on the Flower Ornament Sutra.

Now, in the unhindered and unobstructed dharma-opening of the
dharma-realm there is no dharma, and yet no nondharma; no open-
ing, and yet no nonopening. Thus it is neither large nor small, neither
in a hurry nor taking its time; neither moving nor still, neither one
nor many. Not large, it can become an atom, leaving nothing behind.
Not small, it can contain all of space with room left over. Unhurried,
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it can include all the kalpas in the three time periods; not taking its
time, it can enter fully into an instant. Neither moving nor still,
samsara is nirvana and nirvana is samsara. Neither one nor many,
one dharma is all dharmas and all dharmas are one dharma. (HPC
1.495a6-10)

This passage is also useful for introducing the rhetorical strategy of kae-hap—a
literary practice that is somewhat reminiscent of the Chan trope of “rolling out
and taking back up”—that is stressed by many modern scholars as one of
Wonhyo’s strategies that works toward the disallowing of attachment to a given
position. Park Chong Hong characterizes this as:

“Open” [kae F#] opens up to the reader the vast numbers of different
ideas presented in a text, while “combine” [hap ] provides a
synthetic perspective that can reveal how those various ideas comple-
ment one another. When both the hermeneutics of opening and com-
bining hermeneutics are applied simultaneously in the explication of a
text, one is free to advocate certain positions and to critique others.
One can open up for analysis different viewpoints without creating un-
necessary complications, as well as combine those viewpoints into a
single overriding perspective without creating untoward parochialism.
Put another way, treating a text either analytically or synthetically nei-
ther adds anything to it nor takes anything away. Hence, one may ad-
vocate something without gaining anything, or critique something else
without losing anything. (Park Chong Hong, Han'guk sasang sa, pp.
49-50; slightly modified from Robert Buswell’s translation as “Won-
hyo’s Philosophical Thought” [Park Chong Hong 1991])

We can readily agree that this kind of kae-hap stylistic strategy is distinctive in,
and used by, Wonhyo in his prolegomena and some places in his exegetical writ-
ings. Some caution is warranted, though, in asserting its role in Wonhyo’s
writings to the extreme suggested by Park and those who follow him on this, in
that so far the only examples that have been provided of its application have been
like the above passage—from the short prefaces and prolegomena to Wonhyo’s
commentarial writings. No doubt special attention should be paid to these pref-
aces, as they represent the essence of his thought and skills of literary expression.
But it is much more difficult to demonstrate its consistent application in the exe-
getical portions of Wonhyo’s works, and a number of complicated things are
going on there.”®

Another prominent form of discourse utilized by Wonhyo is a paradoxical
logic reminiscent of the Prajiaparamita texts, which goes something like this:
“Since there is nothing that is shown, there is nothing that is not shown. Since
there is nothing to attain, there is nothing that is not attained” (Doctrinal
Essentials of the “Great Perfection of Wisdom Sutra”; HPC 1.480al6-17; T
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1697:33.68c4-5). In this case, rather than taking a point to the limit of its logical
extension, as in the Daoistic mode discussed above, Wonhyo makes a series of
paradoxical statements that reflect an understanding of the logic of emptiness
(Sanyata). This mode often ends up being indistinguishable from another favorite
approach, the “negation of negation” as seen in Madhyamika logic and used
throughout Wonhyo’s writings. At the same time it should be noted that this is,
like his other rhetorical strategies, not something that he adheres to exclusively.

Mixed in with these borrowings from classical Chinese and Indian Buddhist
modes of discourse are East Asian approaches, such as a reliance on the para-
digm of essence-function (c/’e-yong). Wonhyo moves seamlessly among these
modes, combining them to execute his detailed arguments that ultimately assert
the integrity of the Mahayana system.

2.5. Philological Analysis:
Terminological Bases for Hwajaeng

As noted earlier, aside from its appearance in the title of the SHN, the word
hwajaeng appears only once in Wonhyo’s writings—in the Doctrinal Essentials
of the “Nirvana Sutra,” in the section where he explains the four attributes of the
eternal body of the Buddha (dharmakaya). There we read:

Sixth is the distinction of the four attributes, which are outlined into
four approaches: (1) the approach of revealing their marks; (2) the
approach of defining them; (3) the approach of distinguishing them,
and (4) the approach of harmonizing [hwajaeng] them. (T
1769:38.245h24)

In the section on the fourth approach, that of harmonizing, we read:

Next is the fourth, the clarification of the harmonization of debates.
As these debates proliferate, they show much promise; yet they go to
extremes, giving rise to disagreements. The dharma body abides
eternally, while the transformation body arises and ceases. Theories
regarding these two bodies are not in agreement. Only in regard to
the reward body do two attachments arise separately. These
separately arisen disagreements do not go beyond two trajectories—
namely, attachment to eternal abiding and attachment to
impermanence. Within the position of attachment to the eternal there
are also two camps. (T 1769:38.247¢2-6)

From here Wonhyo will—as usual-—go into an extensive discussion analyzing
the two positions, showing the underpinnings and contextual framework leading
to each position.

The two logographs composing the term hwajaeng (hwa and chaeng) are also
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seen separated within phrases, with the same sort of implications, as in the Doc-
trinal Essentials of the “Nirvana Sutra’:

[This sutra] unifies the divisions of all the scriptures, returning the
thousand streams to the single taste [of the ocean]. Revealing the
perfect fairness of the Buddha’s intention, it harmonizes [hwa] the
dissension [chaeng] among the hundred philosophers. (T
1769:38.239a25)

Another example comes from the Expository Notes on the ‘“Awakening of
Mahayana Faith’:

As the Mahayana-samgraha says: “The relationship between the
three natures is one of neither difference nor nondifference. You
should explain it like this: if you are able to understand the meaning
of neither sameness nor difference among the three natures, none of
the disagreements [chaeng] among the hundred philosophers will not
be harmonized [hwa].” (T 1845:44.227c20)

The several examples of this sort represent the gamut of the actual usage of the
term hwajaeng in Wonhyo’s texts. What is more important is that the notion is
amply expressed throughout his writings with other terms and in the character of
the content of the discourse itself.

An important synonym of hwajaeng that Wonhyo uses, and one that appears
more often in Buddhist texts in general, is iuit'ong, a term that has basic connota-
tions very close to the implications of hwajaeng in Wonhyo’s context: the commen-
suration of variant doctrines and interpretations, as distinguished from hwajaeng’s
original usage of referring to the settling of personal disputes within the samgha.®
For example, we read in the Doctrinal Essentials of the “Nirvana Sutra’:

The meaning of Buddha nature is distinguished into six aspects: (1)
showing the essence; (2) cause and effect; (3) seeing the nature; (4)
existence and nonexistence; (5) in the three times; (6) commensura-
tion [huit’ong]. (T 1769:38.249a5-6)

It should be noted that when Wonhyo arranges the structure of exegesis of a
text or a certain doctrinal problem, the last section is typically going to be the one
where the various incongruent positions on the matter are taken up for analysis,
with the intent of arriving at a deeper understanding of the issues involved, if not
a total commensuration among those positions. As another example, the prologue
to the Yijang ui reads:

The doctrine of the two hindrances will be explained in six aspects:
(2) the definition of their terminology; (2) the presentation of their
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essences and characteristics; (3) an explication of their functions; (4)
a summary of their various categories; (5) a clarification of the pro-

cesses of their subjugation and elimination; (6) the resolution of dis-
crepancies. (HPC 1.789c¢4)

For Wonhyo, the resolution of discrepancies is inevitably the ultimate task to be
undertaken.

Wonhyo’s basic strategy is to identify the underlying assumptions, as well as
the overriding aims and purposes of the disputants. When two scholars are in
disagreement on a point of doctrine, it is rarely the case that one is adjudged right
and the other wrong, unless one is clearly guilty of a fallacy. He starts off with the
assumption that their argument has a specific intention or that their basic view-
point regarding the issues has been informed by a special background. When the
individual scholar’s intent, background, and point have been fully grasped,
Wonhyo usually acknowledges that “he has a valid point,” “his position makes
sense,” or it is “logical,” and so on. The operative phrase here is yu tori, which is
commonly seen in phrases such as yi sa sosol kae yu tori (the theories of both
scholars make sense, have a valid principle, etc.), or yi sol kae yu tori (both theo-
ries make sense, have a valid principle, are logical, etc.).

This kind of phrase is also seen in the writings of other commentators of the
period, but nowhere near to the extent and frequency that it is used by Wonhyo.
Again and again, he takes us through a detailed analysis of all the positions in-
volved in a given argument, ending with this conclusion.®

First, let us look at some brief examples, and then we will take up a more
detailed account of an argument with which some of us are familiar. From the
Commentary on the “Awakening of Mahayana Faith’:

The theories of both scholars are valid, since they both rely on scrip-
tural authority [yi sa sosol kae yu tori]. The theory of the first
scholar grasps the intent of the Yogacarabhiimi, the second grasps
the intent of the Awakening of [Mahayanal Faith. (T 1844:44.217a16)

From the Exposition of the “"Vajrasamadhi-sitra” (Geumgang sammae kyong
nony:
Question: In other places it is explained that there are three contem-
plations of naturelessness. How is that only two are explained here?

Answer: Marklessness and birthlessness combine to form one ex-
treme, since the marks and the birth that are expelled are the same in
being existent. Furthermore, these two contemplations both have
discursive thought. Since when one expels naturelessness there is no
discursive thought, whether you explain them from the perspective
of unfolding or combining, both are valid [kae yu tori]. (T
1730:34.965b17-21; HPC 1.611b13-18)%
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And from the Doctrinal Essentials of the “Nirvana Sutra’:

Question: Which, between the theories of these two scholars, is
correct and [which is] mistaken?

Answer: According to one position, both are correct and both are
mistaken. How so? If you are rigidly attached to one extreme, both
are wrong. In this kind of unhindered explanation, both are valid [ku
yu tori]. (T 1769:38.248b27)

It should be noted that these kinds of pronouncements usually constitute the
summation of a long and detailed discussion, sometimes extending over several
pages, including as many as six variant positions that are often being treated at
multiple levels of interpretation. One should not think that Wonhyo is simply
pronouncing both positions to be valid based on a brief look.

In our translation of the System of the Two Hindrances in this volume, numer-
ous well-developed examples of this kind of rhetorical pattern can be seen, one of
the most prominent being Wonhyo’s treatment of the classic Yogacara issue of
the extent and depth of the penetration of nescience and affliction within the
eight consciousnesses, something that Wonhyo was compelled to confront in the
course of his detailed study of the two hindrances. This occurs in the context of
his discussion of the three karmic moral qualities of wholesome, unwholesome,
and indeterminate within the cognitive hindrances. Since this discussion occu-
pies more than fifteen pages in English translation and can be read in full in this
book, only the concluding paragraph is cited here:®

If we were to take the nescience of the attachment to dharmas in the
specific interpretation and try to apply it throughout the situations of
eight consciousnesses and three karmic moral qualities, it would not
match the principle, and thus it would be incorrect. If, on the other
hand, you take attachment to dharmas interpreted broadly and try to
limit it to the two [mano and manas] consciousnesses, with it not op-
erating in wholesome states, then not only will it not match the prin-
ciple, but it will also be at odds with the scriptural sources. Since the
theories of the two scholars are not [misapplied] like this, both theo-
ries make sense. (HPC 1.793a4-9)

We would like here to emphasize the balance taken in his approach, and the thor-
oughness of the investigation. Wonhyo is not saying anything like “all these
positions are ultimately the same” (as he is sometimes misconstrued to do). He is
saying that each scholar is making a valid point, based on the sources being used
and the perspective of his particular approach. In this example, Wonhyo does not
make any evaluative judgment between these positions. He does, however, make
evaluative judgments in other places, one of the better-known ones being his
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evaluation of the positions of the six scholars in the Doctrinal Essentials of the
“Nirvana Sutra.” But this is not because he is committed to supporting a certain
lineage or doctrine. It is simply because he finds a particular line of argumenta-
tion to be more compelling.

There are occasionally instances where Wonhyo judges a given position to be
invalid. In these cases, however, invalidity is usually demonstrated by applying a
rule from Hetuvidya or Madhyamika principles of argumentation. Thus Wonhyo
extensively utilized the logical traditions of Hetuvidya and Madhyamaka in con-
ducting his inquiries.

One of the most concentrated and sustained examples of this kind of approach
can be seen in the Simmun hwajaeng non®-—one of Wonhyo’s few extant non-
commentarial essays.® The SHN can be characterized as a methodological exer-
cise that selectively utilizes Madhyamika and Dignagan logic, interwoven with
the motifs of several major Mahayana scriptures, including the Lotus Sutra, the
Nirvana Sutra, the Yogacarabhimi-sastra, the Prajiiaparamita-sitra, and so on.
As in his other works, Wonhyo’s point is to work through ostensibly conflicting
doctrinal problems to clarify their content, reveal their underpinnings, and ulti-
mately demonstrate the way that the variant doctrinal positions fit into the
Mahayana Buddhist system as a whole.

2.6. Paradigmatic Bases for Wonhyo's
Perspective of Harmonization

2.6.1. THE ONE MIND

As mentioned above, various paradigmatic structures are posited by scholars as
providing the primary conceptual framework for Wonhyo’s harmonization of
doctrines in his integrated view of Mahayana Buddhism. One that is often seen
taken up by Korean scholars as the basis for doctrinal harmonization is that of his
understanding of the One Mind. In his discussions of Buddha nature/original
enlightenment works, such as the Awakening of Mahayana Faith, the
*Vajrasamadhi-sitra, the Nirvana Sutra,® and so forth, the notion of One Mind
plays a pivotal role.

In terms of representing Wonhyo’s view of the One Mind as the mainspring
that motivated his practical outlook, one of the direct and sustained discussions
takes place in his Exposition of the “*Vajrasamadhi-sitra,” presumed to have
been written in his later years. The One Mind there is described as being bound
to neither existence nor nonexistence: in its real and mundane aspects, it is nei-
ther one nor two, neither pure nor defiled. The harmonization that merges the
real and the mundane is based on the One Mind.

In the Exposition, Wonhyo unfolds his view of the performance of practice
through the logic of harmonization. In the prolegomenon of this sutra, we can see
that in the course of clarifying the source of the One Mind and the ocean of the
three kinds of emptiness, or of existence and nonexistence, the real and the
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mundane are not two. At the same time, they are not one, as expressed in the
phrase, “nondual, without sticking to unity” (mui pul suil).

The sutra says: At this juncture the Honored One spoke a verse
[gatha], saying: “The meaning of the production from causes and
conditions is the meaning of extinction. The meaning of the nonpro-
duction and extinction of all production and extinction means pro-
duction and nonextinction.” The treatise says: This is the fourth
explanation. The meaning of the four phrases has both specific and
general aspects. From a specific standpoint, it clarifies the meaning
of the two aspects. From a general standpoint, it expresses the
dharma of the One Mind. All Buddha dharmas [are contained in]
this One Mind in two aspects, and there are none that are not con-
tained. What does this mean? The prior two phrases merge the con-
ventional with the real, expressing the meaning of equality. The
latter two phrases merge the real with the conventional, expressing
the aspect of differentiation. Stated from the general perspective,
while the real and conventional are not two, there is no clinging to
oneness [thus nondifferentiation, monism, etc.]. Since there are not
two, it is none other than this One Mind. Not sticking to oneness, the
two fully and completely emerge. This is what is known as the One
Mind in two aspects. (T 1730:34.995¢26-996a3; HPC 1.658c9-16).

For Wonhyo, the essential nature and characteristics are interfused; past and
present are wrapped up in each other, and the diverse arguments of the one hun-
dred philosophers are harmoniously reconciled with each other.®

This explanation of the One Mind as given in the Exposition is, as might be
expected, closely related to the One Mind of the Tathagatagarbha found in his
Commentary on the “Awakening of Mahayana Faith” and the Expository Notes
on the “Awakening of Mahayana Faith.” After all, the Awakening of Mahayana
Faith was for Wonhyo “the text that posits and negates freely, being the patriar-
chal source of all treatises and the chief arbiter of all controversies” (HPC
1.678a18-19), and it took the theory of Tathagatagarbha as the principle for the
harmonization of Yogacara and Madhyamaka.

Because the minds of thusness and arising-and-ceasing, which are two ways
of seeing of the One Mind, have the appearance of being in conflict with each
other, the Awakening of Mahayana Faith reconciles them by explaining that they
are actually only two aspects of the One Mind. Because there are two aspects to
the One Mind, these two approaches combine to produce, through the reciprocal
function of both aspects (positing and refuting), the three kinds of greatness of
essence, aspects, and function.®® Therefore it is argued that the One Mind is a
major basis for Wonhyo’s harmonization of disputes, and the One Mind that is
the principle of the harmonization of disputes is the mind of the Tathagatagarbha
of the Awakening of Mahayana Faith.*®
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The prior extract from the Exposition is helpful for demonstrating, in a short
passage, a seminal characteristic of Wonhyo’s approach to the Dharma, which
basically cannot be separated from his hermeneutic method. However, while it
does lend support to the positions of those scholars who take the One Mind/two
aspects paradigm as being the basis for Wonhyo’s approach, within it we can see
contained a more pervasive and more basic principle functioning throughout
Wonhyo’s exegetical rhetoric, one that may be so obvious that it goes unnoticed.
Or perhaps because it is something not especially distinctive within Buddhist dis-
course, some scholars may think Wonhyo would receive no special merit from
recognition of its usage. We are referring here to the two truths. This is not to
dispute the One-Mind-in-two-aspects approach as one viable way of trying to
show a basis for Wonhyo’s attempts at philosophical commensuration. It may be
the case, however, that those who would like to argue for it as the most fundamen-
tal basis for Wonhyo’s hwajaeng argumentation are going beyond what is neces-
sary in identifying the basic apparatus Wonhyo uses in making his arguments.

2.6.2. TWO TRUTHS

Specifically, it seems that everything that the One-Mind-in-two-aspects approach
has to provide for the philosophical argumentation that Wonhyo would like to
undertake is more fully encompassed by seeing it as a development, or an alter-
native expression, of his application of the two truths. We can find the two truths
applied virtually everywhere in Wonhyo’s writing. It is often stated that one
scholar’s position can be seen as holding true from an absolute (chin) perspective,
while the other can be seen as holding true from a conventional (sok) perspective.
Equally visible in this respect are the various analogs of the two truths, such as
emptiness and existence, the conditioned and the unconditioned, et cetera.

In acknowledging the extent of his application of the two truths, one could say
that Wonhyo is following a general Buddhist approach that is explicitly articu-
lated in Madhyamaka and subsequently applied by numerous influential thinkers
from various schools. What is perhaps slightly distinctive about Wonhyo is the
extent of his unceasing emphasis on the mutual containment of the two truths—
their not being two yet not being one. Furthermore, the two truths simultaneously
play the role of hermeneutic tool with which one deals with the text as object,
while at the same time serving as a type of personal (meditative) exercise for
undoing the habituated proclivities of one’s own consciousness—the tendencies
to instantaneously and unconsciously move in the conceptual directions of reifi-
cation or nihilation. For Wonhyo, the act of scriptural exegesis and one’s engage-
ment in one’s own personal efforts toward breaking the habituation of
constructing and maintaining dualisms are not two separate things. Thus he
seems to believe these categories, applied flexibly and pushed to their limits, can
go just about the whole way in explaining the contradictions to be seen in Bud-
dhist discourse, without needing to take the step of placing texts, theories, and
doctrines into pigeonholes.
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Thus, lurking in the background of this entire discussion is the basic Buddhist
problem of attachment (abhinivesa) to any kind of rigid position, whether it be the
conventional or the real, existence or emptiness, and so forth. Attachment, typi-
cally subsumed in the extremes of reification and nihilation, is the key object of
criticism in Wonhyo’s Vinaya commentaries, where he argues repeatedly that the
most critical point is not to reify the precepts in either direction but to be able to
flexibly judge morality according to the proper context.®* And while we still have
this passage fresh in our minds, we should also take note of a couple of other key
terms that appear there and are regularly employed hermeneutic categories for
Wonhyo, equally serving to maintain fluidity of interpretive perspective. These are
the categories of specific (pyol) and general (ch’ong or t’ong), as well as fine (se)
and coarse (ch’u). Quite often a given theory is seen as being acceptable in a gen-
eral sense but not in specific situations, and vice versa. We are going to return this
important matter of nonattachment toward the end of this general introduction.

One of the best examples of Wonhyo’s usage of the two truths in an exercise of
nonattachment to extremes is found in his preface to the Exposition of the
“Vajrasamadhi-sitra”:

Now, the fount of the One Mind is free from existence and nonexis-
tence and is entirely pure. The ocean of the three [levels of apprehen-
sion of ] emptiness® merges the absolute and conventional and is
perfectly calm. While calmly fusing two, it is not one. Entirely pure,
it is free from extremes but does not lie in the center. Not lying in the
center, yet free from extremes, nonexistent dharmas do not abide in
nonexistence, and marks that are not nonexistent do not abide in
existence.

Since it is not one yet merges dualities, nonabsolute phenomena are
not originally conventional, and the nonconventional principle is not
originally absolute. Since it merges dualities and yet is not one, there
is nothing that the natures of the absolute and the conventional do
not establish, and there are no marks of purity and pollution not con-
tained within. Since it is free from extremes, yet not in the center,
there are no existent or nonexistent dharmas that are not created, and
no positive or negative implications that are not subsumed.

Accordingly, without refutation, there is nothing not refuted; without
positing, there is nothing not posited. We can call it the ultimate
principle of no-principle, the great being-so of not being-so. This is
the general message of this sutra. (HPC 1.604b7-20)

The principle of the two truths is probably the most fundamental and extensively
used hermeneutic structure throughout Wonhyo’s works, applied in a way that
emphasizes the importance of maintaining an attitude that allows the fluid



38 General Introduction

shifting back and forth between the truths, as well as their analogs, such as con-
ditioned/unconditioned, existence/emptiness, and the One Mind that always in-
cludes both aspects without being two and without being one.

But lest we oversimplify: The matter of technique and approach in the appli-
cation of this basic principle is not related simply to a skillful application of the
paradigm of the One Mind in two aspects or the two truths alone. There are, in
Wonhyo, many things involved in being able to reconcile doctrinal disagree-
ments, not the least of which is a basic level of mastery of the doctrines that al-
lows him to fully apprehend what the proponents of various positions are trying
to say. Wonhyo possessed an unusual grasp of the major scriptures and sastras
from all of the Mahayana traditions represented in East Asia and was able to
readily bring to mind and cite a passage from anywhere within the Mahayana
canon to support or refute a certain position.

2.7. Harmonization, Faith, and
Distance from Language

2.7.1. LINGUISTIC HWAJAENG AND NONLINGUISTIC
HWAJAENG

To see an example of the practice of hwajaeng as an exercise carried out through
systematic logical argumentation based on a thorough grasp of and detailed cita-
tion of canonical sources, we can go just about anywhere in any of Wonhyo’s
works and, either in the prolegomena or in the conclusion of a discussion of a
doctrinal problem, find an example of Wonhyo saying something like “Since
scholar A’s position is based on idea X, and since scholar B’s position is based on
idea Y, each argument is in itself valid.” That is, as the conclusion of a series of
logical arguments, plural, ostensibly disparate positions can be reconciled. We
can label this as one general type of hwajaeng, which is conceptual, being based
in the consummation of a rational exercise and grounded in doctrinal
paradigms.

We can also identify another kind of iwajaeng, one that might be seen as hav-
ing more affinity with Chan practice than with the logic of Madhyamaka,
Yogacara, or Huayan. This can be characterized as nonlinguistic Awajaeng, which
consists of taking one further step in disclosing nonobstruction by saying that true
resolution of a doctrinal disagreement resides neither in being able to accurately
and subtly analyze the preconceptions held by a set of disputants and logically
reconcile their positions, nor in seeing all doctrinal positions to be subsumed in the
One Mind. It lies instead in the reader’s ability to freely dissociate her or his own
mind from the words—to be able to step out into, and observe from, a nonconcep-
tualizing state. This is a dimension of Wonhyo’s approach that sets him apart from
his doctrinal contemporaries, as we have an exegete for whom the nonlinguistic
domain is always just one step away and ultimately the only true point of perceiv-
ing things the way they are. This is the hwajaeng where all conflicts are resolved
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in a nonconceptual experience. We might guess that the ability to do language-
based hwajaeng is no doubt stimulated by having this kind of experience.

As one example of this kind of turning point in Wonhyo’s writings, we can read
this passage from the Doctrinal Essentials of the “Lotus Sutra” (Pophwa chong yo):

Resolution: This statement is not right. Why? Suppose one says that
because “not three [vehicles] but only one [vehicle]” does not lie out-
side the four logical possibilities, that which is to be obtained is not
final. If this is the case, then obtainability is wrong, and nonobtain-
ability is right. Since this also falls within the four possibilities, then
obtainability is also not a correct observation. If, relying on words,
we say it is unobtainable, this is not the same as language attaching
to nonobtainability. Therefore the unobtainable does not fall within
the four logical possibilities. There are other cases where one also re-
lies on words to provisionally explain the One Vehicle, but this is not
the same as language grasping to the One Vehicle. This is because
the One Vehicle also does not fall outside the four possibilities.
Therefore we should know that in pursuing words, both are wrong. If
we are not attached to the language, there is no difference between
the two explanations. (HPC 1.491a7-14)

A more fully developed argument of this type can be found in the SHN:

Now, | will further cite from the scriptures an example of freedom
from language. This is the example of empty space, which accom-
modates all sorts of material objects, whether they are long or short,
and all sorts of actions, such as expansion and contraction. When
you extract various forms and activities, nonmaterial space seems to
appear. When you extract a ten-foot rod, ten feet of space appears.
When you extract a one-foot rod, one foot of space appears. When
you remove [the condition of] contraction, contraction becomes evi-
dent, and when you remove expansion, expansion becomes evident.*
You should know that this space that becomes apparent [merely]
seems long and short. The situation of being free from language is
like this situation of space, which adapts according to the size and
shape previously occupied by various objects. (HPC 1.838b11-17;
emphasis added)

No matter what position one takes regarding the problems of existence and
emptiness, the main thing the reader has to do is to learn how to apprehend the
argument while maintaining a certain degree of distance from the words them-
selves—an admonition that can be found frequently in Wonhyo’s writings.%
Again, the real source of all disputation for Wonhyo is none other than
attachment. There are scores of examples throughout his extant writings where
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the correctness or not of a certain position has nothing to do with its doctrinal or
logical supports: rather, the key determinant is whether or not one is attached to
the position. With yet another example from the Doctrinal Essentials of the “Nir-
vana Sutra’:

As the Lankdvatara-siitra says: |s the perfected cognition of the
Tathagatagarbha permanent or impermanent? The Buddha said: “It is
neither permanent nor impermanent, since both extremes are wrong”
and so forth. Now, even though these words have no permanence,
they do not vanish in every moment. This kind of passage refutes this
extreme attachment. Rigid attachment to one extreme is not the cor-
rect principle. If they are explained in a nonobstructive way, both in-
terpretations are acceptable. (HPC 1.537b5-9; T 1769:38.248b28—c3)

We can also reinvoke the One Mind approach in a subjective sense as a mental way
of being that emphasizes personal spiritual fluidity and nonattachment to concep-
tual structures—that is, the One Mind in two aspects seen not as an ontology or a
hermeneutic framework but as a way of understanding Wonhyo’s view of the psy-
chological structure of his own mind and the state of mind from which one ideally
should read the scriptures and apprehend doctrinal controversies. To say that the
One Mind has two aspects is not merely a way of describing its character in an ob-
jective sense; it means that human beings who seek to truly understand themselves
and their world in a holistic way must be personally able to fully experience both
aspects of the mind and must furthermore be able to move fluidly between the two.
This experiential dimension is also something that has been strongly emphasized
in Wonhyo’s biographical materials, most notably in the form of his consciousness-
only realization experience in the skull-filled tomb on his aborted trip to China.

2.7.2. NONCONCEPTUAL FAITH AS THE FINAL DESTINATION

One may ask further: How does one get to this condition, where he or she, as
reader or writer, is able to avoid these inevitable conceptual traps—the traps that
catch all of the unenlightened? What is the subjective, personal perspective of
hwajaeng, and how does one arrive to this state?

Our investigation into hwajaeng would be incomplete if did not take into ac-
count that Wonhyo’s argumentation—along with its strong roots in precise philo-
sophical argumentation through the principles in logic, grounded in an unusually
broad and deep mastery of the canon—also has a distinctly religiomystical di-
mension. That is, while the defense of a specific doctrinal tradition or tenet is
obviously not the be-all and end-all for Wonhyo, it is further the case that in the
end he is more than a philosopher, dialectician, or master of the doctrine. His
ultimate purpose in resolving doctrinal disputes is a religious one—one aimed
eventually at the arrival to the state of deep faith as described most completely in
the Awakening of Mahayana Faith.
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That deepest form of faith is a state of mind that linguistic argumentation cannot
lay hold of, a state where words cannot gain any traction. Yet, in line with the fluid-
ity of the One Mind expressed continuously throughout Wonhyo’s writings, that
state of faith in which the attachment to language is broken off can allow the exegete
to see beyond the differences in the positions of the various participants in doctrinal
argumentation, to see their underpinnings. Thus the ability to be in a state wherein
one is disconnected from words, while being its own end, can also serve as an exe-
getical standpoint from which reconciliation is far more readily undertaken.

While we can, from the perspective of logical argumentation, assert that the
overriding goal of all the modes of Wonhyo’s discourse described above is
hwajaeng, we might still see hwajaeng as only the penultimate aim of Wonhyo’s
efforts. His final purpose, even as a scholarly commentator, is religious, not phil-
osophical or doctrinal. Thus his intent in validating each of these texts through
his exegesis is to allow each one of them to serve as the best guide possible to
Buddhist salvation. As noted, he often admits, in the closing portions of his
works or in the closing sections of arguments, the futility of approaching the
truth through language and admonishes himself and his readers to recognize that
the only real recourse is to enter the domain of the nonconceptual. As can be seen
in his Doctrinal Essentials of the “Sutra of Immeasurable Life” (Muryangsu
kyong chong’yo), this nonconceptual experience is none other than the experi-
ence of absolute faith.

The incomparable, unequaled, supreme cognitive faculty is estab-
lished in order to overcome both these barriers—the doubt [about the
possibility of omniscience] and the problem [of whether its attain-
ment is sudden or gradual]. Therefore | want to clarify that this mir-
rorlike cognitive faculty surpasses the other three kinds of cognitive
faculties—there is nothing like it. Outside the two truths one resides
independently, in nonduality. Both barriers and their two external
expressions transcend the barrierless. One should just have faith,
because it cannot be apprehended through reason. Therefore it is
called the incomparable, unequaled, supreme cognitive faculty.
(HPC 1.562a6-10)

Or, from the same work:

Since there is nothing to be seen, there is nothing that [the incompa-
rable, unequaled, supreme cognition] does not see. In this way it
corrects the fourth doubt. If you are unable to grasp the point, it is
like words grasping meanings—Ilimited and limitless—none escape
error. It is indeed precisely based on the approach that denies a limit
that one provisionally posits limitlessness. If one is unable to resolve
these four doubts, even if one manages to be born in that [pure] land,
one resides only at its outer edges. If there is someone like this, even
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if he or she is unable to understand the world of the prior four cogni-
tive faculties but is able to humbly yield even though his or her
mind’s eye is not yet opened and, with faith, to think only of the
Tathagata with wholehearted submission, this kind of person,
according to his or her level of practice, will be born in that land and
not reside at its outer edges. (HPC 1.562a24-b8)

This same point is made in the citation from the Doctrinal Essentials of the ““Lotus
Sutra” above, and it appears frequently in various forms in Wonhyo’s commen-
taries on the Awakening of Mahayana Faith and the *Vajrasamadhi-siitra.

In the closing passage of the System of the Two Hindrances, Wonhyo says:

Yet these sentient beings, as well as all dharmas, are not really
person or dharmas in the commonly understood sense of the word,
nor are they nonexistent. | am offering this explanation, yet the truth
of the two hindrances can be fathomed only by the enlightened ones.
[We sentient beings] should consider it relying on pious faith. (HPC
1.814h18-20)

Finally, as Wonhyo says in his oft-cited preface to his Commentary on the
“Awakening of Mahdayana Faith:

Who, besides Vimalakirti or the One-Glance Gentleman,® can dis-
cuss the Great Vehicle without language and produce profound faith
in the state of severance of thought? (HPC 1.698b13-14)

3. The Texts

The four texts contained herein constitute a highly influential response to the
state of intellectual flux in East Asian Buddhology during the seventh century.
They provide a glimpse of how Wonhyo navigated the polarizing differences
between Xuanzang’s brand of Yogacara and earlier versions based on the transla-
tions of Paramartha and the like. He tends to take the interpretations of the latter
more seriously, having nevertheless fully absorbed the materials produced by the
former. Two of the texts included here are essays, one of which is incomplete;
another text is a commentary; and the last is an experimental text, in which
Wonhyo uses a new rhetorical tool, the Buddhist three-part logic, to debate con-
tentious questions of his day—such as whether the existence of something like
the Pure Land could pass the standards of logical proof. All four texts are united
by their interest in Yogacara. Two, the Simmun hwajaeng non and the logic text,
show Wonhyo mounting arguments against Xuanzang’s new interpretation of
Yogacara, even while employing materials from Xuanzang’s own school. The
Madhydnta-vibhaga commentary, though incomplete, is a good example of his
careful study of Yogacara texts.
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The first work, the Yijang ui (translated by Charles Muller under the title “The
System of the Two Hindrances”) is the only surviving full-length treatise by
Wonhyo that is not an outright commentary. We qualify this because the System of
the Two Hindrances does have an exegetical origin: it began as a long digression
in the midst of Wonhyo’s commentaries on the Awakening of Mahayana Faith.
Apparently, it ended up being thorough enough to stand alone as an independent
treatise, so he decided to publish it separately. It represents precisely the Yogacara-
Tathagatagarbha synthesis described above, since it addresses their respective un-
derstandings of the two hindrances with a thoroughness and completeness unique
in the entire field of Buddhism. It is also the most complete representation of
Wonhyo’s philosophy available to the modern student of Buddhism.

Although only fragments of the beginning portion of the second text, Simmun
hwajaeng non (Treatise on the Ten Ways of Resolving Controversies, translated
by Cuong Nguyen), survive, it is considered by many Wonhyo scholars as his
magnum opus. It, too, is one of his few works that is not a commentary, but un-
like the System of the Two Hindrances, it is not intended to resolve a particular
doctrinal problem. Rather, it is a methodological exercise rigorously using a com-
bination of Madhyamika and Dignagan logic, seamlessly interwoven with
themes from the major Mahayana scriptures, such the Lotus Sutra, the Nirvana
Sutra, the Yogacarabhumi-sastra, the Prajiaparamita-sutra, and so on. As
usual, the point is to show how ostensibly conflicting doctrinal problems—
especially those concerned with innate Buddhahood—could be reconciled if
analyzed thoroughly enough. The loss of so many of Wonhyo’s works is certainly
lamentable, but this is likely the one that students of Wonhyo would most like to
see recovered someday.

Wonhyo’s commentary on the Madhydnta-vibhaga (Chungbyon punbydllon
so, or “Commentary on the Discrimination between the Middle and the
Extremes,” translated in this volume by Cuong Nguyen) is also fragmentary—
only the third fascicle is extant. Based on the frequency of his citations of the
Madhyadnta-vibhaga in his other commentaries, we know how greatly Wonhyo
valued this seminal Yogacara work. Unfortunately, the only fascicle that is extant
comes from the middle part of the commentary, which merely lists and explains
technical terminology, so it lacks the rich interpretive prose that invariably book-
ends his commentarial works.

Our final inclusion, the P’an piryang non (Critical Discussion on Inference,
translated by Dan Lusthaus), though fragmentary, constitutes Wonhyo’s only
extant writing on Buddhist logic. Because it contains a standard Wonhyo conclu-
sion, it must be either the end of a major section or the end of the work itself.
Since we as readers enter into a discussion that it is already well under way, it is
difficult to fathom Wonhyo’s motives for writing the text or to fully appreciate
his final conclusions. It is clear, in any case, that it constitutes an exercise in
Buddhist logic, applying its newly enumerated fallacies and newly formulated
criteria for valid argumentation to well-known problems in Yogacara and
Mahayana doctrine.






The System of the Two Hindrances
(Yijang iii)

Translation and Introduction by

A. CHARLES MULLER






Contents

Acknowledgments

Introduction

1. Tue Two HINDRANCES

L.L
1.2.

Development of the Hindrances

Defining the Hindrances in Detail

2. PROCESS oF THE DEVELOPMENT OF Two HINDRANCES SYSTEMS

2.1.

2.2.
2.3.

2.4,

The Tathagatagarbha System of the Hindrances as
Explained by Huiyuan

The Yogacara System of the Hindrances

Completing the Yogacara Hindrances System:
The Fodijing lun and Cheng weishi lun

The Awakening of Mahayana Faith and the Composition
of the Yijang ui: The Indirect Approach to the Hindrances

3. Tue LEGACY oF THE HINDRANCES IN EAST ASIA

4, CONTENT ANALYSIS

41.
4.2.
4.3.
4.4,
4.5.
4.6.

A Brief Introductory First Chapter

The Essence of the Hindrances

The Function of the Hindrances

The Categories of the Hindrances
Counteracting and Eliminating the Hindrances

Resolution of Discrepancies

47

51
53
53
53
56
58

59
62

63

65
67
69
69
69
70
71
72
72



48 The System of the Two Hindrances

5. TextuaL HisTORY AND NOTES ON THE TRANSLATION
Translation
1. PROLOGUE AND DEFINITION OF TERMINOLOGY
11. Prologue
1.2.  Definition of Terminology
2. THE ESSENCE OF THE HINDRANCES
2.1. The Direct Approach

2.11. Showing the Essence of the Hindrances
from the Point of View of Their Nature

2.1.2. Examining the Essence of the Hindrances
from the Perspective of the Eight
Consciousnesses and the Three
[Karmic Moral] Qualities

2.1.2.1.  The Afflictive Hindrances
2.1.2.1.1. Within the Eight Consciousnesses

2.1.2.1.2. Within the Three [Karmic Moral]
Qualities

2.1.2.2. The Cognitive Hindrances
2.1.2.2.1. Inthe Eight Consciousnesses
2.1.2.2.2. The Three Qualities

2.1.3. The Essences of the Two Hindrances from the
Perspectives of Active Binding and Latency

2.1.4. The Essences of the Hindrances in Terms of
the Afflictions Proper and Their Habit Energies

2.1.4.1. Habit Energies That Function in Specific
Situations

2.1.4.2. Pervasive Habit Energies

2.1.5. The Essences of the Hindrances from the
Perspective of the Five Categories of Dharmas

2.1.6. The Essence of the Two Hindrances from the
Indirect Perspective

3. Tue FuncTioN oF THE HINDRANCES
3.1. The Direct Interpretation
3.1.1.  The Afflictive Hindrances
3.1.11. The Function of Producing Karma

73
74
74
74
74
76
76

76

76
76
76

78
80
80
83

86

89

89
90

92

93
94
94
94
94



The System of the Two Hindrances

49

3.1.1.2. The Momentum of the Continuity of Rebirth
3.1.2. The Cognitive Hindrances

3.2. The Function of the Two Hindrances according to
the Indirect Perspective

3.2.1. Generation of Karma
3.2.2. Momentum of Rebirth
4. THE CATEGORIES OF THE HINDRANCES
4.1. The 128 Afflictions
4.2. The 104 Afflictions
4.3. The Ninety-eight Declivities
4.4. The Eight Kinds of Deluded Conceptualization
4.5. The Three Categories of Affliction
4.6. The Two Categories of Affliction
5. COUNTERACTING AND ELIMINATING THE HINDRANCES
5.1. The Antidotes
5.1.1.  The Definition Based on Scriptural Authority

5.1.2. The Definition Based on the Inner Realization
of the Supreme Truth

51.2.1. The Relationship of the Manas with the
Mano-vijiiana and Alaya-vijiiana

5.1.2.2. Elimination of the Hindrances in the Two
Kinds of Cognition and the Five Paths

5.1.2.2.1. The Five Paths
5.1.2.2.2. The Two Kinds of Cognition
5.2. Identification of That Which Is Eliminated

5.2.1. The Identification of That Which Is Eliminated
in Terms of Primary and Secondary

5.2.2. The Identification of That Which Is Eliminated
from the Perspective of Activity and Quelling

5.2.3. The Identification of That Which Is Eliminated
from the Standpoint of General and Specific

5.2.4. The Identification of That Which Is Eliminated
according to the Time

5.3 Distinctions in Quelling and Eliminating

5.3.1. The Distinctions between Quelling and Eliminating

96
101

101
101
103
104
104
107
108
110
113
114
118
118
119

121

121

125
125
128
129

130

131

131

131
134
134



50 The System of the Two Hindrances

5.3.2. The Distinctions in the Elimination of the Fetters
5.3.3. The Distinctions in Release from the Bondages

5.4. Correction and Elimination in the Various Levels
[of Practitioners]

54.1. From the Approach of the Non-Sameness of
Purity and Impurity

5.4.11. Correction and Elimination at the Stage
of Worldling

54.1.2. Antidotes in the Level of the Two Vehicles
5.4.1.2.1. The Direct Perspective
5.4.1.2.2. The Indirect Perspective

5.4.1.3. The Stages of Elimination in the
Bodhisattva Path

5.4.1.3.1. Direct and Indirect Perspectives
5.4.1.3.2. Arisen Afflictions
5.4.1.3.3. Entrenched Afflictions

5.4.2. From the Perspective of Nonobstruction
between Purity and Impurity

6. RESOLUTION OF DISCREPANCIES

6.1. Question 1: Relationship between Counteracting
the Afflictions of the Desire Realm and Attaining
the Realization of Nonreturner

6.2. Question 2: Relationship between the Liberation
Attained in the Realms of Form and Formlessness

6.3. Question 3: Relationship of Sentient Beings to the
Three Realms

6.4. Question 4: Placement of the Adherents of the Two
Vehicles in the Framework of the Mahayana Path

6.5. Question 5: How Can the Manas Cognize All Dharmas?
6.5.1. Proof through Inference
6.5.1.1. Proof of Valid Claims
6.5.1.2. Refutation of Error
6.5.2. The Argument Based on Scriptural Authority
6.6. Coarseness and Subtlety in the Nescience Entrenchment

135
136

137

137

137
138
138
142

143
143
144
147

148
149

149

150

150

152
154
154
154
154
155
155



Acknowledgments

My earliest exposure to the notion of the two hindrances was in a readings course
with Paul Groner at the University of Virginia, where we encountered the notion
in Gyonen’s summary of the Hossd school in the Hasshi koyo. | met this pair
again when | began my involvement in the Sutra of Perfect Enlightenment
(Yuanjue jing), as well as in the course of my initial occasional dabblings in
Yogacara literature. So I had been interested in the topic of the two hindrances
from a fairly early period in my studies.

The section in the fifth chapter of the Sutra of Perfect Enlightenment® that
describes the two hindrances consists of just a few paragraphs, thus providing
only the barest outline of the topic. Further, the hindrances are discussed in that
text with a Chan orientation that leaves a lot of room for ambiguity and tends to
place far greater emphasis on their cognitive dimension than is seen in earlier
Indian sources. | had noticed these ambiguities during the time | was working
with this text, and put it in my mind to do some further investigation of the topic
at a future time. Later on, I was introduced to Wonhyo’s Yijang ui (System of the
Two Hindrances) by my adviser at SUNY Stony Brook, Sung Bae Park, in con-
junction with a study in our seminar on the Awakening of Mahayana Faith. At
that time 1 briefly reviewed the content of the Yijang iii, and being intrigued by it,
put it on my mental list of texts for eventual study. Thus, when | was asked by the
Wonhyo translation project to help out by translating one of Wonhyo’s works, 1
requested the Yijang iii.

Once | actually began to work with the text, however, | was concerned that |
had bitten off a bit more than I could chew. The inherent difficulty of unpacking
the arguments of the text was compounded by its being by far the most corrupted
of Wonhyo’s extant works contained in the Han’guk Pulgyo chonso (The
Collected Works of Korean Buddhism).? Luckily, over time | was able to deal
with these difficulties. Concerning the textual errors, | was greatly aided by the
availability of a more accurate edition of the text in Ch’o Myonggi’s Wonhyo
taesa chonjip, where much advantage had been taken of the careful editing done
previously on the text by Ochd Enichi. I was also lucky to have embarked on this
task at a time when the Taishd canon was fully available in digital format.® The
identification of textual errors, as well as the location of citations that | was able
to do over a period of months, would have probably taken more than a decade
otherwise, and as has happened in the case of treatments of this text by earlier
scholars, many citations would have simply remained unlocated. The ready
availability of these source texts was an indispensable aid in understanding the
context of the discussions.

51



52 The System of the Two Hindrances

The effort required to unravel and properly communicate these seminal issues
in Buddhist philosophies of mind led me through extensive research of the
Yogacara/Tathagatagarbha texts and doctrines involved, so I have come out of
this project a rather different scholar from the one who entered into it—to the
extent that working on the Yijang ui ended up changing the entire course of my
research career. In this regard, | owe much credit to my coeditor of this volume,
Cuong Nguyen, without whose help in the early stages this translation would
have ended up being wholly inadequate. Cuong’s deep grasp of both Indian phi-
losophy and literary Chinese allowed him to make extensive revisions and sug-
gestions on earlier drafts, and | am deeply indebted to him for whatever degree of
success this work is ultimately judged to achieve. | am also indebted to the many
learned and patient scholars of Yogacara who spent time helping a relative late-
comer to this field to catch up. They include Dan Lusthaus, Bill Waldron, Leslie
Kawamura, Tao Jiang, Mario D’Amato, John Dunne, John Keenan, Jeffrey
Hopkins, Makoto Yoshimura, Shigeki Moro, Tomoaki Kitsukawa, and Hidenori
Sakuma.

I would also like to offer special thanks and congratulations to my longtime
mentor at Stony Brook, Sung Bae Park, whose lifelong dream of a complete
translation of Wonhyo’s extant works is now being realized largely because of his
vision and unstinting efforts toward seeing it through to the end. Finally, all of
the participants in this project also owe our deep thanks to Robert Buswell, who
jump-started the project at a critical juncture, at the same time arranging the
publication agreement with University of Hawai‘i Press and getting the volumes
through the stages of production. Without his rare combination of scholarly, edi-
torial, and managerial talents, this project may have never reached fruition.

A. CHARLES MULLER



Introduction

I. The Two Hindrances
I.1. Development of the Hindrances

The two hindrances as articulated in Mahayana Buddhist texts are the afflictive
hindrances (klesa-avarana) and the cognitive hindrances (jieya-avarana),
which together constitute a characteristic Buddhist way of categorizing the broad
range of phenomena that engender suffering, impel continuity of the cycle of re-
birth, impede the attainment of liberation, and obstruct the ability to see things
as they really are. These hindrances include all psychological functions associ-
ated with nescience, delusion, affliction, suffering, anxiety, and so forth. The
systematization of the individual factors that constitute the mind and its func-
tions, and along with them, the hindrances, was begun in the Abhidharmic texts
with the establishment of the seventy-five dharmas. Late Abhidharma had begun
the project of taking up the negative mental functions and categorizing them ac-
cording to their general afflictive or cognitive character. The clear and formal
classification into these two broad categories followed in the course of the com-
positionofthe Yogacaratexts, includingearly works suchas the Samdhinirmocana-
sutra, and starting at roughly the same time, an analogous categorization of
mental disturbances into the two categories of cognitive and affective began to
be established in early Tathagatagarbha texts such as the Srimala-sitra, the
Ratnagotravibhaga, and other works. The basic rationale for the division of hin-
drances into the two types of afflictive and cognitive is fairly straightforward and
is reflective of the Buddhist view of the fundamental causes of the human condi-
tion of suffering.

Early Buddhism lists eight kinds of suffering. These include the four basic
forms of suffering (birth, aging, sickness, and death), along with the four psycho-
logical forms of suffering: separation from the attractive, association with the
repugnant, inability to fulfill our desires, and the suffering from the nebulous
character of the self constructed from the five skandhas—in other words, our
inability to know exactly who or what we are at any given time. The first three of
the four psychological forms can be associated with the latter two of the three
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poisons: attraction (desire, craving) and dislike (ill will, antipathy). This pair
arises from the first of the three poisons—nescience (avidya). Nescience, how-
ever, is a composite rubric, having various forms and interpretations, and while it
is usually seen as the conditioning agent for the negative emotive factors, it is
also in turn conditioned by them.

In early Indian Buddhism, the quintessential form of nescience that leads to
the eight forms of suffering is the errant mental function of imputing the exis-
tence of a singular and enduring self, or ego (atman). This self is believed in and
attached to. It develops the conceit “I am” (asmi-mana) and thus desires to accu-
mulate things, create stability for itself, and compare itself with other selves.
These other selves end up being judged—through this self’s own colored view—
as superior, inferior, or mistakenly equal. Name, profit, and comparative evalua-
tion become automatic preoccupations of this self, and thus it cannot but
continually suffer from egoistic competitiveness, pride, jealousy, ill will, resent-
ment, and a whole gamut of afflicted thoughts and emotions. These are known as
afflictions because they prevent sentient beings from experiencing mental free-
dom and balance. They constrict the scope of our activities, bring pain, and are
the factors that prevent us from experiencing the blissful state known as
nirvana—the end goal of practice as understood in early Indian Buddhism.

Sakyamuni taught that the afflictions could be removed by practicing his mid-
dle way of the eightfold path, summed up in the three approaches of morality,
concentration, and wisdom, with the wisdom aspect (prajia) referring primarily
to the deconstruction of this above-mentioned imputed self and its concomitant
attachment. A moral life that includes close observance of one’s thoughts, words,
and deeds is seen here as essential to creating the proper environment for the de-
struction of self-centered tendencies, and the focus on deconstructive mental ex-
ercises such as dependent origination could not be conducted with any significant
effect unless concentration is cultivated. This, in a nutshell, is what later Great
Vehicle (Mahayana) thinkers called the approach of Lesser Vehicle Buddhism—a
form of practice that is aimed at the removal of one’s afflictions through these
three general approaches.

Mahayanists, when describing this prior model for the sake of using it as a
foil, labeled two related types of practitioners who were exemplary in their prac-
tice of this path: the sravakas, proximate disciples of an enlightened teacher who
could develop themselves based upon hearing his teachings (translated with
terms such as “voice hearers” and “disciples”), and pratyekabuddhas, religious
practitioners who had developed an advanced degree of self-sufficiency that al-
lowed them to carry this practice out on their own (translated with terms such as
“solitary realizers” and “individual illuminates™). The content of the realization
of this early Indian path to arhatship was articulated by the various branches of
Indian scholastic (Abhidharma) Buddhism.

Although the attachment to an imputed self was identified at an early stage in
Indian Buddhism as the source of all suffering, the earliest texts do not seek to
establish a clear distinction in types of impediments to liberation as either
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cognitive and afflictive. But such a distinction can readily be inferred, for ex-
ample, by setting apart the mental action of imputation of a self and attachment
thereto as a cognitive error, and all the resultant troubles as afflictive errors. It is
clear from the start that, even in the eightfold path, many of the objects of con-
templation are markedly cognitive in character (for example, meditation on the
twelve-link process of dependent arising).

As speculation regarding the precise functions of consciousness developed in
the Abhidharma texts, concrete signs of this kind of bifurcation began to appear,
such as in the Abhidharmakosa-bhasya, where we see for the first time the tech-
nical terminology of “two hindrances,” designating a pair called afflictive hin-
drances (ponnoe chang) and hindrances to liberation (haet’al chang). In this case
the afflictive hindrances refer to the manifestly active afflictions that serve to
obstruct the emergence of undefiled wisdom and thus obstruct attainment of
liberation through wisdom (hye haet’al). However, even if one overcomes these
hindrances and is able to attain liberation through wisdom, one may still be
obstructed by the subtler hindrances to liberation, which impede the attainment
of the concentration of total cessation (myalchin chong). Thus the latter type (also
known as the cessation hindrances, chongjang) is said to impede both types of
liberation. The afflictive hindrances are seen as being constituted by defiled
nescience (yom’o muji), and the hindrances to liberation by undefiled nescience
(puryom’o muji).*

The shift from the doctrines of early Indian scholasticism to the Mahayana-
based Yogacara is well reflected in the development of this two-hindrance frame-
work. The inclinations and character of the bodhisattva as Mahayana hero are
spelled out in extensive detail, with focus being placed on three intertwined con-
cepts: emptiness (sanyata), compassion (karuna), and enlightenment (bodhi),
which supersede the prior set of no-self (anatman), indifference (apeksa), and
cessation (nirvana). In defining the course of the bodhisattva’s practice through
the five paths, the Yogacaras took great pains to include the two Lesser Vehicle
practitioners, in part so that fine and detailed distinctions could be made between
their practices and progress and those of the bodhisattvas. The key element uti-
lized in making this distinction is the categorization of all mental disturbances
(klesa, dosa) into two types: (1) the afflictive hindrances (klesa-avarana), which
include most of the emotive, intellectual, and sensory defilements that had been
identified by the Abhidharma scholars, and (2) a newly defined category called
the cognitive hindrances (jiieya-avarana).®

The general outline given to these two kinds of hindrances in basic Yogacara
and Tathagatagarbha texts formulaically explains the afflictive hindrances as be-
ing the sole object of the religious practice of the adherents of the two vehicles.
As Wonhyo will show us, however, this hard definition does not hold up under
close scrutiny, since the imputation of and attachment to a self, along with a lack
of thorough recognition of such things as dependent arising and impermanence,
clearly have a cognitive dimension. Of course, the bodhisattvas must also over-
come the afflictive hindrances, but they must also be prepared, at a fairly early
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juncture, to cope with the correction of obstructions to insight, which lie outside
the purview of the awareness and practice of the Lesser Vehicle adherents. What
exactly are these cognitive hindrances?

The establishment of the cognitive hindrances in the Yogacara framework is
directly related to the appearance of the Great Vehicle emptiness doctrine. The
Mahayana teaching of emptiness took the original doctrine of no-selfto a new level
by arguing that it was not only the individual personality that lacked an intrinsic
and defining nature but also all the objective “things” (dharmas) that we perceive,
whether these be physical objects, mental images, or linguistic constructs. It was
understood by Mahayanists that the uncritical acceptance of the reality of the ele-
ments of our existence was a far subtler and pervasive stumbling block than the
imputation of the existence of an enduring self, and without overcoming the for-
mer, the tendency to reify a concept of self would be all the more difficult to eradi-
cate. Thus, they said, to eradicate only the notion of a self in the way of a Lesser
Vehicle arhat was a stage far removed from that of Buddhahood, which implied the
attainment of bodhi, “enlightenment.” The cognitive hindrances, then, were seen
to be operating at a subtler level of mental function than the afflictive hindrances.
Also, while the karmic moral quality of the afflictive hindrances was understood to
be of negative value, the cognitive hindrances were for the most part understood as
being karmically indeterminate or neutral (evyakrta)—a characteristic that would
also tend to make them more difficult to identify and treat.

In the introduction to this volume we outlined the intertwined development of
the Yogacara and Tathagatagarbha streams of philosophy in India and East Asia.
In that discussion it was pointed out that as time passed, the degree of confluence
of discourse and technical terminology between these two streams steadily grew.
Interestingly, it is the terminology of the two hindrances that is among the first to
be shared between the two. For instance, the two hindrances begin to figure
prominently in such texts as the Ratnagotravibhaga® before the Tathagatagarbha
texts incorporate any real discussion of detailed Yogacaric delineations of re-
gions of consciousness, seeds, habit energies, and so forth. And although, as
Wonhyo shows in his treatise, the precise technical definitions of the hindrances
differ in interesting ways between these two streams of discourse, their general
point and meaning are the same. Thus the discussion of the hindrances provides
a unique standpoint for comparing the Yogacara and Tathagatagarbha doctrines,
a point that was obviously not lost on Wonhyo.

1.2. Defining the Hindrances in Detail

In their standard Yogacara interpretation, the afflictive hindrances include all the
various forms of affliction enumerated in the Yogacara scriptures and treatises.
Out of the reification of an imagined self, there arise the six primary afflictions.
From these six afflictions are derived the twenty secondary afflictions, as well as
the ninety-eight, 104, 128, and further sets of afflictions. These manifest them-
selves in “actively entangling” form, “latent” form, “debilitating” form, and
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“seed” form; as habit energies; and in a range of subvarieties of strength and
weakness, coarseness and subtlety, and intermixture. Generally speaking, they are
karmic—that is, in addition to being the direct causes and manifestations of suffer-
ing, they create bonds to cyclic existence, enmeshing sentient beings in perpetual
rebirth. Thus, by definition, they obstruct the attainment of liberation—nirvana.
This means that the afflictive hindrances receive their name primarily because of
their role as the agents, rather than objects, of obstruction.

The cognitive hindrances are subtler obstructions of awareness that are
grounded in discrimination and attachment by cognitive functions. In the basic
Yogacara explanation, all cognitive hindrances are ultimately derived from the
reification of imaginary dharmas (objective phenomena). The Sanskrit jieya,
which can be interpreted in English as “the knowable(s)” or “all that can be
known,” was translated into Chinese (here, provided with the Korean reading) as
soji—"that which is known” or “objects of cognition.” To a certain degree, the
initial orientation for the naming of these hindrances is opposite from that of the
afflictive hindrances, since, in the case of the cognitive hindrances, it is the
things that should be known (reality, thusness, the noble truths, correctly appre-
hended dharmas, and so forth) that are subject to obstruction, rather than being
the obstructing agents. But there is also a sense in which those things that are
cognized end up being taken as the obstructions, and thus the definition of the
cognitive hindrances is more complicated. In any case, whereas it is the afflictive
hindrances that directly bring about karmic suffering and rebirth in the three
realms, it is the cognitive hindrances that keep sentient beings in a state of misap-
prehension of reality, such that they continue making the errors that allow for, at
best, the nonelimination of the afflictive hindrances and, at worst, the creation of
new afflictions. At the beginning of his explanation of the “essence of the hin-
drances” in the Yijang iii, Wonhyo provides a basic definition as follows:

Led by the attachment to person, the [six] fundamental afflictions and
the [twenty] derivative afflictions, such as anger, resentment, conceal-
ing, and so forth constitute the nature of the afflictive hindrances. If
we take into account the other dharmas that are associated with these
afflictions, including attendant factors, the karma they produce, as
well as the karmic retribution that is experienced, all can be seen as
playing a role in constituting the afflictive hindrances.

What constitutes the cognitive hindrances? Led by attachment to
dharmas, they have as their substance deluded conceptualization and
discrimination, along with attachment to teachings, pride, nescience,
and so forth. Taking into account the secondary dharmas that can be
included as cognitive afflictions, there are also the attendant factors
and their marks that are attached to. (HPC 1.790al17-21)

The relationship between the two kinds of hindrances in their basic Yogacara
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definition has a rational and clearly defined roots-to-branches structure. The cog-
nitive hindrances, which represent subtler errors that are mistaken functions of
awareness, serve as the basis of the afflictive hindrances. The cognitive hindrances
usually do not in themselves produce negative karma, since in most cases they do
not have moral retribution associated with their function. The afflictive hin-
drances are behavioral habits that are always contaminated to some degree and, in
the majority of cases, bring about undesirable moral retribution. When the two
hindrances are discussed in the context of the Yogacara and Tathagatagarbha
stages in which they are removed (such as the paths of seeing and cultivation or
the ten bodhisattva grounds), the afflictive hindrances are removed earlier by
both bodhisattvas and adherents of the two vehicles (who rely on self-salvifically
oriented practices) and the cognitive hindrances are removed later, by bodhisattvas
only, through practices that are empowered by emptiness and compassion.’

2. Process of the Development of Two Hindrances Systems

Throughout the Mahayana texts where the hindrances are invoked, their most
common function is to serve as a means of distinguishing the content of the
Mahayana and Hinayana paths. The general characterization is made that the
practices of the adherents of the two vehicles (sravakas and pratyekabuddhas)
are limited in their focus and application of contemplation to the afflictive hin-
drances, while the practices of the bodhisattvas can be applied to both. In
Yogacara, this means that the two-vehicle practitioners are limited in their de-
gree of enlightenment to their realization of selflessness to the recognition of
anatman and thus attain only the Hinayana nirvana, whereas the bodhisattvas
penetrate further, to the realization of siunyata, and can hence attain bodhi equal
to that of the buddhas. While the Tathagatagarbha texts do not define the causes
of the hindrances directly in terms of attachment to selfhood of persons and
dharmas, their descriptions of the hindrances agree in their making of this
Hinayana/Mahayana distinction in terms of level of enlightenment attained.

The development of a comprehensive systematic description of the hindrances
in both of the systems of Yogacara and Tathagatagarbha occurs rather late in
comparison with the timing of the finalization of other facets of their respective
doctrines, appearing at first only rarely, then with gradually increasing fre-
quency in a broad range of texts over a period of a couple of centuries. At the
earliest stages, the hindrances are mentioned with almost no explanation, usually
as simple markers to indicate the completion of a certain set of practices or the
attainment of a certain stage.®

Although most scholars tend to associate the two hindrances with the Yogacara
system, in fact the earliest effort in East Asia to thoroughly define and systematize
the hindrances, done by Jingying Huiyuan (523-592) in his commentary on the
Awakening of Mahayana Faith (hereafter AMF),® is based solely on
Tathagatagarbha texts. This discussion, occupying three full pages in the Taisho
canon (T 1843:44.188h29-191al), arises as a long digression within the
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commentary. In the AMF itself, the hindrances are invoked in a cryptic manner,
barely explained at all. Not long after this, compilers of the works of Zhiyi (538—
597) published a much shorter but nonetheless valuable analysis of the hindrances
in the Mohe zhiguan (Great Calming and Contemplation)—one that shows a close
relationship to Huiyuan’s model.’® Essays that aim to fully define and systematize
the hindrances reach their peak in the middle of the seventh century, when, during
roughly the same period, the Fodijing lun (hereafter FDJL) and the Cheng weishi
lun (hereafter CWSL) summarize the system of the hindrances in a way that gen-
erally represents the understanding of the Weishi school, while Wonhyo com-
poses the “magnum opus” of two-hindrances theory, the Yijang iii. Wonhyo’s
full-length monograph is, like Huiyuan’s work, a digression written in the process
of the composition of a commentary to the 4MF, which grew to such a magnitude
that Wonhyo apparently decided to publish it separately. The Yijang i is of criti-
cal importance, not just for hindrances discourse but also for its thorough, nonsec-
tarian analysis of East Asian Buddhist philosophy of mind at that point in history,
in that Wonhyo is the first to identify two distinct streams of hindrances dis-
course—what we now call the Yogacara tradition (as understood in the East Asian
Weishi/Faxiang lineage, derived from such works as the Samdhinirmocana-sitra,
the Yogacarabhimi-sastra, and the FDJL), and the Tathagatagarbha tradition (de-
rived from texts such as the Srimala-sitra, the Ratnagotravibhaga, and AMF).

2.1. The Tathagatagarbha System of the
Hindrances as Explained by Huiyuan

Huiyuan’s explanation of the content of the hindrances relies primarily on the
doctrine of the four afflictive entrenchments (sa chuji) and the nescience en-
trenchment (mumyong chuji) as first articulated in the Srimala-sitra and later
invoked in the Ratnagotravibhaga (Posong non), the Foxing lun (Pulsong non),
and so forth. The four entrenchments'® as taught in these Tathagatagarbha texts
can be understood as four underlying bases from which manifestly active afflic-
tions are generated—and that retain the afflictions when they are in a dormant
state. In other words, they are the latent aspects of the hindrances—comparable
in connotation to the concept of bija (seeds) in Yogacara. In the Srimala-siitra
they are contrasted with active or “arisen” afflictions (ki ponnoe—analogous to
the Yogacara active afflictions, ch’u or hAyonhaeng ponnoe). The four entrench-
ments are as follows:

1. Entrenchment of the view of identity (kyon ilch’c chuji)

2. Entrenchment of emotion toward objects in the desire realm (yog’ae
chuji)

3. Entrenchment of emotion toward objects in the form realm (saeg’ae
chuji)

4. Entrenchment of emotion toward objects in the formless realm
(yuae chuji)
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The fifth entrenchment is entrenched nescience (mumyong chuji; Skt. avidya-
vasabhumi), referring to nescience in its latent aspect as something innate and
deeply embedded in the mind, extremely difficult to remove, and serving as the
basis for the other four entrenchments and thus as the ultimate basis for the pro-
duction of afflictions. When entrenched nescience is added to the previous four,
they are spoken of as the five entrenchments (o chuji).!?

Utilizing this structure, Huiyuan sees the application of the hindrances as
having three levels of possible interpretation, which are distinguished on a slid-
ing scale of differentiation between what kinds of mental functions are regarded
as afflictive and what kinds are regarded as cognitive. The three levels of inter-
pretation are explained through the framework of the four/five entrenchments:

1. The first level, which is the most straightforward, is the one that
takes the four afflictive entrenchments (sa chu ponnoe) to be di-
rectly equivalent to the afflictive hindrances, and the nescience en-
trenchments to be directly equivalent to the cognitive hindrances.

2. In the second approach, the intrinsic natures of all five entrench-
ments are collectively understood to constitute the afflictive hin-
drances, while the inability to properly cognize distinct phenomena
(sajung muji) constitutes the cognitive hindrances. In this approach,
nescience is distinguished into two types: confusion in regard to
principle, and confusion in regard to distinct phenomena. Huiyuan
identifies this interpretation as equivalent to the understanding of
the hindrances in the Awakening of Mahdayana Faith.

3. In the third approach, the essences of the five entrenchments, as well
as obscuration of cognition in regard to both principle and phenom-
ena, are taken to be the afflictive hindrances, leaving only the func-
tion of discriminating cognition itself as the cognitive hindrances.'®

These levels of interpretation may be rendered schematically:

Afflictive hindrances Cognitive hindrances
L Fourentrenchments of afflictions ~ Nescience entrenchments
2. Natures of the five entrenchments, Delusion in regard to distinct
plus delusion in regard to principle phenomena
3. Natures of the five entrenchments, Discriminating cognition

plus delusion in regard to principle
and phenomena

At the first level, cognitive problems are clearly distinguished from afflictive
problems. The narrowness of focus on the cognitive increases in the second and
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third levels, as cognitive error is defined first as delusive discriminating cognition
and then further as discriminating cognition itself.

The straightforward afflictive/cognitive distinction provided in the first level,
which separates the nescience entrenchments from the four entrenchments of desire
and aversion toward the world, can be mapped in a general way to the basic Yogacara
explanation.* As for the second level, Huiyuan states that this is the one that corre-
sponds to the description of the hindrances in the AMF. Hence, this is the category
that Wonhyo will later label as “indirect” (znmil), mainly because it shows awareness
of a specific type of cognitive problem not treated in the first level—the implication
of bodhisattvas lingering in meditative absorptions in thusness.

Interesting here is the third category, since it is one that, as far as | can tell, is
not acknowledged by Wonhyo. In this definition, all five of the entrenchments,
plus obscuration of both principle and phenomena, constitute the afflictive hin-
drances, with the cognitive hindrances consist only of dependently arisen cogni-
tion (i.e., discriminating cognition). The bar is again raised, such that the cognitive
hindrances are identified in their impedimentary effect to an even narrower range
of mental function, one that in itself carries no inherent negative connotations at
all. One could argue, however, that it is not incommensurate with the basic view
in the AMF that any movement whatsoever of the mind is impedimentary to en-
lightenment. In terms of textual sources for these three types of interpretations, it
is not that one interpretation refers to a reading given in any particular text or
even a particular group of texts. It is a matter of Huiyuan picking up a certain way
of explaining the relationship between various forms of defilement and cognitive
distortion from different sections in what is sometimes even the same text.™®

What is most important about this is that Huiyuan’s analysis ends up becom-
ing, until the mid-seventh-century appearance of the FDJL and Wonhyo’s Yijang
ui, the definitive systematic discussion of the two hindrances in East Asia, since,
as noted, none of the sutras or sastras available at that time, in either
Tathagatagarbha or Yogacara, contain any systematic discussion comparable to
this. Thus, from the East Asian perspective, the fully developed Yogacara/Wei-
shi definition of the hindrances (in the FDJL, the CWSL, and so on) actually ap-
pears almost a full century after that of the crystallization of the Tathagatagarbha
version in the form of Huiyuan’s commentary.

An interesting question comes to mind regarding the rather abrupt leap in de-
tail and precision to be seen in the Yogacara/Weishi articulation of the hin-
drances, going fromthe vague and sketchy passagesinthe Samdhinirmocana-sitra
(hereafter Smdh), the Yogacarabhiumi-sastra (hereafter YBh), and the Mahayana-
samgraha (Compendium of the Great Vehicle) to the highly systematic articula-
tion in the FDJL and the CWSL, in that there is no pure, extant Yogacara text
containing an intermediate-level development of a hindrances system that would
readily serve as a bridge between these two stages. Yet during this interim period,
the model of the hindrances in the Tathagatagarbha texts undergoes significant
development in such works as the Srimala-sitra, the Ratnagotravibhaga, the
Benye jing (Primary Activities Sutra), the AMF, and, most importantly, the
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analyses of Huiyuan and Zhiyi. Given this fact, it may be quite possible that even
if the masters of the Yogacara/Weishi school did not seek to directly apply the
Tathagatagarbha structure to their own articulation of the hindrances, they may
well have felt pressure to flesh out their own argument to demonstrate an equiva-
lent level of sophistication on the matter.

2.2. The Yogacara System of the Hindrances

As articulated in Yogacara works, the term “afflictive hindrances” refers primar-
ily to all the mental factors (simso; caitta) that are of unwholesome (puilson;
akusala) quality—that bring suffering and anxiety to sentient beings. Included
here are the factors enumerated in such categories as the six fundamental afflic-
tions (kiinbon ponnoe) and twenty derivative afflictions (su ponnoe), along with
their further derivatives. In the most standard Yogacara definition (as one will
find in the FDJL and CWSL), the afflictive hindrances are said to originate in the
view of the selfhood of persons («jip, agyon, atma-graha, atma-drsti, and so on).
They are said to be eliminated by the practices of the sravakas and pratyekabud-
dhas, as well as those of the bodhisattvas. The cognitive hindrances are said to be
derived from the fundamental error of understanding phenomena (dharmas) to
have intrinsic reality (popchip; dharma-graha). They are noetic errors, the most
subtle of which can be permanently eliminated only by bodhisattvas who have a
thoroughgoing awakening to emptiness. They serve as the basis for the afflictive
hindrances. The five paths of Yogacara practice are distinguished in terms of the
bodhisattvas’ ability to quell and eliminate the active manifest forms, seed forms,
and karmic impressions of these two kinds of hindrances.

The earliest mention of the hindrances in the Yogacara tradition is seen in the
Smdh, after which they appear to one extent or another in most texts, but none of
the major definitive Yogacara sastras, including the YBh, the Mahdyana-
samgraha, and the Madhydnta-vibhaga,'® contain a unified and thorough sys-
tematic discussion.

The diverse character of the discussions of the hindrances in the YBh reflects
the composite nature of that text, in that these discussions are rather unsystem-
atic and address varying types of problems. One frequent type of invocation is
identical to that seen in the Smdh, where the hindrances are invoked merely to
summarize all the types of hindrances removed in the practices of the ten bhimis
(bodhisattva stages) or some other set of stages—as the final achievement of
practice.l” The second type of recurrent mention of the hindrances in the YBh—
and especially of the afflictive hindrances—is one that still shows admixture
from the older Abhidharmic scheme. In this case, one or both of the two hin-
drances are mentioned together with the hindrances to cessation (chongjang) or
hindrances to liberation (haet’al chang)—one more piece of evidence of the
stratified character of the YBh in terms of stages of development.'® On the whole,
in the YBh the notion of the two hindrances as a set pair is not yet firmly
established, and therefore the afflictive hindrances can be seen mentioned in a
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wide variety of situations with a wide range of other hindrances, such as karmic
hindrances (opchang, karmdvarana) and retribution hindrances (isuk chang;
vipakdvarana).*® There are a number of other passages where the bodhisattvas
and practitioners of the two vehicles are compared in terms of purity, wisdom
achieved, compassion, and so forth, but not in connection with anything that di-
rectly links the deliverance from the hindrances to the later-standardized defini-
tion of realization of selflessness of persons and selflessness of dharmas. This
does not happen until the invocation of the two hindrances in the “Tattvartha
Chapter,” which establishes four increasingly profound levels of apprehension of
reality. Among these four, numbers 3 and 4 are defined as levels of awareness
reflecting the removal of the hindrances.?

2.3. Completing the Yogacara Hindrances System:
The Fodijing lun and Cheng weishi lun

The mature form of two-hindrances theory within Yogacara proper is best seen
in the FDJL, which has a couple of fairly long sections that treat the hindrances
in detail from the most important perspectives, including their content, function,
and removal. It is quite clear that the summary of the hindrances in the CWSL is
derived directly from the FDJL or from a common source—one that was also
apparently accessible to Wonhyo, as many of the lines found in the FDJL also
appear unreferenced in the Yijang ii.?

We can identify the FDJL as the primary source of the systematization of the
hindrances in the form that will be taken as orthodox for Weishi Buddhism. But
since the crux of these arguments is presented in more compact form in the
CWSL, and since the CWSL further includes important supplementary material,
here the basic definition will be cited as it is presented in the CWSL.?2 The CWSL
starts as follows:

With the view of selfhood of attachment to the pervasive attachment
to the reality of a self at their head [they include] the 128 fundamen-
tal afflictions, as well as all the derivative afflictions that flow out
from them. Since they all bring discomfort to the bodies and minds
of sentient beings and are able to obstruct nirvana, they are called
the afflictive hindrances. (T 1585:31.48¢6-9)

What are the cognitive hindrances? With the view of selfhood of
pervasive discrimination of and attachment to the reality of dharmas
at their head, views, doubt, nescience, attachment, anger, pride, and
so forth obscure the undistorted nature of objects of cognition and
are able to obstruct bodhi. Therefore they are called the cognitive
hindrances. (T 1585:31.48¢10-12; emphasis added)

We pause here to note that there is already a problem of ambiguity to be seen in
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this passage, in that in listing “views, doubt, nescience, attachment, anger, pride,
and so forth,” the author has included a set of mental factors from the same set of
fundamental afflictions in both the afflictive and cognitive categories of mental
disturbances.?* But the author of this passage (Xuanzang, we assume) is himself
aware of the ambiguity and feels compelled to defend it below. What is especially
interesting about Xuanzang’s explanation is that, in his most basic definition of
the hindrances, he makes an unusual and surprising reference to the
Tathagatagarbha system identified by Huiyuan.

If the cognitive hindrances include views, doubt, and so forth, how
could those scriptures [i.e., the Srimala-sitra, the Benye jing, and so
forth, which are the sources of Huiyuan’s chart of the hindrances] ex-
plain them to be part of the nescience entrenchments [in other words,
not to be strictly categorized as afflictive, but also as cognitive prob-
lems]? As the effects of nescience expand, [these too] are generally
termed nescience, and views and so forth are not excluded. In the case
of hindrances of the afflictive type constituting the four entrench-
ments of identity-view, and attachment to desire, form, and formless-
ness, how could they lack pride or nescience [which are understood in
the Cheng weishi lun as cognitive hindrances]? (T 1585:31.48¢c23-26)

Thisisafascinating and instructive case within the corpus of Weishi literature,
as Xuanzang is here actually trying to rely on Tathagatagarbha works to buttress
his own claims. The entrenchments are concepts strictly associated with the
Tathagatagarbha system, mentioned in the Srimald-sitra, the Ratnagotravibhaga,
the Treatise on Buddha Nature, and so forth. They do not appear anywhere else
in the Yogacara works associated with Xuanzang’s Weishi school (as we can
readily confirm with a digital search of the canon). And furthermore, nowhere in
the Tathagatagarbha sutras and sastras where the entrenchments are discussed
are they ever directly linked to the two hindrances the way they have been de-
scribed in the above passage. They are only mapped like this in Huiyuan’s com-
mentary. This means that the author of the CWSL was drawing directly upon
Huiyuan’s two-hindrances scheme, which obviously had been read in Weishi
circles. Since the corresponding passages in the FDJL, which seem to be the
source of this material in the CWSL, contain everything else except this state-
ment, this is no doubt a comment made by Xuanzang or one of his assistants at
the time of the composition of the CWSL, in response to this specific concern.

It is of some significance that we have between Huiyuan’s analysis of the hin-
drances, based on Tathagatagarbha texts, and the CWSL’s analysis, based on
Yogacara texts, a clear disparity in understanding of the meaning of, and rela-
tionship between, afflictive and cognitive obstructions. But since this is a matter
that Wonhyo deals with thoroughly in his treatise (and in fact its treatment is one
of his primary motivations for writing), it will not be elaborated in detail here.
The point here is to show the extent to which the scholars of the Weishi school



The System of the Two Hindrances 65

were aware of the system of hindrances discourse that had been developing in the
text associated with the Tathagatagarbha movement, as well as their need to
come to terms with it.

2.4. The Awakening of Mahayana Faith and the
Composition of the Yijang ii: The Indirect
Approach to the Hindrances

A century after Huiyuan, Wonhyo wrote his own commentaries to the AMF and,
in the process, came across the same the same terse and cryptic passage that intro-
duces the hindrances—the passage that had pushed Huiyuan into a fairly exten-
sive exploration of the system of the hindrances that was identifiable to him in the
literature available at that time. But when Wonhyo’s turn came, the situation was
vastly more complicated, since an entirely new, significantly different, and far
more systematic system of the hindrances had emerged in the form of the new
Yogacara translations of Xuanzang, in such works as the Smdh, the YBh, the FDJL,
the CWSL, and so forth. Wonhyo had been immersed in the study of the YBA, the
FDJL, and all the other new Yogacara works being translated by Xuanzang, which
is obvious in his extensive citation of these texts in his explication of the hin-
drances. Since the AMF is concerned, more than anything else, with issues related
to the origins and removal of affliction and nescience in the effort of attaining en-
lightenment, it is not surprising that the two hindrances make their appearance
within it. But the definition that the author of the AMF attaches to the hindrances
constitutes a radical departure from the generic Yogacara system that was intro-
duced above—and that, in fact, has no true precedent in the Tathagatagarbha texts
either. The passage in the AMF that introduces the hindrances states:

Furthermore, the aspect of defiled mind is called the afflictive ob-
struction, because it is able to obstruct the intrinsic intelligence that
cognizes thusness. The aspect of nescience is called the cognitive
obstruction, as it is able to obstruct conventional spontaneously kar-
mic cognition. (T 1666:32.577¢20-22)

The phrase “the aspect of defiled mind is called the afflictive obstruction” is not
problematic in the context of the generic Yogacara or first-tier interpretation of
Huiyuan. But in the next part of the passage, the afflictive obstructions, rather
than being presented in the standard manner as obstructing /iberation, are said to
obstruct the intrinsic intelligence that cognizes thusness—nothing less than the
most fundamental manifestation of enlightened awareness. This kind of obstruc-
tion, in the context of the canonical Weishi texts, would clearly be seen as cogni-
tive in character. Furthermore, the first part of this phrase, while not seeming
problematic at first glance, does present difficulties in terms of the way it is
further explained in the AMF. Rather than being constituted by the six primary
and twenty derivative afflictions, with the reification of a self at their head, or in
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terms of the four/five entrenchments, the afflictive obstructions are identified as
the six kinds of defiled mental states—the first six movements of mind away
from the pure condition of thusness. This description of a sequential degradation
of the pristine mind has connotations unique (at least up to that point in time) to
the AMF and cannot readily be correlated to the way that the afflictive hindrances
are described in any other text.

In the second sentence, we find the cognitive obstructions defined as “ne-
science.” This would not in and of itself be problematic, except that the nescience
being introduced here does not obstruct the fundamental apprehension of tathata
(thusness). Instead, it obscures the functioning of the karmic, phenomenal, dis-
criminating wisdom that one uses for everyday worldly activities. While this
impediment does fall under the purview of cognitive functioning and thus no
doubt belongs in this category, it would seem to be, at least on the basis of the
brief description provided here, a relatively secondary problem. This means that
the structure of the relationship between the two kinds of hindrances in the AMF
is quite different from the clearly defined roots-to-branches structure that is ap-
parent in the original Yogacara model, as well as from the first-tier interpretation
of the four/five entrenchments of the Srimala-sitra.

In fact, it even seems as if the positions on these two approaches to the hin-
drances are actually reversed in terms of fundamental and derivative, since the
AMF’s afflictive obstructions obscure the cognition of tathata, and the cognitive
obstructions impede a relatively external phenomena-oriented form of awareness.
The author of the AMF—no doubt well aware of the differences between his ac-
count of the hindrances and the more standard versions—was moved to clarify:

What does this mean? Since, depending upon the defiled mind, one
is able to see, manifest, and deludedly grasp objects, one’s mental
function is contrary to the equal nature of thusness. Taking all dhar-
mas to be eternally quiescent and devoid of the characteristics of
arising, nonenlightenment manifests nescience and thus one delud-
edly misapprehends dharmas. Thus one has no access to the cogni-
tion of particular phenomena that is applied to all objects of the
container world. (T 1666:32.577¢23-25)

Beyond this problem of the relative depth of the awareness being obstructed,
there is also the difference to be seen in the description of the afflictive obstruc-
tions in the AMF as being basically cognitive in character. There is no mention of
the traditional six primary or twenty derivative afflictions, nor even the tradi-
tionally named origin of these—the reification of the views of “I,” “mine,” and so
on. Instead, the afflictive hindrances are seen as residing in an inability to
perceive the fundamental equality of things. According to the teaching of the
AMF, this results in the first movement of the mind, and that movement leads to
a series of attachments and, eventually, every form of discomfort.

The AMF’s cognitive obstructions, on the other hand, arise from the error of
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seeing only unity/equality, which makes one unable to function in the world. We
can interpret a bit here and say that while both kinds of obstructions can be seen
as being extremely subtle in their function, the cognitive obstructions would
more likely be seen in their activity in the minds of those who have already had
some experience with correct awareness. Thus they affect advanced practitioners
who need to be active in the world—bodhisattvas. We can also observe that the
afflictive obstructions would have their primary effect on the person practicing
calm abiding meditation (samatha), whereas the cognitive obstructions would
thwart the meditator doing contemplative analysis (vipasyana).

Thus what the reader is going to see in the translation below is exactly how
Wonhyo ends up handling these complications, as the Yijang i was indeed the
result of his research to this end. In his earlier commentary, Expository Notes
(Pyolgi), Wonhyo writes a brief note indicating that there is a problem and that
the reader needs to be aware that there is more than one system of the hindrances.
Then, during the interim before his next, most famous commentary on the AMF,
he conducts an exhaustive inquiry into the matter, obviously reading Huiyuan’s
commentary, along with the texts cited therein as well as the main texts of the
Weishi tradition, to develop a full understanding of the issues. His investigation
also extends beyond these two basic sets of texts, to a broad range of Mahayana
works, investigating the basic Mahayana approaches to delusion and its riddance
in general. Then, sometime after the completion of that project, he returns to the
AMF to write one more commentary, which would end up establishing him as
one of the premier scholars in all of East Asian Buddhist history.

Wonhyo’s investigation of the hindrances is nothing but a tour de force, cover-
ing their meanings, their composition, their effects, and their removal from every
conceivable angle, taking into account all the detailed nuances and differences
between textual families, as well as between the theories of various masters os-
tensibly representing the same traditions. His major broad contribution is the
distinguishing of hindrances discourse into two general streams, which we can
label, generally speaking, as Yogacara and Tathagatagarbha. The Yogacara sys-
tem is taken as the “evident” (K. hydllyo; “exoteric,” “direct”) and the
Tathagatagarbha system is labeled as “indirect” (K. #nmil; “esoteric,” “hidden”).
The main discussions of the hindrances in the Yijang ui are broken down accord-
ing to these two main categories. At the same time, Wonhyo provides an explana-
tion of these systems internally that is far more thorough than anything ever
written by a scholar identified with either tradition.

3. The Legacy of the Hindrances in East Asia

In East Asia the Tathagatagarbha approach to the hindrances predominated at first,
based on the influence of the works of Paramartha, Huiyuan, and their colleagues
(along with Tathagatagarbha-influenced views of Yogacara concepts), with the
competing “orthodox” Yogacara explanation taking firm hold only after the publi-
cation of Xuanzang’s translations of the FDJL and the CWSL. In discussions of the
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hindrances in East Asia subsequent to the demise of the Chinese Weishi school,
Buddhist commentators and essayists in China and Korea tend to present the hin-
drances with an apparent lack of awareness of the distinction between the two
systems. On the other hand, within the Hossd school in Japan, which maintained a
distinct Faxiang doctrinal identity, the Xuanzang/Kuiji view of the hindrances be-
comes the standard model, no doubt based on the powerful influence of the CWSL
and Japanese derivative texts such as the Kanjin kakumu sho.?®

We do not see in the subsequent Buddhist scholarship of any cultural tradition
a treatment of the hindrances comparable in thoroughness or magnitude to that
by Wonhyo. As mentioned earlier, the hindrances do resurface in the East Asian
apocryphon Yuanjue jing (Sutra of Perfect Enlightenment, T 842, hereafter SPE),
in its fifth chapter, that of the bodhisattva Maiijusri.?® The usage of the hin-
drances in that scripture makes for an interesting study, as it is apparent from the
content of the discussion that the author of that text was aware of the connota-
tions of the hindrances in both their original Yogacara (“direct”) meaning, as
well as that of the “indirect” Awakening of Faith. In constructing a new set of
hindrances, the author borrows a bit from both perspectives, at the same time
incorporating new elements derived from nascent indigenous East Asian Bud-
dhist teachings, including both Huayan and Chan. The Huayan influence is seen
the SPE’s framing of the hindrances within the yi-sa (Ch. li-shi; principle-
phenomena) structure. The Chan influence is seen in the inclusion of the per-
spective of sudden enlightenment and in the practice-oriented reinterpretation of
the cognitive hindrances into mistakenly reified “kensha”?" experiences.

The Chinese scholiast Zongmi (780-841), in his major commentary on the
SPE, also devotes a couple of pages to explaining the hindrances, showing how
the hindrances of the SPE are to be correlated with those of Yogacara and the
AMEF. In a relatively brief summary, he distinguishes the hindrances into inter-
pretive categories that are analogous to Wonhyo’s Direct/Indirect arrangement,
but it is not clear from the language he uses whether or not he was familiar with
Wonhyo’s work. 2

The only other separate treatment of the hindrances that | have come across is,
interestingly enough, also done by a Korean. This is the Sippon kyongnon yijang
ch’esal (Analysis of the Constitution of the Two Hindrances through Ten Scrip-
tures and Treatises), by the Choson monk Ch’oenul (1717-1790).2° Ch’oenul se-
lects passages from a number of texts, nine of which are Tathagatagarbha/AMF/
Huayan works, with the only Weishi source being the CWSL, and no citations
whatsoever from Indian sources. He analyzes the types of hindrances and com-
pares them from four perspectives: (1) the broad perspective, wherein a single
hindrance is seen as obstructing many forms of virtue; (2) the specific perspec-
tive, wherein each hindrance obstructs asingle, specific virtue; (3) the perspective
of commensurate relationships, wherein a subtle hindrance obstructs a subtle
virtue, and a coarse hindrance obstructs a coarse virtue; and (4) the perspective
of disjunctive relationships, wherein the coarse obstructs the subtle and the subtle
obstructs the coarse.®
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4. Content Analysis
The Yijang i is structured into six chapters, as follows.
4.1. A Brief Introductory First Chapter
In the initial chapter, the basic definitions of the hindrances are provided.
4.2. The Essence of the Hindrances

The second chapter gives an analysis of how the various canonical texts explain the
hindrances as being constituted, especially in terms of such Yogacara categories as
retributive moral quality; the degree of permeation of the hindrances throughout
the eight consciousnesses; their conditions of manifest activity and latency; their
function in the situation of seeds, habit energies, and perfuming;* their categoriza-
tion in terms of Yogacara dharma theory; and so forth. The earlier part of the dis-
cussion focuses on the depth to which the afflictions are understood to exist in the
various regions of consciousness. Do they reside only as deep as the seventh
(manas) consciousness, or can they be found in the eighth (@laya-vijiiana) as well?
The Yogacara masters had divergent views on this issue. In explaining the range of
positions, Wonhyo analyzes the various afflictions in terms of the three types of
moral qualities of wholesome, unwholesome, and indeterminate, with the latter
category of indeterminate having the two aspects of defiled and undefiled. The
presence of afflictions with these qualities is also determined by the meditative
realm in which they are discussed, be it the realm of desire, form, or formlessness.

A similar analysis is repeated with the cognitive hindrances, which are inves-
tigated in terms of their retributive moral quality, their presence in various con-
sciousnesses and mental realms, as well as their presence in the characters of
two-vehicle adherents and bodhisattvas, and at various stages of advancement on
both kinds of paths. This section also goes into greater depth in the discussion of
perfuming and habit energies. In relation to the cognitive hindrances, we are
shown the importance of understanding the various interpretations of the mean-
ing of the notion of “nescience,” in terms of delusion in regard to the real exis-
tence of dharmas and self, attachment to linguistic constructs, and so forth.

In clarifying the constitution of the various hindrances, Wonhyo begins to
explain some of the more important categorical distinctions. The first of these is
that of latency of the afflictions as contrasted with their manifest activity, with
latency in turn being distinguished into the two aspects of seeds and debilitating
tendencies (tendencies that, while not actively entangling, nonetheless hamper
certain mental functions). The cognitive hindrances are distinguished along
analogous lines.

The next broad distinction, found in both the afflictive and the cognitive hin-
drances, is that between the hindrances proper and their habit energies (vasanas).
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In the end, Wonhyo relegates the habit energies into a separate category of hin-
drance, because their extreme subtlety makes them by far the most difficult sort
of obstruction to eliminate. The final set of categories that Wonhyo uses to iden-
tify the hindrances is that of the five Yogacara categories of dharmas: (1) mind,
(2) mental factors, (3) form, (4) dharmas not directly associated with mind, and
(5) unconditioned dharmas. While the hindrances, properly speaking, are nor-
mally seen as being included in the second category, they can, by extension, be
seen as affecting all of the other categories of dharmas except for the uncondi-
tioned. Wonhyo concludes this section by placing the above-mentioned categories
of latent/active, actual/impressions, and the various capacities of sentient beings
in the framework of this final classification of the five categories of dharmas.
Having finished this explanation, Wonhyo introduces an entirely new interpre-
tive approach to the hindrances, which he calls the Indirect approach, the origins
of which have been explained above.

4.3. The Function of the Hindrances

In the third chapter, Wonhyo analyzes in painstaking detail the kinds of power
the hindrances have to keep sentient beings enmeshed in nescience and cyclic
existence (samsara). Now framing each discussion with a clear distinction be-
tween the Direct and Indirect explanations, the greater portion of this chapter
treats the afflictive hindrances in their direct aspect. It is, after all, the predomi-
nating role of the afflictions to keep sentient beings bound in cyclic existence. In
this context, Wonhyo separates the functions of the afflictions into two main
types: the function of producing karma and the function of bringing rebirth. The
function of producing karma is twofold, with the first aspect being the function
of producing directive karma (karma that, based on nescience, determines gen-
eral traits, such as one’s species) and the second being the function of producing
particularizing karma (karma that, based on attraction/aversion, determines the
precise conditions of one’s rebirth). These functions are analyzed through the
various categories of moral quality, latency/activity, their relation to the Four
Truths, and the location of their activity in the five sense consciousnesses, as well
as the sixth, seventh, and eighth consciousnesses. The function of bringing re-
birth is also discussed through these categories, with special attention to the role
of attachment to a reified self.

The cognitive hindrances do not function deludedly in regard to the Four No-
ble Truths or to selflessness of persons and thus do not produce karma or rebirth.
But they have subtler functions, such as those of discrimination of self-nature/
dharmas along with discrimination of distinctions of self and other, the
disagreeable and agreeable, and so forth. They are also directly involved with the
problems incurred by perfuming from linguistic events. With the main portion of
this explanation finished, a brief section follows, this time explaining the produc-
tion of karma and rebirth from the perspective of habituation, and the role of the
entrenchment of nescience and attraction/aversion taught in the Srimala-sitra.
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4.4. The Categories of the Hindrances

The fourth chapter provides a detailed explanation of the rationale behind the
various types of arrangements of the hindrances. The first three groupings, those
of the 128, 104, and ninety-eight afflictions, represent three different interpreta-
tions that are derived from the same basic Yogacara model. These first three
large-number groups are found in Yogacara texts such as the Yogacarabhiimi-
sastra, the *4bhidharma-samuccaya,® and the Dasabhiimika-vibhasa®® and thus
are typical of the Direct perspective. All three schemes are derived from inter-
pretations of the ten afflictions® seen in terms of their ability to continue to
function in the various contexts of the Four Truths and three realms of existence.
Thus, arrival at the totals of 128, 104, and so on is based on how these ten
afflictions are seen to linger, depending on various circumstances.

The next three groupings are smaller in number but more complex. These are
(1) the eight kinds of deluded conceptualization, (2) the three kinds of hindrances,
and (3) the two categories of arisen and entrenched (i.e., the Indirect perspective).
Whereas the three arrangements introduced in the paragraph above deal exclu-
sively with the afflictive hindrances, the eight kinds of deluded conceptualiza-
tion deal with eight stages of coarsening delusion, starting with the mistaken
perception of intrinsic natures, leading to the discrimination of “I” and “mine,”
and ending up in the discrimination of the appealing and unappealing. The first
three of the eight are seen as cognitive hindrances, while the remaining five are
categorized as afflictive hindrances.

The next categorization of the hindrances into three groups is done according
to the level of practice, or “path,” in which they are removed. There are hin-
drances eliminated in the Path of Seeing, hindrances eliminated in the Path of
Cultivation, and hindrances that are not eliminated in either path. This analysis is
further placed in the perspective of the distinctions between what occurs in the
practices of the adherents of the two vehicles and the practices of the bodhisatt-
vas. These are further sifted through the perspective of the layer of conscious-
ness in which they are contained, as well as whether they are latent or active and
whether they are afflictions proper or habit energies.

The last section of this chapter, entitled “The Two Categories of Affliction,”
is a detailed inquiry into the connotations of the entrenched and arisen hin-
drances taught in the Srimala-sitra and the Benye jing, and it is here that we
can see Wonhyo’s reliance on Huiyuan. Thus it is an interpretation from the
Indirect perspective. Wonhyo explains the two general categories of the en-
trenchments: (1) nescience and (2) afflictive emotions toward phenomena in the
three realms. These entrenchments are examined from their aspect as four
distinct types and then from the aspect of what they generally have in common.
A major point of this section is the clarification of the meaning of intrinsic
nescience and its unmatched subtlety that gives it its power to bring about
delusion.
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4.5. Counteracting and Eliminating the Hindrances

The main organizing structure for the fifth chapter is that of the five Yogacara
paths, and this turns out to be one of the most complete accounts of Yogacara
path theory available anywhere. While all five paths are discussed, the primary
focus is placed on what exactly occurs within the two important supramundane
paths of Seeing and Cultivation. Tied into this discussion are the matters of viru-
lence and subtlety of afflictions, how the paths are actually applied in the circum-
stances of the two lesser vehicles and the bodhisattva vehicles, and so on.
Combined into this analysis of Yogacara five-path theory are the four realizations
of the path of sravakas, as well as the forty-one-stage bodhisattva path. Once
again, the matter of the extent of penetration of the various types of hindrances
into the layers of consciousness is seminal in this discussion, as well as the tim-
ing involved in the counteracting of the hindrances. All of this is done from the
perspective of the various degrees of release from the grip of the hindrances, de-
fined by the distinction between “quelling,” which means to subjugate the nega-
tive effects of the hindrances but not to be totally rid of them, and “elimination,”
which refers to their permanent annihilation.

4.6. Resolution of Discrepancies

This final chapter treats problematic issues, especially those concerned with try-
ing to correlate the path schema adhered to by different texts and traditions.
Wonhyo works through a long list of questions: Do all those who completely and
permanently eliminate the afflictions of the desire realm attain the realization of
the nonreturner? Do all those who attain the realization of the nonreturner com-
pletely and permanently eliminate the afflictions of the desire realm? Do all those
who are permanently free from the desire of the form realm definitely enter into
the formless concentrations? And do all those who enter into the formless liber-
ating concentrations free themselves from the desire of the form realm? Beyond
the three realms, are there sentient beings or not? How should sravakas and
pratyekabuddhas who have reached the stage of no-more-learning be evaluated
in terms of the stages of the Mahayana path? And so on.

Included within these questions are unresolved issues regarding the compli-
cated position of the manas in the various forms of path theory, as well as prob-
lems related to the correlation of the Direct and Indirect approaches to the
hindrances. It is in this section where Wonhyo most fully demonstrates his
extraordinary abhorrence of loose ends. As in many of his other works, Wonhyo
concludes that the full understanding of the matter is beyond the ordinary con-
sciousness of sentient beings and can be fathomed only by enlightened beings.
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5. Textual History and Notes on the Translation

The primary source for this translation is the edition of the Yijang i contained in
volume 1 of the Han’guk Pulgyo chonsd (hereafter HPC). It should be noted,
however, that although the text has been transmitted in the modern era with the
title Yijang i (System [or “Meaning” or “Doctrine”] of the Two Hindrances), in
his own works (such as his later commentary on the AMF and his commentary on
the *Vajrasamadhi-sitra), Wonhyo refers to the text with the title Yijang chang
(Essay on the Two Hindrances), and that is the way it is listed in later Faxiang and
Huayan catalogues.®® The most extensive real citation and usage of the text that
can be identified within the Taisho are found in the commentaries on the Huayan
wujiao zhang (Essay on the Five Teachings of Huayan), by the Japanese Kegon
monks Gyonen (1240—-1321) and Shinjo (thirteenth—fourteenth centuries) (T 2339
and T 2340). In both of these works, the title is given as Yijang ui. Presumably,
this is the version of the text that ended up in the Otani University library, which
received the invaluable editorial treatment from Ochd Enichi.

In Korean works collected in the HPC, | have not come across any mention of
the Yijang iii in the writings of the Koryd or Choson period. Even Ch’oenul’s es-
say on the two hindrances noted above makes no mention whatsoever of the text.
There is one hint of possible awareness of the Yijang ui in Ch’oenul’s usage of the
hermeneutic strategy of analyzing the hindrances in terms of “the positive func-
tion being obstructed,” for this phrase does appear in the Yijang ui (1.790a9). But
no other real correspondence between the two works can be made beyond this,
and almost no correlation can be made between the source texts that Ch’oenul
uses and those used in the Yijang iii, leaving us with little evidence of Ch’oenul’s
knowledge of Wonhyo’s text.

The HPC version of the text has such an extremely high frequency of errors
that it is virtually unreadable as is. Thus, like other modern students of the text, |
have relied extensively on the version of the Otani text edited by Ochd Enichi, and
the edition contained in the Wonhyo songsa chonso (Collected Works of the Sagely
Teacher Wonhyo; hereafter WSC), both of which are significantly improved, al-
lowing the reader to gain a foothold on the text. But even the editors of these ver-
sions were understandably unable to track down the large number of citations
Wonhyo made from the YBh and fifty other texts—and they also misidentified a
number of textual references. Therefore | was fortunate in having been able to
study this text at a time when digital versions of the canon had become available,
enabling me to identify and correct a large number of previously unreported er-
rors and obtain the contexts for many abbreviated citations. | was also able to work
with an array of digitized lexical tools that allowed me to identify probable San-
skrit originals of translated Chinese compound words, as well as probable Tibetan
equivalents, which allowed me to bring a degree of precision to the translation that
would have been impossible otherwise. It is clear that the tools available in the
digital age are going to be a big help when it comes to this kind of work.
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Unfortunately, due to printing costs, we were not able to include Chinese in the
main text of this edition. This limitation turned out to be especially problematic in
the case of the Yijang ui, in view of the unusually high number of errors in the text,
as well as disagreements in cited passages between what is provided in the Yijang iii
and what appears in source texts in our possession, such as the YBA. The sheer num-
ber of these errors, along with the difficulties to be seen in attempting to effectively
discuss them through Sino-Korean romanization, led me to the conclusion that it
would not be worthwhile to annotate all of these numerous points in the present
study, given that a critical edition can be easily placed on the Web. | have therefore
placed a revised and heavily annotated edition of the source text on my website at
http://iwww.acmuller.net/twohindrances/ijangui-cjk.html for those who wish to
study the text along with its Sino-Korean source. In the event of the future reloca-
tion of the Web resource, please search for the keywords “Yijang iii,” “ljang iii,” or
“two hindrances.” Also, during the course of the translation, virtually every term
was added to the online Digital Dictionary of Buddhism (http:/buddhism-dict.net/
ddb) and can thus be checked using the online source text that | have prepared.

Translation
THE SYSTEM OF THE TWO HINDRANCES

Composed by Wonhyo
Translated by A. Charles Muller

l. Prologue and Definition of Terminology
1.1. Prologue

[789c] The doctrine of the two hindrances will be explained in six sections: (1)
the definition of their terminology, (2) the presentation of their essences and
characteristics, (3) an explication of their functions, (4) a summary of their
various categories, (5) a clarification of the processes of their subjugation and
elimination, (6) the resolution of discrepancies.

1.2. Definition of Terminology

The two hindrances are (1) the afflictive hindrances, also called the mentally
disturbing®® hindrances, and (2) the cognitive hindrances [K. soji chang], also
written with the Sino[-Korean] term chijang.®” There is also another interpretation
of the hindrances, in which they are termed the afflictive obstructions [K. ponnoe
ae] and cognitive obstructions [K. chi ae].® The afflictive hindrances include
mental disturbances such as craving, anger and so forth, which have pain and
suffering as their nature.



The System of the Two Hindrances 75

They manifest themselves according to the circumstance and afflict the body
and mind—therefore they are called afflictions. In this case the subject derives its
name from its function. These hindrances furthermore function to disturb those
still in the world of cyclic existence.®® The effects of affliction vex sentient be-
ings, causing them to lose their tranquility. Therefore they are called afflictions.
This approach explains the name of the effect from the perspective of cause.

“Hindrance” [avarana] has the meaning of impeding and also has the function
of obscuration. The afflictions impede sentient beings from escaping from cyclic
existence. They obscure the intrinsic nature so that it cannot manifest nirvana. It
is with these two connotations in mind that they are called [afflictive] hindrances.
They are named based on their function.

What are the cognitive hindrances? Because the nature of the multiplicity of
things and the nature of the thusness of things*° are illumined [respectively] by
the two kinds of cognition,* they are called “the knowables.” The mental distur-
bances of attachment to dharmas*? and so forth obstruct the nature of cognition
so that it cannot carry out clear observation. They obscure the nature of the ob-
jects such that one cannot clearly observe the mind. Due to these connotations,
they are called the cognitive hindrances. [These hindrances] derive their name
from that which is obscured, as well as from their function.*®

However, the mental disturbances such as attachment to person also partially
hinder the cognition of objects. Yet they do not impede perfect enlightenment
and do not obscure the perfect cognition of every single kind of object.** And
even if one eliminates these hindrances, one does not necessarily attain enlight-
enment; therefore they are not defined as cognitive hindrances. Mental distur-
bances such as attachment to dharmas are also partially responsible for bringing
about cyclic existence.* Yet they do not obstruct the attainment of nirvana by the
adherents of the two vehicles and do not trap people in delimited cyclic existence.
Even though one has not severed this [cyclic existence], one may still realize the
principle.*® Therefore they are not called afflictive hindrances. Indeed, the prac-
tice of offering a proposition and then immediately refuting it can be seen here.*’
The terms “afflictions” and “cognition” can be understood according to their
common usage.

[790a] They have also been referred to as the afflictive and cognitive “ob-
structions” [ae].*® When the six kinds of defiled mind*® arouse thoughts and at-
tach to characteristics, they act counter to the nature of equality, which is free
from characteristics and motionless. Because they upset one’s serenity, they are
called the “afflictive obstructions” [ponnoe ae]. Fundamental nescience [kiinbon
mumyong] directly obscures the unobtainable nature of all dharmas, and there is
nowhere that it does not obstruct conventional cognition. Because they bring
about incomplete comprehension, they are called “obstructions to cognition.” In
this interpretation, “affliction” is named as an error that acts to obstruct.
“Cognition” is named as the positive [function] that is being obstructed. The
meaning of denying and affirming can be understood the same way as in the
prior passage.>
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2. The Essence of the Hindrances

There are two basic approaches to the explanation of the essence of the hindrances:
the Direct approach and the Indirect® approach.

2.1. The Direct Approach

The Direct [K. hyollyo—i.e., plain, obvious, fully revealed] approach to the
hindrances is explained from five perspectives: (1) showing their essence and
characteristics from the point of view of their basic nature, (2) examining their
essence from the perspective of the eight consciousnesses and the three [karmic
moral] qualities, (3) discerning their essence from the perspectives of manifest
activity and latency, (4) clarifying their essence from the perspective of the af-
flictions proper and their habit energies,* (5) determining their essence from the
point of view of the five [categories] of dharmas.®®

2.1.1. SHOWING THE ESSENCE OF THE HINDRANCES FROM
THE POINT OF VIEW OF THEIR NATURE

Led by the attachment to person, the [six] primary afflictions® and the derivative
afflictions, such as anger, resentment, concealing, and so forth constitute the na-
ture of the afflictive hindrances.® If we take into account the other phenomena
that are associated with these afflictions, including concomitant factors, the acts
they produce, as well as the retribution that is experienced, all help to constitute
the essence of the afflictive hindrances.

The cognitive hindrances, led by attachment to dharmas, have as their essence
delusive discrimination, along with the attachment to teachings, pride, nescience,
and so forth. They are buttressed by concomitant [mental] functions and the
marks that they adhere to, which also conjoin to form their essence.

2.1.2. EXAMINING THE ESSENCE OF THE HINDRANCES FROM
THE PERSPECTIVE OF THE EIGHT CONSCIOUSNESSES AND
THE THREE [KARMIC MORAL] QUALITIES

2.1.2.1. The Afflictive Hindrances

2.1.2.1.1. Within the Eight Consciousnesses
The afflictive hindrances are in essence not associated with the alaya-vijiiana® —
they arise only in conjunction with the seven forthcoming consciousnesses.>®
Among these, attraction and nescience permeate all seven of these consciousnesses.
Pride functions in the two consciousnesses [mano-vijiiana (thinking consciousness)
and manas (self-absorbed consciousness)]. Only anger does not operate in the
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manas.>® Doubt and the four views [besides the view of self] reside only in the
mano-vijiiana [i.e., operate at the level of waking consciousness],® while the view
of self® is contained in both the mano and manas consciousnesses®? [thus operat-
ing at both conscious and subconscious levels]. The view of self has two functions:
one is [to produce] the view of “I,” and the other is [to produce] the view of “mine.”

[790b] These two functions of the view of self operate in both [the mano and
manas] consciousnesses. The reason why both function within the mano-vijiiana
is obvious.®® As for the function of these two aspects [of the view of self] in as-
sociation with the manas, it creates the activity of “I” by directly apprehending
the alaya-vijiiana as an essence. At the same time,®* apprehending the various
marks on the surface of this essence of consciousness, [the manas] creates the
feeling of “mine.” “Various marks” refers to the five categories of [the hundred]
dharmas together with all the signs of the eighteen cognitive factors.®® All of
these various marks are produced from the seeds of this [@/aya] consciousness—
all appear as the reflections of the clear mirror of this consciousness. Therefore
the manas consciousness also takes these as its object.

It is as when the visual consciousness apprehends a clear mirror—there are
also various aspects of what is perceived. On one hand, the visual consciousness
perceives the reflective character of the mirror. On the other hand, it perceives the
images reflected in the mirror, yet it is unable to imagine the existence of objects
outside the mirror. The situation of the two kinds of perception of self carried out
by the manas is like this—the manas cannot imagine that there are phenomena
outside the alaya-vijiiana. Therefore generally speaking, the manas perceives that
[alaya] consciousness. It is as when simply saying that the visual consciousness
perceives the mirror: one should also understand that the consciousness perceives
the images reflected in the mirror. That images are also being perceived does not
require a special explanation. When it is merely said that the manas perceives the
storehouse consciousness, one should understand without a special explanation
that this also includes the perception of what is manifested within that conscious-
ness. Therefore we should not be troubled about its being directly explained.

As the Xianyang lun®® says: “The manas is said to arise from the seeds in the
alaya-vijiana and then, perceiving that consciousness, makes the associations of
self-delusion, self-love, ‘I ‘mine,” and the conceit ‘I am’ [K. aman; Skt. asmi-
manal.®" Thus, within the view of a self there are two kinds of cognition: the first
depends on cognition of self, and the second depends on cognition of others. That
which is produced by the manas only contains the first kind of cognition, while
the mano-vijiana includes both kinds of cognition. There are two kinds of
activity depending on the self-cognizing view of a self. These are the so-called
“activity produced by discrimination” and “innately active.”®® The manas con-
tains [only] the latter, and the mano-vijiiana includes both.”

As the Yogacarabhiimi® says: [790c]

Based on the four kinds of self-view, there is the production of the
conceit “I am.” These are (1) the discriminated self-view, which is
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said to be entertained by non-Buddhists; (2) the innate self-view,
which is said to be produced even by lower beings, such as birds and
beasts; (3) the self-dependent self-view, which is produced within
each individual; (4) the other-dependent self-view—the view of self
that is produced in relation to other persons. [T 1579:31.779¢10-14]

All the derivative afflictions abide in the seven kinds of forthcoming con-
sciousness appropriate to [the mental condition]. Based on this explanation, this
point can be understood in detail.

2.1.2.1.2. Within the Three [Karmic Moral] Qualities

What are the three [karmic moral] qualities [in their relation to affliction]? Since
there are a number of interpretations, for the time being we will discuss the mat-
ter from the perspective of [the possession by afflictions of| a definitive nature.
All the afflictions of the form and formless realms,’® as well as the four afflic-
tions of the manas in the desire realm,”* are impedimentary, but indeterminate in
their moral quality. The greed, hatred, delusion, and so forth that are arisen from
the five consciousnesses’? are all of unwholesome quality. This is because they
are effects that are the same in type as the unwholesome states of the mano-
vijiiana. As the Yogacarabhiimi-$astra says:

It is only subsequent to the mental state of ascertainment’® that there
is defilement and purity, and after this, effects of the same type pro-
duced. The visual consciousness functions in wholesome and un-
wholesome states, but this is not due to its own discriminative power
[T 1579:30.280a24-25]. [The Yogdcarabhiimi also says, in an earlier
passage:] The activity [of all of the consciousnesses] from the visual
consciousness to the [other four] sense consciousnesses should be
understood as operating according to the same rule [T
1579:30.280a21].

Therefore all afflictions produced by discrimination within the mano-vijiana
when it is operating in the desire realm are unwholesome. The two inherent views
of the existence of a self and extreme views are of indeterminate karmic quality.

As the Yogacarabhuami says:

Furthermore, the inherently produced view of the reality of the self
is only of indeterminate quality. This is because it repeatedly mani-
fests™ and does not bring extreme pain to either oneself or others.
Since the view of self that is produced by discrimination is rigidly
attached to, it differs from the former. When it functions within the
desire realm, it is only of unwholesome quality. [T
1579:30.622a26-28]
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Unwholesome activities that are to be eliminated in the Path of Cultivation,
which are produced from thirst, pride, and nescience, are of unwholesome quality.
Those that are subtly active at the time of birth are of indeterminate quality. As the
*4Abhidharma-samuccaya says. “The nine kKinds of near-death mind are essen-
tially associated with thirst” [T 1606:714b.27]. This is because this thirst is only of
impedimentary indeterminate quality. Hatred is exclusively of unwholesome
quality, even though it can be active in the midst of wholesome mental states.

As the Yogacarabhami says:

[791a] [Good and evil karmas] are also posited from the standpoint
of their own nature, as can be seen in the case of concurrent negative
and positive activity. It is like the situation where, in the context of a
certain situation, an act might be acknowledged as being beneficial,
while the same act in another situation may be seen as harmful. For
example, the case where a person in a state of rage commits an evil
act and experiences anger, but the thoughts that accompany this an-
ger take no joy in the commission of this evil. It should be under-
stood that this [positive] thought and [negative] anger are
concurrent, so therefore, even while acting in conjunction with the
negative aspect of the action, there is no joy experienced in the ac-
tion. But since this evil is concurrent [with the not-taking of joy], it
also acts in conjunction with a positive aspect. Therefore this karmic
activity is called [a blend of] negative and positive. The other cases
should be understood in the same way. [T 1579:30.665a27—b4]

Within the derivative afflictions, discursive thought, investigation, recogni-
tion of evil actions, and drowsiness function within all three moral qualities. Yet
when they function in wholesome states of mind, they do not necessarily have the
nature of derivative afflictions.” It is like [someong] cultivating the uncontami-
nated path in the midst of a dream—in this case the mental factor of sleepiness
does not have an afflictive nature. The other three [indeterminate] mental factors
can be understood in the same way.

The [first] ten [of the derivative afflictions] starting with indolence and in-
cluding flattery, deceit, and conceit are all of unwholesome quality and impedi-
mentary indeterminate [nivrta-avyakrta] quality. The remaining nine [afflictions
of] wrath, enmity, hypocrisy, anxiety, parsimony, jealousy, injury, lack of
conscience, and shamelessness are of exclusively unwholesome quality. In terms
of their nature, lack of conscience and shamelessness permeate all types of un-
wholesome states of mind. As they expand in their activity, shame is active in all
[qualitative] states, while conscience is not necessarily active. As the
Yogacarabhumi-sastra says. ‘“Lack of conscience and shamelessness are
associated with all unwholesome states” [T 1579:30.604a25—6].

As an above passage says: “When conscience manifests, shame cannot but also
be present. But the presence of shame does not necessarily imply the presence of
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conscience. It is like the four formless aggregates,”® which, although by nature
must operate concurrently, from the perspective of their developing function they
appear in sequence.”’” It is also said [in the Commentary on the “Mahdyana-
samgraha”]: “After the arising of this first mental [aggregate] the other three arise”
[T 1595:31.167b2]. The principle for the arising of these two [mental states of shame
and conscience] is the same as this. The principle for the arising of the remaining
derivative afflictions is as explained in detail in the [Yogacarabhiimi-sastra.
[The Yogacarabhiimi-sastra) says:

The derivative afflictions are generally distinguished in terms of
four characteristics [. . .J.”® This means that lack of conscience and
shamelessness arise in concert with all unwholesome states of mind.
Indolence, restlessness, torpor, faithlessness, [791b] laziness, illicit
sexual desire, [mistaken] resolve, forgetting, distraction, and
incorrect knowledge—these ten arise in tandem with all defiled
states of mind, and all serve as tethers to the three realms.”® Each of
the [ten derivative afflictions] of anger, enmity, hypocrisy, vexation,
jealousy, parsimony, deceit, guile, conceit, and hostility arises sepa-
rately in unwholesome states of mind. Once one arises, no others
arise. Except for deceit, guile, and conceit, these ten are all limited in
their function to the desire realm.

Since deceit and guile persist up to the first meditation,®® and conceit
is experienced in all three realms, it is put together with the prior
two. When it appears at more advanced stages of practice, it is only
of indeterminate quality. Discursive thought, investigation,
recognition of evil actions, and drowsiness—these four operate in all
three moral modes of mentation, but not in all places and not at all
times. If discursive thought and investigation are carried out for an
extremely long time, they cause physical exhaustion, loss of mind-
fulness, and mental fatigue, and thus discursive thought and investi-
gation can be called derivative afflictions. These two [also] function
up to the first meditation. Remorse and drowsiness exist only in the
desire realm. [T 1589:30.622b23—-622c9]

This summarizes the characteristics of the afflictive hindrances.
2.1.2.2. The Cognitive Hindrances
2.1.2.2.1. In the Eight Consciousnesses
What are the characteristics of the composition of the cognitive hindrances?

Some say that the nescience of attachment to dharmas exists only in the sixth and
seventh consciousnesses and does not extend to the other consciousnesses.®
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Strictly speaking, attachment to dharma, malice, and so forth are not included in
the category of views [drsti].82 But if we interpret in a looser sense, then they can
also be said to operate in the five [sense] consciousnesses. As the Mahayana-
samgraha says: “Subjective pervasive discrimination [K. p’yongye,; Skt. parikal-
pitd] is done only by the mano-vijiiana” [T 1594:31.139b12, paraphrased].2% None
whatsoever occurs in the alaya-vijiiana. As the Yogacarabhimi-sastra says:
“The alaya-vijiiana does not contain afflictions, even if it is associated with
them” [T 1579:30.651c15].If there were attachment to dharmas within this [alaya]
consciousness, it would construct views of the inherent existence of dharmas. If
this were the case, then the existence of nescience and so forth would not be lim-
ited in its association to only the five [pervasively functioning] mental factors.3*
“Furthermore, if this consciousness had attachment to dharmas, it could not un-
dergo perfuming and therefore would disappear in every moment. If one did not
employ corrective practices, everything would go awry.”®

Furthermore, at the time prior to the initial insight into the selflessness of
dharmas, this [alaya] consciousness would be cut off. This is because the [activity
of the] hindrances and their correction conflict with each other and hence cannot
function concurrently. If this were the case, the remaining contaminated seeds®
would have no support, and the merit that is cultivated would not perfume any-
thing. Since there would be nothing to perfume, one cannot even speak of “per-
fuming.” Since the mirror cognition®’ is not of indeterminate moral quality,®
and it has not yet been attained, we know that attachment to dharmas does not
occur in this consciousness. Among the three qualities, [attachment to dharmas]
is only of unwholesome and impedimentary indeterminate quality.®

[791c] Even though [this attachment to dharmas] does not contaminate the
holy paths of the two vehicles,? it does infect and obstruct the path of the bod-
hisattvas. Because of this, it is said to be both impedimentary and nonimpedi-
mentary. Since its essence is characterized in two ways according to the situation,
this attachment does not [necessarily] extend its influence into the four kinds of
exclusively nonimpedimentary, morally indeterminate mental states.® This is
because (1) the results of ripening® that appear within the forthcoming con-
sciousnesses have the same nature as the differentially ripening consciousness
itself [i.e., the alaya-vijiianal; (2) their power of discrimination is weak and un-
able to attach; (3) the mental states of deportment and so forth do not adhere
firmly; and (4) their attachment does not function everywhere. Furthermore,
[attachment to dharmas] does not pervade all wholesome mental states. This is
because [these states] act in opposition to the nature of nescience and so forth and
because these [wholesome mental states] must act concurrently with the whole-
some root® of absence of folly.

As the Yogacarabhiami says: “There are two kinds of nescience: the first is
unwholesome, and the second is of indeterminate quality. There are also two
further kinds: the first is defiled, and the second is undefiled. Nescience cannot
be said to be ‘wholesome.””®* If you say that during the Path of Skillful Means
prior to the contemplation of the selflessness of dharmas® there is attachment to
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dharmas, then during the Path of Skillful Means prior to contemplation of the
selflessness of person® there should also be attachment to person. Yet since the
latter is not the case, we know that in the former situation there is also no attach-
ment to dharmas.

Some maintain that discrimination and attachment to dharmas function
throughout the eight consciousnesses. This is because when one has not realized
the selflessness of dharmas, one grasps discriminated characteristics. As the
Samdhinirmocana-sitra says: “From the eighth [bodhisattva] ground up, the ex-
tremely subtle latent afflictions are removed. After this, none of the afflictions
will ever again be active. From here only the cognitive hindrances exist to serve
as the basis [for mental disturbance]” [T 676:16.707c17-18]. This shows that sub-
sequent to the eighth [bodhisattva] ground only the cognitive hindrances are ac-
tive, and one cannot say that the hindrances are produced by the forthcoming
consciousnesses, since they do not serve as a basis for the latent afflictions. One
should understand that this means that the extremely subtle cognitive hindrances
in the alaya-vijiana continue their activity unabated.

Furthermore, the Madhydnta-vibhaga®' says:

Objects, faculties, self, and [the six kinds of manifest]
consciousness,

The root consciousness® arises appearing like these.

When this confused consciousness exists, those [four] do not
exist;

If they do not exist, neither does consciousness.*®

“Confused consciousness exists” means that it is only the confused conscious-
ness that exists. “Those do not exist” means that those four things do not exist.1%

[The meaning of the nonexistence of these four] is explained as follows: “Why
is this deluded consciousness said to be false? Because its objects are not real,
and because its essence is dispersed [among the objects, faculties, etc]” [T
1599:31.451h22-23].

[792a] The principal activity of this [confused] consciousness is conceptual-
ization. It discriminates and adheres to marks, not comprehending markless
thusness. Hence it is called attachment to dharmas; it is also called nescience.
Failing to fully investigate their nature, one imagines [those marks] to really ex-
ist, and based on this, there appear mental factors such as delusion. Furthermore,
this deluded conceptualization is so extremely subtle in its function that it [can be
known only as delusion] when it is contrasted with the mirrorlike cognitive fac-
ulty. Therefore [this kind of subtle discrimination] does not obstruct the intelli-
gence of the forthcoming consciousnesses. This being the case, it can also be
perfumed. This is because it is of indeterminate moral quality and because it is
not marked by its own distinctive powerful “odor.” Take, for example, the case of
a person’s clothes or the like. In the case of a [Daoist] immortal we would smell
the odor, and he could also be perfumed by an odor, because [his own] smell is



The System of the Two Hindrances 83

not extremely powerful. It is the same with this consciousness. As the [Commen-
tary on the] Mahayana-samgraha says: “‘Indeterminate quality’ means that it
cannot be identified by [its own] powerful odor” [T 1597:31.329¢17-18].1%

Furthermore, even if this consciousness does not undergo perfuming, before
and after continuously produce each other, and without undergoing correction, it
will never be cut off. Since there is neither interruption nor cessation, how can it
be perfumed? That which does not receive habituation will disappear. If the
seeds'® are not [re]perfumed, they should be disappearing in every thought-
moment. Yet these seeds, even though not being habituated, have continuity be-
tween before and after without break or interruption. So even though there is
cessation at each thought-moment, there is not loss at each thought-moment. At-
tachment by this consciousness to dharmas should be understood in the same
way. Based on this principle, there is no error. However, since there are no
afflictive hindrances in this situation, it is said that it is not concomitant with the
afflictions. It is not said that it is not concomitant with the cognitive hindrances.
Therefore this passage is also not contradictory.

If even the alaya-vijiiana is subject to deluded conceptualization, how could
the five [sense] consciousnesses be completely free from attachment to dharmas?
As the Nirvana Sutra'® says:

Even though these five consciousnesses do not generate a single
thought, they are still contaminated.'®* Because distorted perception
stimulates their contaminating activity, they are said to be contami-
nated. Since essences are not real and they are attached to marks, the
[five consciousnesses] perceive mistakenly. [T 374:12.587a12-14]

From this we know that the five consciousnesses also have distorted attachment.
Yet these five consciousnesses attach only to the five objects. They are not able to
engage in calculating everything [parikalpana], and they do not attach to lan-
guage. Therefore [the activity of] calculating everything is said to be limited to
the mano-vijiiana. [792b] If, based on these passages, one affirms that the five
consciousnesses lack attachment to dharmas, then it would follow that the manas
also lacks attachment to dharmas. Therefore we can confirm that this text does
not corroborate [the position taken by the Samdhinirmocana-sitral.

2.1.2.2.2. The Three Qualities

The cognitive hindrances are also imbued with the three qualities, up to the level
of uncontaminated selflessness of person realized by the adherents of the two
vehicles, who have still not succeeded in freeing themselves from discriminated
attachment to dharmas. Why so? In their Path of Seeing,'% [the adherents of the
two vehicles] are freed from all the mental chatter [mano-jalpa] that was present
in the Path of Skillful Means.1®® They are free from all linguistic apparatus
associated with the truths of suffering and so forth; they transcend all projected
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images and experience direct perception. Therefore they realize the thusness of
selflessness of person.

Yet at this point, even though they do not adhere to names, when they experi-
ence suffering and so forth, they still adhere to its marks. [Captivated by] this
extreme [of attainment of insight into selflessness of person], but not yet attain-
ing the thusness of the selflessness of dharmas, they become confused in regard
to the nature of the virtues of the dharma, self, permanence, and bliss.% It is like
the case of the five sense consciousnesses: even though they entirely lack the
capacity to discriminate words, in their direct cognition of objects such as form
they function at odds with marklessness and adhere to marks, and thus they
deliver distorted cognitions. The principle being explained here should be under-
stood in the same way.

As the Yogacarabhiami says:

The intelligence and practices in the Path of Seeing are far removed
from all marks. When one is practicing that path, although one’s holy
awareness perceives suffering, one refrains from discriminating suf-
fering as a distinct phenomenon. This means that the consciousness
functions while apprehending the marks of suffering. It is the same
with the other truths. One is liberated from all of the marks and
conceptions of the truths that were previously contemplated through
conventional cognition, and cuts off knowing through conceptual
proliferation. Still, in this form of knowing, [this consciousness]
apprehends the principle of thusness and functions free from marks.
[T 1579:30.625a1-6, with some abridgments]

This passage clarifies the point that it is through nonattachment to language
that one attains the principle of the thusness of the selflessness of person.
The Ratnagotravibhaga'®® says:

For the purpose of correcting these four kinds of distortions,'%® there
are four kinds of undistorted teaching. This means that with regard
to impermanent phenomena such as form [one should generate]
thoughts of impermanence, and so forth.*° In this way you can cor-
rect the four distortions. If one relies on the dharma-body, this is also
a distortion. [T 1611:31.829b20-24]*"

This passage shows that even though one may be freed from distortions by real-
izing the selflessness of person, if one remains deluded in regard to the selflessness
of dharmas, one still ends up being confused.

Furthermore, there is also attachment to dharmas in the Path of Skillful Means
prior to the insight into the selflessness of dharmas. This means that expedient
awareness [upaya-jiial, which does not realize the selflessness of dharmas,
continues to discriminate and adhere to characteristics. This is called nescience;
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it is also called attachment to dharmas. It is only the mental factor of wisdom that
has the potential to be either liberated or attached. At this stage [of Skillful Means]
there are no separate factors, such as nescience, that are not in the same way uni-
formly deluded in terms of attachment to dharmas. [792c] Therefore, lacking the
wholesome root of nondelusion, and cognizing in tandem with mental factors
such as delusion, one makes mistakes. As the *4bhidharma-samuccaya says:

“Being deluded” implies subjective and objective grasping. [. . ]
“Nondelusion” implies supramundane [nondiscriminating] cognition
and subsequently attained [discriminating] cognition. “Delusion-
and-then-nondelusion” refers to the wholesome roots, such as the
knowledge derived from learning, that are consonant with supra-
mundane cognition. This is because one discriminates knowable ob-
jects [thus, confusion] and attunes oneself with nondiscriminating
cognition awareness [thus, nonconfusion]. [T 1606:31.764a8—13]*'?

The Yogacarabhumi-sastra says:

Relying on the practice of contemplation of the emptiness of dhar-
mas, the bodhisattvas are, in brief, said to bring about mental libera-
tion within the six kinds of bondage in deluded conceptions. What
are the six? When one gives rise to internal conceptions regarding
the self and dharmas, this is the first conceptual bondage. When one
at this point gives rise to external conceptions, it is the second con-
ceptual bondage. The arising of internal and external conceptions
[together] is the third conceptual bondage. If one, in regard to all the
realms of sentient beings of the ten directions, resolves to bring
about liberation by cultivating the foundations of mindfulness, the
conceptions arisen within this state constitute the fourth conceptual
bondage. If, based on this, one cultivates the contemplation on physi-
cal and mental objects and lingers [in these states], the concepts that
arise in this state are the fifth conceptual bondage. Thenceforth, if
one lingers in the cultivation of the contemplation on body and mind,
the conceptions produced here are the sixth conceptual bondage. [T
1579:30.713a4-11]

Based on this passage, we should understand that these practitioners have not
yet entered into the authentic contemplation. From this level down, there is no
state of mind that is free from false conceptualization—all have delusion. How
could delusion and false conceptualization not include attachment to dharmas?

If you say that since there is no attachment to person in the preparatory path
prior to the meditation on the selflessness of person, then there is also no
attachment to dharmas in the preparatory path prior to the meditation on the
selflessness of dharmas. You could also say that since, in the preparatory path
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prior to the contemplation on [no-]self, there is no apprehension of a self, in the
preparatory path prior to the [contemplation of] signlessness, there is no appre-
hension of signs. The former position is not the same [as the prior example], nor
is the latter. Since there is a principle to this, there is no fallacy.

Some say that the views presented by both masters are equally valid. How so?
If you hold strictly to a loose interpretation of the matter, then the theory of the
first scholar also makes sense. [793a] If you take a broader approach that in-
cludes both broad and narrower interpretations, then the theory of the second
master also makes sense. If one recognizes that each approach is based on its
own valid logic, the apparent contradictions in the texts can be well reconciled.

If we were to take the nescience of the attachment to dharmas in the specific
interpretation and try to apply it throughout the situations of the eight conscious-
nesses and three karmic moral qualities, it would not match the principle, and
thus it would be incorrect. If, on the other hand, you take attachment to dharmas
interpreted broadly and try to limit it to the two [mano and manas] conscious-
nesses, with it not operating in wholesome states, then not only will it not match
the principle, but it will also be at odds with the scriptural sources. Since the
theories of the two scholars are not [misapplied] like this, both theories make
sense.

2.1.3. THE ESSENCES OF THE TWO HINDRANCES FROM THE
PERSPECTIVES OF ACTIVE BINDING AND LATENCY

When the fundamental and derivative afflictions are in a state of activity, they
have strong connotations of bondage; hence they are called actively binding
[paryavasthanal. There is also a type of afflictions that are generated as a result
of perfuming by the binding afflictions and that follow along in a concealed and
subliminal state; these are called latent [anusaya]. The actively binding and the
latent afflictions taken together are the essence of the hindrances. As the
Yogacarabhumi-sastra says:

The fundamental and derivative afflictions have two main kinds of
states in which they defile and torment sentient beings. The first are
the actively binding afflictions, and the second are the latent afflic-
tions. Manifestly active afflictions are called binding. When their
seeds are not yet eliminated or subjugated, they are said to be latent;
they are also called debilitating [Skt. dausthulya; K. ch’ujung]. Also,
when they are functioning subliminally, they are said to be latent.
When they are functioning at the level of conscious awareness, they
are called actively binding. [T 1579:30.623a23-26]

The latent aspect of affliction can also be distinguished into two kinds: the
first are the seeds, and the second are the debilitating. These two occur as the
result of perfuming from the single type of actively binding afflictions. What are
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their characteristics? [The first type is] that which is perfumed by defilement and
both produces and does not produce adaptivity. Tendencies toward incapacity
stick in the ripening consciousness [vipaka-vijiiana]™*® but are unable to actively
bind. These afflictions are said to be debilitating and are not considered to be
seeds. [The second type includes] those that are perfumed by defilement in this
consciousness and create further tendencies of the same type. Since these are
able to give rise to manifest activity, they are called seeds. This is inflexibility [K.
pu choyu; SKt. adanta] and is also called debilitating [K. ch’ujung].
As the Yogacarabhami says:

What are the characteristics of the debilitating type? [793b] Basi-
cally, they bring about an inadaptability and incapability to respond
to things—this is the characteristic of the debilitating [type of
latency]. They have five aspects: (1) manifest heaviness, (2) rigidity,
(3) obstruction, (4) weakness, and (5) limitation, which devolves into
incapability. Due to these aspects, they gravitate to impure proper-
ties and resist pure properties. [T 1579:30.657a19-23, with abridg-
ments and differences]

Thus they are called debilitating latencies and not seed latencies.
That treatise [the Yogacarabhumi] also says:

Among the seeds contained in the basis of personal existence [the
alaya-vijianal, those that have afflictive properties are called debili-
tating. They are also called latent [i.e., anusaya—not actively mani-
fest, but nonetheless having potential for further new reproduction]. If
they are contained in the category of the ripened [vipaka] or other cat-
egories of morally neutral factors, then they are only called
debilitating—they are not said to be latent. The seeds of wholesome
mental factors such as faith and so forth are neither debilitating nor
latent. [T 1579:30.284c3-7]

This explains how the seeds have the meaning of latency yet at the same time
contain the implications of debilitation.

That treatise also says: “Conventional forms of meditation are able only to
gradually remove debilitating latencies—they do not extricate seeds. Uncontam-
inated forms of meditation remove both kinds together” [T 1579:30.331b7-9].
These passages explain both kinds of latent afflictions. When the two combine,
they are able to create obstructions. Therefore these two together constitute the
hindrances [of affliction].

Within the seeds there are also two types: kernels [dhdru] of original nature**
and seeds formed by habituation.!*> Combining with each other, the two are able
to bring about active entanglement. Therefore both types constitute the [afflictive]
hindrances. As the Yogacarabhumi says:
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[. . .] Then, within the subsequently existent [thinking] consciousness
are found the seeds of nescience and kernels of nescience.*® The
mano consciousness that these two types of seeds adhere to and the
objective realm upon which they are contingent combine to form the
present world, based on the discriminated view of entities brought
about in previous lives by the practitioner’s reliance on incorrect ex-
planations of the Dharma and the Vinaya. [ When that view, devel-
oped in prior lives,] is compounded in the present world, one
produces the innately arisen view of entities. Even though they may
now have access to reliable explanations of the Dharma and the Vi-
naya, these [wrong views] remanifest and act as hindrances. [T
1579:30.788a24-29]

In the same way that the afflictive hindrances have the two aspects of active
binding and latency, the cognitive hindrances also have two kinds of seeds [i.e.,
latent aspects]—the dependently originated and the discriminated; therefore
these also constitute the cognitive hindrances. As the Xianyang lun says: “Fur-
thermore, within the essence of the other-dependent nature, two kinds of
pervasively conceptualized essences are distinguished; namely, [793c] the
awareness that arises dependently and that of latent habituation—the latency of
habit energies” [T 1602:31.508b4-5].

The Mahayanasitralamkara says:*Y

Thought and language share in perfuming appearances,
Names and their meanings manifest each other.

Since these are discriminated and not real,

They are called discriminated characteristics.

The commentary says:!*8

[. . ] This verse explains the [discriminated] character to be three-
fold, consisting of (1) the discursive discriminated character, (2) the
nondiscursive discriminated character, and (3) the mutually caused
discriminated character. “Thought and language” refers to the
conceptualization of meanings; “meanings” are the objects that are
conceptualized, and conceptualization [samjiia] is a mental factor.
Based on the conceptualization of meanings, there arise understand-
ings of this or that according to thought and language. This is the
discursively discriminated character. What are “perfumed appear-
ances”? “Perfuming” refers to the seeds of thought and language.
“Appearances” means that seeds directly give rise to the appearance
of meanings. When one is not able to give rise to understandings of
this or that according to thought and language, this is the nondiscur-
sive discriminated character. “Names and their meanings manifest
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each other” means that, based on words, meanings are illuminated,
and based on meanings, words are illuminated. The objective realm
is not real but only of discriminated character [the world consists
only of such-and-such names and objects]. This is the mutually
caused discriminated character. [T 1604:31.613c14—24, abridged]

Based on these passages, we can understand that all active seeds are discrimina-
tory and thus [help] constitute the cognitive hindrances. The remaining
distinctions in interpretation can be understood according to the above model.

2.1.4. THE ESSENCES OF THE HINDRANCES IN TERMS OF THE
AFFLICTIONS PROPER AND THEIR HABIT ENERGIES

As explained above, since the essences of the two hindrances directly obstruct
the holy paths, they are called the hindrances proper. When the previously in-
grained habits are extinguished, energies remain bearing their imprint; therefore
they are called habit energies [vasana). These habit energies can be classified into
two general types: habit energies that function in specific situations and habit
energies that function pervasively.

2.1.4.1. Habit Energies That Function in Specific Situations

The habit energies that function in specific situations appear only within the af-
flictive hindrances and not within the cognitive hindrances. These habit energies
also have the two aspects of manifest activity and seeds. What are their charac-
teristics? Take, for example, the case of someone born into a family of high social
rank, who has passed through a great number of lifetimes in this status and has
been long habituated by arrogance. In the mental state of arrogance, he has be-
come accustomed to the use of deprecatory language toward his servants and, in
this condition, apprehends marks and discriminates. The seeds that are perfumed
from this are of two kinds: those that engender the proclivity toward arrogance
and those that produce adherence to marks [of status and so forth]. [794a] If this
person cultivates the Way and attains sagehood, the seeds that produce the pro-
clivity toward arrogance are destroyed. But the seeds that create the adherence to
marks are not destroyed. Therefore these seeds can be activated, and the person,
even though not in the mental state of arrogance, may still suddenly use depreca-
tory speech toward servants. This kind of thing is called the habit energy of the
proclivity for arrogance. Habit energies derived from other afflictions operate in
the same way.

These habit energies of afflictive character are not included among the afflic-
tive hindrances proper. This is because they are not able to hinder the practices of
the two vehicles. Since the discriminations that adhere to marks obfuscate the
principle of the selflessness of dharmas, they are properly regarded as part of the
essence of the cognitive hindrances. As the Yogacarabhumi says. “Some
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arhats,*'® because of the habit energies in their undefiled mind, will break into a
smile when they meet someone with protruding lips and buck teeth.”*?® The
*Mahaprajiiaparamita-sastra says: “Such acts as rising to dance [reveal the exis-
tence of | habit energies of desire. The rude speech to Varuna is [a result of | habit
energies of pride” [T 1509:25.649¢15-16].2%* These passages show the connota-
tions of the habit energies that function in specific situations.

2.1.4.2. Pervasive Habit Energies

“Pervasive habit energies” refers to the case where both kinds of hindrances con-
tain trace energies that are neither actively manifest nor in seed form. Since these
energies are strictly of the nature of incapacitation, they are simply called debili-
tating. What are their characteristics?

They are like the debilitating hindrances that are afflictive in character, in that
as long as they are not counteracted, their energy increases. When the uncon-
taminated path is practiced and the seeds are extinguished, then the debilitations
become insignificant, and they can no longer be categorized as afflictions. Be-
cause they adhere to the ripening consciousness [the alaya-vijiiana), they are
called the debilitating [habit energies] of the ripening consciousness. Also, these
debilitating [energies] are like the trace energies of dripping water, which are not
dripping water itself. Therefore they are also called the defiled debilitations. It is
just like the case of a son reflecting on his deceased father’s remains. He thinks
of this only as his father—not as the father’s remains.*?? This concept should be
understood in the same way.

As the Yogacarabhiimi-sastra says:

Question: The debilitating hindrances of afflictive character are per-
manently eliminated without remainder by the arhats. After this,
what kind of debilitating hindrances still remain to be eliminated,
and which, once eliminated, allow one to be called “a tathagata who
has permanently eliminated all habit energies”?

Answer: The debilitating hindrances that are of the ripening type
[i.e., contained in the alaya-vijiiana] are the ones that the arhats have
not been able to eliminate. Only the tathagatas are said to completely
extinguish them. [T 1579:30.619b23-26]

Again, in a passage below, it says:

[794b] Again, there are two general types of debilitating
[hindrances]. The first are the debilitating of simple contamination;
the second are the debilitating caused by residual contamination. The
debilitating of simple contamination are completely extinguished by
arhats when they extinguish afflictions. This means that when
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someone still has latent hindrances, there is unease and
incapacitation in mind and body. The debilitating [hindrances]
caused by residual contamination are produced by the perfuming
from contamination born of [remaining] impurity at the time the
latencies are eliminated. Their basic nature is that of discomfort and
adherence to suffering. They are all thinned out, together with the
closely resembling incapacitating hindrances. Furthermore, these
residually contaminated debilitations are called the habit energies of
the afflictions, and they cannot be extirpated by sravakas*® and
pratyekabuddhas.*** Only the tathagatas are able to completely
extinguish them. [T 1579:30.625b16-23]

The nature and characteristics of the cognitive habit energies can be under-
stood to be the same as that which was explained for the habit energies of the af-
flictions. Hence, these habit energies are common to both kinds of hindrances.

As the *Abhidharma-samuccaya says: “The tathagatas permanently elimi-
nate the afflictive hindrances, the cognitive hindrances, and their habit energies”
[T 1606:31.694c9-10]. The Ratnagotravibhaga says:

[Because they are perceived by the fully penetrating wisdom of the
tathagata’s wisdom-eye, which lacks distinctions,] they are impure.
Because all worldlings possess the afflictive hindrances, they are de-
filed. Because all sravakas and pratyekabuddhas are affected by the
cognitive hindrances, they have specks [of obscuration]. Because all
bodhisattva-mahasattvas are affected by the habit energies of the two
hindrances, [they are spurred into activity]. [T 1611:31.82308-11]*%

Based on these passages, we should understand that both kinds of hindrances
have habit energies. Since they are something that the bodhisattvas are unable to
extinguish, these habit energies are not subsumed under the two hindrances
proper and thus are separately designated with a third name, as the “habit energy
hindrances.”

If we look at them from the perspective of their similarity in nature, we can
also call themthe most extremely subtle two hindrances. Asthe Samdhinirmocana-
sutra explains in its section on the eleven hindrances: “At the stage of Tathagata
[the practitioner] corrects the extremely subtle and most extremely subtle of the
afflictive hindrances and cognitive hindrances” [T 676:16.702a10-11].

Furthermore, at the time of the elimination of the seeds and habit energies of
the two kinds of hindrances, there are still habit energies. Since during the time
prior to this elimination there were no residual traces, [then] when the seeds are
eliminated, the residual traces instantly appear. Therefore they are called
instantaneously arisen habit energies. In the case of the previously explained habit
energies that function in specific situations, [794c] during the time when the seeds
of affliction are not yet eliminated, there are already habit energies. Therefore they
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are called previously generated habit energies. As the Yogacarabhiimi-sastra says:
“There are two kinds of latencies: the harmful and the harmless. There are also
two kinds of habit energies: instantaneously generated habit energies and previ-
ously generated habit energies” [T 1579:30.627a22 and 656a27-b1].

2.1.5. THE ESSENCES OF THE HINDRANCES FROM THE
PERSPECTIVE OF THE FIVE CATEGORIES OF DHARMAS

The fifth section ascertains the essences of the hindrances from the point of view
of the five categories of dharmas. What are the five categories? They are (1) mind,
(2) mental factors, (3) form, (4) dharmas not concomitant with mind, and (5) un-
conditioned dharmas. In the case of the active states of the two kinds of hin-
drances that were explained above, the hindrances are, strictly speaking,
understood as being contained within the category of mental factors.’?® But if we
discuss the matter in terms of the kinds of dharmas with which the hindrances
can be associated by extension, then the dharmas of mind, those of form, and
those not directly associated with mind can also be included—as well as dharmas
functioning concomitantly [with mind].

Among the two kinds of latencies, the manifest activities of the seed latencies
are included in the two categories [of mind and mental factors]. Since they are of
the nature of dependent origination and discrimination, previously arisen habit
energies, manifestly active factors, and seeds are also included in the two catego-
ries of mind and mental factors. All debilitating types of latencies, as well as in-
stantaneously produced habit energies, are included exclusively in the categories
of dharmas not concomitant with mind; this is because they are not by nature
concomitant. Those that are contained within the twenty-four dharmas not con-
comitant with mind are those possessed by unenlightened sentient beings,
because they are not able to maintain noble behavior.

However, the natures of unenlightened beings are distinguished into coarse
and subtle. The unenlightened beings of coarse nature are those whose
debilitations, at the time when the afflictions removable in the Path of Seeing
have not yet been eliminated, are unable to accord with the holy standard. At this
time they are designated as unenlightened sentient beings. Who are the
unenlightened beings of subtle nature? They are the ones whose debilitations, up
to the attainment of the adamantine concentration,*?” according to particular ob-
structions, make them unable to accord with the holy standard. Therefore both
are said to have the nature of unenlightened sentient beings. Although there are
these two kinds, the treatises deal only with the coarse aspect of the nature of
unenlightened sentient beings. It is like the case of the four marks [of existence],
which have both coarse and subtle. Since the subtle is momentary and the coarse
is continuous, the treatises base their discussions only on the coarse aspect.

As the *4bhidharma-samuccaya says: “You should understand that the notion
of unenlightened sentient beings!?® and so forth is established based on continu-
ity and not on momentariness” [T 1606:31.700b29]. Therefore it is the same with
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the coarse and the subtle!?® within the nature of unenlightened sentient beings,

and so we can understand that both coarse and subtle are found in the natures of
unenlightened sentient beings.

[795a] This marks the conclusion of the above five sections, which constitute
the first interpretation—the Direct explanation of the essence of the hindrances.

2.1.6. THE ESSENCE OF THE TWO HINDRANCES
FROM THE INDIRECT PERSPECTIVE

The afflictive obstructions have the six defiled mental states as their essence,
while the cognitive obstructions have fundamental nescience as their essence.
The six defiled mental states are (1) defilement concomitant with attachment, (2)
defilement concomitant with noninterruption, (3) defilement concomitant with
discriminatory cognition, (4) defilement not concomitant with manifest form, (5)
defilement not concomitant with the subjectively viewing mind, and (6) defile-
ment not concomitant with fundamental karma. Among these, the first two reside
in the sixth consciousness, the third defilement resides in the seventh conscious-
ness, and the last three defilements reside in the eighth consciousness. Since the
content of this is explained in detail in my Expository Notes [on the “Awakening
of Mahayana Faith”’,**° I will not repeat it here. This interpretation of the afflic-
tive obstructions in terms of these six kinds of defiled mental states fully covers
the content of both hindrances as explained above.

Fundamental nescience, which is the basis of the six defiled mental states, is
the most extremely subtle form of darkness and nonawareness. Confused in re-
gard to the oneness and equality of the nature [of living beings] within, one is
also unable to apprehend the distinctions in characteristics without. Therefore
one is capable neither of apprehending objective distinctions nor of illuminating
reality. Since the characteristic [of thusness] is great and close at hand, this ne-
science is the most distant thing from it. It is like the nearness of the lowest aco-
lyte to the head monk [which might allow the acolyte to not properly appreciate
the wisdom of his teacher]. Within all of cyclic existence there is not a single
thing that is more subtle than the nescience that serves as a basis. Only with this
as a source [does thought] suddenly appear. Therefore it is called beginningless
nescience.

As the Sutra of Primary Activities'™ says: “Before this entrenchment, no
dharma has appeared; therefore it is called the entrenchment of beginningless
nescience” [T 1485:24.1022a7-8]. The AMF says: “Because one has not appre-
hended the single dharma realm, the mind is not aware [of its total unity with
thusness]. At that moment suddenly a thought arises. This is called nescience” [T
1666:32.577¢5-7].

The characterization of nescience in these passages as “unprecedented” and
“suddenly arising” is not done from the standpoint of the temporal divisions of
before and after. It is only a provisional explanation of subtlety and coarseness in
dependent arising. Even though this nescience is not concomitant with the
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ripening consciousness, it creates a fundamental and insoluble fusion. Therefore
we provisionally explain its characteristics based on this consciousness. [795b] It
is based on this reasoning that [nescience] is said to exist at such a fundamental
level of consciousness as the alaya-vijiiana. As the Treatise [on the Awakening of
Mahayana Faith] says: “It is said that nescience arises without awareness de-
pending on the alaya-vijiana” [T 1666:32.577b4-5]. The above is called the
Indirect explanation of the essence of the cognitive obstructions.
The section on the explanation of the essence of the hindrances ends here.

3. The Function of the Hindrances

This section, as above, will be explained in the framework of the two perspec-
tives [of Direct and Indirect]. From the Direct perspective, the functions of the
afflictive hindrances are basically two: the function of producing karma, and the
function of bringing rebirth. The function of producing karma is again twofold:
the first is the function of producing directive karma,** and the second is the
function of producing particularizing karma.**

3.1. The Direct Interpretation
3.1.1. THE AFFLICTIVE HINDRANCES
3.1.1.1. The Function of Producing Karma

Generally speaking, all afflictions produce directive karma as well as particular-
izing karma. If, within these, we take them in terms of their most prominent char-
acteristics, then nescience functions to produce directive karma, while thirst and
grasping function to produce particularizing karma.'** As the Yogacarabhiimi-
sastra says:

Among the twelve limbs [of dependent origination], there are two
kinds of karma and three kinds of affliction. Of the two kinds of
karma, the first is directive karma and the next is particularizing
karma. Among the three afflictions, one [nescience] functions to
produce directive karma, and the other two [thirst and grasping]
function to produce particularizing karma. [T 1579:30.612b6-10]

Among these, the production of directive karma is equivalent to the produc-
tion of manifestly active karma. The production of particularizing karma is
equivalent to the production of seed karma. Based on the ability to perfume and
generate the seeds of prior activities, it causes them to mature, to be able to come
to life and come forth into visible existence.

Directive karma has two kinds of generative potentiality: (1) the ability to gen-
erate manifest binding when producing evil karma, and (2) the ability to generate
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the latent aspects of virtuous and nonpropelling karma. When generating particu-
larizing karma, all three karmas of evil, virtuous, and nonpropelling are active,
and craving and grasping are able to arise. Furthermore, within the generation of
directive karma, innate afflictions [afflictions carried over from previous life-
times] produce karmas with specific results. Only the afflictions arisen from dis-
crimination [manifest afflictions produced in the present lifetime] accord with
that which they are associated, and are able to produce the three kinds [i.e., evil,
virtuous and nonpropelling] of directive karma of general results.

Why is this so? If you fully realize that the three realms are nothing but suffer-
ing and you also understand the causes for the arising of suffering, you will natu-
rally not behave in a way that would cause suffering. By the same token, if you do
not fully understand the causes of suffering, the impetus of this nescience acts to
produce directive karma. Again, if you understand no-self and the equality of
self and other, what could compel you to create your own individual retributive
karma? Hence, if you do not fully understand no-self, the impetus of this ne-
science can lead to the generation of the directive karma of general retribution.

[795c] For this reason, the afflictions [that arise] due to confusion regarding
phenomena—and that are to be eliminated in the Path of Cultivation**—are able
to produce the directive karma of general retribution. Following this argument,
the nescience that is associated with the innately arisen view of self, which is
confused in regard to selflessness and the equality of self and other, is actually
able to generate both directive and particularizing karma. However, when one
reaches the stages subsequent to the Path of Seeing, one is free from their con-
comitants, and since their power is weakened, these karmas are unable to come
forth. As the Yogacarabhiimi-sastra says:

Question: What kinds of causes and conditions allow the nonbenefi-
cial and nonpropelling karmas to be properly produced from the
activity of thought? Can nescience also be a condition for this?

Answer: It is due to a lack of understanding of the ordinary causes of
suffering that one engages in nonbeneficial actions. It is due to a lack
of understanding of the supramundane causes of suffering that one
creates beneficial and nonpropelling karmas. [T 1579:30.325a7-11,
paraphrased]

This clarifies that it is due to delusion in regard to the causes and conditions
for ordinary suffering in the evil destinies that nescience is able to bring about
sinful activity. Therefore the text says that one does not understand the ordinary
causes of suffering. And it is due to delusion in regard to the causes [and condi-
tions] of the suffering induced by the changes that occur in conditioned existence
in the good destinies that nescience is able to bring about virtuous activity.
Therefore the text says that one does not understand the supramundane causes of
suffering.
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The *4bhidharma-samuccaya says:

There are two kinds of confusion. The first is the confusion in regard
to karmic ripening; the second is confusion in regard to ultimate re-
ality. It is due to the confusion in regard to karmic ripening that one
engages in unwholesome activity. It is due to confusion in regard to
ultimate reality that one produces beneficial and nonpropelling ac-
tivity. The first confusion occurs when defilement combines with
nescience, and one lacks the capacity for the correct view of confi-
dence in regard to the defining activities of karmic ripening. As for
the second kind of confusion, “ultimate reality” refers to the Four
Truths. Because of this confusion, one does not perceive the truths.
Even if you create wholesome mental states, since these are still
pulled about by latent afflictions, they are still said to be “confused.”
Due to their influence on the suffering extending throughout the
three realms, one fails to accurately cognize reality and hence gener-
ates the causal nature of beneficial and nonpropelling activity in a
subsequent existence. One who has already apprehended the truths
does not produce this karma, as he or she lacks confusion in regard
to ultimate reality. Therefore that karma is said to be generated by
these causes. [T 1606:31.728¢9-18]

This is discussed in order to make it clear that the production of karma and
[the production of] nescience are both involved with delusion in regard to the
meaning of the Four Truths, as well as the failure to understand [the principle of]
ripening of causes into effects. Yet when one engages in wholesome activity, it is
because even though one has not fully comprehended the principle of the Four
Truths, one is nonetheless able to have confidence in the ripening of causes into
effects. At this point, under the influence of the latencies of nescience, one does
not properly understand how causes ripen into effects. [796a] When one engages
in immoral activities, it is not only due to a lack of comprehension of the princi-
ple of the Four Truths but also because of a lack of firm confidence in the fact
that virtually every cause ripens into an effect. Therefore, at this time, nescience
is specifically termed “confusion in regard to causal ripening.”

3.1.1.2. The Momentum of the Continuity of Rebirth

Next is the clarification of the momentum of continued rebirth. There are two
types of births to which we are linked: regular birth and expedient birth. In terms
of timing there are two kinds of regular birth: birth at a definite time during exis-
tence in the form realm, and birth at a definite time upon dying from a life in the
formless realm. The second kind, expedient birth, occurs only in conjunction
with dying. Yet, as one approaches death, the existent mind has three levels: the
first is the level of the mind of the three [karmic moral] qualities; the next is the



The System of the Two Hindrances 97

level of defiled mind; the last is the level of the karmically ripening mind. The
first two are the mano and manas consciousnesses. The last is the ripening con-
sciousness [the alaya-vijiiana]. The mind at the level of the three qualities does
not appear at the moment of birth, but the latter two mental levels are present at
the time of birth. Also, between the latter two, the first is the level of entering
birth with actively binding [afflictions], and the second is the level of entering
birth with latent [afflictions].
As the Yogacarabhumi says:

Furthermore, when one dies in the desire realm and is reborn into a
higher level, the continuity of wholesome states of mind and qualita-
tively indeterminate states directly produces defiled states of mind in
the higher existence. This is because continued incarnation can take
place only through defiled states of mind. Furthermore, when one is
reborn into a lower level from a higher level, it is because the unin-
terrupted continuity of the wholesome states of mind of the higher
stage, defiled states of mind, and qualitatively indeterminate states
of mind produce only defiled states of mind when one is reborn into
a lower level. [T 1579:30.684b10-18, abridged]

Again, a later passage says:*® “Since the final thought before the moment of
death is necessarily a ripened mental state, the mind of the unbroken string of
rebirths is also ripened [and thus neutral in quality]” [T 1579:30.664c19-20].

If in the Yogacarabhumi there is a final mental moment, it is necessarily de-
filed. Before this, there is no definable stage. In short, the situation at the time of
birth is explained like this.

Within this context, what kinds of afflictions are able to bring about rebirth?
[796b] Broadly speaking, all the afflictions in one’s present stage are able to
bring about rebirth. To be very specific however, it is only the morally indetermi-
nate inborn attachment to self that brings about continuous rebirth. As the
Yogacarabhumi-sastra says:

Question: When people are reborn into various realms in various
bodies, should it be said that all the afflictions of all the realms bring
about rebirth? Or are there some that do not?

Answer: They all do, and there are none that do not. Why? It is only
when one is not yet free from desire that one is reborn in these
places—it does not happen if one is free from desire. Furthermore,
when one is not free from desire, all debilitating tendencies of afflic-
tive character will continue to adhere to one’s body and also serve as
the causes for the birth of another body. Also, at the time of undergo-
ing rebirth, on the surface of the self, sexual desire is activated. Love
and hatred manifest one after another. [T 1579:30.629¢9-16]
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And so on. This passage explains the matter in its general aspect.

The [Yogacarabhumi-sastra] also says: “Why is there birth? It occurs because
of the incessant arising of attachment to self. [. . ] [It is because the seeds] from
this life ripen without interruption that one attains birth” [T 1579:30.282a13-16,
greatly abridged].

The *4bhidharma-samuccaya says:

The power of linking [of rebirth] includes the nine kinds of near-death
states of mind. These are concomitant with attachment to the self-
essence [atma-bhava] and enable the linking of lives in each of the
three realms. This attachment to a self-essence is wholly innate. Even
though one does not cognize the impedimentary indeterminate quali-
ties that are found in the objective realm, one is able to distinguish
“1”—a self-essence—and give rise to a separately distinguished
objective realm. Because of this impetus, all worldlings are led into
incessant continuation of their existence. [T 1606:31.714b27—c6,
greatly abridged]

These passages explain [the matter of continuity of rebirth] from the perspec-
tive of a stricter interpretation [i.e., that which says that most of the momentum
for rebirth comes specifically from the deep attachment to the notion of self].

There are two ways that we can understand how when afflictions are not aban-
doned at higher-level states they can produce rebirth in lower levels.

One is that if one abides in a higher state and the karma of the higher state is
exhausted, at the end of one’s life the circumstances of rebirth are naturally de-
termined. Since one has previously fallen away from the merit attained in that
stage, at that time a lower rebirth is brought about. This is just like the case of the
time of the approach of death after a birth in the no-thought heaven—one’s
circumstances of rebirth are naturally determined. One’s life has come to an end
after one has retrogressed from nonthought states. This is the same sort of case.

The second case is that where worldlings are reborn into a higher level but
have not yet overcome the view of self. Because of their not overcoming the
power of the view of self, they generate attachment to a self when they are reborn
into a lower level of existence.

As [the Yogacarabhumi-sastra) says:

From the mundane path up to the state of freedom from all desires in
the stage of nothingness,**” [796¢] one is liberated from the craving
and desire that lie within all the afflicted states of mind in the lower
stages. Yet one is not free from the view of entities. Because of [at-
tachment to] this view, in all of the activities engaged in within the
lower and higher stages there is confusion regarding the self-essence,
and one does not [correctly] discriminate, assuming all things to be
either “I” or “mine.” Because of this, even though one might ascend
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to the summit of material existence,**® one still subsequently retro-
gresses. [T 1579:30.794¢3-8]

According to these two implications, although one becomes free from the pre-
viously subjugated afflictions that are to be eliminated in the Path of Cultivation,
at the time of death they are potent enough to reappear. Because of this we can
say that the afflictions that bind us to rebirth in the three realms are primarily the
afflictions that are to be extirpated in the Path of Cultivation. [Those afflictions]
that produce general reward karma are primarily those eliminated in the Path of
Seeing. Since these influence each other, they are said to share in the production
[of karma] and the bringing about of rebirth.

As the *Mahayana-samgraha-[bhasya]*®® says: “If there is no nescience
within suffering, no practices will be initiated. [Even if practices are already
initiated,] if there is no nescience in the Path of Cultivation, those practices will
not have fruition” [T 1595:31.167b29—c1].1° This clarifies that the nescience that
is associated with the discrimination of the view of self is able to produce the
general retribution/directive karma. Nescience that is concomitant with attach-
ment to surrounding objects functions to support that [directive] karma and to
bring about the formation of particularizing karma.

The Treatise on Buddha Nature!* says: “Beneficial and nonpropelling kar-
mas aid in enhancing the causes of being born in the Buddha’s family. Thought
enables the formation of karma; [delusion in regard to] seeing the truths allows
one to experience the effects [of karma]” [T 1610:31.806¢c29—7al]. This clarifies
that attachment to the objects around one [at the moment of death] augments di-
rective karma and brings about the formation of particularizing karma. There-
fore the text says “formation of karma.” Because it is not able to initiate the
production of directive karma, the text does not say “is able to produce [directive]
karma.” Based on the karmic power of attachment to self, one is able to experi-
ence effects. Therefore it says, “Delusion in regard to] seeing the truths allows
one to experience the effects [of karma].”

According to that treatise, attachment to mental objects entails confusion re-
garding the five sense objects, and therefore this is called thought. Attachment to
self runs contrary to the principle of selflessness; therefore it is called [mental
disturbance in regard to] seeing the truth. Yet this attachment to self is not arisen
from discrimination, and so therefore it is to be eliminated in the Path of Cultiva-
tion. With this kind of reasoning there is no contradiction.

Furthermore, if we distinguish according to the type of person, all of the ac-
tively binding and latent afflictions of worldlings bring about rebirth. However,
in the case of bodhisattvas, neither the actively binding hindrances nor the latent
hindrances bring rebirth. [797a] The sages of two vehicles are different. Why?
From a broader perspective, all those at the level of sage are reborn only due to
the possession of latent afflictions. This is because at the time the sages undergo
rebirth, there is no sexual attraction or aversion. From a narrower perspective, in
the first two realizations of [the four realizations®? of the Lesser Vehicle]
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sagehood, the innate attachment to self is also active. It is only at the level of the
third realization [nonreturner]*® that it does not produce rebirth. When one is
reborn based solely on latencies, it is because birth with attachment to self
muddles the sagely intention, and because of the gradual energizing of the un-
contaminated path.

As the Yogacarabhumi says:

There are, in general, seven kinds of continuous rebirth: (1) continu-
ous rebirth from both active and latent hindrances—this involves all
worldlings; (2) continuous rebirth from latent hindrances only—this
refers to those who have seen the traces of the holy path; (3) entering
the womb with correct awareness—this refers to the wheel-turning
kings; (4) entering into abiding with correct awareness—this refers
to the pratyekabuddha; (5) not losing correct mindfulness in any
situation—this refers to the bodhisattvas; (6) rebirth induced by
karma—this refers to the bodhisattvas; (7) rebirth based on wisdom-
power—this refers to the bodhisattvas. [T 1579:30.629¢20-26]

When it says here that rebirth from the latent hindrances refers to those who
have seen the traces of the holy path, this is based on the perspective of the
broader interpretation of the causes of rebirth.

The *4bhidharma-samuccaya says:

All [sages] who have not yet eliminated desire are like this. And even
up to the stage of not yet having fully clarified their conceptualiza-
tion, within this state they are still able to generate this attachment
[to self]. Yet when they are able to discriminate clearly, it is because
the power of their corrective practices can subdue [desire]. Since the
power of the corrective practices of [the sages] who have eliminated
desire is strong, this attachment never reactivates, even though they
have not permanently eliminated it. It is due to the power of the la-
tent hindrances that they continue to undergo rebirth. [T
1606:31.714c7-11]

This is from the perspective of the narrower interpretation of binding to
rebirth.

The above discussion of karma-induced rebirth explains the case of the afflic-
tions generated by the sixth consciousness. As for the four afflictions associated
with the manas, they are constantly active in all mental states and thus perva-
sively serve as the basis for the generation of karma and rebirth. This kind of
interpretation of production of karma and rebirth is equivalent to the two aspects
among the three kinds of conditioned arising:*** of rebirth through like and dis-
like, and [of rebirth through] receiving the body for enjoyment. Among the three
kinds of perfuming,* this doctrine reflects only perfuming by distinction of
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one’s state of existence and perfuming by the view of self. This completes the
explanation of the functions of the afflictive hindrances.

3.1.2. THE COGNITIVE HINDRANCES

[797b] The cognitive hindrances do not have the function of producing karma or
rebirth within the three realms. This is because [these hindrances] do not include
delusion in regard to either the Four Truths or selflessness of person. Nonethe-
less, they have two distinctive kinds of functions. What are the two?

The first is the discrimination of distinct self-natures in all dharmas, which
allows the ability to perfume and form the eighteen elements. Based on this, one
discriminates and produces the essences of dharmas. This is the function of di-
rect causation [from among the four kinds of causes] [hetu-pratyaya). Between
the two kinds of causes of rebirth, it is the cause of self-nature. Among the three
kinds of perfuming, it is the perfuming by verbal expressions.*

The second is the cognitive hindrances’ discrimination of the marks of dis-
tinctions between self and other, the disagreeable and agreeable, et cetera, which
is able to produce views, pride, craving, anger, and so forth. This is the function
of causation by contingent factors [adhipati-pratyaya]**” This concludes the ex-
planation of the functions of the hindrances from the Direct perspective.

3.2. The Function of the Two Hindrances
according to the Indirect Perspective

The Indirect perspective of the functions of the two kinds of obstructions also
includes the dimensions of generation of karma and continuation of rebirth.

3.2.1. GENERATION OF KARMA

In this context, “generation of karma” means that the uncontaminated karma
produced by entrenched'*® nescience causes one to undergo miraculous birth-
and-death® beyond the [three] realms. This is the principle of the Four Uncon-
structed Truths.** It is like the above explanation from the Direct perspective,
which is done from the perspective of the Four Constructed Truths.

As the Srimala-siitra says:

As it is by grasping the causes of contaminated karma that [sentient
beings] are born in the three realms, [so it is that] the entrenchment
of nescience, linking up with noncontaminated karma, produces the
three kinds of mind-made bodies of the arhats, pratyekabuddhas,
and powerful bodhisattvas.!>! [T 353:12.220a16-18]

Generally speaking, although they are differentiated in this context, the uncon-
taminated karmas produced here, being the roots of goodness of the supramundane
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aspect of the Path of Skillful Means, are neither produced by nor nourished by the
three kinds of contamination®> and do not produce birth in the three realms.
Therefore they are called uncontaminated.

It should be understood that the Truth of Arising has the two aspects of con-
taminated and uncontaminated. The Truth of Suffering that is produced also has
two aspects: they are called the conditioned Truth of Suffering and the uncondi-
tioned Truth of Suffering. As the Ratnagotravibhaga says:

[797c] Why is it called “mundane world”? Because the marks of the
three realms resemble the visible phenomena reflected in a mirror.
What does this clarify? Within the uncontaminated [dharma-Jrealm
are the three kinds of mind-made bodies, and that which is called
mundane world is something created based on uncontaminated
wholesome roots. When there is freedom from states produced by
contaminated afflictive activities, it is also called nirvana. In the
same vein, the Srimala-siitra says: “There is the conditioned mun-
dane world, and there is unconditioned mundane world; there is con-
ditioned nirvana, and there is unconditioned nirvana.”*>

There are also two kinds of generation of karma. One is the generation of di-
rective karma from the entrenchment of nescience. The second is the generation
of particularizing karma from the habit energies of thirst and grasping. The rea-
son that the entrenchment of nescience is able to produce directive-samsaric
karma is that it implies a lack of awareness that the nature of the mind is origi-
nally quiescent and forever changeless. Based on this impetus, practitioners are
capable of producing the arising-and-ceasing of mind-made bodies and the
karma of miraculous birth-and-death.

Bodhisattvas in the Path of Seeing permanently free themselves from subjec-
tivity and objectivity and, according to their abilities, actualize the original
motionlessness [of the mind’s nature]. Therefore, even though they still have ne-
science, this nescience does not form the karma that leads to rebirth. Because of
this power, in the subsequent Path of Skillful Means and so forth, they should not
produce the karma that leads to generic retribution. It is like the case of the ad-
herents of the two vehicles who have completed their Path of Seeing. Even though
they still possess the nescience of the innate view of self, this does not result in
the formation of the karma of generic retribution. You should understand the
principle being expressed here in the same way.

Why is it that the habit energies of attachment to person and the discrimina-
tions of attachment to dharmas are not capable of producing uncontaminated
karma? There is no case within the purview of the three vehicles where this does
not hold true. However, when these bodhisattvas are in their Path of Skillful
Means, they cultivate uncontaminated karma as an antidote. Since there is a con-
flict between the hindrances and their correction, this karma cannot be gener-
ated.’>* For example, it is like the case of a person in the desire realm who,
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because of attachment to self and so forth, is not capable of producing nonpropel-
ling karma, due to the conflict between the hindrances and their antidotes. It is
the same here. Therefore the entrenchment of nescience is not something that can
be subdued by karmically uncontaminated [practices], and thus [this nescience]
is able to produce karma. Since this [entrenched] nescience pervasively produces
the uncontaminated directive karma of the three vehicles, we simply say here
that it generates karma.'>®

When particularizing karma is generated, its function is limited to the
nourishment and appropriation of seeds, causing them to form and emerge. It
does not produce manifestly active uncontaminated karma. [798a] Based on this
interpretation, habit energies from thirst and grasping, as well as deluded con-
ceptualization, are able to produce particularizing karma. As the *Mahaprajiia-
paramita-sastra says: “Due to the power of their habit energies, the nonretrogres-
sive bodhisattvas are bornwith the body of the dharma-nature” [T 1509:25.371a28].
This illustrates the meaning of the production of particularizing karma.

The Ratnagotravibhaga says: “‘Marks of conditions™*®® means that the en-
trenchment of nescience creates conditions when it moves. It is the same as ne-
science serving as condition for impulse [as the first and second of the twelve
links of dependent arising]” [T 1611:31.830b3-5]. This explains the meaning of
directive karma. That treatise also says: “Conditioned by the entrenchment of
nescience and conditioned by subtle forms of conceptual elaboration [praparical,
uncontaminated karma is produced in the mental aggregate” [T 1611:31.830b15—
18, abridged™’]. These passages fully explain the two branches of karma [i.e.,
particularizing and directive].

3.2.2. MOMENTUM OF REBIRTH

Next is the clarification of the momentum of rebirth. When arhats and pratyeka-
buddhas undergo birth, there are habit energies of attachment to self, and within
these there is rebirth as well as the production of particularizing karma. These
are [included in] the function of the afflictive obstructions, as they all abide
within the six kinds of defiled [mind]. The production of directive karma comes
from the influence of the cognitive obstructions, as the entrenchment of ne-
science is not one of the six kinds of defiled mind. Furthermore, these cognitive
obstructions have two kinds of special functions:

(2) Nescience quickens thusness into cyclic existence. As the Sutra [of Neither
Increase nor Decrease]'*® says: “This realm of existence is called sentient be-
ings” [T 668:16.467c11-12]. The Treatise [on the Awakening of Mahayana Faith]
says: “The essentially pure mind moves due to the wind of nescience” [T
1666:32.576¢14].

(2) Nescience is able to impregnate thusness, generating all dharmas such as
consciousness and so forth. As the Lankdvatara-sitra says: “Inconceivable im-
pregnation and inconceivable transformation are the causes of the manifest con-
sciousness” [T 670:16.473a19-20]. The Treatise [on the Awakening of Mahayana
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Faith] says: “The pure state of thusness essentially lacks defilement. It is only
because of perfuming by nescience that it takes on the marks of defilement” [T
1666:32.578a19-20].

Due to these two kinds of forces, one creates two kinds of bases for cyclic
existence. As the [Srimala-]sitra says: “The generation of these three stages—
those three kinds of mind-made bodies—as well as uncontaminated karma, all
depend on the entrenchment of nescience. They all are contingent upon it, and
there are none that are not contingent upon it” [T 353:12.220a18-19]. Therefore
you should know that the power of nescience is especially predominant. As a
verse says: “Among all mental factors, wisdom is the most excellent. It attains the
state of nonaccomplishment, yet there is nothing that it does not accomplish, be-
cause there is nothing that it cannot do. Within cyclic existence, it is the power of
nescience that is the greatest. It is able to quicken the single realm of existence
such that it pervasively gives rise to the three [realms of] birth-and-death.”**°

[798b] The above two sections have explained the functions of the
hindrances.

4. The Categories of the Hindrances

The next is the fourth section, which details the various categories of the mental
disturbances—and there are indeed many. Here we will summarize them in six
groups: (1) the 128 afflictions, (2) the 104 afflictions, (3) the ninety-eight
declivities, (4) the eight kinds of deluded conceptualization, (5) the three kinds of
afflictions, and (6) the two kinds of afflictions.

4.1. The 128 Afflictions

First, what are the 128 afflictions? This term refers to the 128 types of grasping
throughout the three realms, based on the discriminations that arise due to
delusion in regard to the Four Truths. As the “Original Section” of the
Yogacarabhumi-sastra says:

In connection with the Noble Truths of Suffering and Arising in the
desire realm, as well as the Truths of Cessation and the Path of the
desire realm that overcome the former, there are ten kinds of afflic-
tions of deluded attachment. In connection with the noble truths of
suffering and arising in the form realm, as well as the Truths of Ces-
sation and the Path in the form realm that overcome the former, there
is the same set of afflictions, excluding hatred. The case is the same
in the formless realm as it is in the form realm. There are six kinds
of confusions related to deluded attachment that are dealt with in the
corrective practices in the desire realm—I[which are the same set of
ten,] minus wrong view, attachment to views, attachment to disci-
pline, and doubt.2®° In the form and formless realms there are five
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kinds of deluded attachment, which are the same as the prior six,
excluding ill will.*®* [T 1579:30.313b21-28, abridged]

How are these ten afflictions distinguished within the realms of the Four
Truths? The deluded attachments that arise are distinguished into four according
to their origin. What does this mean? These ten afflictions have three general
types, which are (1) confusion in regard to the fundament, (2) confusion of es-
sentialism, and (3) confusion in regard to the continuity of sameness. Confusion
in regard to the fundament refers to nescience. Confusion of essentialism refers
to the view of a self, one aspect of extreme views (either nihilism or eternalism),
the view of attachment to views, as well as attachment to discipline, and greed.
The confusion in regard to the continuity of sameness accounts for the remaining
afflictions.

Nescience as confusion in regard to the fundament also has two kinds, which
are called concomitant and independently functioning.*®?

Independently functioning nescience is a form of nescience that is
not bound to desire and the other afflictions. It is just that due to the
influence of incorrect contemplation of the objects of the [Four]
Truths of suffering and so forth, there are some persons of dull intel-
ligence whose thinking is incorrect and who therefore draw mistaken
conclusions, which obscure mental functioning. [798c] This is called
independently functioning nescience. [T 1579:30.622a11-15,
abridged]

If, within [this state], one investigates the Truth of Suffering with incorrect
contemplation, then inaccurate awareness darkens and obscures [cognitive func-
tion]. Based on this nescience, one imagines a perceiver and so forth, and follow-
ing this, one gives rise to the view of self, with its attendant delusions. In this way
these ten [afflictions] are all confused in regard to the Truth of Suffering.

If one investigates but fails to accurately understand the Truth of Arising and,
based on this [incorrect perception], imagines an actor and so forth, then these
ten [afflictions] are all confused in regard to the Truth of Arising. Because these
two are directly confused in regard to the basis of causation, one does not give
rise to fear regarding the Truths of Cessation and the Path.

Again, suppose, based on incorrect contemplation, one investigates the Truth
of Cessation and misunderstands it and then, based on this nescience, imagines a
pure self. With this as a starting point, the other delusions arise in concert. In this
case the ten [afflictions] all contain confusion in regard to the Truth of Cessation.
If one investigates the Truth of the Path and misunderstands it and, based on this
[nescience], imagines a knower and a seer, then these ten kinds [of affliction] all
contain confusion in regard to the Truth of the Path.

The afflictions produced by these two kinds of nescience eventually generate
thoughts of fear regarding the Truths of Cessation and the Path. This is because
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one originally fails to investigate the principle of the [Four] Truths and directly
imagines a self and so forth based on the five aggregates. In this way, all [these
afflictions] are based in confusion in regard to the Truth of Suffering. Therefore
each of the Four Truths has ten afflictions of mistaken attachment associated
with it. As the Yogacarabhiimi says:

All of the mistakes in regard to the Truths of Suffering and Arising
operate based on the mistakes in regard to the grounds of their
causes and conditions. All the mistakes in regard to the Truths of
Cessation and the Path operate due to the mistake of fearing them.
[T 1579:30.627c5-7]

The *4bhidharma-samuccaya says:

Furthermore, the ten afflictions are all based in confusion regarding
the Truths of Suffering and Arising and thus give rise to evil activi-
ties. This is because [suffering and the arising of suffering] are their
causal ground. Why is this? The two Truths of Suffering and Arising
are the causes and conditions of and are the grounds for the ten kinds
of afflictions. Therefore all contain confusion in regard to their
causal grounds and give rise to various evil actions. Furthermore,
the ten afflictions all contain confusion in regard to the Truths of
Cessation and the Path and thus give rise to various evil actions. Be-
cause of this, [sentient beings] have apprehension regarding these
[two truths]. Why so? Due to the power of the afflictions, one enjoys
and becomes attached to cyclic existence and generates great fear re-
garding pure states, as if he were standing at the edge of a precipice.
Furthermore, all non-Buddhists deludedly give rise to all kinds of
distorted notions in regard to the Truths of Cessation and the Path.
Therefore these ten delusions all contain confusion in regard to the
Truths of Cessation and the Path and give rise to all kinds of evil ac-
tions. [T 1606:31.736a1-8]

If confusion in regard to this [truth] gives rise to evil actions, then it is in see-
ing it that they will be eliminated.

[799a] Furthermore, one who investigates such principles as thusness, Bud-
dha nature, and so forth based on incorrect contemplation, and thus wrongly ap-
prehends them, denies the Great Vehicle. Such wrong views, produced from
discrimination, cause incessant suffering, even though one does not directly err
in regard to the established Four Truths. Yet you cannot say that the adherents of
the two vehicles fail to stem the causes of falling into evil rebirths, since they
eliminate these causes without remainder. They are able to eliminate these erro-
neous views because they use the discernment of the contemplation of the uncon-
taminated truths of the two vehicles, and they also contemplate the truths as
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nonposited objects. Therefore these erroneous views are included together with
the confusion in regard to the Four Truths. Since the principles of emptiness and
selflessness contained within the Four Truths are not different from the Buddha
nature, to entertain a view of a self is to deny the Great Vehicle.

Furthermore, the two views [view of self and extreme views] under discussion
here are also innate. The [remaining] three views [evil view, view of attachment
to views, and view of attachment to discipline]. along with doubt, are arisen only
through discrimination. Since the [first] two views internally impute a self-
essence and constantly habituate this imputation, they also activate spontane-
ously. The [remaining] three views and doubt, inaccurate cognition in the
investigation of reality, and incorrect imputations are not continuously habituated,
and therefore they are not innate. And even though one may spontaneously give
rise to doubts in various situations, these are not considered to be afflictive in
nature, since they are not defiling. Therefore there are only six types of affliction
eliminated in the Path of Cultivation, and these are all understood to be engen-
dered by the six consciousnesses. If we discuss the four kinds of mental distur-
bances that are associated with the manas, then these are all included with the
four that are eliminated in the Path of Cultivation. This concludes the explanation
of the 128 afflictions.

4.2. The 104 Afflictions

Next [ will explain the 104 afflictions. Ninety-four of these are eliminated in the
Path of Seeing, and the remaining ten are eliminated in the Path of Cultivation,
totaling 104. As the “Section on Ascertainment” in the Yogacarabhiimi-Sastra
says:

How do we distinguish types of confusion along with their elimina-
tion? The confusions in regard to the Truth of Suffering within the
desire realm include the ten afflictions. The confusions in regard to
the remaining three truths consist of eight kinds of affliction apiece,
[that is, the ten basic afflictions] minus the view of entities and the
view of attachment to extremes. The afflictions in the upper [two]
realms [form realm and formless realm] are the same as those in the
desire realm, with the exception of anger [T 1579:30.623a10-15].

[. . ] Eliminated in the Path of Cultivation are the anger of the desire
realm and the three afflictions of greed, pride, and nescience in all
three realms [T 1579:30.623c3-4].

[799b] The reason that the two views of [attachment to] extremes and view of
entities are mistaken only in regard to the Truth of Suffering is that correction of
them that is undertaken in this context is said to be mistaken. Why is it under-
stood like this? Because these two views directly controvert the two defining
activities of the Truth of Suffering—no-self and impermanence. When these two
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views appear in the context of the remaining three truths, all give rise to un-
wholesome activities based on the delusions arisen in regard to the Truth of Suf-
fering. Since the remaining afflictions do not operate in this way, they are said to
be deluded in their apprehension of objects. The reason why these two views are
not part of the afflictions that are removed in the Path of Cultivation is that once
one has attained of the Path of Seeing, one rarely generates these views. There-
fore I just mention them in passing here. Even though the three delusions in the
manas consciousness have the same name, they are not included with the three
that are removed in the Path of Cultivation. This concludes the explanation of the
104 afflictions.

4.3. The Ninety-eight Declivities

Third is the explanation of the ninety-eight declivities. Eighty-eight of these are
eliminated in the Path of Seeing, and ten are eliminated in the Path of Cultiva-
tion, totaling ninety-eight. Among the eighty-eight, within the desire realm there
are ten included under the Truth of Suffering and eight under the Truth of the
Path—that is, all except the two views. The remaining two truths each include
seven—that is, all except the two views and the view of attachment to discipline.
Within the two higher realms, each of these categories also lacks hatred, and the
rest are the same as those in the desire realm. The ten that are removed in the Path
of Cultivation do not differ from those in the prior explanation [of the 104
afflictions].
As the Dasabhiimika-vibhasa*®® says:

Those that are included in the declivities are called “afflictions,” and
those that are included in the tethers are called “impurities.” In-
cluded among the declivities are the ten basic afflictions. They are
discriminations that are eliminated according to contemplative in-
sight into the truths in the three realms—therefore they are called the
ninety-eight declivities. Those that are not subsumed under the de-
clivities are lack of faith and so forth. Also, included among the dis-
criminations that are eliminated according to contemplative insight
into the truths within the three realms there are 196 kinds of tethers
and impurities. [T 1521:26.108b28-c6]

The afflictions explained in this category have the view of self as their basis.
It is due to harboring the view of self that one persistently denies the Four Truths.
Based upon the four mistaken views, one gives rise to the other afflictions ac-
cording to the situation. Therefore, in connection with the Four Truths, one mis-
takenly attaches to distinctions.

As the Guang lun says:

Due to the view of the existence of the self, one denies the [Four]
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Truths. When one says that the self lacks suffering, one denies the
Truth of Suffering. When one says that the self is uncaused, one de-
nies the Truth of Arising. [799c] When one says that the self has no
cessation, one denies the Truth of Cessation. When one says that
there are no antidotes to the [afflictions affecting the] self, one
denies the Truth of the Path.1%*

The point of this approach is to explain that in all cases the view of a self oc-
curs where one takes the five aggregates as a self-essence [atma-bhaval. There-
fore there is no [case where the view of self] is not confused in regard to the Truth
of Suffering. Extreme views depend on this reified self, imagining either its ab-
solute nonexistence or its permanence. Hence, extreme views are also confused
in regard to the Truth of Suffering. Therefore these two views do not pervade the
[remaining] three truths.

The reason that attachment to [wrong] discipline® is deluded only in regard
to the Truths of Suffering and the Path is that when it comes to attachment to
[wrong] discipline, there are but two kinds. The first is the attachment to disci-
pline as an independent means to liberation—which is the error of relying solely
upon mistaken [non-Buddhist] discipline as the cause [for liberation]. The second
is the attachment to perverted discipline, wherein one regards one’s own errone-
ous views to be the path and so forth. The attachment to discipline as an indepen-
dent means to liberation takes the Truths of Suffering and Arising as its referent.
Yet in regard to the Truth of Arising it does not directly controvert its principles,
since it at least understands causation as causation. But in terms of the Truth of
Suffering, it directly controverts its principles, since it confuses causes with ef-
fects. Therefore this attachment is eliminated merely through insight into the
Truth of Suffering. The attachment to perverted discipline takes as its referent
only the Truth of the Path, as evil views that deny the path are misconstrued to be
the path. The remaining evil views are not misconstrued to be the path.

Why is this so? It is based on the intention to attain enlightenment that one
gives rise to views that deny the path.’®® When one seeks and has some attain-
ment with these views, one further misconstrues them as the path. The denying
of the remaining three truths is, on the other hand, not based on one’s seeking of
the path, and therefore those views are not construed to be the path. Hence the
attachment to [wrong] discipline does not extend to the Truths of Arising and
Cessation. The reason that the two innate views are not considered to be elimi-
nated in the Path of Cultivation is that, in comparison with the faults of desire, ill
will, and so forth, they are extremely subtle. Therefore they are not technically
defined as afflictions [in the narrow sense]. Rather, they are considered to be part
of the mistaken cognition that is eliminated in the Path of Cultivation. This con-
cludes the explanation of the ninety-eight declivities.

The above three categories discuss the afflictive hindrances as they are under-
stood from the Direct perspective. However, each of these three ways of catego-
rizing treat the distinctions in mistaken activity and deluded attachment only
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from a certain kind of approach. This is not a set formula that can be applied
universally.

4.4. The Eight Kinds of Deluded Conceptualization

Fourth is an explanation of the eight kinds of deluded conceptualization, which
are also known as the eight kinds of discrimination. As the Xianyang lun says:

The verse says:
There are eight kinds of discrimination
That are able to produce the three circumstances.*®’
[800a] You should understand that this discrimination
Is constituted by [. . ] the mind and mental factors of the three
worlds. [T 1602:31.558b11-13]

The commentary says:
The eight kinds of discrimination are:

(1) The discrimination of intrinsic nature. This means that when one
perceives phenomena such as form and so forth, one discriminates
them as having inherent nature.

(2) The discrimination of distinctions. This means that one discrimi-
nates notions of phenomena such as form and so forth, saying that
this one has form, that this one is formless, that they are visible, in-
visible, et cetera. With the imputation of intrinsic nature as the basis,
one discriminates a variety of distinctions.

(3) The discrimination of conglomerations. This refers to the
reifications of self, sentient being, life span, and being that are estab-
lished based on the composite phenomena of form and so forth, des-
ignated through metaphorical verbal and conceptual discriminations.
Based on the compounding of clusters of phenomena, one takes them
as a basis and generates discriminations. Also, with regard to the no-
tions of phenomena such as “house,” “army,” or “forest,” and so
forth, “house” and so forth are elements of discursive thought
derived from nominal designations.

(4) The discrimination of an “1.” This refers to the situation where
there is contamination and attachment to phenomena, which be-
comes habituated over a long period of time, such that “I” becomes a
reified object of attachment. It is a false discrimination that takes as
referent the entity seen through repeated habituation of the subjec-
tive view.
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(5) The discrimination of “mine.” This discrimination arises based
on appropriation of events as well as appropriation of the objects of
self that are adhered to.

(6) The discrimination of that which is attractive. This is the dis-
crimination that occurs through perception of substances that are
pure and attractive.

(7) The discrimination of the unattractive.

(8) The discrimination of the mutual distinction between the attrac-
tive and the unattractive.

These [eight] discriminations can be arranged into three'®® broader
categories, which are the discrimination of inherent essences, the
discrimination of bases, and the discrimination of cognitive objects.

The first three discriminations function to create bases and the refer-

ential phenomena for conceptual elaborations. The discriminations
of “I” and “mine” function to produce the view of self that is the
basis for the rest of the [mistaken] views, and the conceit “I am,”

which is the basis for the other manifestations of pride. The [discrim-
ination of] the attractive, the unattractive, and their contrast give rise

to their derivatives of greed, hatred, and delusion. Therefore these
eight kinds of discrimination are the source of these three kinds of
circumstances. [T 1602:31.558b10—c13, abridged]

The commentary explains it thus. That the first three kinds of discrimination
function to give rise to the phenomena of bases and referents clarifies the per-
fuming of the seeds of verbal expression. From this, the phenomena of the twelve

sense fields are proliferated.
As the Yogacarabhami says:

[The discriminations] explained here can be summarized as two
types. [800b] One is the discrimination of intrinsic natures. The
second is the discrimination of bases and referential phenomena.
These two kinds of phenomena have served as mutual causes since
the beginningless past. This means that the past discriminations
serve as the cause, giving rise to the present discriminations, bases,
and referential phenomena. Once the bases and the referents in the
present have arisen, they are in turn able to function as causes to
produce the present world. Since the discriminations arisen by those
bases and referents are not something of which the present discrimi-
nation is sufficiently aware, they again produce the circumstances
that are the bases and referents of the future. As that future comes to
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pass, those bases and referents again produce discriminations. [T
1579:30.490a23-b1, abridged]

Referred to here as “bases” are the six internal sense bases;'®° the “referents”
are the six external bases.'’® This shows how all of the eighteen elements of cog-
nition are the products of the perfuming of the [first] three kinds of discrimina-
tion. Among these, the characteristics of the first two kinds of discrimination are
readily understandable. As for the discriminations of the third type [conglomera-
tiong], such as “l1,” “sentient being,” and so on, these are not the same as the [com-
monly understood] situation where the view of a true self is imputed based on
self-view. From this, one, with conceit, apprehends accepted conventional termi-
nology and, appropriating clustered characteristics, discriminates variously.
Therefore [this type of discrimination] is not included within the afflictive
hindrances.

Furthermore, these [first] three kinds of discrimination include all of the cog-
nitive hindrances. When internal discriminations are exhausted, it is because one
is free from these three aspects of discrimination, so that there is no longer any
external thing to discriminate. However, in order to further illustrate that the
cognitive hindrances function as the contributory factors for the production of
the afflictive hindrances, [the commentary] appropriately establishes the remain-
ing five [kinds of discrimination] based on the three kinds of generic discrimina-
tion. Itis like the case where the four kinds of self-view of the afflictive hindrances
[ultimately end up being the contributory factors] that bring about all types of
affliction, including both discriminated and innate. However, in order to further
illustrate the meaning of the conceit “I am,” [the commentary] separately estab-
lishes the two contingent types of self-view—of self and other, from the perspec-
tive of these two types of self-view. One should know that the principle being
explained here is the same.

What are the characteristics of the afflicted phenomena produced from the
five [subsequent] kinds of discrimination? It is just like the auditory conscious-
ness, which hears the sound of a self. Based upon this, the mano-vijiiana arises,
seeking the name of this self. In the third moment of the mind, one conclusively
determines the name of this self to be different from other things, and so it is at
this third moment of the mind that there is discrimination of an “1.” Right after
the third moment of mind, one produces the defiled thought that does further
speculative discrimination, assuming “I” to be unitary or eternal, to be actor,
desirer, et cetera. After this, this “I” generates conceit and so forth. [800c] This
process occurs with the other sense consciousnesses the same way as it does with
the auditory consciousness.

The discrimination of “mine” functions like the discrimination of “I.” This
means that, depending on these two kinds of discrimination, one produces phe-
nomena such as views and pride. The discrimination of the attractive can be seen
in the case where the visual consciousness makes a connection with pure and
beautiful form, and then the mano-vijiiana arises, seeking after the subtler
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features. At the third mental moment, one has certain knowledge of this beauty
and forthwith senses pleasure, but does not yet give rise to craving. This third
mental moment is called the discrimination of the attractive. Only after the mo-
ment of ascertainment does one give rise to defiled attraction, and the two subse-
quent forms of discrimination produce hatred and delusion. From this, the
function [regarding the other sense consciousnesses] can be understood.

This means that it is depending on these three levels of discrimination that
greed and other mental states are generated. Among these, the first five discrimi-
nations are the products of the cognitive hindrances, and the [latter] two mental
states [of attraction and aversion] are [produced from] afflictive hindrances.
Strictly speaking, when the afflictions arise following the third mental moment,
these five kinds of discrimination are already present. The nature of the cogni-
tive hindrances creates the root of the afflictions. However, if we interpret in a
more general manner, then we can simply say that prior and after produce each
other. From this perspective, we can say that the eight kinds of discrimination are
all direct confusion in regard to the fourth truth.’*

As the Old Treatise [the Bodhisattvabhiimi-sastra]*’? says, “All unenlightened
fools, not knowing reality, give rise to the eight kinds of deluded conceptualiza-
tion, and these subsequently give rise to the three phenomena” [T 1581:30.895b7—
8]. In the New Treatise [the Yogacarabhumi] it says: “Furthermore, all foolish
worldlings do not cognize reality, and because of this, the eight kinds of dis-
crimination arise, generating the three phenomena” [T 1579:30.489¢9-10]. Thus
these eight kinds of deluded conceptualization are included in the cognitive hin-
drances from the Direct perspective.

4.5. The Three Categories of Affliction

Fifth is the explanation of the three kinds of affliction. These are the afflictions
eliminated in the Path of Seeing, the afflictions eliminated in the Path of
Cultivation, and those that are not eliminated in either path. In terms of their
distribution, there are two levels[, that of the adherents of the two vehicles and
that of the bodhisattvas].

If we elucidate the three kinds of affliction from the standpoint of the two ve-
hicles, then the afflictions produced by discrimination are eliminated in the Path
of Seeing, and the innate afflictions are eliminated in the Path of Cultivation.
The cognitive hindrances are not eliminated in either path. If we explain the
three types of affliction from the standpoint of the bodhisattva [vehicle], then
everything within both hindrances that is arisen by discrimination is eliminated
in the Path of Seeing. All innate afflictions, except for those in the eighth con-
sciousness, are eliminated in the Path of Cultivation.

[801a] The previously removed extremely subtle cognitive hindrances, along
with the previously eliminated habit energies of the two hindrances, along with
the fundamental karmic afflictions explained in the Indirect obstructions of af-
fliction, as well as with the entrenchment of nescience in the Indirect obstructions
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to wisdom—none of these are eliminated in either of the two paths. This is be-
cause only the practices of the final path are able to eliminate them. This outlines
the general framework of their categorization. The precise details of these dis-
tinctions [in the levels at which specific hindrances are removed] will be ex-
plained in a subsequent section [the section on the elimination of the
hindrances].

4.6. The Two Categories of Affliction

Sixth is the explanation of the two categories of afflictions: entrenched afflictions
and arisen afflictions. The arisen afflictions include all of the actively binding
and latent afflictions associated with mind, as explained through the Direct as-
pect of the two hindrances. All are able to manifest based on the entrenchments
and are thus called arisen.’’®

The relation between these two can be understood in the way that grasses,
trees, and their seeds all rely upon the earth. When the entrenched afflictions are
discussed in a general sense, then there is nothing but the singular entrenchment
of nescience. Its characteristics are as previously explained in the section on the
essence of the hindrances. If we discuss them in terms of their distinctions, then
there are basically two kinds. The first are the innate entrenchments, which are
also known as the entrenchments of the identity-view. The second are the con-
structed entrenchments, which are also known as the entrenchments of emotion
toward the three realms.

The reason they are called innate is that they arise spontaneously in the state
of nonawareness of thusness. They are beginningless, and therefore they are said
to be innate. Since the point in regard to which they are deluded is thusness, they
are not the same as the constructed entrenchments. Blurring the space of the
three realms, [the deluded] say, “Everything is one”: one location, one mark, per-
fect equality, with no distinction to be obtained between seer and seen. But since
this person is not awakened, it is called a view. When one is awakened, then there
are no views, and so therefore it is called the entrenchment of the identity-view.

What is the meaning of constructed entrenchments? This means that based
upon innate entrenchments, one gives rise to the mental states of the three realms,
not realizing that its objects are actually thusness. This enables the production of
the afflictions of the three realms. Since these [innate entrenchments] give rise to
those [constructed entrenchments], the mind does not apprehend its objects.
Since these delusions are not innate, they are said to be constructed. Since the
emotive attachments are the same in their obscuration of objects, they are all in-
cluded in the category of emotive mental functions. Therefore they are also
known as the entrenchments of the emotive category.

[801b] Furthermore, these constructed entrenchments give rise to emotion re-
garding the three realms,"* and so they are divided into three kinds of entrench-
ments. These are the entrenchments of the desire realm, the entrenchments of the
form realm, and the entrenchments of the formless realm. They are also called
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the entrenchments of emotions in the desire [realm], and so forth, up to the en-
trenchments of emotions in regard to existence. When the innate entrenchment is
added together with these three constructed entrenchments, there are in total four
types of entrenchments.

Yet, in their character of being [manifestations of] nonenlightenment, these
three constructed entrenchments and the innate entrenchment are equal, having
no distinctions of coarse and subtle. Therefore the four types are collectively re-
ferred to as beginningless entrenchments of nescience. Furthermore, these four
kinds are not concomitant with mind, and they are also not the same as the arisen
afflictions, which are concomitant [only] momentarily. Therefore they are com-
prehensively called entrenchments of nescience not concomitant with mind. It is
comparable to the evening darkness that spreads throughout the entire sky, below
which are three kinds of pavilions. Since the darkness within each pavilion is the
unique characteristic of that pavilion, each can be separately called the darkness
of that pavilion. Yet the characteristics of the darkness of each of the three pavil-
ions are not in fact different from the darkness of the sky itself, and so therefore
they are all termed together as “evening darkness.” You should understand the
principle being explained here in the same way.

As the Benye jing says:

The consciousnesses of all sentient beings first give rise to a single
mark and abide in it as referent. Since this arises in opposition to the
ultimate truth, it is called mental disturbance. This becomes an en-
trenchment called innate affliction. Based on this entrenchment, one
gives rise to all afflictions. Following this, all dharmas are born from
conditions, and these are called constructed afflictions. Those that
give rise to the afflictions of the desire realm are called the entrench-
ments of the desire realm. Those that give rise to the afflictions of
the form realm are called the entrenchments of the form realm.
Those that give rise to [purely] conceptual afflictions are called the
entrenchments of the formless realm. Since, through these four kinds
of entrenchments, one gives rise to all afflictions, this constitutes the
arising of the four entrenchments. Prior to these four entrenchments,
there is no phenomenon that is arisen; therefore it is called the begin-
ningless entrenchment of nescience. The person at the level of the
adamantine wisdom is aware that this initially arisen single mark has
an end, but does not know whether or not there are phenomena prior
to its initial arising. How can we [fully] fathom the single innate en-
trenchment and the three constructed entrenchments? Only the bud-
dhas know from beginning to end. [T 1485:24.1021¢28-1022a10]

[801c] The Srimala-siitra says:

There are two kinds of afflictions: entrenched afflictions and arisen
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afflictions. There are four kinds of entrenched afflictions. What are
the four? The first is the entrenchments of the view of oneness. The
second are the entrenchments of emotions in the desire [realm]; the
third are the entrenchments of emotions in the form [realm]; the
fourth are the entrenchments of emotions in regard to existence it-
self. These four kinds of entrenched afflictions generate all of the
arisen afflictions. The arisen afflictions are concomitant with mo-
mentariness of the mind. World Honored One, the mind is not con-
comitant with the beginningless entrenchment of nescience. [T
353:12.220a2-6]

It should be understood that from the point of view of their differences, there
are four kinds of entrenchments. But from a broader perspective, there is only the
singular entrenchment of nescience. Seeing it from the perspective that beyond
these four there is no other entrenchment, we say that there are four kinds. But
when these four are seen as one, it is called the entrenchment of nescience that is
not concomitant with mind. If we add these general and specific aspects together,
we then have a total of five types of entrenchments, which are nothing other than
nescience.

Nescience can be interpreted generally or specifically. It is like the general
and specific connotations of the term “scripture.” The twelve genre divisions of
the Buddhist canon can be classified under the general rubric of “scripture.” This
is the usage of the term in a general sense. Then again, the discourse containing
the [Buddha’s] direct teaching of the aggregates, realms, fields, and so forth that
is not contained in the remaining eleven divisions of the canon is also called
“scripture.” Here the term is being interpreted more specifically. This conception
of nescience can be understood in the same way. When the four kinds of en-
trenchments are termed together as “nescience,” this is the general interpretation
of the entrenchment of nescience. It is as was explained in the two scriptural cita-
tions. That which is not included in the three kinds of habituated attachment to
existence is the innate entrenchment of direct error of the view of unity, which is
again termed “entrenchment of nescience.” This is a specific aspect of the en-
trenchment of nescience. As the Srimala-siitra says: “The power of the entrench-
ment of nescience is so extremely great that only the enlightened wisdom of the
buddhas is able to eliminate it” [T 353:12.220a10-15].

Furthermore, from the perspective of the entrenchments of the afflictive emo-
tions regarding existence, the general and specific tallied together comprise four
kinds of entrenchment of nescience. This implies the three kinds of specific emo-
tional afflictions regarding existence, plus the generic aspect of the entrench-
ment of nescience. As the Srimala-siitra says: “Only the sravakas and
pratyekabuddhas are able to eliminate the entrenchment of nescience” [T
353:12.221a24]. The [same text] also says: “Arhats and pratyekabuddhas eradi-
cate the four kinds of entrenchments of the afflictions of emotion regarding exis-
tence” [T 353:12.220a23-24].
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[802a] Why is it necessary to combine the general and specific interpreta-
tions? It is done to illustrate that even though the energy that is produced by each
of the three kinds of emotional entrenchments is different, there is no [distinction
of] coarseness and subtlety in their dulling effects. It should be understood that
the four entrenchments explicitly taught in the sutras are only the four types of
specific entrenchments. All of the entrenchments are included in these four, and
you can again say that these four include the four entrenchments of emotive af-
flictions regarding existence. This is the reason for the combined explanation of
the general and specific interpretations. The entrenchment of the view of oneness
is not part of this set of four. The rationale for the two different sets of four should
be understood in this way.

Another reason that two kinds of general and specific characteristics are pos-
ited within the entrenchment of nescience is to make clear that its power is by far
the greatest. What does this mean? If we were to compare the most virulent of the
seeds that are the ground of the mind that are included in each of the four kinds of
entrenchment of nescience with the broadly interpreted entrenchment of ne-
science, then even though the seeds are great in number, their power is weak. [On
the other hand,] even though nescience is only one, its power is exceedingly strong.
This is because all of the seeds are able to generate only their own separate mental
conditions and do not have influence on other states. But this single entrenchment
fully supports all the most virulent seeds that affect the mind and is therefore espe-
cially strong. Itis like comparing [the power of] the seeds of all kinds of vegetation
with that of the earth. The [entrenchment of nescience] is like this.

As the Srimala-siitra says: “The power of these four entrenched afflictions is
the basis for all virulent mental afflictions but cannot be compared in terms of
number and metaphor to the entrenchment of nescience” [T 353:12.220a6-8].
Once again, from the standpoint of the power of the entrenchment of nescience in
its broad interpretation, [the sutra] separately takes the four kinds of entrenched
afflictions of emotion in regard to existence and compares them with the power
of the entrenchment of nescience in its specific interpretation, which is not in-
cluded in the entrenched afflictions of emotional states concerning existence.
Even though they are the same in their not being concomitant with mind, the
power of the entrenchment of nescience is vastly greater.

Why is it so? These four entrenched afflictions of emotions in regard to exis-
tence are all of the constructed type [rather than the innate type], and so the delu-
sion that they bring about is limited in its extent. Therefore they can be eradicated
by lesser forms of wisdom. The essence of the entrenchment of nescience is the
innate confusion in regard oneness, and so [its power is] vast and great without
limit—something that all kinds of lesser wisdom are incapable of eradicating. It
can be eliminated only after attaining the mirrorlike cognitive faculty. Therefore
the power of this nescience is [said to be] extremely great. It is like the difference
between the darkness in a house, which can be removed by a single lamp, while
the darkness of the entire sky is something upon which the lamp will have
virtually no effect. [802b] Only when the sun rises in the heavens will this
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darkness disappear. You should understand the nescience being discussed here in
the same way.

As the [Srimala-]sitra says: “The power of the entrenchment of nescience is
vastly greater than that of the four entrenched afflictions of emotion in regard to
existence, such that the wisdom of the arhats and pratyekabuddhas is unable to
eradicate it. Only the enlightened wisdom of the buddha-tathagatas is able to
eradicate it” [T 353:12.220a13-15]. This concludes the discussion of the distinc-
tion of the two kinds affliction of entrenched and arisen.

Among these two, the arisen afflictions are included in category of both of the
hindrances discussed in the Direct interpretation, as well as the afflictive obstruc-
tions discussed in the Indirect interpretation. The entrenched afflictions are not dis-
cussed in the Direct interpretation. There mental disturbances are considered to be
included in the category of the obstructions to wisdom only in the Indirect aspect.

There are in total six categories that can be identified with the frameworks of
the hindrances: (1) mental disturbances'” that are subsumed only under the af-
flictive hindrances, (2) mental disturbances that are subsumed only under cogni-
tive hindrances, (3) mental disturbances that are included in both kinds of
hindrances (these three categories have been discussed above); (4) mental distur-
bances that are subsumed only under the Direct aspects of both hindrances, ex-
cluding habit energies (for example, the six kinds of debilitating afflictions that
are eliminated in the three abodes, and so forth), (5) delusions that are subsumed
under the two hindrances proper, as well as under the habit energies (for example,
the eleven kinds of hindrances that are eliminated during the eleven stages, and
so forth); and (6) delusions that are subsumed under the two hindrances proper,
the habit energies, and the two obstructions [from the Indirect teaching] (for ex-
ample, the twenty-two kinds of delusion, the eleven debilitating obstructions, and
so forth).1”8 All other categories of the afflictions and their derivative phenomena
should be understood as included here. This covers the two kinds of hindrances
and two kinds of obstructions and fully encompasses all the various aspects of
the teaching regarding mental disturbances. This concludes the section on the
summary of the various categories of affliction.

5. Counteracting and Eliminating the Hindrances

The fifth section treats the counteracting and elimination of the hindrances. It is
explained from four basic perspectives: (1) the antidotes, (2) that which is to be
eliminated, (3) the divisions of antidotes and elimination, and (4) the stages of
antidotes and elimination.

5.1. The Antidotes
The antidotes for counteracting [the hindrances] are said to have two broad meth-

odological aspects: the mundane path and the supramundane path. The content of
the mundane path is readily understandable in the everyday sense. [802c] The
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supramundane path has three*’’ divisions: the Path of Seeing, the Path of Cultiva-
tion, and the Final Path. Within each of these three there are contained five, four,
and three subpaths, respectively. Within the Path of Seeing there are five: (1) the
Path of Preparation, (2) the Path of Skillful Means, (3) the Instantaneous Path, (4)
the Path of Liberation, and (5) the Path of Excellent Advancement. The Path of
Cultivation consists of four—the four besides the Path of Preparation. [The Path
of Preparation can be eliminated] because the two provisions [of virtue and wis-
dom] have already been accumulated. In the Final Path there are three, which are
the same as those from the Path of Cultivation, minus the Path of Excellent Ad-
vancement. This is because once one has achieved perfect enlightenment, there
is no path on which to further advance.

The Path of Preparation in the first group of five refers to the abiding by
worldlings in the practices of morality, restraint, and so forth up to effort, medita-
tion, and wisdom.® All these kinds of wholesome roots that are the causes of
liberation constitute the Path of Preparation. As for the Path of Skillful Means,
the virtues cultivated in the Path of Preparation are all also considered to be skill-
ful means, but there are aspects of the Path of Skillful Means that are not in-
cluded in the Path of Preparation—for example, the wholesome roots conducive
to right ascertainment. The Instantaneous Path is the very final moment of the
Path of Skillful Means—the momentary positioning of the highest worldly medi-
tative state.}”® Based on the power of this path, in this instant one is definitely
able to permanently eliminate the seeds of affliction. The Path of Liberation is
named as such because one penetrates precisely to the essence of the Path of See-
ing. Due to the liberation brought about by this essence of the Path of Seeing, one
realizes the liberation of the elimination of afflictions. The Path of Excellent Ad-
vancement is so called because the subsequently attained cognition®®® includes
the knowledge of words and their meaning, and therefore it surpasses the prior
cognition. It is also named as such because one advances to the next stage, giving
rise to applied practices. Even though their general characteristics are as | have
described here, there are also distinctions among the paths. The components of
the remaining four paths are as | have explained in my Essay on the Single
Path*®

Here I will focus on explaining only the fourth path. I will define the Path of
Seeing based on two kinds of authorities. The first is defining the truth based on
scriptural authority. The second is defining by the authority of the inner realiza-
tion of the supreme truth.

5.1.1. THE DEFINITION BASED ON SCRIPTURAL AUTHORITY

Within the first definition, there is first the explanation according to the teachings
for the two vehicles and then the interpretation according to the teaching for the
bodhisattvas. At the time the practitioner of the two vehicles enters the Path of
Seeing, it is said that, according to the order of the sixteen mental states,’®? one
gradually eliminates the lesser afflictions of the higher and lower eight truths. 1%
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As it says in the “Section on Ascertaining the Sravaka’s Stages” [of the
Yogacarabhumi-Sastral:

[803a] Using dharma-cognition in the Path of Seeing, one counter-
acts the afflictions of the desire realm. Using the cognition of types
in the Path of Seeing, one counteracts the afflictions that are elimi-
nated in the form realm and formless realm. [T 1579:30.683b15-16]

The reason that the sixteen mental states are posited is that the Path of Seeing is
able to produce the conventional cognition that observes the distinctions in the
sixteen defining activities [of the Four Truths]. Therefore this explains the effects
from the perspective of their causes.

If we discuss the bodhisattvas’ entry into their Path of Seeing, there are
three kinds of meditative states that are practiced in succession. The first is the
contemplation of the selflessness of person, which counteracts the attachment
to person. The second is the contemplation of the selflessness of dharmas,
which overcomes the attachment to dharmas. In the third meditative state, the
bodhisattvas comprehensively contemplate both kinds of selflessness and ac-
complish the elimination of both kinds of attachment. As the Yogacarabhiimi-
Sastra says:

At the final extent of the wholesome roots conducive to right ascer-
tainment, there is, without a moment’s lapse, the appearance of the
first mental state—that which internally expels cognition of the
provisional appearance of sentient beings. This [mental state] is able
to remove the debilitating aspects of the hindrances of mild
strength that are eliminated in the Path of Seeing. Immediately after
this is the appearance of the second mental state, which internally
expels cognition of the provisional appearance of all dharmas. This
[mental state] is able to remove the debilitating aspects of the
hindrances of medium strength that are eliminated in the Path of
Seeing. Immediately after this, the third conditioned mental state
arises, which pervasively expels the link to the provisional appear-
ance of all sentient beings and dharmas and is able to remove all of
the debilitating hindrances of the Path of Seeing. [T
1579:30.605¢c19-24]

The reason that these three mental states are posited is that they are practiced
in distinct order in the Path of Skillful Means. From this applied practice, one can
advance to the Path of Seeing. Therefore [it is called] the interpretation that ex-
plains the causes from the perspective of the effects. It is called the position based
on scriptural authority, which establishes the distinctions in the characteristics
within the Path of Seeing.
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5.1.2. THE DEFINITION BASED ON THE INNER REALIZATION
OF THE SUPREME TRUTH

5.1.2.1. The Relationship of the Manas with the Mano-vijidna and
Alaya-vijpana

Next is the definition based on the inner realization of the supreme truth. When
the sages of the three vehicles enter the Path of Seeing, there is only the one
mind, which internally realizes thusness. There are no distinctions such as those
of the sixteen mental states or the three mental states. When the term “one mind”
is used, it means that once one enters into this contemplation, the mind has only
one property. Prior and after are the same, without distinctions. Therefore it is
said to be “one mind.” “One mind” is not invoked from the perspective of
momentariness.

As the Srimala-sitra says: “When the sravakas and pratyekabuddhas first
contemplate on the holy truths, with one type of cognition they eliminate all en-
trenched afflictions. A single type of cognition eliminates all four” [T
353:12.221a20-21]. The Samdhinirmocana-sitra says. “All sravakas, pratyeka-
buddhas, and bodhisattvas share together in this single marvelous pure path. All
are the same in this single absolute purity” [T 676:16.695a17-18]. Furthermore,
the Xianyang lun says: “Removing the actively binding afflictions of attachment
to sentient beinghood, one awakens to the true nature of dharmas. [803b] [Hav-
ing awakened to the true nature of dharmas,] one permanently eliminates attach-
ment to dharmas. It should be understood that when the attachment to dharmas is
eliminated, one also eliminates the latent attachment to sentient beinghood” [T
1602:31.559¢c4-6]. The Yogacarabhimi-sastra also gives the same kind of
explanation.

Based on these passages, it should be clear that the bodhisattvas suddenly re-
alize the thusness of the two kinds of selflessness at the same time and suddenly
eliminate the seeds and latent afflictions of both kinds of attachment. But if this
one mind equally realizes thusness, what differences are there between the Paths
of Seeing of the practitioners of the three different vehicles? The adherents of the
two vehicles contemplate thusness only in its defined aspect. To see thusness as
differentiated is like looking at the color of the sky through a bamboo tube. The
bodhisattvas rely without discrimination on both the defined and undefined
truths to simultaneously contemplate thusness as well as distinctions in own-
nature. It is like the undiscriminating penetration of those who possess the pure
divine eye, who fully view the colors of the sky from within and without.’®
Therefore, while seeing thusness, one also sees that things have distinctions.

As the Yogacarabhiimi-sastra says:

What is the practice of contemplation appropriate to adherents of the
vehicle of the sravakas? Contemplating on the defined truth, they
observe thusness as an object that is limited and has phenomenal
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distinctions. What is the practice of contemplation appropriate to ad-
herents of the Great Vehicle? Contemplating on both the defined and
undefined truths, they observe thusness as an object that is without
limit and lacks phenomenal distinctions. [T 1579:30.668c4-14,
abridged]

And so on.
Further below it says:

The realm of existence can be explained as having two general
[types of] characteristics. The first are the characteristics of
distinction; the second are the characteristics of identity. The charac-
teristics of distinction include the aspect of constancy and the aspect
of quiescence. The aspect of constancy includes the originally un-
born essential nature and the inexhaustible essential nature. The as-
pect of quiescence is the essential nature free from the bondages of
affliction and suffering. “Characteristics of identity” refers to all the
dharmas included in characteristics, name, discrimination, thusness,
and corrective wisdom.' Since these are of the nature of pervasive
discrimination [parikalpita], they are not of the selfless perfected
nature [parinispannal. Here the sravakas comprehend the realm of
existence based on distinctive characteristics, not by perceiving
characteristics of identity. Why? [803c] Based on conceptions of
continuity and security, they attain the conception of quiescence
within the realm of existence, and they are unfailingly disillusioned
with all karmic formations. [T 1579:738a19-29]

If the bodhisattvas, based equally on both characteristics, penetrate
the realm of existence and enter the condition of the bodhisattva’s cor-
rect nature of freedom from affliction [the Path of Seeing], then they
should already be abiding in the contemplation that takes the charac-
teristics of identity in the realm of existence as referent. Why? If they
contemplate the realm of existence relying [only] on characteristics of
distinction and thus proceed directly to nirvana, this is not the correct
skillful means of perfect enlightenment. [T 1579:738b6-11]

Herein lies the difference between the Paths of Seeing in the greater and lesser
vehicles.

Furthermore, when the adherents of the three vehicles enter the Path of See-
ing, they produce the cognitive faculty that apprehends equality, which is trans-
muted from the manas. 1t cognizes equality as it should, arisen by the same
referents as the [purified] cognition of the mano-vijiiana. This is because the
uncontaminated mano-vijiana must have its own uncontaminated support.

As the Xianyang lun says:
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The manas consciousness is born from the seeds in the alaya-
vijiiana. Then, taking that consciousness as its referent, the [errors
of] self-delusion, self-love, “1,” “mine,” and the conceit “I am” [arise]
concomitantly. Sometimes [the manas] resists its binding with the
alaya and continually seeks agitation. Sometimes it functions in
equanimity together with [the alaya]. Deliberation is its nature. As
the Bhagavan says: “The inner mental base does not damage external
mental objects. When [objects] are present, its attention is directly
stimulated. According to this stimulation, the mano [sixth] con-
sciousness arises” [T 1602:31.480¢23-27]

The Yogacarabhumi-sastra says:

Question: The nature of the manas is that of perpetual deliberation;
it is continually active without interruption. How can [such a thing
as] a supramundane manas, as taught by the World Honored One, be
posited?

Answer: This is a nominal designation, which need not be taken as
the final truth. Nonetheless, if the manas is corrected, one can re-
move its distortions and can deliberate correctly. The manas supports
the mano [sixth] consciousness, causing it to discriminate. Therefore
the manas is said to be the basis for the mano. [T 1579:30.651b29—-c4]

The meaning of this question can be stated like this: As is said in the above
section that defines the characteristics of the manas consciousness, this manas
exists continually bound to the four afflictions, [and] its nature is that of constant
deliberation. In this interpretation, [it would seem that] a supramundane manas
cannot be posited, since it is at all times deliberating on a self.

Answer: [804a] There are two kinds of manas. The first is that according to
the conventional definition, which says that it is the nature of [the manas] to be
continually assessing. From the absolute standpoint, however, it is not always
deliberating on the self as its object. Therefore this is called anominal designation.
It is not necessary for every single explanation of the manas to be from the per-
spective of ultimate reality.

What is the second meaning of manas? When this manas is confused, it deliber-
ates on the self as an object. When it is not confused, it deliberates on selflessness.
It always operates sharing the same objects with the mano-vijiiana, and therefore it
does not have the same supports as the mano-vijiiana. Hence, even though it is its
nature to perpetually deliberate, this does not eliminate the possibility of positing a
supramundane manas. For this reason the manas does not engage in practices of
spiritual cultivation but directly relies on cultivation by other [consciousnesses].1?®
When it suddenly becomes free from error, it is because of its not sharing its basis
[with the mano-vijiiana] and because its fundamental nature is pure.
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It is like the ripening consciousness [vipaka-vijiiana], which does not engage
in practices of spiritual cultivation. But due to the power of the noble paths being
cultivated through the mano-vijiiana, the ripening consciousness is suddenly
freed from its seeds. This is because it is the basis for all the forthcoming con-
sciousnesses. It is the same with the manas—even though it does not cultivate
spiritual practices, through the power of the uncontaminated path of the mano-
vijiiana it suddenly becomes freed from its binding with the four kinds of afflic-
tions. This is because it does not share its basis with the mano-vijiana.
Furthermore, the basic nature of the manas is originally pure. It is only from its
association [with the afflictions] that it becomes polluted. Hence, once freed
from confusion, it deliberates correctly.

As a verse in the “Stage Consummated by Thought” section [of the
Yogacarabhumi-sastra) says:

At all times in the defiled manas

All afflictions arise and cease together.

Once one is liberated from these afflictions,

There is neither before nor after.

It is not the case that first dharmas are born

And then afterwards become purified.

Dharmas are originally not defiled.

That is what is meant by freedom from all afflictions.
All, appearing to be polluted,

Avre ultimately pure in nature. [T 1579:30.364a6-10]

[.. ] And so forth.
The explanation below this says:

Furthermore, concerning the characteristics of liberation that have
been described, it should not be construed that they are purified only
after the full arising [of dharmas]—that there is some kind of other
purity. At the point where the manas arises, it originally lacks
defilement, and therefore one is said to be liberated. [T
1579:30.365b28-c1]

[...]JAndsoon.

Based on these passages, it should be understood that a supramundane mano-
vijiiana must have a supramundane manas. [804b] Yet although this is generally
true, there are also special cases. Since the bodhisattvas on the Path of Seeing
realize both kinds of selflessness, the two kinds of attachment of the manas are
not functioning. Thus it matches with the cognitive faculty that apprehends in-
trinsic equality perceiving the two kinds of selflessness. In their Path of Seeing,
adherents of the two vehicles realize only the selflessness of person, the attach-
ment to dharmas through the manas still functions, and their cognition of



The System of the Two Hindrances 125

intrinsic equality occurs only in reference to the selflessness of person. It is like
when one, through the mano-vijiana, on one hand, realizes the emptiness of per-
son and ends up producing uncontaminated wisdom, yet, on the other hand, when
grasping the marks of suffering, attaches to dharmas. A single cognitive factor
functions as both wisdom and attachment, but they do not obstruct each other,
since their referent is different. The cognition of intrinsic equality should be un-
derstood in the same way. The distinctions in the characteristics of their respec-
tive Paths of Seeing are to be understood like this.

5.1.2.2. Elimination of the Hindrances in the
Two Kinds of Cognition and the Five Paths

Among these two kinds of cognition and five kinds of paths, which are able to
counteract the hindrances, and which hindrances are they unable to eliminate?
These two kinds of cognition [of the bodhisattvas and the buddhas] are both able
to counteract the debilitating afflictions. This is because they are contrary in na-
ture, yet they have the same properties.

5.1.2.2.1. The Five Paths

Furthermore, all of the five kinds of paths are also capable of counteracting these
hindrances. This is because in the Path of Preparation one becomes disillusioned
with the afflictions and works toward their subjugation, gradually weakening the
strength of the seeds of affliction, up to the Path of Skillful Means, where one
gradually removes their debilitating tendencies. Since, in the Instantaneous Path,
one is, in an instant, able to permanently extinguish these seeds, the antidotes
used in these two paths are those of elimination [as distinguished from the grad-
ual weakening seen in the Path of Preparation]. Since the Path of Liberation is
able to transmute affliction into liberation, its function is counteracting by trans-
mutation. Since, in the Path of Excellent Advancement, one distances oneself
from the maturation of affliction, the antidote in this path is that of distancing. As
the *4bhidharma-samuccaya says: “The antidote of elimination is applied in the
Path of Skillful Means and the Instantaneous Path. This is because it is in these
paths that one is able to eliminate all afflictions [. . .]” [T 1606:31.738b3—4]. And
so forth.

It is based on these five paths and two kinds of cognition and the coming to-
gether of myriad conditions that one is able to attain complete freedom from the
latent view—based afflictions. Therefore it is said that all such conditions are an-
tidotes. This is because, apart from myriad conditions, there is no antidote. How-
ever, if we search among the gamut of conditions to find [a certain] antidote, in
the end there is no single factor that is responsible for the elimination of afflic-
tions. Why? As with the first three paths, since one is not free from the clutches
of the latent afflictions of attachment to the six objective realms, one is not able
to eliminate them. Since the fourth path is in itself liberation, there is nothing to



126 The System of the Two Hindrances

be eliminated, and so it acts as a antidote. How, then, could there possibly be
something to eliminate in the Path of Excellent Advancement? If one seeks elim-
ination here, it will not be found, since all dharmas are inactive. [804c] If they do
not even abide themselves, how can they extinguish something else? Even though
there is no specific antidote, there is nothing that is not eliminated. This is be-
cause all conditions combine with each other before, in between, and after.

As the Dasabhimikasitra-sastra'®’ says: “In this cognitive extirpation of
contamination, there is initial cognitive elimination, intermediate elimination,
and subsequent elimination. There is also not initial elimination, nor intermedi-
ate or subsequent elimination. It is like a lamp’s flame not having prior, middle,
or subsequent, [but nonetheless] prior, middle, and subsequent are reified” [T
1522:26.132a29-b1]. Even though the situation is actually like this, if we fore-
ground the most effective factors in the task of eliminating afflictions, only that
which occurs in the Path of Liberation can be called true elimination.

As the Yogacarabhiumi-sastra says:

Question: Is the counteracting of the afflictions through elimination
by these clear contemplations something that can be done only after
the antidotes are fully activated, or can it occur before they are
activated?

Answer: It does not occur when they have not yet been activated. But
when we say they have become fully activated, this does not refer to
a subsequent time. It should be understood that the elimination of af-
flictions and the activity of the antidotes are perfectly simultaneous.
At this time, it is stated only as an approximation that all afflictions
are eliminated subsequent to the activation of the corrective prac-
tices. [T 1579:30.691c13-17]

A later passage says: “If the uncontaminated paths that are included in the
practice of clear realization are accompanied by the arising of the latent afflic-
tions that are eliminated in the Path of Seeing, this cannot be called the essential
nature of the antidotes” [T 1579:30.625a21-22]. This clarifies that the nature of
the Path of Seeing is liberation and is the essence of true elimination and
counteraction.

The characteristics of the four kinds of paths contained within the Path of
Cultivation can generally be understood in the same way as those described
above in the section on the Path of Seeing, but there are differences. For example,
the Path of Skillful Means is easy to consummate, unlike in the prior stage of
According to Ascertainment, where one can enter into correct contemplation
only after a long period of assiduous cultivation. This is because one has already
entered into the holy paths and rides on this momentum to advance and enter into
the next level of path.

Furthermore, the Instantaneous Path and the Path of Liberation are not
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necessarily as perfectly distinguished as they were before. Like the time when
one is about to enter the contemplation of marklessness in the eighth bodhisattva
ground, the prior mental state of the Instantaneous Path is not the Path of Libera-
tion. Only the final meditative state of the tenth ground,®® which is the adaman-
tine concentration, is considered to be the Path of Liberation and not the
Instantaneous Path. All the various mental states between these two, when seen
in terms of prior, are understood to be part of the Path of Liberation; when seen
in terms of subsequent, they are understood as part of the Instantaneous Path.
This kind of understanding is seen in the Path of Cultivation leading up to the
seventh bodhisattva ground, where there is increasing subtlety in the distinctions
of meditative states. [805a] As the Mahayana-samgraha says: “[The first of the
five phenomena is] the phenomenon that is relied upon in the moment-to-moment
ability to destroy the bases of the debilitating afflictions” [T 1593:31.126b13].

What about the case of the Path of Skillful Means within the Ultimate Path?
Once one is in the advanced portion of the tenth bodhisattva ground and wants to
eradicate fundamental nescience, one does not, in this case, leave meditation to
resume the cultivation of skillful means, since skillful means have been com-
pleted. The final thought-moment is the Instantaneous Path. As the *4bhidharma-
samuccaya says: “The Ultimate Path means the adamantine concentration. This
concentration has two kinds: that of the Path of Skillful Means and that of the
Instantaneous Path” [T 1606:31.742b27-28].

It should be understood that the very final adamantine concentration, if seen
from the standpoint of that which is eliminated in the Path of Cultivation, is noth-
ing but the Path of Liberation. If seen from the standpoint of those hindrances
that are eliminated in neither of the paths, then it is nothing but the Instantaneous
Path. Also, from the stage of the adamantine concentration down to the first bo-
dhisattva ground, all practices are included in the Path of Skillful Means in the
Ultimate Path.

The wholesome roots contained within the stages of confidence in practice'®
are all the Path of Preparation within the Ultimate Path. For example, the gradi-
ent practices contained in the advanced part of the tenth dedication of merit are
the skillful means that come close to special cultivation in the Path of Seeing. If
it is explained fully, then from the stage of the highest worldly meditative state
down to the first stage of the ten understandings, all can be considered as the
Path of Skillful Means for the Seeing of the Truths. The wholesome roots that are
cultivated in the ten stages of faith can also be seen as the Path of Preparation for
the Seeing of the Truths. The content of the Ultimate Path should be understood
according to this model.

As for the Path of Liberation in the Ultimate Path, the mirrorlike cognition
attained at the Buddha stage is regarded as its essence. As the [Prajiiaparamita-)
sutra says: “[The practitioner] who courses the unobstructed path is called a bo-
dhisattva. [The practitioner] within the Path of Liberation who separates from all
hindrances is called a tathagata™ [T 223:8.411b26]. What are the similarities and
differences between these two paths? If we look from the perspective of the
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afflictions eliminated in the Path of Cultivation, then at the stage of the adaman-
tine mind one has already attained liberation. Since this cognitive elimination
cannot be surpassed even by the Buddha, it is called virtual enlightenment, or the
immaculate stage. As the Benye jing says: “Once one passes beyond the ten
grounds, one’s understanding is equal to [that of ] the Buddha” [T 1485:24.1018b2].

From the perspective of the hindrances that are not eliminated in either of the
paths, nescience has not yet been cast off at this point. [805b] It is merely [the
level of] deep confidence, and one is not yet able to realize direct insight. Even
though one has attained illuminated quiescence, this is not quiescent illumina-
tion. Therefore one is called only a bodhisattva and is not called an enlightened
one. As the Sutra [ for Humane Kings] says: “From the practice of the [first] toler-
ance up to the adamantine absorption [. . ], [all are called] the [tolerances] of
markless faith [that quell all afflictions]. With the illumination of the ultimate
truth [one extinguishes all afflictions]. [. . .] [None of the insights possessed prior
to the adamantine concentration] are called seeing. What is called seeing is the
omniscience [of the buddhas]” [T 246:8.246b26-29, abridged greatly and para-
phrased]. It should be understood that the bodhisattva who has not yet attained
Buddhahood must rely on the eighteen kinds of emptiness and the seven kinds of
thusness.

5.1.2.2.2. The Two Kinds of Cognition

Relying on this teaching alone, one is able to illuminate the ultimate truth but is
not free from the quiescent illumination of exclusive emptiness; one does not es-
cape the veil of nescience and penetrate unalloyed thusness. Only the mirrorlike
cognition of the buddha-tathagatas directly penetrates beyond exclusive empti-
ness and fully embodies the single realm of existence. One transcends the two
truths, just abiding in nonduality. It is, for example, like the time prior to the at-
tainment of the highest worldly meditative state, where one is unable to abandon
marks and penetrate to the selflessness of dharmas. Therefore there are the two
marks of grasper and that which is grasped. If one attains the nondiscriminating
cognition of the Path of Seeing and fully apprehends both kinds of emptiness, he
becomes permanently free from subject and object. Outside of the two marks,
one abides exclusively in nonduality. Therefore it is called the Buddha’s pure
insight.

It should be understood that [the two kinds of cognition of the bodhisattvas
and buddhas] resemble each other to a certain extent. Expressing this resem-
blance, the Yogacarabhiimi-sastra says:

Question: What are the differences in the states of stable abiding up
through the final stage, in terms of the cognition of the bodhisattvas,
the cognition of the Tathagata, and so forth?

Answer: It is like a person with clear eyesight who sees various
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colors and shapes while obstructed by a thin veil. The subtle wisdom
in regard to the objective realm as experienced by bodhisattvas who
have arrived at the final stage can be compared to this. It is like the
case of a person with clear vision who sees various shapes and colors
without any obstruction at all; this is like the subtle wisdom in regard
to the objective realm as experienced by the Tathagata. It can also be
compared to the work of painting patterns on a round cloth. After the
work is done, although there is marvelous coloration, there is a dif-
ference in the appearance of the work before and after its final rinse.
The two kinds of cognition possessed by the bodhisattvas and the
Tathagata can be compared to this. Or, again, [it is like] the differ-
ence between a person with clear vision who sees colors in the condi-
tion of slightly dimmed light and the person who sees them in a
condition completely free from obscuration. The two kinds of cogni-
tion are also comparable to this. Or, again, it is like the difference
between seeing colors from afar and seeing them from up close, or
the difference between seeing in a person with a slight cataract con-
dition and [seeing in] one who has perfectly clear vision. The distinc-
tion in the two kinds of cognition can be understood in the same
way. [T 1579:30.574b19—-c3, abridged]

What are the differences among these five examples? That which is cognized
by the nescience of extremely subtle mistaken conceptualization that is associ-
ated with the base consciousness obstructs the adamantine eye. [805c] Therefore
it is similar to being obstructed by a thin veil. The myriad practices have been
cultivated, and one has attained the three kinds of cognition, lacking only the at-
tainment of the mirrorlike cognition. The very final marvelous form purified by
the tathagatas is liberated from the two hindrances; therefore they attain the pure
eye. When one is not yet free from the extremely subtle entrenchment of ne-
science, it is no different from seeing colors in slightly dimmed light. There are
habit energies from the delusory hindrances, but they do not directly hinder the
wisdom that observes the selflessness of dharmas. Therefore it is like seeing
colors from afar. Even though the habit energies of the hindrances to wisdom are
extremely subtle, they obstruct the wisdom-eye from a close range, which is in
effect the same as having light cataracts. The distinctions in the five kinds of
metaphors should be understood like this. The above section concludes the expla-
nation of the antidotes.

5.2. Identification of That Which Is Eliminated
This topic is explained from four general perspectives: (1) in terms of primary

and secondary, (2) from the perspective of activity and quelling, (3) from the
standpoint of general and specific, and (4) according to the time.
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5.2.1. THE IDENTIFICATION OF THAT WHICH IS ELIMINATED
IN TERMS OF PRIMARY AND SECONDARY

If we analyze their association from the standpoint of arising and ceasing, the
mind and the mental factors are equally subject to elimination. This is because
their bonding is never removed. It is as the Treatise on Signlessness'® says: “If
one sees the afflicted consciousnesses and mental factors contained in the [Four]
Truths [and attains the supramundane paths], then at the time of the sixteen
minds they are completely eliminated” [T 1587:31.62a19-21].*%

Following this line of reasoning, once we eliminate the mind and mental fac-
tors of cyclic existence, we attain the mind and mental factors of the Buddha
stage. In this process, there is no attainment of Buddhahood; there are only the
five aggregates that first cease and then arise. Following the same kind of reason-
ing, the Buddhist scriptures say: “[One] rejects impermanent form and selects
permanent form. Feeling, perception, volition, and consciousness [can be under-
stood] in the same way.”1%?

If we investigate the nature of the mind from the standpoint of continuity,
those aspects of the mind that are not afflicted do not undergo elimination.
Although the mind undergoes contamination from external sources, its own
nature is pure. It is like muddy water, the nature of which is pure. As the
Yogdcarabhiimi says:

Question: When the defiled mind appears, is it because its own na-
ture is defiled? Or because of its association [with external condi-
tions]? Or because of latent tendencies?

Answer: It is because of its association [with external conditions] and
because of latent tendencies. It is not due to its own nature. Since its
own nature has no impurity, we say that when the mind arises, its
own nature is pure. [T 1579:30.601b19-23]

Again, the question is asked:

Question: With which dharmas is it associated? And based upon
what kind of reasoning is this association posited?

Answer: It is based on association with other natures and not on its
own nature. Pervasive complete understanding is dependent upon the
pure mind in its own nature. Based on the presence of defiled and
undefiled dharmas, mental purity sometimes increases and some-
times decreases. Therefore this association is posited. [T
1579:30.608¢29-609a2]

[8064a] If we rely on this interpretation, then in impure stages the mind-kings'®®



The System of the Two Hindrances 131

of the eight consciousnesses separate from all kinds of impure factors and finally
attain Buddhahood. Hereupon, these consciousnesses become associated with
the four Kinds of purified cognition. It is based on this kind of reasoning that the
scriptures say: “Those who possess mind will attain enlightenment” [T
374:12.524c8-9].

5.2.2. THE IDENTIFICATION OF THAT WHICH IS
ELIMINATED FROM THE PERSPECTIVE OF ACTIVITY
AND QUELLING

Generally speaking, both the actively binding afflictions and the latent afflic-
tions are quelled and are also eliminated. But if we examine closely, the actively
binding afflictions are quelled but are not truly eliminated. It is only the latent
afflictions that are properly eliminated. As the Xianyang lun says: “The perma-
nent disabling of the latent [afflictions] is called the elimination of afflictions”
[T 1602:31.486a22].

5.2.3. THE IDENTIFICATION OF THAT WHICH IS
ELIMINATED FROM THE STANDPOINT OF GENERAL
AND SPECIFIC

Broadly speaking, both the general and specific aspects of the two attachments
are eliminated. Speaking more strictly, the afflictions of the specific aspects are
properly eliminated but are also quelled. For example, eliminating the cause of a
disease is also called quelling the disease. The attachments to dharmas in the
general sense are only quelled and are not eliminated. This is because they are
sometimes released, sometimes attached to, and they are not always afflictive. It
is only through cultivation of corrective practices that they are purified. It is like
polishing a corroded mirror and making it bright and shiny. This is only called
polishing the mirror. It is not called eliminating the mirror.

5.2.4. THE IDENTIFICATION OF THAT WHICH
IS ELIMINATED ACCORDING TO THE TIME

I will first introduce the three times and then explain how these relate to what is
eliminated. If we want to fully elaborate the characteristics of the three times, we
can basically articulate their distinctions in nine units. The nine are (1) the past of
the past, (2) the future of the past, (3) the present of the past, (4) the past of the
future, (5) the present of the future, (6) the future of the future, (7) the future of
the present, (8) the past of the present, and (9) the present of the present.

As the Flower Ornament Sutral® says:

Bodhisattvas have ten ways of explaining the three times. What are
the ten? They are the past explaining the past, the past explaining the
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future, the past explaining the present, the future explaining the past,
the future explaining the present, the future explaining inexhaustible
time, the present explaining the future, the present explaining the
past, the present explaining equality, and the present explaining all
three times as a single thought-moment. This is what is known as the
bodhisattvas’ explanation of the three times. [T 279:10.281b24-29]

Based on this analysis of the three times, we are able to universally explain all
kinds of [relationships] of the three times.

[806b] Here, when the sixth is called [the future explaining] inexhaustible
[time], it means the future of the future of all dharmas, implying no subsequent
limit. Therefore it is called inexhaustible. In the ninth item, the term “equality”
seeks to give expression to the meaning of “present of the present.” From the
perspective of prior it is the present of the past, and from the perspective of after
it is the present of the future. But at the time they are active, they are equal, with-
out distinction. Since one, based on this present moment, cannot further add
characteristics of the present, in relation to the present it is called equal. In the
final part, the phrase that says “all [three] times as a single thought-moment”
contains two basic kinds of meanings.

The first meaning is that even though a present dharma is said to have past and
future, its past does not exist subsequent to the past of the present. Its future does
not abide prior to the present of the future. It is only existent within this single
thought-moment of the present. Looking forward is the future, and looking back-
ward is the past. The explanation of its own characteristics as being the present is
done to refute the present of the future as understood by the adherents of the
Lesser Vehicle, who conflate the present of the future with the [simple] future.
After the present disappears, quelling abides in the past. The past is the subse-
quent of the present moment, and the future is the prior of the present moment.
Therefore it is said that the three times are only a single thought-moment.

The second meaning is like that of the three times in the original nine-part
explanation, which comprehensively includes all unlimited [combinations of] the
three times. In this meaning, the three times, which are limitlessly great in
length, all enter into the single moment of the present. Some think that these
three times are the same as this one moment, [806c] and therefore they say the
three times are just one moment. Even if it is a vastly long eon, it is still [nothing
but] this single moment; but this perspective does not consider its aspect of short-
ness as being contained in this single moment. Even though one moment is the
same as innumerable eons, there is no momentariness in this long period. There-
fore a verse [from the Flower Ornament Sutra] says: “Although innumerable and
limitless eons are but one swift thought-moment, you cannot squeeze an eon into
the most infinitesimal period of time” [T 278:9.610a12-14].

This interpretation is intended to refute the one-sided attachment by adher-
ents of the Great Vehicle who say that the future does not yet exist, [that] the past
is already gone,’ that “all single moments are quickly cut off, and the eons of
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the three times are long.” Therefore it is said that the three times are nothing but
a single thought-moment. Even though ten categories of the three times were ex-
plained above, when we elaborate the distinctions in time, they actually do not
exceed the above nine categories. Therefore | will explain the determination of
what is eliminated in terms of these nine. Within these nine times, when are af-
flictions eliminated?

There is no elimination in the three times of the past. This is because once the
corrective paths are activated, these [times] have already vanished. There is also
no elimination in the three times of the present. This is because at the time the
corrective paths are activated, there are no active afflictions. The future of the
future also has nothing to be corrected, since once the paths of elimination have
been activated, their characteristics are not renewed. The past of the future also
has no elimination, since once the paths of elimination have been activated, their
energy is not sufficient to the task. It is the present of the future in which elimina-
tion proper occurs.

Why is this the case? Let’s say that at this time the purifying paths were not
activated. In this case, the latent afflictions will manifest at this time. “Will man-
ifest” indicates the present of the future. In the moment that the purifying paths
are directly manifested, the latent afflictions should be appearing in complete
form. Yet they do not take complete form, and so they are said to be eliminated.
Therefore it is the present of the future in which they actually undergo elimina-
tion. The remaining eight times are inapplicable for the undergoing of elimina-
tion. As the Xianyang lun says: “The afflictions can be eliminated in the present
of the future. Permanent incapacitation of their latencies is called elimination of
afflictions” [T 1602:31.4960b26].

Even though based on this explanation they are eliminated in this way, if we
fully investigate this elimination, it is also unattainable. Why? At the time the
purifying paths are activated, from the perspective of the latent afflictions, in the
present of the future they are both existent and nonexistent. [807a] If they are still
existent, then they are not eliminated; if they are already nonexistent, then there
is nothing to be eliminated. If in the present of the future they are subsequently
nonexistent due to their elimination in accord with two reasons [explained above],
then it means that before their elimination in the present of the future, they were
existent. [To say that] only in this one moment of the present of the future they
previously exist, and are subsequently nonexistent, does not make sense, since
within the instant of time there is no before or after. [On the other hand,] to say
that in this single moment of the present of the future they are both existent and
nonexistent also does not make sense, because a single dharma cannot have two
natures.

Based on this reasoning, there is nothing that to be eliminated, and therefore
there is nothing eliminated throughout the three times. However, the purifying
paths are liberative in their nature throughout the three times, constantly separat-
ing from the actively binding afflictions. Therefore it can be said that elimination
occurs throughout all three times. As the Yogacarabhimi says:
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Question: Is the elimination of the latent hindrances done in the past,
future, or present?

Answer: The elimination does not occur in the past, future, or
present. Yet it is said that elimination occurs in the three times. [. . ]
[T 1579:30.623b20-24, abridged]

And so forth. [. . .] The section on the identification of what is eliminated ends
here.

5.3. Distinctions in Quelling and Eliminating

There are three main parts to this discussion: (1) the distinctions between quell-
ing and eliminating, (2) the distinctions in elimination of fetters, and (3) the dis-
tinctions in release from the bondages.

5.3.1. THE DISTINCTIONS BETWEEN QUELLING
AND ELIMINATING

What is the meaning of “quelling”? Free from the conditions of the afflictions,
one cultivates antidotes. At the level above the root of the afflictions, one stifles'®
the arising of their branches. The meaning of “stifling” should also be understood
in this way. There are three kinds of stifling:

(2) Stifling in the sense of separation. This is like the case where one atten-
tively maintains the prohibitions and precepts and thereby separates from un-
wholesome conditions. Based on this energy, one stifles the arising of evil.

(2) Stifling due to disillusionment. This means that through the two kinds of
wisdom derived from learning and reflection, one is aware of excessive desire
and becomes disgusted with these excesses. Based on this energy, one avoids
creating attachments.

(3) Stifling [through the practice] of calming meditation. This means that the
through the worldly wisdom gained by practice, one longs for the higher things
and grows weary of the lower things and, according to distinctions in subtlety of
the afflictions, cultivates provisional corrective practices. Accordingly, those
that are eliminated do not become active.'®’

This can be understood in further detail through the explanation in the
Yogacarabhiimi-sastra, which, in explaining the meaning of “elimination,” gives
three types. [807b] “The first is quelling elimination, the second is permanent
elimination,'® and the third is the elimination of eradication without residue.
The meaning of quelling elimination’ is like the case of grasses and roots that
grow on a large rock. If you scrape off the roots with a sharp hoe, they will never
be able to grow again. But since the stems outside of the rock have not been eradi-
cated, it is called quelling. Yet because the roots have lost their connection [with
the earth], they are also said to be eliminated.”
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In the same way, when the person who has separated himself [or herself] from
desire enters into the Path of Seeing, he [or she] eliminates afflictions in the de-
sire realm, working toward the elimination of seeds. These kinds of practices are
all called quelling elimination. Although the afflictions are not yet totally eradi-
cated, they have been rendered impotent.

The meaning of permanent elimination is like that of grain being cooked in a
kettle. Although grain that is taken out of the kettle does not lose its cereal char-
acteristics, it can never again germinate, because of its having been cooked. This
[kind of elimination] should be understood as being applicable to the [practices
that] eliminate seeds from the stage of the adamantine concentration down to
those of the adherents of the two vehicles. Since one is separated from nescience,
there is no loss of the characteristics in the ripening consciousness. Overcome by
the energy of uncontaminated dharmas, they will never again be able to create
seeds. Therefore this is called permanent elimination.

As the Yogacarabhimi says: “There are two basic kinds of realization through
elimination: one is the realization through the quelling elimination of seeds; the
second is the realization through the permanent elimination of seeds” [T
1579:30.675b6—7]. Yet this permanent elimination, when seen from the perspec-
tive of elimination without residue, would actually only be permanent quelling,
for [from that perspective] one has not yet [truly] accomplished permanent
elimination.

The meaning of the elimination of eradication without residue is like that of
the conflagration at the end of the universe, where [the great fire] blazes continu-
ously for seven days, thoroughly consuming the heavens, the oceans, and the
continents, annihilating them without a trace. In the end, even the tiniest parti-
cles are completely extinguished, with nothing whatsoever left over. Similarly,
when the three great eons of practice are completed, the four kinds of purified
cognitive faculties'® simultaneously appear, perfectly reflecting the realm of ex-
istence, and the vast ocean of the alaya-vijiiana and the continent of nescience
are extinguished without a trace. In the end, even the most subtle habit energies
of the two hindrances are completely extinguished, with nothing whatsoever left
over. Therefore this is called the elimination of extinction without residue. This is
how the three kinds of elimination are distinguished.

5.3.2. THE DISTINCTIONS IN THE ELIMINATION
OF THE FETTERS

There are two kinds of fetters, which are called fettering by association [with the
mind] and fettering by objects. They both act in tandem with a single affliction,
binding the minds of sentient beings. What are they? When the afflictions are
associated with the mind for a period of time, they are able to restrict it, prevent-
ing it from being free. [807c] Hence the term “fettering by association [with the
mind].” Then, when these afflictions attach to the objects around them, they lead
the mind to come under the control of the objects. This is called fettering by
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objects. It is like taking a single rope and attaching it to an ox. Once the ox is
thoroughly bound, it cannot free itself. Then the other end of the rope is tied to a
post, resulting in the ox’s binding to the post. The restriction of the mind by the
two [Kinds of] fetters should be understood in this way.

The elimination of these two fetters actually occurs simultaneously—in terms
of order, there is neither prior nor subsequent. Why? If we ask the Mind King,
“King, in what sort of conditions in regard to the surrounding objects may we
gain freedom from attachments?” the Mind King would answer, saying: “There
is the single Mental Factor of Wisdom, which is instantaneously able to sever the
fetters that are associated with the self, and hence there is no longer attachment
to the objects.” Yet one is not aware for oneself what was severed. If we ask the
Factor of Wisdom, “Through what skill is the fettering through association sev-
ered?” the Factor of Wisdom explains, saying: “I have no special technique. It is
merely my natural intelligence that obliterates the coarse marks and brings last-
ing freedom from the attachment to the marks [upon which the mind] is contin-
gent. Based on this, | am able to cut off their associated dharmas.” According to
the explanation by the Mental Factor of Wisdom, one first severs the fettering by
objects and then severs the fettering of association [with mind].

It is based on this reasoning that the Xianyang lun says: “‘Elimination of that
which is accompanying’ means to eliminate afflictions by [severing the binding
to] objects. Once the afflictions of the objective realm are eliminated, all the as-
sociated factors are also accordingly eliminated” [T 1602:31.496b24-26].

According to the explanation of the Mind King, then, one first separates from
the fettering of association [to mind] and then separates from the fetters to the ob-
jective realm. It is with this kind of reasoning that the Yogacarabhiimi-sastra says:

It is [by severing the] association [with mind] and association with
objects that the afflictions are to be eliminated. Why? Once the
antidotes are applied, the afflictions do not arise, and one attains the
realization of the nonarising of phenomena. Therefore it is called the
severing of fettering by association [with mind]. Once the fettering
by association [with mind] has been severed, one no longer perceives
objects, and so the object-connecting fetters are also said to be
severed. [T 1579:30.628¢11-14]

The meaning of severing the two kinds of fetters should be understood like this.
5.3.3. THE DISTINCTIONS IN RELEASE FROM THE BONDAGES

Third is the clarification of the release from the bondages. There are two kinds of
bondages. What are they? The first is the bondage according to type that is incurred
from the two fetters. This is the same as explained just above. The second is the case
where one can be subject to many categories of bondages. What does this mean? As
when one is subjected to affliction, there are nine levels in all. The greatest-of-the-
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greatest mind and mental factors can be fettered by conditioning from all nine cat-
egories. [808a] It is just like a single post being made the object of attachment by
nine ropes. As the greatest-of-the-greatest are subject to nine kinds of binding, the
other eight categories also undergo the same binding. This is because these nine
categories are all capable of binding with each other and because, whenever they
remain in their latent state, they tend to have an affinity for each other.

There are two kinds of release from the bondages. The first is the individual
release from the binding of the two classes of bondage. The next is categorical
release from the binding of one bondage.

What is categorical release from binding? Even though one severs the two
kinds of fetters of the first category, one can still be subject to fettering by the
other eight categories. And even if one has already severed the eight categories of
the two fetters, the mind of these eight categories that is still bound receives the
fettering of the one class. Therefore one has not been released from the fettering
of the prior eight. Therefore you cannot call it complete severing. Once one com-
pletely severs the ninth class of the two fetters, one is released from the prior
eight and this ninth simultaneously. Therefore it is called categorical escape from
the bondage.

It is like the case of a single bundle of reeds that is tied up with nine strings.
Even if you cut eight strings, it will still not come loose. Once you cut the ninth
string, all will come loose at once. Categorical escape from the fetters should be
understood just like this. As the Yogacarabhuami-sastra says: “You should under-
stand that there are two kinds of escape from the fetters. The first is escaping
individually from the fetters of the various classes of affliction. The second is
categorically escaping from the bonds of affliction” [T 1579:30.675b7-9].

The section on the distinctions in the quelling and elimination of the afflic-
tions ends here.

5.4. Correction and Elimination in the
Various Levels [of Practitioners]

5.4.1. FROM THE APPROACH OF THE NON-SAMENESS
OF PURITY AND IMPURITY

Fourth is the explanation of the levels of correction and elimination. There are
three main contexts in which correction and elimination are explained: (1) within
the [practices of] worldlings, (2) within [the practices of] the two vehicles, and
(3) within [the practices of] the bodhisattvas.

5.4.1.1. Correction and Elimination at the Stage of Worldling
The mundane corrective practices in the stage of worldling only quell the afflic-

tions eliminated in the Path of Cultivation, as well as treat their debilitating
tendencies—from the level of the three levels of apprehending emptiness
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downward. But these practices are not able to remove the seeds of these afflic-
tions. Beyond this, there are no other hindrances that they are able to eliminate.
As the Yogacarabhiumi-sastra says:

If all worldlings would like to escape the desire of the desire realm or
the desire of the form realm, they can rely only on the Path of Culti-
vation and not on the Path of Seeing. Once they attain freedom from
the desire of the desire realm, [they also attain freedom from] crav-
ing, ill will, and the closely following factor of pride. If the nescience
that is associated with all the afflictions does not manifest, all [these
afflictions] are said to be eliminated. This is not like the case of the
[afflictions] eliminated with the view of entities and so forth that
happens in the Path of Seeing. Since these afflictions [still] abide in
this body, they will eventually manifest, due to their predilection to
activate, and as long as one has not passed beyond this life, they will
rearise. In the same way, it should be understood that when these
worldlings become free from the desire of the form realm, they will
at the same time remove anger and the other afflictions. [T
1579:30.625b8-14]

[808b] As for the four afflictions that are associated with the manas, even
though these are eliminated in the Path of Cultivation, they are so extremely
subtle that the mundane Path of Cultivation is not able to quell them.

5.4.1.2. Antidotes in the Level of the Two Vehicles
5.4.1.2.1. The Direct Perspective
(A) HINDRANCES PRODUCED BY THE Six LiMINAL CONSCIOUSNESSES

Next is the explanation of the antidotes applied in the level of the two vehicles.
There are two interpretations here. If we look at the matter from the perspective
that the two attachments to person and to dharmas support the production of each
other from beginning to end, then the adherents of the two vehicles only subdue
the afflictive hindrances but do not permanently eliminate them.?%° This is be-
cause they lack a boundless mind and do not realize the selflessness of dharmas.
Hence they do not remove the root of the afflictions.

If one approaches the matter directly from the perspective of mutual produc-
tion of the active and latent hindrances derived from the attachment to person,
then they are all permanently eliminated, rather than only quelled. Through the
thusness that is manifested in the realization of the selflessness of person, one
permanently disables the seeds of the category of attachment to person. As the
Mile suowen lun (Treatise on the Sutra of the Questions Asked by Maitreya; Skt.
*Maitreya-pariprcchépadesa) says. “The sravakas and pratyekabuddhas are
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unable to truly cultivate the four kinds of immeasurable mind?® and so are not

able to completely eliminate all afflictions. They are able only to subdue all af-

flictions” [T 1525:26.265b18-21]. This explains the first interpretation.
Furthermore, the Yogacarabhiimi-sastra says:

If, based on the supramundane paths, the sagely sravakas free them-
selves from the desire of the desire realm and proceed to attain si-
multaneous emancipation from the desire of all three realms, then at
that time all the seeds of defiled states are without exception perma-
nently impaired. It is comparable to the case of the seeds of various
types of grain kept in atmospheric suspension or in a dry container.
Even if the seeds cannot germinate in this circumstance, they have
nonetheless not lost their capacity to do so. But if they are scorched
by fire, then they can no longer germinate. The interpretation of the
notions of quelling and permanent impairment can be understood to
be like this. [T 1579:30.584a2-10; abridged]

This clarifies the second interpretation.

Since these two teachings of quelling elimination and permanent elimination
are not contradictory, | will now explain their gradations from the perspective of
permanent elimination. There are three types of persons who eliminate the af-
flictions of views [in the Path of Seeing]. The first are those who enter into the
Path of Seeing [directly] from the condition of being enmeshed in afflictions.?%?
When they fully eliminate the afflictions in the Path of Seeing, they attain the
realization of the stream-winner. Those who enter the Path of Seeing from a con-
dition of greater freedom from desire simultaneously eliminate double the
amount of afflictions [in the desire realm] and attain the realization of the once-
returner. [808c] When those who have completely freed themselves from desire
enter the Path of Seeing, they simultaneously eliminate the afflictions of the nine
classes, attaining the realization of the nonreturner. As the Yogacarabhiimi-
sastra says: “There are three kinds [of practitioners] who enter the Path of Seeing
and who, according to their own level, attain three realizations.”?%

The elimination of afflictions generally happens according to the above-re-
lated model, but there are also further distinctions within these general catego-
ries. When one eliminates the conceptual afflictions [in the Path of Seeing], there
are three kinds of sudden elimination: (1) the use of the one mind to suddenly
eliminate the three realms, (2) the use of a single meditation to suddenly elimi-
nate four kinds [of affliction], and (3) the use of one class [of affliction] to sud-
denly eliminate nine classes.

What is the meaning of using one mind to eliminate three [realms]? Although
there are distinctions of coarse and subtle in the mental functioning within the
three realms, minor and major errors in regard to the truth are not distinguished
according to the realm. Therefore one mind is able to eliminate the [afflictions
in] the three realms. What is the meaning of a single meditation suddenly
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eliminating four [kinds of affliction]? It means that one breaks one’s reliance on
conventional truths and focuses one’s mind to thoroughly contemplate the Four
Truths and the principle of selflessness.?** What is the meaning of using one
class [of affliction] to suddenly eliminate nine classes? When the one mind in the
Path of Seeing counters the ninth class and eliminates its light [afflictions], the
heavy afflictions are consequently annihilated.

Once one is in the Path of Seeing, this is the first stage of uncontaminated
practice. How does one suddenly counter the ninth class [of affliction]? Starting
from the stage of warmth,?% one cultivates the contemplation of the least of the
least and continues up until the completion of the greatest-of-the-greatest in the
Path of Seeing. In the Instantaneous Path, one has already countered the [lower]
eight classes, and so it is no longer possible to eliminate the seeds of those classes.
But if one is not able to eliminate the seeds of the [lower] eight classes, how can
one produce the greatest-of-the-greatest practices? Gradually removing the
debilitating afflictions of the eight classes, one is able to induce the greatest-of-
the-greatest practices. But since none of these yet include the realization of the
thusness of the selflessness of person, one is unable to remove the seeds of these
categories.

It is from this perspective that the sages of the three vehicles simultaneously
eliminate the nine classes of seeds when they first enter the holy paths. This is
not to be interpreted as a path that treats the coarse classes [of afflictions]. And
even though one eliminates the remaining subtle classes of afflictions, these are
not only of a single class. Since their Path [of Seeing] is extremely powerful, one
counters nine classes. In the stage of the Path of Cultivation, riding on the mo-
mentum [from the practices] of the prior path, one gradually cultivates skillful
means and directly enters into the practices that remove higher classes [of afflic-
tions]. Since it is not necessary to have, as earlier, the applied practices aimed at
numerous classes, one gradually eliminates the innate afflictions [in the Path of
Cultivation] according to their individual class. This does not mean that it is be-
cause the innate afflictions are tightly bound and difficult to eliminate that one
does not suddenly eliminate all nine classes at one time.

[809a] How are the subsequent two types of practitioners able to eliminate the
seeds of the innate afflictions [in the Path of Cultivation]? The practices in the
Path of Seeing actually have no ability to counteract the innate afflictions. There-
fore they are unable to permanently eliminate these seeds. However, these seeds
have already been subdued to a certain degree, and now they once again are sub-
ject to the sharp hoe of the Path of Seeing. Therefore, in their correction, one at-
tains realization, and based on this, one is able to cultivate antidotes appropriate
to this class. One is not subject to rebirth into the realm of desire, which means
that one has attained the prize of the stage of nonreturner. The cases of those who
are at an advanced degree of freedom from desire can be understood in terms of
this. The interpretation of [the application of] supramundane practices should be
understood in this way.

I will next explain the stages of the elimination of innate afflictions [in the
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Path of Cultivation]. There are two kinds of people who advance to the Path of
Cultivation. The first are those who gradually attain freedom, in which case the
process is according to the standard explanation. Those in the second group at-
tain freedom suddenly. [In the first case] it means that based on the various dhar-
mas of the three realms, one enters into the uncontaminated paths and gradually
counters the nine classes of affliction. In the case of sudden elimination of [the
afflictions of] the three realms, one gradually removes the nine classes of afflic-
tions. Here one directly realizes arhatship. “Sudden elimination of the afflictions
of the three realms” means that the previously explained categories of light and
heavy do not stay aligned with the coarseness and subtlety of their manifest con-
ditions. This being the case, how can there be gradual elimination? It is because
the dharmas of the three realms are not suddenly conditioned.
As the *4bhidharma-samuccaya says.

Sudden liberation means that having entered into the contemplation
of the truths, one depends on the practices prior to the attainment of
the first concentration to bring oneself onto the holy paths that sud-
denly eliminate all the afflictions of the three realms. Separately
eliminating the afflictions class by class results in the attainment of
only two of the realizations of the sravakas: those of stream-winner
and arhat. How is this doctrine verified? As the Zhiduan jing says:
“All form, [and the other aggregates,] up to consciousness, whether
past, future, or present, whether far or near, can without exception
be summarized into a single part, a single group, a single heap, a
single aggregate. Once we have done this, we should observe all
without exception to be impermanent, and all without exception to
be suffering.”?°® And so forth. It is based on the same idea that the
Tathagata, in the Fenbie jing (Sutra of Discriminations), says that
the stream-winner instantaneously produces the fruit of the arhat.
[T 1606:31.756b9-25, abridged]?°’

(B) AFFLICTIONS ASSOCIATED WITH THE MANA4S

The above explanation of the distinctions in subjugation and elimination has all
been carried out in the context of the afflictions that are produced by the sixth
consciousness. [809b] If we discuss the functions of the four afflictions that are
associated with the manas, they are the most extremely subtle in type, and they
function equally without distinction throughout the three realms. Therefore it is
only when one is free from nonconceptual desire that one suddenly eliminates
them. As the Yogacarabhimi-Sastra says: “The innate afflictions that are bound
with the manas [T 1579:30.651c15] [. . ] are liberated only through freedom from
desire in the state of neither-thought-nor-no-thought; hence they are suddenly
eliminated in a single instant. They are not like the other afflictions, which are
gradually eliminated” [T 1579:30.652a2—-4].
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The Treatise on Signlessness says:

The second appropriating consciousness [the manas] and its associ-
ated dharmas are completely annihilated upon attaining arhatship. If
the seeing of the truths disables?® the afflictions, then the con-
sciousness and mental factors will attain the supramundane path.
During the practices of the sixteen mental states?%° they are finally
annihilated. The only hindrances that remain unextinguished are
those under the category of thought [i.e., those eliminated in the Path
of Cultivation]. [T 1587:31.62a14—20]

This is called the second appropriating consciousness. Here we have two in-
terpretations of elimination. If they are the substantial afflictions within the sixth
consciousness, then during the practices of the sixteen mental states all will be
completely extinguished. Therefore they belong to the categories [to be elimi-
nated by] seeing the truths. The remainder of the afflictions to be eliminated
from this second consciousness are totally annihilated only in the attainment of
arhatship. Therefore those [hindrances in] this consciousness are only in the cat-
egory of thought [and thus eliminated in the Path of Cultivation].

Based on these passages, we know that the afflictions of the manas are not
eliminated in the Path of Seeing. This shows that the adherents of the two vehicles
do [fully] eliminate the afflictive hindrances.

When it comes to the cognitive hindrances, there are some that the two-vehicle
practitioners eliminate and some that they do not eliminate. The arhats who are
liberated through wisdom-only do not eliminate any. Those who are liberated
through the combined practice [of meditation and wisdom] are able to remove
some. This means that the undefiled nescience that hinders the eight kinds of
liberation is to be countered by the cultivation of the eight kinds of verification.
As the Yogacarabhimi-sastra says: “Furthermore, liberation is manifested
through the liberation from the cognitive hindrances. Based on this, the sravakas
and pratyekabuddhas attain liberation from the mental states of the cognitive
hindrances” [T 1579:30.645¢c10-11].

5.4.1.2.2. The Indirect Perspective

What has been explained up to this point is the interpretation of the active afflic-
tions associated with mind that are eliminated from the Direct perspective. If we
discuss the entrenched afflictions from the Indirect perspective, then the adherents
of the two vehicles are able to only partially eliminate them. What does this mean?
The entrenchments of the three realms and broadly interpreted nescience consti-
tute four inherent afflictions of emotion toward existence. While in the stage of the
Path of Seeing, one eliminates a small portion of these. That is, when one is at this
stage, one is not yet capable of eliminating the range of objects of confusion in re-
gard to phenomena. Therefore, at this point, one eliminates only a small portion.
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[809¢c] As the [Srimala-]siitra says: “When the sravakas and pratyekabud-
dhas first contemplate the holy truths, they eliminate all entrenchments with a
single type of wisdom. With a single type of wisdom they eliminate four” [T
353:12.221a20-21]. Therefore, at the attainment of the level of arhat, the four en-
trenchments of emotion toward existence are completely eliminated. As that
sutra says: “If one is not a sravaka or pratyekabuddha, one cannot eliminate the
entrenchment of nescience. It is by means of the nondualistic cognition of the
holy truths that all entrenchments are eliminated” [T 353:12.221a24-25].

5.4.1.3. The Stages of Elimination in the Bodhisattva Path
5.4.1.3.1. Direct and Indirect Perspectives

Third is the explanation of elimination from the standpoint of bodhisattvas. Here
there are again two kinds of interpretations. If we follow the doctrine of mutual
production of roots and branches as seen in the Indirect approach, then bodhisat-
tvas from the level of the adamantine concentration downward are able to per-
form only quelling elimination and not permanent elimination. Why? In regard
to the single realm of existence, they only believe [the truths] but do not yet see
them, and so they are unable to remove the roots of mental disturbances.

As the Sutra for Humane Kings?° says: “From the practice of the tolerances
up to the adamantine concentration, one does quelling elimination of all afflic-
tions, using markless faith. Annihilating all afflictions, one generates the wisdom
of liberation and illuminates the ultimate truth—»but this is not called seeing.
[Here] the term ‘seeing’ means ‘omniscience’” [T 245:8.832b7-8].21

The Srimala-sitra says: “If the entrenchment of nescience is not eliminated
and not terminated, then dharmas more numerous than the grains of sand in the
Ganges river that should be eliminated will be neither eliminated nor terminated”
[T 353:12.220b12—13]. If we see it from the Direct perspective of the mutual pro-
duction of active and latent afflictions, then from the first bodhisattva ground up
to the stainless [second] ground, the seeds of the two hindrances are all perma-
nently eliminated. Why? Even though one has not yet been able to perceive the
implications of the single realm of existence, one has succeeded in actualizing
the vision of the tenfold realm of existence.

Although this is generally the case, there are herein two types of bodhisattvas.
If, from the time of the completion of the two-vehicle stage of no further applica-
tion,?'? gradually enlightened bodhisattvas enter the first ground, they eliminate
only cognitive hindrances and not afflictive hindrances. This is because [the
afflictive hindrances] have already been eliminated.

As the Lankdvatara-sitra®® says: “[The elimination of the] hindrances to
wisdom occurs through the excellent purity gained through the insight into the
selflessness of dharmas. [The elimination of the] afflictive hindrances refers to
the earlier cultivation of the view of selflessness of person, which is eliminated in
the extinction of the seventh consciousness” [T 670:16.513a20-22]. If they are
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suddenly enlightened bodhisattvas [who are still] in the three ranks of wor-
thies,?* they are able only to gradually subjugate the two hindrances in their ac-
tive manifestations. They are also able to gradually remove the debilitating
aspects of the two hindrances that are removed in the Path of Seeing. They have
not yet removed their seeds.

As the Benye jing says: [810a] “In the prior three ranks of worthies [the bod-
hisattvas] subdue the nescience of the three realms yet utilize coarse karma.
Why? At the time of rebirth, goodness becomes the children of conditions and
attachment nourishes their karma” [T 1485:24.1016¢14-15]. Therefore the Flower
Ornament Sutra says:

The fourth are the disciples of the Buddha born with nobility.

They are born from the correct teachings of the worthies and
sages.

They do not adhere to either existent or nonexistent dharmas.

Casting off birth-and-death, they escape from the three realms.
[T 278:9.448a10-11]

From this perspective, it is because they do not undergo the karmic binding of
the three realms that they escape. Since this is not the elimination of seeds, it is
called escape.

5.4.1.3.2. Arisen Afflictions

When one enters the bodhisattva’s Path of Seeing, one suddenly eliminates the
two hindrances that are produced from discrimination. Concerning this point,
there are five general interpretations of suddenness. Three of these are the same
as explained in reference to the Path of Seeing of the two vehicles. The fourth
kind of sudden elimination of the two hindrances consists of the simultaneous
actualization of the two kinds of selflessness. In the fifth, there is sudden elimi-
nation of the two kinds of afflictive hindrances that are removed in the Path of
Seeing and the Path of Cultivation. This occurs because the bodhisattvas, dur-
ing their Path of Skillful Means before entering the grounds, already subjugate
the afflictions that are to be eliminated in the Path of Seeing that might obstruct
their work in helping other sentient beings. So now, when they attain to this
Path [of Seeing], they build upon these prior efforts, eliminating afflictions ac-
cording to the appropriate type [for the Path of Seeing] and attaining realiza-
tion. For this reason, it is called sudden elimination. Unless they are afflictions
appropriate for treatment in the Path of Cultivation, they are eliminated
permanently.
As the Mile suowen lun says:

Question: If sravakas first eliminate the afflictions that are elimi-
nated in the Path of Seeing and then gradually eliminate the
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afflictions that are eliminated in the Path of Cultivation, how do the
bodhisattvas differ from the sravakas?

Answer: The bodhisattvas have carried out practices for the benefit
of sentient beings since countless ages in the past and have experi-
enced the experiential realms of thusness and immortality. They con-
template the bodies of sentient beings and are aware that these beings
in fact are not different from themselves in terms of what they seek.
Therefore all the afflictions in the bodhisattvas’ Paths of Seeing and
Cultivation that can impede the practices that bring benefit to sen-
tient beings are eliminated by the bodhisattvas at once in their Path
of Seeing. [T 1525:26.239b19—c4, abridged]

Among the mental disturbances that are eliminated in the Path of Cultivation,
it is said to be only those of the greatest and middling levels that are able to im-
pede activities aimed at helping sentient beings. The reason the afflictions of
lesser strength do not impede the bodhisattvas’ practices is that they are active
only from the level of the seventh bodhisattva ground and below. This is the case
until one reaches the level of the adamantine concentration, at which point all of
the extremely subtle manifestations of the two hindrances are completely
extinguished.

[810b] Herein there are two kinds of processes. First, if we interpret the bind-
ing conditions from the perspective of the three levels of the two hindrances,
their removal occurs only in the sudden elimination of the two hindrances in the
third bodhisattva ground. It is not yet possible to eliminate the hindrances in any
stage below this. All one can do is cultivate the preparatory practices [that will
eventually lead to their elimination]. Therefore this is the categorical removal of
the bondages.

As the Yogacarabhiumi-sastra says:

[Only] after passing through three incalculably long eons can one
eliminate the debilitating aspects of the two hindrances. More spe-
cifically, in the abode of perfect bliss, one permanently eliminates
the debilitating afflictions of all evil destinies, completely and with-
out exception. All of the greater and middling afflictions do not ap-
pear. In the markless abode with no applied practices and no
exertion,? all hindrances are thoroughly purified. In the recognition
of the birthlessness of dharmas, all classes of affliction are perma-
nently eliminated, and no afflictions whatsoever appear. It should be
understood that in the abode of the final consummation of bodhisatt-
vahood?'® all of the habit energies, latent aspects, and other impedi-
ments related to the afflictions are completely and permanently
eliminated, and one enters the stage of the Tathagata.
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There are also three kinds of cognitive hindrances. It should be un-
derstood that the externally resident debilitating [cognitive] hin-
drances are completely and permanently eliminated at the abode of
perfect bliss.?!” The medially resident debilitating [cognitive] hin-
drances are completely and permanently eliminated at the markless
abode with no applied practices and no exertion. The internally resi-
dent debilitating [cognitive] hindrances are completely and perma-
nently eliminated at the abode of the Tathagata. Here one attains the
extremely pure omniscience. In these three stages, the two hin-
drances of affliction and cognition are permanently eliminated. In
the rest of the [earlier] stages, one gradually cultivates the requisite
conditions for elimination. [T 1579:30.562a28-b14]

Among these, the subtlest of the cognitive hindrances reside in the alaya-
vijiiana, and therefore they are removed only at the stage of the Tathagata. The
subtlest of the afflictive hindrances reside only in the forthcoming conscious-
nesses, and therefore they can be completely extinguished at the stage of the bo-
dhisattva. [Hindrances that are] referred to as habit energies are those that are no
longer active from the eighth bodhisattva ground up; therefore they are called
habit energies. These are seed habit energies and not residual habit energies. This
is the explanation of categorical release from bondage.

Next, if we analyze the elimination of fettering by association from the per-
spective of the ten levels of the two hindrances in terms of ten grounds, [810c]
then there is elimination of both hindrances in every stage. This is the perspec-
tive of escaping bondage according to the class. As the Samdhinirmocana-siitra
says:

World Honored One: How many kinds of delusion and how many
kinds of debilitating hindrances are corrected at each of the bodhi-
sattva grounds?

Sons of Good Families, there are twenty-two kinds of delusion and
eleven kinds of debilitating hindrances that are corrected. Namely, at
the first bodhisattva ground there are two kinds of delusion. One is
the delusion of attachment to person and dharmas. The second is the
delusion of the stain of the evil destinies, along with their debilitat-
ing hindrances, which are here corrected. [. . ]

And so forth, up to [this passage:]

[. . .] Coming up to the stage of the Tathagata there are two kinds of
delusion. The first kind is the delusion of extremely subtle attach-
ment to all knowable objects. The second kind is the most extremely
subtle impedimentary delusions, as well as their associated
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debilitating hindrances—which are here corrected. The [bodhisat-
tva] grounds are established based on [the correction of] these
twenty-two kinds of delusion and eleven kinds of debilitating hin-
drances. [T 676:16.704b4—c3] %8

This clarifies the teaching of escape from the tethers according to class.

In the portion of the stage of the Path of Cultivation that occurs within the ten
grounds, the main practice is that of contemplating thusness in itself; one does
not practice the contemplation of the distinctions in thusness. Yet when [the bod-
hisattvas] enter into contemplation, they simultaneously realize the thusness that
is manifested by the two kinds of selflessness. Therefore they simultaneously
eliminate the seeds of the two hindrances. Since they do not specifically cultivate
the antidotes to the attachment to person, they are unable to eliminate the latent
[hindrances associated with] attachment to person.?°

As the Yogacarabhiumi-sastra says:

Because of attachment to intrinsic nature and to dharmas

The nature of [attachment to] self evolves.

Being awakened to this through contemplation, cessation is
attained. [T 1579:30.663a27-28]?%°

The *4bhidharma-samuccaya says:

Furthermore, bodhisattvas at the stage of the Path of Cultivation in
the ten bodhisattva grounds cultivate the corrective practices
applicable only to cognitive hindrances and not to the afflictive hin-
drances. Upon the attainment of enlightenment, they suddenly elimi-
nate both the afflictive hindrances and the cognitive hindrances,
suddenly becoming arhats and tathdagatas. [T 1606:31.763¢26—29]

This clarifies the sudden elimination of the two hindrances and the sudden
attainment of the two realizations. Sudden elimination is not explained in terms
of the nine classes [of afflictions].

5.4.1.3.3. Entrenched Afflictions
(A) BROAD INTERPRETATION OF THE NESCIENCE ENTRENCHMENT

So far the explanation of the two hindrances that are eliminated in the Paths of
Seeing and Cultivation has been limited to the category of the arisen aspect of the
afflictions—we have not yet dealt with the entrenchments. If we explain the stages
of subjugation and elimination from the perspective of the entrenched afflictions,
the four entrenchments that are eliminated by the adherents of the two vehicles
are corrected according to the situation. It is the same for the bodhisattvas.



148 The System of the Two Hindrances

[811a] As far as the elimination of the remaining hindrances is concerned,
practitioners can further eliminate a small portion of the broadly interpreted en-
trenchment of nescience. As for delusion in regard to the objective realm condi-
tioned by the eight kinds of deluded conceptualization, when deluded
conceptualization is eliminated, this can also be eliminated. As the Awakening of
[Mahayana] Faith says:

The nonrealization of the one realm of existence is eliminated by
the investigation and contemplation in the stages that are associ-
ated with faith. Upon entering into the stage of the pure mind, free-
dom is also attained according to one’s ability. Finally, one arrives
to the stage of the Tathagata, where one is able to attain final
freedom. [T 1666:32.577¢15-17]

This is the explanation from the perspective of [entrenched] nescience in its
broad interpretation.

(B) SpeciFic ASPECTS OF THE NESCIENCE ENTRENCHMENT

If we discuss the entrenchment of nescience in terms of its specific characteris-
tics, then it is something that bodhisattvas cannot eliminate. It can be suddenly
eliminated only by the buddhas’” mirrorlike cognition. It is with this point in mind
that the Sutra for Humane Kings says: “There are only suddenly enlightened
tathagatas. There are no gradually enlightened buddhas” [T 1485:24.1018¢20].2%
The Srimala-sitra says: “The power of the entrenchment of nescience is ex-
tremely great. [. . .] It can be eliminated only by the enlightened wisdom of the
buddhas” [T 353:12.220a10-15, abridged]. Furthermore, the ripening conscious-
ness has extremely subtle attachments. Depending on the extremely subtle hin-
drances of nescience, the habit energies within the forthcoming consciousnesses
make their appearance inseparably linked with the ripening consciousness. They
are something from which the bodhisattvas are unable to free themselves—only
the rathagatas are able to eliminate them. These are the distinctions in what is
eliminated in the Ultimate Path.

5.4.2. FROM THE PERSPECTIVE OF NONOBSTRUCTION
BETWEEN PURITY AND IMPURITY

Since the above-explained distinctions in the subjugation of the hindrances have
been made from the perspective of an interpretation that regards defilement and
purity as being different, we say that the hindrances enable the seeking of en-
lightenment, and that enlightenment can remove the hindrances. But if we look at
it from the perspective of nonobstruction between defilement and purity, then the
hindrances do not impede enlightenment, and enlightenment is not an escape
from the hindrances. What is hindering is not a separate hindrance. Since the
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Tathagata has already embodied this kind of principle, all the dharmas are none
other than his own body. Since they are his own body, what is there to be elimi-
nated? And what does the elimination? How can we go beyond the two truths and
abide in illuminated independence?

As the Yingluo jing (Bodhisattva Diadem Sutra) says: “Cyclic existence is one
with enlightenment; enlightenment is nothing other than cyclic existence” [T
656:16.127a5]. The Mahayanasutrdlamkara says. “No suffering, yet extreme
suffering; no self, yet self-views” [T 1604:31.626a8]. You should know that all
forms of the dharma and all of its interpretations lack hindrance and have no
impediment. They are all thus, and all not thus. The buddhas are at one with this
kind of nature, which is neither gathered nor dispersed. Since there is no attain-
ment that is not attained, elimination and nonelimination are free from their
marks, and one reaches the limit [of practice]. Thus we have the appellation
“well-gone” [Skt. sugata]. [811b] Having ridden thus and completely returned,
one is called thus-come [Skt. tathagata]. As the Benye jing says: “All buddhas
return for worldlings; therefore they are not empty. Since nothingness is nothing-
ness, there is no existence of dharmas; since it is nondharma, it is not two; since
there are not two dharmas, they are not one.”%?? For this reason elimination and
nonelimination do not impede each other. This concludes the above four teach-
ings, which constitute the explanation of the fifth chapter on the subjugation and
elimination of the hindrances.

6. Resolution of Discrepancies
Next is the sixth major division of the text, the resolution of discrepancies.

6.1. Question I: Relationship between Counteracting
the Afflictions of the Desire Realm and Attaining the
Realization of Nonreturner

Question: Do all those who completely and permanently eliminate the afflictions
of the desire realm attain the realization of the nonreturner? And do all those who
attain the realization of the nonreturner completely and permanently eliminate
the afflictions of the desire realm?

Answer: There are four ways of answering this: (1) There are some who com-
pletely and permanently eliminate the afflictions of the desire realm but who
have not yet attained the realization of the nonreturner. This happens because
when they pass over the stage of nonreturner and advance to the elimination of
the nine classes of affliction of the form realm, they simultaneously eliminate the
seeds and so forth that were quelled in the desire realm. (2) There are some who
have not yet permanently eliminated the seeds of the affliction of the desire realm
but who nonetheless attain the realization of the nonreturner. This happens in the
case of a person who enters the Path of Seeing free from the afflictions of the
desire realm and who performs quelling elimination of the seeds and attains this
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realization. (3) The third is the case where the person who attains gradual free-
dom realizes nonreturning. (4) The fourth covers all cases not included above.

6.2. Question 2: Relationship between the Liberation
Attained in the Realms of Form and Formlessness

Question: Do all those who permanently free themselves from the desire of the
form realm definitely enter into the formless concentrations? And do all those
who enter into the formless liberating concentrations definitely free themselves
from the desire of the form realm?

Answer: There are four ways of answering this: (1) There are some who have
already freed themselves from the desire of the form realm but who have not yet
entered the formless concentrations. This means that they have freed themselves
from the desires of the form realm using the preparatory practices prior to the
first concentration. (2) There are some who have already entered the formless
concentrations and who have not yet freed themselves from the desire of the form
realm. This is said in reference to sages who have already attained the level of the
fourth meditation and do not seek birth in the form realm, yet who, due to a loss
of intensity toward the practice of the fourth meditation, let go of the practices of
elimination of affliction. Because of their attainment of the advanced stages of
the path, they are gradually able to enter the concentrations of infinite space and
so forth. (3) The third case is where one enters the concentration of infinite space
depending on the practices of eliminating affliction. (4) The fourth covers the
cases not included in the above.

It is based on this interpretation that it is said that the concentration of cessa-
tion is reactivated in the form realm. [811c] As the *4bhidharma-samuccaya
says: “The concentration of cessation must be experienced in a human rebirth.
Sometimes it can manifest in the human existence, and sometimes in the form
realm. Once it has been experienced, it subsequently remanifests” [T
1606:31.737b5-9, abridged]. This explanation is based on canonical sources prior
to the introduction of the teaching of the alaya-vijiiana. In actuality, it also re-
manifests in the formless realm. The faculty of life can continue to exist in the
ripening consciousness and seed-generated form as its basis. This is similar to
the explanation given in the Yogacarabhimi-sastra.

6.3. Question 3: Relationship of Sentient
Beings to the Three Realms

Question: Do sentient beings exist apart from the three realms or not? Why is
there uncertainty about this? Because whether you say they exist or they do not
exist, you are at odds with scriptural authority.

Answer: There are two ways of interpreting this. If we follow the earlier
teaching, then the origin of sentient beings lies within in the cave of conscious-
ness, from which they flow out and enter into the three realms. This is the same
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as the teaching given in the non-Buddhist texts. However, there is no such teach-
ing in Buddhism. Therefore, if you seek the origin of sentient beings in terms of
the past, they have, since beginningless time, transmigrated throughout the three
realms. If you look from the perspective of subsequent cultivation of the Way,
removal of the hindrances, and escape from the three realms, then there are dis-
tinctions to be made. Why? If we observe in terms of the direct experience, then
there are many sentient beings who escape from the three realms but who are not
yet free from cyclic existence. If we look at it in terms of those who by nature
have transcended the three realms, then only at the Buddha stage is one free from
transmigration.

When we say “in terms of the direct experience,” there are, specifically speak-
ing, four types of cases.

The first is that of the adherents of the two vehicles who are aiming for extinc-
tion. Once they escape from the three realms, they take on the mind-made body.
As the [Srimala-]sitra says: “Beyond the three realms, there are three kinds of
mind-made bodies.”??®

The second is the direct departure of the bodhisattvas, who in the fourth of the
ten abodes have already escaped from the three realms and attained the unfet-
tered body. As the Flower Ornament Sutra says: “In the fourth [abode], true and
nobly born disciples of the Buddha abandon cyclic existence and escape from the
three realms” [T 278:9.448a10-11].

The third is the case of the bodhisattvas in the third of the seven grounds,
who, due to the power of their vows, quell the afflictions, transcend the three
realms. and attain the body of the Pure Land. If they do not rely on the power of
their vows, they will not directly escape. [812a] It is like the case of unenlight-
ened beings who subdue afflictions at lower stages and thus receive a superior
rebirth. As a sutra says: “There are pure lands beyond the three realms where the
bodhisattvas of the third bodhisattva ground are reborn due to the power of their
vow. This is something that unenlightened worldlings or the adherents of the two
vehicles are unable to accomplish.”??

The fourth case is that of the bodhisattvas who are at the seventh of the ten
grounds. Due to the power of their practice, they quell and eliminate the seeds.
Casting off this body, they attain a mind-made body. It is like the one who, be-
cause of the power of noncontamination possessed in the passing over of the
stage of nonreturner, quells and eliminates the seeds and is not reborn into the
desire realm. This is the same sort of thing. As the Benye jing says: “From the
first bodhisattva ground to the seventh, the karmic effects of the three realms are
completely subdued without remainder. In the eighth ground, they are extin-
guished” [T 1485:1016¢17-18].

This has all been explained from the perspective of the direct experience of the
three realms. It is by not experiencing them that one is able to escape. Yet in terms
of the essence of the three realms, from these four stages up to the adamantine
concentration none have yet been able to escape. What is the meaning of “the es-
sence of the three realms”? This refers to the dependently originated self-nature

224



152 The System of the Two Hindrances

permeated by karma from the eight kinds of discrimination in the three realms.
Included here are the natures of the eighteen realms that are the karmic retribu-
tions of the afflictions in the three realms. When the practitioners of the three
vehicles escape from the three realms, they permanently eliminate seeds of con-
tingent causes in the three realms. Because of this, they do not directly experi-
ence the direct awareness of the three realms. Yet the three realms still exist in
essence, since one has not yet eliminated their causes and conditions.

If we explain the liberation from the essence of the three realms from the per-
spective of the elimination of their causes, conditions, and seeds, then in the first
bodhisattva ground one begins to eliminate the coarse class of the causes and
conditions of the three realms. Thus one extricates oneself from the coarse class
in the essence of the three realms. One gradually extricates oneself like this up
until the stage of the adamantine concentration, wherein one eliminates the sub-
tlest class of the causes and conditions of the three realms and then extricates
oneself from the subtlest class of the essence of the three realms. Yet since they
have not yet freed themselves from the habit energies of the three realms, all sen-
tient beings abide within the matrix of the essence of the three realms. Only the
buddha-tathagatas transcend the three realms.

As the Sutra [for Humane Kings] says:

None of the afflictions of sentient beings survive beyond the matrix
of the three realms. [812b] The twenty-two faculties??® of sentient
beings’ karmic retribution do not lie outside the three realms. All
the buddha-bodies of response, transformation, and reality are also
not outside the three realms. Beyond the three realms there are no
sentient beings. Whom would the Buddha teach? Therefore | say
that [the view that] beyond the three realms there is a realm-matrix
of sentient beings is a teaching of the Vaisesika.??” It is not the
teaching of the seven buddhas [of the past]. What | have always
taught is that once sentient beings completely exhaust the karmic
effects of the afflictions of the three realms, that is called buddha.
[T 245:8.826¢29-827a5]

6.4. Question 4: Placement of the Adherents of the
Two Vehicles in the Framework of the Mahayana Path

Question: How should sravakas and pratyekabuddhas who have reached the
stage of no further application be situated within the stages of the Mahayana
path?

Answer: The practices appropriate to the two vehicles have higher and lower
degrees. Therefore, in terms of their position [from the perspective of the Mahayana
path], we could assign them to both advanced and retrograde stages. Why? Once
[the adherents of the two vehicles] have reached the limits of the attainment of the
body of liberation, they sit on the same seat of liberation with all buddhas.
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As the Lankdvatara-sitra says: “The sravakas and pratyekabuddhas share
the same taste of liberation with all buddha-zathagatas in the elimination of the
afflictive hindrances, but not in the elimination of the cognitive hindrances” [T
670:16.513a19-20]. Hence, if we discuss the matter in terms of the level of libera-
tion, then [Lesser and Greater Vehicle] practitioners are equal in the very final
thought-moment of the ten bodhisattva grounds in terms of the extent to which
they experience the selflessness of person. Based on this doctrine, the Nirvana
Sutra’s chapter on the four kinds of reliance says: “The arhats abide in the tenth
bodhisattva ground” [T 374:12.397a22-23]. If we explain in terms of the doctrine
of the reception of the final body, then the arhat is of the same rank as a bodhisat-
tva of the seventh bodhisattva ground.

Based on this doctrine, the Sutra for Humane Kings says: “The advanced bo-
dhisattvas subdue to extinction the gathering of karmic causes in the three
realms. Abiding in a subsequent body, their place is the seventh ground, the level
of the arhat” [T 245:8.832a18]. If we discuss the relationship between the two in
terms of the usage of supernatural powers of external manifestation, then the ar-
hats are placed at the level of the bodhisattva of the ten understandings and be-
low. As the Sutra for Humane Kings says: “Within the cultivated pure lineage
there are ten kinds of mind, which are superior to all the virtuous stages of the
two vehicles” [T 245:8.826b29].

From the perspective of the breadth and narrowness, the length and shortness
of the mental range of operation, the bodhisattvas in the ten levels of faith are
also superior [to the adherents of the two vehicles]. As the *Tattvasiddhi-sastra®?®
says: “When the arhat-monk is aware that his novice student has generated the
bodhisattva’s mind, he sets him in the front [and carries his bowl for him]” [T
1646:32.291¢25-27]. Because of this, the adherents of the two vehicles who are
aiming for quiescence, according to the sharpness or dullness of their faculties,
reach the level of perfect enlightenment only after passing through many eons.
As the [Nirvana] Sutra says: “The stream-winners are of indefinite lineage.
Since they are of indefinite lineage, after passing through eighty thousand eons,
they are able to attain perfect enlightenment [. . .] and so forth, up to the pra-
tyekabuddhas, who are able to attain perfect enlightenment after ten thousand
eons” [T 374:12.494b1-4].

[812c] What doctrine does this clarify? It is like when stream-winners of the
dullest faculties undergo seven rebirths before entering nirvana, extinguishing
mind and mental factors—Iike the entry into the concentration of extinction.
Passing through eighty thousand eons, they attain the generation of the mind of
enlightenment. When they generate this mind, they receive further instructions
from the Buddha and thus generate the mind of perfect enlightenment. If, in this
single lifetime, they attain the second realization [once-returner], then they un-
dergo two rebirths and subsequently enter into nirvana. Passing through sixty
thousand eons, they are able to generate the mind [of enlightenment].

If in this single lifetime, they attain the realization of the nonreturner and,
without returning to the desire realm, enter into nirvana, they pass through forty
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thousand eons and are then able to generate the mind of enlightenment. If, in this
single lifetime, they are able to attain the fourth realization [arhat] and enter into
nirvana in the present body, they pass through twenty thousand eons and are then
able to generate the mind of enlightenment. In the case of the pratyekabuddhas
of the sharpest faculties, they are able to generate the mind of enlightenment af-
ter passing through ten thousand eons. This is the gist of what is taught in the
[Nirvana] Sutra on this topic. Once these five practitioners generate the mind of
enlightenment, they are equivalent to bodhisattvas at the stage of the ten faiths.
Yet since they are not yet able to carry out the bodhisattva practices with fierce
energy, their practice cannot match [that of] even the worldling bodhisattva prac-
titioners who have the predilection for the Great Vehicle [and] who have just
generated the mind of enlightenment. It is like a proverb says: “One who wants to
go on a trip must first prepare provisions.”?? Isn’t this the same?

6.5. Question 5: How Can the Manas Cognize All Dharmas?

Question: Above it was said that the manas cognizes all dharmas. Through what
forms of argumentation can this be proved?

Answer: There are two methods of argumentation through which this can be
confirmed. The first is by logical argumentation.?®® The second is by scriptural
authority. Within inference there are two approaches: (1) proof of valid claims
[sadhanal and (2) refutation of invalid claims [dizsanal.

6.5.1. PROOF THROUGH INFERENCE
6.5.1.1. Proof of Valid Claims

We will begin from the perspective of proof of valid claims. When the manas and
mano-vijiana arise, while they must share the same objects, they have distinct
bases. Generally speaking, in all cases where there are distinct bases and depen-
dents, they must share in the same objects [otherwise they would have nothing
whatsoever to link them]. It is like the [opposite] case of the visual consciousness
and the rest [of the five sense consciousnesses]. Though they do not necessarily
share the same objects, we see that none fail to share in the same bases. It is like
the sequential annihilation [of the manas] and so forth. Since this proposition
includes three components [of a valid argument], it cannot be refuted, so it can be
taken as proof.?!

6.5.1.2. Refutation of Error

[813a] What is the approach of refutation? It is as when someone makes an asser-
tion, saying [that] since the manas does not necessarily share the same referents
with the mano and is not concomitant with it, all nonconcomitant conscious
functions that we observe do not necessarily have the same objective referents. It
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is just like the visual consciousness and so forth. Or someone asserts that since
the visual consciousness and the other sense faculties do not necessarily share
the same objects with the mano and are not concomitant with it, it is the case that
all nonconcomitant conscious functions we see may possibly not share the same
objects—just like the manas. This is a fallacy [in Buddhist logic] wherein differ-
ing but individually valid reasons lead to the completion of contradictory propo-
sitions, %2 and so neither position constitutes a valid proof.

Why? If, based on the assumption that the bases and dependents of the manas
are not concomitant, we allow that they do not share their objects, and we apply
this reason to the visual faculty and so forth, we cannot disallow that their objects
will be different. If, using this reason, we simultaneously acknowledge both posi-
tions, both of the positions of nonsharing of referents are confirmed.

Furthermore, if the position of lack of referents of the visual faculty and so
forth serves as a proper example,? then one ends up asserting that the manas
lacks referents. If the manas does not lack referents yet does not share the same
objects with its dependent [the mano], then, lacking shared reasons, they cannot
be posited. Therefore, from the perspective of proof and refutation, it is estab-
lished that the manas and mano-vijiiana share the same objective realm. Since
the manas shares the same objective realm with the mano-vijiana, the fact that
the manas perceives all objects is self-evident.

6.5.2. THE ARGUMENT BASED ON SCRIPTURAL AUTHORITY

As for the argument based on scriptural authority, it is like the Lankdvatara-
sutra says: “Moved by the winds of the objective realm, the waves of the seventh
consciousness roll” [T 670:12.484b11-13]. The author of the Awakening of
[Mahayana] Faith comments on this point: “Due to cognition of the objective
realm, the six kinds of marks are newly produced. What are the six? The first is
the mark of discriminating knowledge [. . .]” [T 1666:32.577a12-13]. And so
forth. Here, the mark of discriminating knowledge is always concomitant with
the mental factor of intelligence in the manas; therefore it is called the mark of
discriminating knowledge. | have already discussed the details of this in my Ex-
pository Notes?® on that treatise. Depending upon scriptural authority, you
should know that the manas is also produced by the objects of the six fields and is
not simply conditioned by the alaya-vijiiana.

6.6. Coarseness and Subtlety in the Nescience Entrenchment

Question: The entrenchments of nescience, which were explained earlier, are, in
their broad interpretation, also removed by the adherents of the two vehicles ac-
cording to their abilities. But we still do not know whether or not these entrench-
ments of nescience have distinctions of coarse and subtle or light and heavy. If
they do have [distinctions of] coarse and subtle, then there will be some afflic-
tions that are eliminated and some that are not. If this is the case, then one would
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assume that a portion of these overlap into association with the eighth conscious-
ness. [813b] If [on the other hand] they are completely unassociated, there can be
no distinctions of coarse and subtle, or light and heavy. How can we say that the
adherents of the two vehicles have some hindrances that are eliminated and some
that are not?

If we suppose that they share in delusions such as the view of self that are error
in regard to principle, then even if these are not coarse, they are eliminated to-
gether. If this is the case, then the nescience that is concomitant with the manas is
the same as the view-based error of confusion in regard to the principle of self-
lessness. Therefore they should be eliminated together in the Path of Seeing. But
if, due to their subtlety, one is unable to eliminate them [in that path], how can the
most extremely subtle of these possibly be eliminated simultaneously?

Answer: The entrenchments of nescience are so imperceptibly subtle that dis-
tinctions such as coarse and fine or light and heavy cannot be clearly articulated.
Therefore they need to be explained in terms of all kinds of various types. Why?
If afflictions are fully activated at a high level of strength and energy, then they
can be described only as coarse and not as subtle. If the marks of their activity are
not yet discernible, and they are not concomitant with mind, then they can be
described only as being subtle and not as being coarse.

In terms of what they hinder, they hinder the greater and the lesser. Therefore
they can be said to have both heavy and light aspects. The claim that there is nei-
ther light nor heavy can be made only in the case where their distinctive marks
are one, without the slightest increase in subtlety. Above them there is nothing
heavy, below them there is nothing light, and you also cannot say that they reside
only in the intermediate level. However, because they are not light, lesser wis-
dom is able to remove them. And because they are not heavy, superior wisdom
also eliminates them. When they are neither light nor heavy, middling wisdom
can extinguish them! It is, for example, like the realm of existence coursing
through the five destinies. The five destinies can be called coarse, but when they
permanently sever the four positions,?®® then they can be called subtle.

In terms of what they penetrate, they penetrate below and penetrate above,
and thus you can say that there are shallow and deep [afflictions]. If they have no
distinguishing marks of order, then you can say only that they are neither shallow
nor deep—nbelow there is nothing shallow, above there is nothing deep, and you
also cannot say that they abide in the space between. Nonetheless, since they are
not deep, lesser wisdom is able to realize them. Since they are not shallow, supe-
rior wisdom is able to understand them. Since they are neither deep nor shallow,
middling wisdom is also able to meet them.

You should understand the lightness and heaviness of [entrenched] nescience
in the same way. The nescience in the manas consists of its concomitant afflic-
tions. Its activities are defined; its lightness and heaviness have a limit. Therefore
the antidotes are of only a single category. You cannot take the manas’ defining
activities as representative of the entrenchment of nescience. Therefore the es-
sence and attributes of nescience can be thoroughly illuminated only by the
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perfect wisdom of the Buddha. [813c] The bodhisattvas in their final lifetime
who possess the wisdom of the Ultimate Path are able to see only the end of this
nescience—they cannot see its origin. “Seeing its end” means that within the
three existences produced from nescience, they apprehend nonexistence and also
illuminate no nonexistence.

“Not seeing its origin” means that because of their mistaken perception,
through nescience, of “emptiness-only,” they are able to believe, but they are not
yet able to confirm it for themselves. It is as when, while understanding the exis-
tence and nonexistence of the three objective realms, one also observes the act of
giving rise to nescience regarding emptiness and existence. But since one is still
not yet able to discern the objectively mistaken marks of the single realm of exis-
tence, one is also not yet able to fully understand the defining activities of subjec-
tive delusion. Therefore the defining activities of nescience are extremely deep
and profoundly subtle, such that only the Buddha is able to fathom it.

Objection: If you say that the truth of the two kinds of selflessness obscured
by the two kinds of attachment is real and not nonexistent, and can be illumi-
nated only by sagely wisdom, then we can also submit that the two entities of
person and dharmas that are reified by the two kinds of delusions are false, non-
existent, and not illuminated by sagely wisdom. If we admit both of these posi-
tions, then there is no conventional wisdom to remove the great error of denying
the relationship of cause and effect. If you take the position that even though rei-
fied dharmas are not real, there are provisional dharmas perceived by cognition,
that means that even though the reified self is not real, there is a provisional self
perceived by cognition. If we accept both of these positions, that which is illumi-
nated by sagely wisdom does not go beyond the three phenomena [of the five
aggregates, eighteen realms, and twelve bases]. Within the aggregates, realms,
and bases, where is the self to be located? If you say that there really are provi-
sional dharmas but not a provisional self, then this means that there is selfless-
ness of person, but there is not selflessness of dharmas.

If both kinds of selflessness exist, then both person and dharmas are nonexis-
tent. If you say that reified dharmas do not really exist and therefore there is
selflessness of dharmas, and yet the reification of dharmas refers to dharmas that
are born from perfuming by language—[that is,] they are not real but nonetheless
exist; they exist but nonetheless are not real—then this does not refute the self-
lessness of dharmas. If this is so, then the attachment to person refers to the self
that is born from perfuming by language, and so it is not real but nonetheless ex-
ists; it exists but nonetheless is not real. This perspective does not refute the self-
lessness of person. At the time of causation, all are equally perfumed, but the
results are not equally generated. This does not make sense.

If we speak from the perspective of the principle of cause and conditions as
expressed by the conventional truth, [814a] when the four kinds of causes are
combined,?*® dharmas are produced. Also from the perspective of cause and con-
ditions as expressed by the conventional truth, when the five aggregates com-
bine, the person is produced. If, when the five aggregates are combined, there is
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no person produced, and when the four conditions combine, there are no dharmas
produced, [it would mean that] in both cases there are causal conditions in the
form of perfuming and seeds, but effects are both produced and not produced.
This also does not make sense.

Response: Each of the above objections has a valid reason. Since each has a
valid reason, there are none that are not admissible. Since there are none that are
not admissible, there is no point of disagreement. What does this mean? To coun-
ter the non-Buddhist attachments to oneness, to eternalism, or to the self, we
admit that there are five aggregates, but no oneness and no self. This is because,
outside the dharmas of the five aggregates, there is no such thing as a soul. As the
Vimalakirti-sitra®’ says: “There is no self, no doer, no experiencer. All dharmas
are born of causes and conditions” [T 475:14.14.537c15].2%8 That text also says: “It
is like a third hand or a second head. So it is with a self existing within the five
aggregates.”>®

To counter the attachment of the adherents of the two vehicles to the dharmas
of the five aggregates throughout the three times, we admit the existence of a
unitary self and deny the five aggregates. This is because even though there is a
true self, beyond it there are no five dharmas. As a sutra says: “When this same
dharma body transmigrates through the five destinies, it is called sentient be-
ing.”?% It is also said: “All sentient beings possess Buddha nature” [T
374:12.404c4-5]. Thus the term “self” here refers to the tathagatagarbha.

To counter the attachment to nihilistic tendencies by bodhisattvas who attach
to the words that express the most profound teaching, we admit the existence of a
self and dharmas. As the [Yogdcarabhimi-sastra says. “This provisional self
does not have the character of permanence, existence, or stability. [It has the
character of change and disintegration] .. .” [T 1579:30.307b22]. And so forth.

To counter the attachment to reification by bodhisattvas who attach to the
words that express the teaching of the characteristics of dharmas, we admit that
both person and dharmas are nonexistent. As a sutra says: “Even self, sentient
being, and so forth up to cognition and views do not exist; how much more so
with form, feeling, perception, volition, and consciousness.”?** According to this
principle of cause and conditions, whether it is person or dharmas, they are nei-
ther existent nor nonexistent. Since they are not nonexistent, we say that the per-
son and dharmas exist as illuminated by discriminating wisdom. Since they are
not existent, we say that the principle of the two kinds of selflessness of person
and dharmas is that which is realized by the wisdom of principle. Since they are
realized by the wisdom of principle, we do not deny the existence of person and
dharmas. That which is illuminated by the wisdom of discrimination does not
controvert the teaching of the two kinds of selflessness.?*?

As the Flower Ornament Sutra says: “One discriminates all dharmas without
attaching to the marks of dharmas” [T 278:9.455a16] and “Skillfully discriminat-
ing sentient beings without the marks of sentient beings” [T 278:9.455c1]. The
Madhydnta-vibhaga says: “Saying that there is a true self is the extreme of the
reification of the person. Saying that there is no self is the extreme of denial of
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the person. Saying that there are really dharmas is the extreme of the reification
of dharmas. Saying that there are no dharmas is the extreme of the denial of
dharmas” [T 1599:31.462¢8-11]. Depending on this scriptural authority, one
should understand that the existence and nonexistence of person and dharmas
equally express the ultimate truth. The alternating explanations of existence and
nonexistence are teachings that are given appropriate to the situation.

What kind of phenomenon is this self that is under discussion? If we take the
self as realm of existence, sentient being, or Buddha nature, then it is neither
identical with the aggregates, realms, or fields nor separate from the aggregates,
realms, or fields. Yet it also can be said that is it something included in the realm
of conceptualization and the field of conceptualization. This interpretation is
found in the *Dvadasanikaya-sastra,*® which says that if you discuss the nomi-
nal self that is produced from perfuming by the view of self, then it should be
included within the consciousness of the distinction of self and other among the
eleven consciousnesses.?** It is not the aggregates, realms, or fields and is not
separate from the aggregates, realms, or fields. Yet it is also able to be embraced
by the aggregate of volition, the realm of conceptualization, and the field of
conceptualization.

As the [Yogdacarabhimi-]sastra says: “This nominal self cannot be said to
have a nature that is either the same as or different from all the dharmas” [T
1579:30.307b20]. What kind of dharmas are contained within the aggregate of
volition? These are the twenty-four factors that are not associated [with mind], in
the category of commonality, which is also called the species of sentient beings.
Yet these sentient beings, as well as all dharmas, are not really person or dharmas
in the commonly understood sense of the word, nor are they nonexistent.

| have offered this explanation, yet the truth of the two hindrances can be
fathomed only by the buddhas. [We sentient beings] should consider it according
to the situation, relying on pious faith.
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Introduction

As was discussed at some length in the general introduction to this volume, if
there is one term that is used more than any other to describe Wonhyo’s distinc-
tive approach to scholarly commentarial work, it is Awajaeng, or “resolution of
doctrinal disputes.” The implications of this concept in Wonhyo are seen in many
ways, going from his strict logic-grounded methodology to his profound, faith-
oriented form of discourse. In all of his modes of discourse, he shows a pro-
nounced ecumenical attitude toward all schools of Mahayana Buddhism, as well
as other religious and philosophical traditions.

As a methodological approach, hwajaeng refers to Wonhyo’s basic practice of
taking ostensibly variant or conflicting Buddhist doctrinal positions, investigating
them exhaustively until identifying the precise point at which their variance oc-
curs, and then showing how differences in fundamental background, motivation,
or sectarian bias have led to the creation of such variances. Wonhyo carries out
this process repeatedly, in every extant commentary, in every essay and treatise—
to an extent, to our knowledge, not seen in any other East Asian scholar or exegete.
Thus it is appropriate that he is known as a reconciler of doctrinal disputes. Since
the general introduction to this volume discusses at considerable length the role of
hwajaeng in Wonhyo’s career, there is no need to repeat that discussion here.

The Simmun hwajaeng non (Treatise on the Ten Ways of Resolving Contro-
versies, hereafter SHN), of which only fragments from the beginning portion are
extant, is one of Wonhyo’s very few works that is not actually a commentary and
is not intended to resolve a particular doctrinal theme. It is, rather, a method-
ological exercise based in both Madhyamika and Dignagan logic, seamlessly in-
terwoven with the themes of the major Mahayana scriptures, including the Lotus
Sutra, the Nirvana Sutra, the Yogacarabhimi-sastra, the Prajiiaparamita-siitra,
and so on. As in his other works, his point is to show how ostensibly conflicting
doctrinal problems—especially those concerned with innate Buddhahood—
stand up under the scrutiny of a rigorous logical examination.

There is good reason to guess that Wonhyo’s SHN may have been regarded by
his contemporaries as his magnum opus. To begin with, the Kosonsa Sodang
hwasang t appi (Stele Inscription to Master Sodang [viz. Wonhyo] of Kosonsa)—
the carliest extant account of Wonhyo’s life, composed approximately one

165
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hundred years after his death—mentions only two works of Wonhyo’s: the SHN
and the Hwaom chong’yo (Doctrinal Essentials of the Flower Ornament Sutra;
not extant).! This is a fact of some significance, given the extensive influence of
some of his commentarial works, such as his commentaries on the Awakening of
Mahayana Faith, the Nirvana Sutra, and the **Vajrasamadhi-sitra.

In this essay he does not engage in the work of hwajaeng in regard to any par-
ticular text or single doctrinal problem but treats a series of fundamental Bud-
dhist doctrinal and philosophical issues. In this sense the SHN is a unique
document in his corpus, which we must assume to have been written at a stage of
relative maturity in his scholarly career.

It is therefore extremely unfortunate that only the early portion of this work is
available, with even this portion missing pieces here and there. The text that is
available to us is the result of heroic efforts on the part of a number of Korean
scholars toward its reconstruction, and some, such as Yi Chong-ik, have at-
tempted to further reconstruct the arguments that may have characterized each
of the ten approaches, even in the missing text.? The title of the SHN appears in
almost all catalogues of Buddhist texts. In 1937, fragments of the text were dis-
covered on four wooden printing blocks at Haein-sa, numbers 9, 10, 15, and 16; in
1943, block 31 was also discovered at Haein Temple.® The wooden printing
blocks on which these fragments were found had been engraved by Song Hon,
who finished carving the blocks in 1098 CE.

Although the complete text of Wonhyo’s SHN is not extant, there are exten-
sive Chinese, Korean, and Japanese source materials that discuss this text, the
most important of which are Kosonsa Sodang hwasang t'appi (mentioned above),
Uich’on’s Sinbyon chejong kyojang chongnok (New Edition of the Complete Cat-
alogue of the Sutras and Commentaries of All Sects), Naracho genzai issai kyoso
mokuroku (Catalogue on the Commentaries and Entire Scriptures of the Present
Nara Dynasty), edited by Ishida Mosaku, and the five extant fragments of the
SHN on the printing blocks in Haein Temple. These Chinese, Korean, and Japa-
nese source materials contain many quotations and commentaries on this text.
Some documents even assert that when Wonhyo wrote the SHN, disciples of
Dignaga (sixth century) came to Tang China and took the treatise back to India.*
The two fascicles of the SHN were also transcribed in 751 CE in Ishida’s Nara
catalogue.® The two-volume transcription has been lost, however.

In the Simmun hwajaeng non, which by virtue of its title alone is taken to be
most representative text for showing his methodological approach, Wonhyo
takes up ten of the most important doctrinal issues under discussion in East
Asian Mahayana at this time. Many of these discussions are taken up in his other
works, so we know that these represent the most seminal doctrinal problems for
him. Since the Simmun hwajaeng non exists only in fragments, we do not know
the full list of ten topics that he treated. The table of contents has been recon-
structed, however, based on various citations in other works. These works sug-
gest that the items in the table of contents are (1) the various arguments about
three vehicles and one vehicle, (2) various attachments to existence and
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emptiness, (3) various attachments to self and phenomena, (4) various doctrines
of the three natures and of the five natures, (5) becoming a buddha, (6) various
doctrines of the two hindrances, (7) various doctrines on nirvana, (8) various
doctrines of buddha-bodies, (9) various doctrines of Buddha nature, and (10)
various attachments to the real and the conventional.® There seem to be a fair
number of scholars who believe that Wonhyo chose to elaborate these problem-
atic issues under ten topics as an acknowledgment of his appreciation for Huayan,
as ten is considered in Huayan to be a perfect number containing limitless mean-
ings. This may be the case, but before coming to any firm conclusions regarding
this, we should note that there is nothing special within the extant portions of the
SHN that indicates any association with Huayan philosophy.

This present translation from the Han’guk Pulgyo chonso is derived from the
partial preface of the SHN from the inscription discovered at Kyongju, Korea, in
1914 and the fragments from the five wooden printing blocks discovered at
Haein-sa in 1937."

Translation
TREATISE ON THE TEN WAYS OF RESOLVING CONTROVERSIES

Composed by Wonhyo
Translated by Cuong T. Nguyen

I. Causes of Controversies

[838a] When the Tathagata was still in this world, [sentient beings could] still rely
on his perfect voice [like] rain pouring down, and empty arguments [were rampant
like] like clouds scattering. Some said that they are right [and] others are wrong,
that they are correct while others are at fault, thereupon creating [confusion as
extensive as] the Milky Way. Trees . . . mountains and returning to the valley.

Some detest being and love emptiness®—this is like doing away with trees in
order to enter a forest. [Being and emptiness] are like blue and green sharing the
same primary color, like ice and water sharing a common origin. The mirror
makes room for the myriad forms. The water divides . . . [into the myriad streams
and, in the ocean,] mingles together. This serves as [my] prefatory statement and
| title it Treatise on the Ten Ways of Resolving Controversies.

2. Being and Emptiness
Being, as it is designated here, is not different from emptiness. Thus, although it

is designated as being, it is not artificial reification [samaropal. It is provisionally
designated [prajiiapta] as being, but in reality it does not fall into [a reified
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concept of ] something existing. Being, as it is designated here, cannot but fall
into the category of existence. Thus, although it is not different from emptiness,
it is not destructive negation [apavadal.’

What previously was described as really existent is not different from the
existence of emptiness. What subsequently was described as not falling into [a
reified concept of] something existing is being that does not fall into being dif-
ferent from emptiness. Therefore both can be posited without contradicting each
other. Because neither is not so, both are posited. Yet because they are not so,
neither is posited. This being not so is not different from being so'®—just as
being existent is not different from being empty. Therefore, though neither is
posited, we do not lose the basic teaching of our school. Thus all four logical pos-
sibilities [catuskoti] are posited side by side, and we are free from error.**

3. The Opponent’s View

Objection: Though you claim your words clarify the matter and avoid logical dif-
ficulties, the meaning of what you say is even more unclear to see. You say that
being is not different from emptiness, but the examples you adduce actually do
not explain this. How so? If something actually exists, then this is different from
not existing. The horns of an ox[, which really exist,] are not the same as the
horns of a rabbit[, which do nof]. If something is not different from emptiness,
then certainly it is not [838b] existent. For example, the horns of a rabbit are not
different from emptiness.’? Now, you assert that existence is not different from
emptiness. Since there are no examples of this in the world, how can your posi-
tion be established? If you put forth a similar example to establish that it is not
different from emptiness, by the foregoing inference [anumanal you are commit-
ting the error of indeterminacy.

4. Wonhyo’s Response: Words and Reality

Answer: Although you are quite clever in posing objections, the difficulties you
raise do not contradict my point, and the examples you adduce do not work. Why
not? The horns of an ox are not existent and the horns of a rabbit are not nonexis-
tent. Thus what you cling to are only words. | make use of words to communi-
cate, in order to express the truth that cuts off words.™ It is like using the finger
to point at the moon, which [of course] is separate from the pointing finger. All
you are doing now is grasping at the literal meaning of the words. Using exam-
ples that can be expressed in words makes it difficult to detach from verbal truth.
You are just looking at the finger and finding fault with it for not being the moon.
That is why the more refined the objections you pose, the further you are from the
inner truth.
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5. Language and Emptiness

So now let me bring in comparisons from the holy teachings that are beyond lan-
guage. It [emptiness] is like empty space that can take in all forms, no matter
whether they are long or short, and all actions, whether they involve contraction
or expansion.

If we temporarily banish all forms and all actions that have form, formless
empty space seems to appear. As the saying goes, where you remove ten feet of a
rod, then ten feet of empty space appears. If you remove one inch of wood, then
one inch of empty space appears. If you remove a movement of contraction, a
contracted bit of space appears. If you remove a movement of expansion, an ex-
panded bit of space appears.

We must recognize that this empty space that appears, whether it seems long
or short, is something apart from words. This empty space corresponds in size to
the forms that it held before, but the forms that it contained are different from the
emptiness.

6. The Three Natures and Reality

The misguided thinking of ordinary beings makes distinctions among things that
they grasp at.** Therefore it is likened to the phenomena of the imagined [nature]
[parikalpita-svabhava]. Though these phenomena are nonexistent, they judge
them as being different from emptiness [sinyata)]. The things that it contains are
not different from empty space—this is not something that ordinary beings can
comprehend with their discriminating thoughts. These things are explained as
phenomena that arise dependently [paratantra-svabhaval. Although they are
real, they are not different from emptiness. Thus their artificial imagined nature
is not established independently by itself without a basis [@sraya]. The artificial
imagined nature gets established only on the basis of the dependent nature.?® It is
likened to [838c] something empty and beyond words that accommodates all
forms according to what it responds to.16

When a bodhisattva detaches from the distinctions of false thinking and dis-
penses with artificially constructed forms, then the truth beyond words immedi-
ately appears. At that time the quality that all phenomena have of being detached
from words appears. It is like this: when all forms are cleared away, emptiness
apart from forms appears in the place that is cleared.!” According to the logic of
this reasoning, you must recognize that all phenomena are equal to empty space.'®

7. Canonical Sources
As the Golden Light Sutra® says:

If you say that [the realm of the five aggregates (skandhas) and the Realm of
Reality (dharmadhatu)] are different, then all the characteristics and practices of
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buddhas and bodhisattvas become objects of attachment. [As long as one has not
attained freedom from the bondage of afflictions, one is not capable of attaining
perfect awakening.] Why so? All the sages apply the conduct of wisdom in the
same way to both conditioned [samskrta] and unconditioned [asamskrta] phe-
nomena. Thus they do not consider them different. Thus [the realm of] the five
aggregates does not exist [in the absolute sense], and is not born from causation.
Nor is it non-existent. [The realm of] the five aggregates does not go beyond the
realm of the sages. Thus this is not something that language can reach.
The [Great] Perfection of Wisdom Sutra says:

Though the road of sentient beings is long, and their natures are di-
verse, its extent is like space, and the extent of the natures of sentient
beings is like space.?’

The Madhyamaka-sastra says:

The real ultimate extent of nirvana and the ultimate extent of the
world are no different at all.?

The Yogacarabhiimi-sastra says:

Sentient beings do not understand the esoteric meaning of the pro-
found scriptures propounded by the Buddha on the interactions of
profound emptiness. In them the Buddha explains that all phenom-
ena are without inherent nature [nilhsvabhavatah], telling them that
phenomena are not real things [nirvastukatah], without birth or
extinction. The Buddha explains that all phenomena are equal to
empty space—that they are all like illusions or dreams. When
sentient beings hear this, their minds become fearful, and they reject
these scriptures, saying that they are not what the Buddha said.

The bodhisattvas act on behalf of these sentient beings, so that they
may comprehend in accord with the truth and understand in accord
with the real facts. The bodhisattvas accommodate these sentient
beings and explain for them that these scriptures do not say that all
phenomena are entirely nonexistent, but say just that all phenomena
are without any so-called inherent nature.

[839a] There are all the things that are described, but these descriptions oper-
ate depending on them [the sentient beings themselves, and their cognitive pro-
cesses]. Nevertheless the inherent nature [in these things], which they talk about
and which can be described, is not their true inherent nature, if we go by the ab-
solute truth.

It is like?? this: There is a multitude of forms and their activities in empty
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space, which can contain all these forms. This means that in empty space there
appear all sorts of [forms and their activities] that come and go, that expand and
contract. But if at a given time all these forms and their activities were removed,
then only purified space appears in the absence of forms.

Thus, right amidst this thing that is like empty space and is detached from
words and descriptions, there are all kinds of discriminations of false thought
created by words and descriptions, and following these false conceptualizations
[praparical, forms and activities seem to occur.

Furthermore, all these various discriminations of false thought created by
words and descriptions, and all these forms and activities generated according to
these false conceptualizations, are all contained within this thing that is like
empty space and is detached from words and descriptions.

If at a given moment a bodhisattva uses the wondrous holy wisdom to clear
away all these discriminations of false thought created by words and descriptions
and [to clear away] the accompanying false conceptualizations, at that moment
the bodhisattva, the superlative sage, realizes that all phenomena are detached
from the business of words and descriptions, and [the bodhisattva] experiences
the manifestation of the fact that the nature of words and descriptions is not real
inherent nature. This is like the purity of empty space appearing. Beyond this,
there is no other inherent nature that must be further considered.?

8. Nonduality and the Universality of Buddha Nature

Furthermore, the Mahaparinirvana-sitra®* says: “Sentient beings and the Bud-
dha nature are neither one nor two. All the buddhas are everywhere equal, like
empty space, and all sentient beings share in this.”?®

Further on, the text says:

All sentient beings have Buddha nature, and they all share in the One
Vehicle, [and they all share in the same liberation], and they all share
a single causal basis and [attain] a single result [i.e., awakening], and
they all share in the sweet dew [of awakening]. All of them will at-
tain the eternity, bliss, self, and purity [of awakening]. Therefore
[sentient beings and Buddha nature] have one flavor, [the flavor of
awakening].?®

According to this passage from the scripture, if you posit anything at all with-
out Buddha nature, then you are going against the Great Vehicle [teaching] of the
everywhere-equal true nature of phenomena. Everything shares in the great
compassion [of the buddhas], just as the ocean is all of one flavor.

Moreover, suppose you claim that there are definitely sentient beings without
Buddha nature, because the distinctions between all elements obtain. For in-
stance, the nature of water is not present in the nature of fire. Others will claim
that [839b] all sentient beings definitely have Buddha nature, since it is the case
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that the inherent nature that has one flavor is everywhere equal. For instance, in
agglomerations of coarse matter, the nature of the gross elements is always pres-
ent. Thus there is the fallacy of definite contradiction.

Again, some say that there are definitely [sentient beings] without Buddha
nature, because of the way things are. There are others who claim that there are
definitely no [sentient beings] without Buddha nature, because of the way things
are. [These positions] definitely contradict each other.

Those who insist that there are definitely [sentient beings] without Buddha
nature say that the scriptures say that sentient beings all have minds, which in-
cludes all sentient beings with or without Buddha nature, whether they have or
have not attained [awakening], and that all with minds are bound to attain awak-
ening, including those with minds who have Buddha nature but have not yet at-
tained [awakening].

Supposing that all who have minds are bound to attain [awakening], are those
who have already attained awakening also bound to attain it? Thus we know [the
scriptures] are not saying that all who have minds are bound to attain
[awakening].

When [the scriptures] say that [Buddha nature] is like empty space that per-
vades everything, this is at the level of inner truth, not the level of practice. Also,
when [the scriptures] say that [all sentient beings] have a single causal basis and
[attain] a single result [i.e., awakening] and that all of them are bound to attain
eternity, bliss, self, and purity, this means a fraction of them all, not literally all
of them. All these passages from the scriptures can be properly understood in
this fashion.

As for those who claim that there are no [sentient beings] without Buddha na-
ture, because of the way things are, this implies that there is a finite number of
sentient beings, and this is a great error. The other theory that there are [sentient
beings] without Buddha nature, because of the way things are, does not make this
mistake. Thus we know that though these two positions seem to contradict each
other, in reality they do not.

Some claim that in the nature of how things are, fire is not wet. Others claim
that in the nature of how things are, fire is wet. This appears to be a definite con-
tradiction, but actually there is no such fallacy. This is because the nature of fire
is heat; it is really not wetness. The logic is the same for [the assertion that there
are] sentient beings without [Buddha nature].

Question: If one accepts the latter teacher’s idea, how can it be reasonable?

[Answer:] As the Xianyang shengjiao lun says:

How can it be true that there is no such thing as attaining final
nirvana only in the present lifetime? That would not be reasonable.
Shouldn’t one say that even if there is no such thing as final nirvana
in the present lifetime, [839c] in other lifetimes one can be trans-
formed and attain final nirvana? Why so? Because [otherwise] there
would be no inherent potential for final nirvana. Moreover, if in this
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lifetime one has already accumulated wholesome roots conducive to
liberation, why wouldn’t this be called final? If in this lifetime one
has never accumulated [wholesome roots conducive to liberation],
how can one attain final nirvana in a next life? Therefore there are
definitely sentient beings without the potential to attain final
nirvdna.27

The Yogacarabhumi also agrees with this theory.
9. Buddha Nature Is without Beginning and without End

Moreover, if all sentient beings will become buddhas, then even though sentient
beings are numerous, there would be an end of them, since [eventually] there
would be none who do not become buddhas. In that case, there would also be an
end to the buddhas’ virtues of benefiting others.

Furthermore, if there were an end to sentient beings [because all become bud-
dhas], the last one who becomes a buddha would not have anyone to convert.
Since there would be no one to convert, the virtue of benefiting others would be
absent, and it is not reasonable that one would attain Buddhahood without this
virtue.

Again, if one says that all will eventually become a buddha, and at the same
time says that there will never be an end of sentient beings, one commits the fal-
lacy of contradicting one’s own teaching. This is because if there is no end to
sentient beings, [some of them] will never attain Buddhahood.

Moreover, one buddha in one assembly can save hundreds of millions of sen-
tient beings. Now, when these sentient beings attain nirvana, there will be a de-
crease to the realm of sentient beings. When there is a gradual reduction [in the
number of sentient beings], there will ultimately be a final end [to them]. It is not
logical to have reduction without an end.

If there is no decrease [in the number of sentient beings], there is no attain-
ment of extinction and liberation. It is not logical for them to be liberating with-
out their numbers decreasing [as they move from being sentient beings to being
buddhas].

Ultimately we cannot posit this kind of increase and decrease, because they
are not of the same kind. This idea is not proven [asiddhal].

Those who hold to the view that all sentient beings [have Buddha nature] say
that these new treatises reject the view that before [awakening], one is without
Buddha nature, and after [awakening], one is transformed into someone with
Buddha nature.

Such is what those texts say. That is, one should not say that although [one has
not yet realized] nirvana in the present life, in a future life one would be able to
attain nirvana.

Now the teaching posited is that [sentient beings] originally have Buddha na-
ture. This does not mean that before [awakening] they do not have it and after
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[awakening] they come to have it. Therefore this viewpoint avoids the objection
of that treatise. Besides, the intent behind that scripture teaching that [some sen-
tient beings] are without Buddha nature was to [840a] turn around those who do
not seek the mind of the Great Vehicle. It gives this teaching based on an immea-
surable period of time, and because of this hidden intention, it does not contradict
the above viewpoint.

Some counter by saying that if all who have a mind will attain Buddhahood,
buddhas also have a mind [and] they should also attain [Buddhahood], and that is
not the case.

That scripture already analyzes this issue. It says, “Sentient beings are also
this way: they all have a mind. Those who have a mind will attain awakening.”
Buddhas are not sentient beings; these two should not be confused with one
another.

Again, some counter, “If all sentient beings will become buddhas, then there
will be an end to them.” This objection is extended to the viewpoint that [sentient
beings] by nature do not have Buddha nature. Why so? According to your teach-
ing about sentient beings without Buddha nature, they originally have the seeds
of ultimate reality, and until the end of time the seeds are inexhaustible.

Now let me ask you a question—you can answer as you please. Should one say
that these seeds will all bear fruit, or should one say that some of them will not
bear fruit? If you say that there are seeds that will not bear fruit, then those that
do not bear fruit are not seeds. If you say that all seeds will bear fruit, it means
that seeds are numerous yet they will definitely become exhausted, because all of
them will bear fruit. If you say that although all the seeds will bear fruit, they are
endless, so they will never become exhausted, [and you agree that] this is not
self-contradictory, then you should believe and accept the teaching that all sen-
tient beings will become buddhas; yet, since sentient beings are countless, they
are inexhaustible. Again, you object saying, “If there is extinction without [. . ].”

10. The Two Kinds of Selflessness

[840¢]? The truth of the two kinds of selflessness?® is real and not nonexistent, as
revealed by the wisdom of the saints. It can also [dispel] the two defilements.*
The imagined persons and phenomena are erroneous and nonexistent. This does
not belong to the realm of wisdom of the saints.

If both [self and phenomena] are accepted, this would not [even be] mundane
wisdom, [since such acceptance entails] rejecting [actual] cause and effect. This
is a great false view.

If one says that although the imagined phenomena are not real, there are pro-
visional phenomena that are revealed by wisdom of the saints, then, if that is the
case, although there is no imagined true self, the sages did reveal a provisional
self.

If both [provisional phenomena and provisional self] are accepted, the wis-
dom of the saints is not beyond the three categories of aggregates [skandhas],
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bases [ayatana], and elements [dhatu], in what factor is the internal self to be
found?

If one says that the provisional phenomena truly exist while the provisional
self truly does not exist, then in that case the selflessness of persons is real,
whereas there is no selflessness of phenomena. If the two kinds of selflessness
both exist, persons and phenomena are equally nonexistent. If one says that just
as the imagined phenomena, because they truly lack existence, exist as empty
phenomena, and yet based on the attachment to phenomena, they undergo im-
pregnation of language, then although they are not real, they do exist; they exist
but they are not real. Thus the selflessness of phenomena is not abandoned. The
self that is produced by the impregnation of language exists although it is not
real; it is not real although it exists. In this case the selflessness of persons is not
abandoned. It is not reasonable that the cause relies on impregnation and the ef-
fect is not born of impregnation.

If one says that in the conventional reality, based on the principle of causation,
phenomena arise due to the confluence of the four conditions, [then] likewise in
the conventional reality, based on the principle causation, persons are produced
due to the combination of the five aggregates.

If the five aggregates have been combined, there are no persons produced; and
likewise when there is the confluence of the four conditions, there are no phe-
nomena produced. [It would mean that] when impregnated seeds, causes, and
conditions are all present, effects are either produced or not. This is not
reasonable.

Therefore in general | say that all these objections are reasonable. Since they
are reasonable, they can all be conceded. Since all can be conceded, all make
sense. What does this mean? If—contrary to the non-Buddhists who imagine
oneness, permanence, and self [as real]—we accept that the five aggregates exist
but there is no single self, [then] this is because there is no self separated from the
five aggregates. As it is stated in a scripture:

There is no self, no person that acts, and no person that suffers [the
consequences of acts]. Phenomena are born based on causes and
conditions.®

Another scripture states:

The [idea of a] self within the five aggregates
Is like a third hand or a second head.*

If, contrary to the disciples [sravakas] and the self-realized buddhas [pra-
tyekabuddhas] who imagine that the five aggregates [are real] in the past, present,
and future, we accept that there is one self but there are no five aggregates, this
is because there are no five aggregates separated from the true self.3*

As it is stated in a scripture:
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It is this same Realm of Reality [dharmadhatu] circulating in the five
migrations that is called sentient beings.*®

It again states:

All sentient beings have Buddha nature. Buddha nature means self.
The self is the embryo of Tathagata [fathagatagarbha) >

Thus, to counter the bodhisattvas who, with regard to the highly profound
teaching [of the Buddha], entertain a literal understanding and become attached
to the extreme of negation, both persons and phenomena can be posited as exis-
tent. As it is stated in a treatise:

Again, this provisional self has the characteristic of impermanence
[anityatal, is without characteristics [alaksana], has the characteris-
tic of abiding [sthiti], and has the characteristics of change [vikaral
and decay [nasti], and so forth.%’

To counter the bodhisattvas who, with regard to [the Buddha’s] teaching on
the characteristics of phenomena, entertain a literal understanding and become
attached to the extreme of reification, one says that the nonexistence of both per-
sons and phenomena can be accepted.® As it is stated in a scripture: “If even the
self of sentient beings up to the wise ones and the learned ones does not exist,
how could form, feeling, perception, and volitional formations exist?”%°
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Introduction

The Chungbydn punbydllon so is another text of Wonhyo’s that is available only
fragmentarily; all that remains is the commentary on the fourth chapter of the
Madhyantavibhaga-bhasya. This is the “Chapter on the Antidotes, Its Cultiva-
tion, the Stages [of the Path], and the Attainment of Fruition” (Pratipaksa-
bhavanavastha-phala-pariccheda), and as such it represents only a small aspect of
Wonhyo’s scholarly interest. This introduction is therefore confined to a brief
description of the Madhyantavibhaga-bhasya, an analysis of the style and struc-
ture of Wonhyo’s commentary, and my approach to translating his commentary.

|I. The Madhyantavibhaga-bhasya

The Madhyantavibhaga-bhasya is one of the few foundational Yogacara texts
still extant in the original Sanskrit.! The text consists of the root verses tradition-
ally attributed to Maitreya (or Maitreyanatha) and a prose commentary by Vasu-
bandhu. According to the Sanskrit text, the Madhyantavibhaga-bhasya consists
of five chapters. Chapter One, “Laksana-pariccheda,” discusses the characteris-
tics (laksana) of phenomenal reality (abhiita-parikalpa) and ultimate reality
(Sinyata), or the characteristics of defilement (samklesalaksana) and purification
(vyavadanalaksana). Chapter Two, “Avarana-pariccheda,” gives a detailed expo-
sition of the obstacles (@varana) on the path to awakening. Chapter Three, “Tat-
tva-pariccheda,” explains the various categories of realities (tattva), including the
three laksanas (characteristics) or svabhavas (natures) instrumental to the
Yogacara program of discerning all aspects of reality and realizing all-knowledge,
or awakening. Chapter Four, “Pratipaksa-bhavanavastha-phala-pariccheda,”
focuses on the cultivation of the thirty-seven constituents of awakening
(bodhipaksika) as the practical path leading to realization, together with the stages
of cultivation and the attainment of the fruits. Chapter Five, “Yananuttarya-
pariccheda,” illustrates the excellence of the Yogacara and Mahayana Buddhist
path in general.?

The Indian commentator Sthiramati states that these five chapters aim at ex-
plaining seven subjects: characteristics, obstacles, realities, antidotes, stages of
the path, the attainment of fruition, and the excellence of the Great Vehicle.® In
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other words, these seven subjects encompass the Yogacara’s views on the percep-
tions of reality, the Path of Cultivation, the attainment of the fruits of cultivation,
and the excellent benefits obtained through the path of the Great Vehicle.*

Two Chinese translations of the verses alongside Vasubandhu’s commentary
can be found in the Chinese Tripitaka: one by Paramartha (Zhongbian fenbie lun)
and another by Xuanzang (Bian zhongbian lun).® Xuanzang also produced a sep-
arate translation of the verses.® Wonhyo’s commentary is based on Paramartha’s
version.

2. The Content of Chapter Four of the
Madhyantavibhaga-bhasya

Wonhyo’s Chungbyon punbydllon so consists of a commentary on the chapter
“Pratipaksa-bhavanavastha-phala-pariccheda” of the Madhyantavibhaga-
bhasya.” In this chapter the antidotes (pratipaksa) are identified as the thirty-
seven constituents of awakening (bodhipaksika-dharma). Because they
counteract the obstructions (@varana) to awakening, the antidotes are also called
the path (marga).® That the Madhyantavibhaga-bhdasya presents the cultivation
of the thirty-seven constituents of awakening as the practical path leading to
awakening shows that the bodhipaksika-dharma are considered in many
Mahayana texts as the practical path shared by the adherents of all the three
vehicles.®

In Buddbhist literature the thirty-seven constituents of awakening are divided
into seven groups: (1) the four foundations of mindfulness (smrtyupasthana), (2)
the four right endeavors (samyak-pradhana), (3) the four bases of supernormal
powers (rddhipada), (4) the five spiritual faculties (indriya), (5) the five powers
(bala), (6) the seven awakening factors (bodhyanga), and (7) the eight limbs of
the Noble Path (marganga). On closer analysis we see that although the thirty-
seven constituents of awakening are called antidotes to the obstructions to awak-
ening,” they function as more than just counteractions to the obstructions; they
also produce various salvific qualities. This is an essential point in Mahayana
Buddhist soteriology: the attainment of awakening is twofold; it consists of both
the elimination of afflictions and the acquisition of positive qualities. Let us con-
sider a brief analysis of the thirty-seven constituents of awakening from this
standpoint.

Among the seven groups that make up the thirty-seven constituents of awak-
ening, the group of the four foundations of mindfulness is principal, while the
other six serve as complements. This is so because, by cultivating the four foun-
dations of mindfulness, one realizes the Four Noble Truths, which are the foun-
dation of Buddhism.

The four right endeavors represent moral practice, since by cultivating them,
one knows all wholesome and unwholesome states. The four bases of supernor-
mal powers, the five spiritual faculties, and the five powers represent the medita-
tive aspect. Note in this connection that, in Mahayana Buddhism, samadhi
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(meditative concentration) consists of various types accomplished through dif-
ferent qualities. These types of samadhi represent different aspects of salvific
powers. The seven awakening factors signify the content and structure of the
awakening experience. By cultivating these factors of awakening, one realizes
salvific aims for oneself (svdrtha). However, from the Mahayana standpoint, the
complete awakening experience consists in realizing salvific aims for both one-
self and others (sva-pardrtha). The eight limbs of the Noble Path provide the
means to achieve this.

3. The Mahayana Approach to the Thirty-seven
Constituents of Awakening

Some of the authoritative texts Wonhyo draws on to compose his commentary
are key texts of Yogacara Buddhism. These texts purport to present a deeper
level of understanding and cultivation of the same Buddhist teachings shared by
all three vehicles that lead to a more complete fruition. This is relevant to our
understanding of the historical as well as doctrinal development of Mahayana
Buddhism. In other words, Mahayana does not necessarily replace earlier Bud-
dhism with a new set of teachings but mainly offers new approaches and tech-
niques of mental cultivation that will lead to the full development of the potentials
within the teachings. The Mahayana states that the Buddha’s teaching is impar-
tial. The levels of its realization, however, depend on the practitioners’ resolu-
tion, aptitude, aspiration, and conditioning. To expound these, the Mahayana
devises a systematic division of persons (who undertake the path), spiritual apti-
tude or lineages, and levels of attainments.

The author of the Dazhidu lun (*Mahaprajiaparamita-sastra), one of
Wonhyo’s oft-quoted canonical sources, addresses this issue more specifically:
the thirty-seven constituents of awakening are commonly considered part of the
path of the disciples (sravakas) and self-realized buddhas (pratyekabuddhas),
whereas the six perfections (paramitas) are considered part of the path of the
bodhisattvas. Why is it that the disciples’ method is discussed in the path of the
bodhisattvas? The answer to this question is that the bodhisattva, in cultivating
the perfection of wisdom, should study all methods and paths. This means that
the bodhisattva should cultivate all of the ten grounds (bhimis). However, the
bodhisattva studies the first nine grounds but does not become attached to their
attainment. As regards the tenth ground, or the stage of Buddhahood, the bodhi-
sattva not only studies but also attains its fruition. Besides, it is not correct to say
that the cultivation of the thirty-seven constituents of awakening belongs exclu-
sively to the path of the disciples and self-realized buddhas. Mahayana scriptures
also teach this.! In other words, the cultivation of the thirty-seven constituents of
awakening is the universal path toward nirvana. The particular fruits attained
depend on the practitioner’s resolution, aspiration, and conditioning.*?

According to the Madhyantavibhaga-bhasya, eighteen kinds of fruit are at-
tained through the cultivation of these thirty-seven constituents of awakening.
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Wonhyo divides these eighteen kinds of fruit into four stages: (1) the shared
stage, which includes the first seven kinds of fruit attained by practitioners of all
three vehicles; (2) the distinct stage, which consists of the fruits that are higher
than those of the adherents to the two lesser vehicles and are attained only by
bodhisattvas who have entered the lower bodhisattva grounds (bhimis); (3) the
gradual six stages, which encompass the fruits from the sixth bodhisattva ground
up to, but not including, the supreme stage of Buddhahood; and (4) the supreme
stage of Buddhahood, in which the practitioner attains the three buddha-bodies
and their attendant salvific qualities. This stage and the previous one are attained
only by those adherents of the Mahayana who generate the aspiration to realize
the supreme goal.

4. An Overview of Wonhyo’s Commentary

As mentioned above, Wonhyo’s commentary on the “Chapter on the Antidotes” is
based on Paramartha’s translation of the text. We learn this through the title that
he uses for the text: Chungbyon punbydllon so, not Pyon chungbydllon so. The
numbers of the verses Wonhyo refers to in his commentary also coincide with
Paramartha’s version. These verses discuss the antidotes (to the obstructions to
awakening), or the thirty-seven constituents of awakening, from the perspective
of their cultivation, stages, and fruits. Wonhyo’s commentary is on both the root
verses and Vasubandhu’s commentary, and he mentions neither Sthiramati’s nor
Kuiji’s work. We do not know whether Wonhyo had the original Sanskrit at his
disposal, but he seems to be aware of the divisional difference between the Chi-
nese translations and the Sanskrit text. At the end of his commentary, he gives a
brief explanation of how Vasubandhu combined these three chapters into one.

5. Wonhyo and the East Asian Commentarial Style

The Chungbyon punbyollon so is an East Asian commentary on an Indian
Yogacara Buddhist text based on its Chinese translation. Therefore an elabora-
tion on both Wonhyo’s commentarial style and the implications of linguistic dif-
ferences should be useful to our understanding of Wonhyo’s view. Although I am
certain that the translators of other, more complete and more significant works of
Wonhyo’s included in this project will discuss this issue in more detail in their
introductory essays, it seems to me that Wonhyo’s contribution in the Chungbyon
punbyollon so consists mainly in rearranging and condensing the hermeneutical
framework already laid out in canonical texts, according to which the practitio-
ner should understand the thirty-seven constituents of awakening as presented in
the “Chapter on the Antidotes.” Therefore | wish to offer in this connection only
a few remarks that | hope will facilitate the reading of the text.

For East Asian Buddhist authors, to comment on a canonical text means to lo-
cate the text within the broad context of the Buddhist tenets from both historical
and doctrinal perspectives and to interpret its meaning through an explanation of
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words of the text. Very briefly, the task of the commentator is to read and eluci-
date the text both contextually and textually. Thus the purpose of commenting on
a scriptural text goes beyond the task of merely explaining or elaborating on key
terms and concepts it contains to include locating these in the interpretive struc-
ture and context of the totality of the Buddha Dharma. In other words, although
each canonical text is an individual unit dealing with a specific topic, it can be
thoroughly understood only if it is read against the background of and in connec-
tion with a nexus of interpretive concepts in which the Buddha Dharma is to be
appreciated. In sum, a commentary on a scriptural text is not just an interpreta-
tion of that text as such—that is, as an independent doctrinal unit. Rather, it is a
reading of the text as a constitutive element of the Buddha’s doctrinal structure.

Most commentaries tend to read like handbooks on Buddhist thought and
meditation aimed mainly at a scholastic audience. Normally, a commentator will
indicate at the outset his interpretive framework or the basic hermeneutic prin-
ciples according to which he contextualizes the ideas, terms, and concepts in the
text from the perspectives of history, doctrinal development, sectarian outlook,
levels on the Path of Cultivation, persons engaged in the path, and so on. Ideas,
terms, and concepts again are subject to a more detailed analysis within an inter-
pretive framework that includes subcategories upon subcategories ad nauseam.
A modern reader cannot help having the impression that this practice adds con-
fusion rather than clarity to the commentary. However, this is precisely the com-
mentator’s vision of doctrinal coherency. In other words, this is exactly how a
text should be read and comprehended. As we will notice when we read Wonhyo’s
commentary, his only contribution is to impose an interpretive framework on
concepts and ideas discussed in the canonical texts. Wonhyo does not even in-
vent this interpretive framework. It implicitly exists as the natural hermeneutic
structure of the text. His only task is to make the structure of the text clear to the
reader or, in other words, to facilitate the reading of the text.

6. The Style of the Chungbyon punbydllon so

The Chungbyon punbydllon so in its present state is, unfortunately, not one of the
more reader-friendly texts among Wonhyo’s extant works. Although it is sup-
posed to be a commentary on the Madhyantavibhaga-bhasya, Wonhyo’s com-
mentary itself is not much more than a jumbled patchwork of quotations from
other canonical sources. The commentary also includes many syntactically ob-
scure passages that would make the task of translating it daunting. Occasionally
there may be a scribal error that initially appears to be a minor mistake, but be-
cause of the nature of this text and Wonhyo’s commentary, for which every single
technical term is essential in itself and relevant to the others, an erroneous term
could easily derail the translator for a long time.

There are many instances where Wonhyo is not consistent in his use of termi-
nology. For example, he alternates between sa nyomju and sa nyomch’s; ch’il gak-
chi and ch’il kak pun, sa sinjok and sa yauii chok, and the like. This inconsistency
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occurs because Wonhyo quotes from other authors to comment on the text and he
retains these authors’ terminology when he appears to be quoting them either
directly or indirectly.

When it comes to technical terms, Wonhyo also has a tendency to alternate
between Chinese translations and transliterations of the original Sanskrit. For
example, to express the Sanskrit terminological set of samatha/vipasyana, he
will alternate between the translated chi/kwan and the transliterated samat ‘a/pi-
balsana; or for the Sanskrit samadhi, he alternates between chong and sammaiji;
and so forth.%®

7. Wonhyo’s Authoritative Sources

Given that Wonhyo’s commentary is mostly a patchwork of quotations from ca-
nonical texts, a look into the texts that Wonhyo frequently quotes as authoritative
sources for his commentary will shed considerable light on our understanding of
his commentarial style, his interpretive structure, and his contextualization of
the main concepts of his commentary. Most of the numerous canonical texts
from which Wonhyo quotes are seminal Mahayana treatises, such as the
Abhidharma-samuccaya-vyakhya, the Yogacarabhiimi, the Xianyang shengjiao
lun, the Dazhidu lun, the Abhidharmakosa, the Mahavibhasa, the Uttaratantra,
andthe Mahayana-samgraha. For thiscommentary, the Abhidharma-samuccaya-
vyakhya, the Yogacarabhumi, and the Dazhidu lun appear to be Wonhyo’s main
references. As mentioned above, Wonhyo does not really invent the interpretive
concepts but simply draws on these authoritative texts, from which he extracts
hermeneutic categories. Wonhyo’s task consists in weaving them together into
what he visualizes as a coherent structure.

Wonhyo thus distills his interpretive framework from a careful investigation
of the understanding of different dimensions and functions of the thirty-seven
constituents of awakening in various canonical scriptures. This knowledge of
Wonhyo’s interpretive concepts will help facilitate the reading of his commen-
tary considerably. Briefly, in contextualizing the thirty-seven constituents of
awakening through six interpretive categories, Wonhyo endeavors to illustrate
not only the meaning of the thirty-seven constituents of awakening but also their
relation to other concepts and their significance in the Buddhist worldview.

8. Wonhyo’s Commentarial Structure

Wonhyo divides his commentary into two parts: an illustration of the meaning of
the thirty-seven constituents of awakening; and a detailed analysis of the words
of the root verses and Vasubandhu’s prose commentary. In other words, in the
first part Wonhyo proceeds to exhaust the meaning of these constituents of awak-
ening in the context of the Buddhist paths in general, according to canonical
sources. In the second part, he analyzes the root verses (together with
Vasubandhu’s commentary) and elaborates on the meaning of the words within



Commentary on the Discrimination between the Middle and the Extremes 189

the hermeneutic context laid out in these sources. Briefly, Wonhyo proposes to
read the text from two interwoven perspectives: contextually and textually.
Wonhyo’s structuring of his commentary can be outlined as follows:

Part I: Hlustrating the meanings (myong ki i) of the thirty-seven
constituents of awakening, organized into six sections:
1. Enumerating the names (yolmyong) of the thirty-seven
constituents of awakening
Explaining their meaning (sok i)
Illustrating their essence (c/ ul ch’e song)
Elucidating their levels (son myong chi wi)
Clarifying their order (so! ch’a che)
Discriminating their divisions (pyon che mun)

Qo h~wd

Part 11: Analyzing the words of the text (so mun) in detail, including an
interpretation of the words of the root verses and Vasubandhu’s prose
commentary in Chapters Four, Five, and Six

In the second part of his commentary, Wonhyo does not quote complete verses
but simply refers to some key words of the verse on a particular item among the
thirty-seven constituents of awakening and then again gives a very detailed and
lengthy discussion of its meaning, mainly by quoting profusely from canonical
sources. There is much overlap with the first part. However, it appears that
Wonhyo’s intention in the second part is to elucidate the meanings of the terms in
addition to contextualizing them.

9. On Translating the Chungbyon punbyéllon so

The Chungbyon punbydllon so is not an independent treatise in which Wonhyo
presents and defends a specific philosophical position. Rather, it is essentially a
fragmented commentary on a canonical text. The text reads like a series of lec-
tures given directly to a group of advanced students. It seems that all of the stu-
dents have a copy of Vasubandhu’s commentary in front of them* while Wonhyo
gives his commentaries, and they are written down by a scribe. That is why in
this commentary Wonhyo never quotes the entire passage on which he comments
but only indirectly refers to the terms and concepts to be explained or mentions—
by way of emphasis—certain key terms or phrases in the root verses or in
Vasubandhu’s commentary. These fragmented quotations become mixed up with
Wonhyo’s own words, and so tend to make his commentary in general, and the
second part in particular, appear confusing.

To remedy this situation, I felt it necessary to translate the root verses together
with Vasubandhu’s commentary and insert them into Wonhyo’s commentary. In
the following pages, the root verses and Vasubandhu’s commentary are printed
in boldface type.
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As the reader will notice, my translation of the Chungbydn punbyollon so for the
greater part involves translating a profusion of passages from canonical texts and
very little of Wonhyo’s own words. These texts belong to different eras and have
different translators. There is no consistency or standardization of technical terms,
and different Chinese terms can be used to render the same Sanskrit word. The
modern translator must therefore be able to go beyond the literal meaning of the
Chinese characters to detect what Sanskrit terms they stand for. Even so, the trans-
lator still has to be flexible, since Wonhyo comments on the technical terms in the
way he understands them. Therefore, although it is necessary to be aware of the
Sanskrit original, the translator must make sure that his translation of the root verses
and Vasubandhu’s commentary is compatible with Wonhyo’s own commentary.

Translation

COMMENTARY ON THE DISCRIMINATION BETWEEN THE
MIDDLE AND THE EXTREMES (FASCICLE THREE)

Composed by Wonhyo of Silla
Translated by Cuong T. Nguyen

A. CHAPTER ON THE ANTIDOTES
l. Introduction

[817b] The “Chapter on the Antidotes™® studies the thirty-seven constituents of
awakening.!® Their meanings are illustrated by designating the counteractive ex-
pedients according to the objects to be counteracted. Therefore this chapter is
called “Chapter on the Antidotes.” In this commentary, I will first illustrate their
meanings; then | will analyze the words [of the text].

First, the [thirty-seven] constituents of awakening can be briefly explained in
six categories: (1) enumerating their names, (2) explaining their meanings, (3)
illustrating their essence, (4) elucidating their levels, (5) clarifying their order,
and (6) discriminating their divisions.

2. Commentary

2.1. Enumerating the Names of the Thirty-seven
Constituents of Awakening

What are the thirty-seven constituents of awakening [bodhipaksika-dharmal?
They are the four foundations of mindfulness [smrtyupasthanal,X’ the four right
eliminations [samyak-prahana,*® the four legs of supernormal powers [rddhipadal,
the five spiritual faculties [ pasicéndriyal, the five powers [ paiica-bala], the seven
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awakening limbs [sapta-sambodhyanga], and the eight limbs of the Noble Path
[asta aryamargangal.

(1) The four foundations of mindfulness consist of (i) mindfulness of the body
[kayanupasyana], (ii) mindfulness of feelings [vedananupasyand], (iii) mindful-
ness of mind [cittanupasyana), and (iv) mindfulness of factors of existence
[dharmanupasyanal.

(2) The four right eliminations consist of (i) eliminating unwholesome states
that have arisen, wherein one produces aspiration [chandam janayati], strives
[vyayacchate], generates a vigorous effort [viryam arabhate], engages one’s mind
energetically [cittam pragrhnati], and exerts it [pradadhati]; (ii) preventing [as
yet] unarisen unwholesome states, wherein one produces will, strives, generates
a vigorous effort, uses one’s mind energetically, and exerts it; (iii) arousing [as
yet] unarisen wholesome states, wherein one produces will, strives, generates a
vigorous effort, uses one’s mind energetically, and exerts it; and (iv) developing
arisen wholesome states, wherein one does not forget, and brings them to perfec-
tion, cultivates them, increases them, and expands them; one produces will,
strives, generates a vigorous effort, uses one’s mind energetically, and exerts it.

(3) The four legs of supernormal powers include (i) the supernormal power
accomplished by the right application of concentration through will [chanda-
samadhi), (ii) the supernormal power accomplished by the right application of
concentration through endeavor [virya-samadhi], (iii) the supernormal power ac-
complished by the right application of concentration through mind [citta-
samadhi], and (iv) the supernormal power accomplished by the right application
of concentration through investigation [mimamsa-samadhi].?°

(4) [817c] The five spiritual faculties are (i) the spiritual faculty of conviction
[sraddhéndriyal, (ii) the spiritual faculty of effort [viryéndriyal, (iii) the spiritual
faculty of mindfulness [smrtindriyad], (iv) the spiritual faculty of concentration
[samadhindriya], and (V) the spiritual faculty of wisdom [prajiiéndriyal.

(5) The five powers consist of (i) the power of conviction [sraddha-bala], [(ii)
the power of effort (virya-bala), (iii) the power of mindfulness (smrti-bala), (iv)
the power of concentration (samadhi-bala)], and (v) the power of wisdom
[prajiia-balal.

(6) The seven awakening limbs are (i) the awakening limb of mindfulness
[smrti-sambodhyangal, (ii) the awakening limb of investigation of the teachings
[dharmapravicaya-sambodhyangal, (iii) the awakening limb of effort [virya-
sambodhyangal, (iv) the awakening limb of joy [priti-sambodhyangal, (V) the
awakening limb of pliancy [prasrabdhi-sambodhyangal, (vi) the awakening
limb of concentration [samadhi-sambodhyanga], and (vii) the awakening limb of
equanimity [upeksa-sambodhyangal.

(7) The eight limbs of the Noble Path consist of (i) right view [samyagdrsti],
(i) right conception [samyak-samkalpa], (iii) right speech [samyagvacal, (iv)
right action [samyak-karmantal, (v) right livelihood [samyagajival, (vi) right ef-
fort [samyagvyayama], (vii) right mindfulness [samyak-smyti], and (viii) right
concentration [samyak-samadhi].
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2.2. Explaining the Meaning of the
Thirty-seven Constituents of Awakening

2.2.1. THE FOUR FOUNDATIONS OF MINDFULNESS

“Mindfulness of the body” means contemplation with mindfulness with regard
to the body. The same applies to [the mindfulness of feelings, the mindfulness of
mind, and] the mindfulness of factors of existence. What is mindfulness? It
means that, by [contemplation of] the body, one sustains the truth, contemplates
the meaning of the teaching, cultivates until realization, and is not forgetful in
regard to the meanings of the words or in cultivation of realization. What is con-
templation [anupasyanal?® It means to correctly contemplate and to correctly
investigate all bodies?? and all characteristics by means of the wisdoms derived
from hearing [srutamayi), reflection [cintamayi], and cultivation [bhavanamayi]*
[acquired by] the [contemplation] with regard to the body. One contemplates with
regard to them and attains knowledge accordingly.?* What is the cultivation of
contemplation? Some say it means “with regard to the body”; others say it means
[contemplating] the body progressively.?> “With regard to the body” means that,
with regard to the natural image of the body [prakrtibimbakayal, one contem-
plates the speculative counterimage of the body [vikalpapratibimbakayal; this is
called contemplation with regard to the body [kaye kayanupasyanal.
As the Abhidharma-samuccaya-vyakhya states:

What does it mean to contemplate the body with regard to the body? It
is to discern the speculative counterimage of the body as identical [to
the natural image of the body]. To contemplate the body as object is to
contemplate the similarity between the characteristics of the body and
the nature of the body. This is called “to contemplate the body with
regard to the body.” This is [so] because it is through the contempla-
tion of the speculative counterimage of the body that one thoroughly
contemplates and investigates the natural image of the body.?

As regards [contemplating] the body progressively, [818a] “progressively” has
the meaning of “successively.”? It means that not only does one directly contem-
plate the characteristic body, but one also contemplates the thusness-body within
this context. It is stated in the [chapter] “On Discerning the Bodhisattva Ground”:
What is a bodhisattva’s practice of the mindfulness of the body by contemplating
the body progressively? It is the contemplation of the thusness-body successively,
following from [the contemplation] of the characteristic body.

What is the foundation of mindfulness? It means to guard one’s thoughts, not
to be defiled by external objects, [and] to maintain one’s attention on the per-
ceived object. “Guarding one’s thoughts” means that if one is constantly and
smoothly mindful, one is not defiled by external objects. It is like what has been
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explained. One guards one’s thoughts in mental activities, maintains one’s
thoughts on stability, perceives characteristics rather than secondary aspects,
and so on up to guarding the mental faculty in order to cultivate restraint with a
view to abiding in perceived objects; this is like what has been explained. To
maintain one’s thoughts on the four objects,?® one maintains one’s thoughts well,
due to the three characteristics; this is called the foundation of mindfulness. It is
also called the base of mindfulness.?® “Base” is synonymous with “foundation.”

The Dazhidu lun states, “When mindfulness dwells on [upatisthati] objects of
knowledge, it is called mindfulness.”*® To sum up, [whether we say] “by this
mindfulness” or “through this mindfulness,” both are referred to as mindfulness.
“By this mindfulness” refers to mindfulness on perceived objects. “Through this
mindfulness” means that when either mindfulness or wisdom is attained in con-
centration, there is essential mindfulness. The other mind and its associated
mental factors are associated mindfulness. This is similar to what is explained in
the [chapter] “The Ground Accomplished through Hearing” of the
Yogacarabhimi.®* This has been a brief account of the meaning of the founda-
tions of mindfulness.

2.2.2. THE FOUR RIGHT ELIMINATIONS

Next, | will illustrate the meaning of the four right eliminations. What are the
arisen unwholesome states? They are called arisen [because they] can lead to
unwholesome acts that consist of the primary afflictions [klesa] and derivative
afflictions [upaklesa] in the realm of desire subsumed in debilitating bondages.*
In order to eliminate them, the practitioner cultivates their antidotes. In order to
mitigate them, he produces will [chadam janayati]—that is, the will to achieve
their elimination. To strive [vyayacchate] means not to tolerate unwholesome
states and [instead] to turn toward the path of elimination. To generate a vigorous
effort [viryvam arabhate] means to establish firmness in order to cultivate
antidotes.

[818b] The above three statements show that the wisdom derived from hear-
ing and the wisdom derived from reflection in the unstable realm® counteract
the minor afflictions. To engage one’s mind energetically [cittam pragrhnati] is
to resort to the wisdom derived from cultivation to counteract them. When one’s
mind becomes languid and defiled by afflictions, one engages one’s mind ener-
getically to pacify them. To exert [pradadhati] one’s mind means that when one
is counteracting [these arisen unwholesome states] if the mind is floating and is
defiled by afflictions, one should exert one’s mind to suppress them.

What are the [as yet] unarisen unwholesome states? Since they are the causes
of debilitating bondages subsumed by growing derivative afflictions, they are
called unarisen. Not to let them arise means not to let debilitating bondages be-
come active. To produce will means to [produce the will] to begin to realize [the
elimination of] the [as yet] unarisen [unwholesome states]. To generate a vigorous
effort means not to lose mindfulness and [instead] to skillfully maintain
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mindfulness so that [the as yet unarisen unwholesome states] are prevented from
arising. The following four statements are as explained above.

What are the [as yet] unarisen wholesome states? Because the three kinds of
wisdom derived from hearing, reflection, and cultivation are free from faults,
they are called wholesome states. They are called [as yet] unarisen because they
have not been attained. To cause [these as yet unarisen wholesome qualities] to
arise, one produces will—that is, the will to realize them. To strive means to
search for correct means to acquire them. To generate vigorous effort>* means to
cultivate diligently for long periods of time. The above three statements illustrate
the virtues subsumed in the wisdom derived from hearing and the wisdom de-
rived from reflection in the unstable realm. To engage one’s mind energetically
and to exert it is to realize the wisdom derived from cultivation. The rest is simi-
lar to what has been explained above.

What are the arisen wholesome states? They are [the wholesome states] al-
ready attained. To maintain mindfulness [of them] is the wisdom derived from
hearing, not forgetting them is the wisdom derived from reflection, and bringing
them to perfection is the wisdom derived from cultivation. The above three state-
ments illustrate mere preservation—that is, to multiply, to increase, and to ex-
pand wholesome states already attained. According to order, the practitioner
should not be satisfied simply with the arisen [wholesome states] but has to pro-
duce will [to strive, to generate a vigorous effort, and to engage one’s mind ener-
getically and exert it to develop them], as has been explained above. This is
roughly similar to what is said in the Xianyang shengjiao lun.%®

Right elimination is also called right endeavor.* “Endeavor” refers to the es-
sence; “elimination” signifies the function.®” The Dazhidu lun states, “To destroy
evil states and to course in the true path, [818c] this is called ‘to practice right
endeavor.””*® According to the Yogacarabhiimi, [there are four kinds of] elimina-
tion. [The first two are] (1) elimination through restraint [samvara-prahanal and
(2) elimination through elimination [prahana-prahana). As regards the [already]
arisen unwholesome states, the practitioner should cultivate restraint to eliminate
them, because he should not suffer them. This is called elimination through re-
straint [of the senses]. As regards the [as yet] unarisen unwholesome states, the
practitioner should prevent them from arising. In order to prevent them from
arising, he eliminates them, so they are eliminated. This is called elimination
through elimination. [The other two kinds of elimination are] (3) elimination
through cultivation [bhavana-prahana] and (4) elimination through protecting
[anuraksana-prahanal. As regards wholesome states, the practitioner constantly
cultivates and practices them so that he attains what previously has not been
attained—{that is,] he is capable of eliminating what is to be eliminated. This is
called elimination through cultivation. As regards the wholesome states already
attained, the practitioner abstains from carelessness and cultivates to perfection,
and so protection is generated, [and] he is capable of eliminating what is to be
eliminated. This is called elimination through protecting.*

To sum up, in order to clarify the perfection of aspiration and the perfection of
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applied practice regarding what is to be eliminated and what is to be obtained
with regard to wholesome and unwholesome states, the four kinds of elimination
are proclaimed. In this connection, due to the generation of will, the practitio-
ner’s aspiration is brought to perfection; due to striving up to exerting his mind,
his applied practice is brought to perfection. What has been explained above
comes from the Yogacarabhiimi.*° This has been a brief exposition of the [four]
right eliminations.

2.2.3. THE FOUR LEGS OF SUPERNORMAL POWERS

Now | will explain the four legs of supernormal powers. What are the four super-
normal powers? Namely, (2) [the supernormal power accomplished by concentra-
tion through] will [chanda], (2) [the supernormal power accomplished by
concentration through] endeavor [virya], (3) [the supernormal power accom-
plished by concentration through] mind [citta], and (4) [the supernormal power
accomplished by concentration through] investigation [mimamsa).**

There are two meanings. Either one practitioner is endowed with all these four
powers or one practitioner focuses primarily on one among these four, as it is
stated in the Yogacarabhimi, fascicle ninety-eight.*> Moreover, through four
kinds of power, the practitioner keeps his mind in concentration. Therefore the
four legs of supernormal powers are established. What are these four powers?
They are (1) pure aspiration power, (2) diligent power, (3) mental joy power, and
(4) right wisdom power.** Among these, through the first power, the practitioner
generates aspiration for samadhi, and he cultivates diligently to attain it. Through
the second power, the practitioner initially keeps his mind in concentration.
Through the third [819a] power, the practitioner keeps his already concentrated
mind from being distracted; he keeps it from wavering in himself. Through the
fourth power, the practitioner contemplates on equipoise.** He correctly knows
the afflictions to be countered and how to eliminate what has not been
eliminated.

Then, in equipoise, the practitioner enters, abides, and exits characteristics
and is able to well discern them. When he thus correctly knows the characteris-
tics of sSamatha and so forth, through tranquility and insight the practitioner con-
templates the derivative afflictions [upaklesa] and their antidotes and correctly
knows them. To delight in equipoise means to find one’s activities only in equi-
poise. Except for this, there is neither fault nor excess. This passage clearly shows
that a practitioner who is equipped with four kinds of power realizes equipoise;
therefore the four legs of supernormal powers are established.

What does it mean by [the reference to] other practitioners primarily focusing
on only one? As it is stated in the Xianyang shengjiao lun, the attainment of
samadhi primarily through will is like the case of a practitioner who in his previ-
ous life cultivated advanced wholesome roots with an adept teacher or practiced
virtues together with those who had wisdom. Generating conviction and will, he
listened to the true teaching and became joyful according to his conviction. After
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listening to the true teaching, he eventually realized one-pointedness of mind.
Due to this will [to attain awakening], he accomplished samadhi. By “accom-
plishment” is meant the attainment of mastery regarding this.*

Second is the attainment of samadhi primarily through endeavor. A practitio-
ner relying on teachers and precepts, either at leisure time or in such places as in
the forest or at a quiet dwelling, generates a vigorous effort for long periods of
time. Becoming mature and energetic, he realizes one-pointedness of mind. Due
to correct exertion, he accomplishes samadhi.*®

Third is the attainment of samadhi primarily through mind. This is like the
case where a practitioner who has previously cultivated samatha, because of this
condition, contemplates internal objects and swiftly realizes one-pointedness of
mind. By cultivating mind, he accomplishes samadhi.

Fourth is the attainment of samadhi primarily through investigation. As a
practitioner who learns much and retains [819b] his learning, he accumulates his
learning, dwelling alone in a joyful and pure place. Through wisdom he investi-
gates these phenomena. He investigates them in a subtle manner; he perceives
and examines them extensively. Because of that, he realizes one-pointedness of
mind. Through contemplation he accomplishes samadhi.*’

The above passage clearly shows the cases of four practitioners, in which each
relies primarily [on a specific approach] to accomplish equipoise. Therefore the
four legs of supernormal powers are established. All four involve the achieve-
ment of [concentration] through the practice of elimination. | will discuss the
eight kinds of applied practice extensively later.*®

The expression “legs of supernormal powers” is established metaphorically.
The Yogacarabhumi states:

It is like someone who has legs; he can come and go, he can vigor-
ously jump and leap, he can realize the special objects of the world.
The worldly special objects are called supernormal. [The legs of su-
pernormal powers] can move from here to there, so they are called
supernormal legs. If one is possessed of [supernormal] qualities ac-
complished by samadhi through will, [endeavor, mind, and investi-
gation], [his mind becomes quiescent, fresh, and without stains; one
is free from derivative afflictions and dwells in forthrightness]. One
becomes capable by attaining immovability; one can come and go,
one can vigorously jump and leap, one can realize and attain excep-
tional states. These latter are excellent and sovereign to the utmost
degree, they are excellent to the utmost—that is, supernatural to the
utmost. The legs can realize those states; therefore they are called
legs of supernormal power.*°

These are also called the four kinds of wish-granting legs. “Leg” means grati-
fication, or gratification of one’s wish. Therefore they are called wish-granting
legs. Besides, legs can carry one to one’s destination.
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The Dazhidu lun states:

If, when the practitioner exercises the four right endeavors, his mind is
slightly distracted, [then] he should use concentrations to collect his
mind; therefore these concentrations are called wish-granting legs. It is
like a gourmet dish that would lack taste with too little spice, while
with sufficient spice its taste would be satisfying. It is like a man with
two legs, who, in addition, also has a fast horse and a good chariot, and
he can reach any destination he wishes. By [the four right endeavors] a
practitioner attains the true wisdom of the four foundations of mind-
fulness; he makes right effort with regard to the four right endeavors.
Through right effort, his wisdom increases. However, his concentra-
tion power is still feeble. But when he attains the four kinds of concen-
tration and thus maintains his mind, the powers of wisdom and
concentration become equal, and his wishes are achieved. Therefore
[these four concentrations] are called the [four] wish-granting legs.™

This has been a brief exposition of the meaning of the legs of supernormal powers.
2.2.4. THE FIVE SPIRITUAL FACULTIES

Now I will explain the five spiritual faculties [indriya].%' “Faculty” means pre-
dominance. It means that conviction [effort, mindfulness, concentration, and wis-
dom] [819c] can serve as the predominant support for the arising of exceptional
states. Besides, they mutually rely on each other to support the arising [of excep-
tional states]. The spiritual faculty of wisdom supports only exceptional states.
This has been a brief exposition of the meaning of the five spiritual faculties.>

2.2.5. THE FIVE POWERS

Now I will explain the five powers. “Power” has the meaning of “hard to subdue.”
Neither celestial demons nor sramanas nor brahmanas® nor other mundane be-
ings can subvert someone equipped with these powers. Even when encountering
afflictions, they cannot suppress him. Therefore the five powers are called hard to
subdue. Because these powers are endowed with great momentum, [those who
possess them can] subdue all the demons’ powers and can realize the complete
extinction of influxes. Therefore they are called powers. This has been a brief

exposition of the meaning of the five powers, following the Yogacarabhiimi.%*

2.2.6. THE SEVEN AWAKENING LIMBS
Now | will explain the seven awakening limbs. Those who have realized the true

insight of the self [pudgala]l® attain the awakened wisdom of true reality. The
practitioner uses it as a limb; therefore these are called awakening limbs or
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awakening factors.>® “Factor” has the sense of a cause conducive to the attain-
ment of the fruit of awakening; therefore they are called awakening. The Dazhidu
lun states, “The practitioner can attain the true wisdom that is beyond learning
through these seven [awakening] factors; therefore they are called factors.”’
This has been a brief exposition of the meaning of the awakening limbs.

2.2.7. THE EIGHT LIMBS OF THE NOBLE PATH

Now I will explain the eight limbs of the Noble Path. The saints in higher training
[Saiksa] see the traces [of the noble truths]. Equipped with these eight limbs,
which course the right path, they can completely annihilate all afflictions and
ultimately attain liberation. Therefore these are called the eight limbs of the
Noble Path® or the right [eightfold] path. The Dazhidu lun states, “[The practi-
tioner] wishing to enter the unconditioned citadel of nirvana practices these fac-
tors [of the eightfold path]; that moment is called the right path.”>® This has been
a brief exposition of the meaning of the right path.

Question: If among these seven categories [namely, the thirty-seven constitu-
ents of awakening], there is none that is not right, why is the path of endeavor
alone referred to as right? Answer: As it is said in the Dazhidu lun, “Because
these four kinds of effort of vigorous mind or endeavor [correct the practitioner’s]
fear of faults, they are called right endeavors. Besides, when the practitioner
courses the path, he is afraid of falling into the evil paths, [and s0] it is called the
right path.”®® The differences in this [820a] matter will be discussed later. This
has been a brief exposition of the meaning of the eight limbs of the Noble Path.

2.3. lllustrating the Essence of the Thirty-seven
Constituents of Awakening

Established as a set, [the constituents of awakening] consist of thirty-seven items.
From the perspective of their essence, they are subsumed in ten categories—
namely, precepts [sila], conception [samkalpa], feeling [vedana],®* mindfulness
[smrti], concentration [samadhi], wisdom [prajiia), endeavor [virya], conviction
[Sraddhal, pliancy [prasrabdhi], and equanimity [upeksal. Among these, pre-
cepts are carried out in manifest and unmanifest modes.%? The remaining nine
are all subsumed by mental factors.®® Among these, conception and feeling are
two constant mental factors. Mindfulness, concentration, and wisdom are three
object-specifying mental factors. Endeavor, conviction, pliancy, and equanimity
belong to the great virtues. The thirty-seven [constituents of awakening] are es-
tablished based on these ten elements.

The precepts are divided into three—namely, right speech, right actions, and
right livelihood. Conception consists of one—namely, right conception. Feeling
is also one—namely, the awakening limb of joy. Mindfulness is elaborated in
four ways—namely, the spiritual faculty of mindfulness, the power of
mindfulness, the awakening limb of mindfulness, and right mindfulness [in the
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noble eightfold path]. Concentration is elaborated in eight ways—namely, the
four wish-granting legs, the spiritual faculty of concentration, the power of con-
centration, the awakening limb of concentration, and right concentration [in the
noble eightfold path]. Wisdom is also established as eight—namely, the four
foundations of mindfulness, the spiritual faculty of wisdom, the power of wis-
dom, and the awakening limb of investigation of the teachings, together with
right view [in the noble eightfold path]. Endeavor is also established as eight—
namely, the four right endeavors, the spiritual faculty of effort, the power of
effort, the awakening limb of effort, and right effort [in the noble eightfold path].
Conviction shows itself in two ways—namely, the faculty of conviction and the
power of conviction. Pliancy and equanimity are each singular—namely, pliancy
and equanimity within the seven awakening limbs.

To sum up, there are five categories: (1) there are three that are expressed in
eight ways—namely, concentration, wisdom, and endeavor; (2) one that is ex-
pressed in four ways—namely, mindfulness; (3) one that is expressed in three
ways—namely, precepts; (4) one that is expressed in two ways—namely,
conviction; (5) four that are expressed in one way—namely, conception, feeling,
pliancy, and equanimity. Within the first category there are twenty-four items;
within the remaining four kinds, there are thirteen items in all. In total, there are
thirty-seven items. Therefore there is unevenness in revealing and closing off.
This is because concentration, wisdom, and endeavor are extensive in their culti-
vating power, [and so] they are expressed in eight ways. Because conception,
feeling, pliancy, and equanimity are weak accessories of the path, they are each
expressed in one way. Combining the power of conviction and so forth into this,
four, three, and two are established successively. Therefore, in essence, there are
only ten categories. [820b] The Dazhidu lun says: “The thirty-seven constituents
of awakening are based on ten categories,” and so forth.%*

2.4. Elucidating the Stages and Levels of the
Thirty-seven Constituents of Awakening

From the perspective of practice, these universally apply to all levels. As it is
stated in the Yogacarabhiami: “Furthermore, the wholesomeness that is produced
on both the ordinary and exceptional paths through [the contemplation of] body,
feelings, mind, and factors of existence is called the foundations of
mindfulness.”®®

Also, a subsequent passage states:

Briefly, all the eight limbs of the Noble Path are subsumed by two
planes—namely, the mundane and the supramundane. On the mun-
dane plane, beings are tied down by the three influxes [@srava] and
the four kinds of clinging [upadana),®® [and so] they cannot annihi-
late their sufferings. Since [the limbs of the Noble Path] are whole-
some, [they] can lead beings to a good transmigration. The
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supramundane plane, however, is opposite to the mundane in that it
can lead to the annihilation of all kinds of suffering.®’

The first and last groups®® [i.e., the four foundations of mindfulness and the
eightfold Noble Path] have thus been explained.

The five middle groups [namely, the four right endeavors, the four legs of su-
pernormal powers, the five spiritual faculties, the five powers, and the seven
awakening limbs] are also the same. Although they are similar from the perspec-
tive of practice, they are established differently according to their levels. What
does this mean? According to a rough division of its stages, there are two levels.
The first five groups [namely, the four foundations of mindfulness, the four right
eliminations, the four legs of supernormal powers, the five spiritual faculties, and
the five powers] belong to the level of the ordinary people; the last two [namely, the
seven awakening limbs and the eightfold Noble Path] are established in the levels
of the saints. The five groups of the worldly level have two meanings. According
to the Abhidharma-samuccaya-vyakhya, the four foundations of mindfulness are
contemplated before the heat level [usma-gata], [and] the four right endeavors si-
multaneously with it. The four wish-granting legs are at the summit level
[mirdhan], the five faculties are at the forbearance level [ksanti], [and] the five
powers are at the worldly ultimate level [laukikdgra).®° According to this treatise
[i.e., “Discrimination between the Middle and the Extremes™], the third and fourth
groups [i.e., the four legs of supernormal powers and the five spiritual faculties]
are conducive to liberation, and the second and fifth groups [i.e., the four right
eliminations and the five powers] are conducive to penetration [nirvedhabhagiyal.
Each exposition assumes its meaning according to its context.

The two stages of the saintly level have three meanings. One is as explained in
the Abhidharmakosa; other meanings have been explained by other masters.
Faithful to their order, the practitioner at the Path of Vision cultivates the [limbs]
conducive to awakening, because on the Paths of Vision and Cultivation, the
practitioner cultivates the limbs of the Noble Path. The second meaning is as
stated in the Dazhidu lun: “Through the exercise of the Path of Cultivation it is
called [parts of ] awakening. Through the exercise of the Path of Vision it is called
[parts of the] path.”’® The Vaibhasikas give the same explanation. For instance, it
is stated in their treatises that the Path of Vision is conducive to the path [and
that] the Path of Cultivation is conducive to awakening. How so? [820c] “Path”
has the sense of “knowledge” on the Path of Vision; knowledge becomes ex-
tremely swift. “Awakening” has the sense of “being awakened.”* On the Path of
Cultivation there are nine kinds of awakening. Because there are numerous kinds
of awakening, there are successively seven and eight, according to the order of
their numbers.

The third meaning is like that explained in this treatise: the [seven] factors of
awakening belong to the Path of Vision, and the [eight] limbs of the Noble Path
belong to the Path of Cultivation. The Dazhidu lun contains the same teaching.’
These three meanings all make sense. If the practitioner practices according to
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these meanings, none is inappropriate. The Yogacarabhumi discusses all of these
three meanings. It is stated in fascicle sixty-two that the complete knowledge of
the nature implies the eight limbs of the Noble Path, because they are the anti-
dotes to the three defilements. The three aggregates [of precepts, concentration,
and wisdom] are established as antidotes to the defilement of unwholesome acts,
the defilement of desires, and the defilement of wrong views.”

These words are spoken by the first master. The practitioner counters wrong
views on the Path of Vision and counters desires on the Path of Cultivation. As it
is stated in fascicle eighteen, what is the meaning of forthrightness? When [the
eight limbs of the Noble Path] arise, the reverse becomes straight. The eight limbs
of the Noble Path can annihilate wrong views, and all afflictions due to following
the reverse path become complaisant.” This passage should belong to the second
meaning. It is stated in fascicle twenty-nine:

At that time, when the practitioner at first attains the seven awaken-
ing limbs, it is called inceptive awakening, because after seeing the
traces of the noble truths, he completely annihilates all afflictions to
be annihilated on the Path of Vision and cultivates the annihilation
of all afflictions to be annihilated on the Path of Cultivation.”

This passage should be understood in the third meaning.

2.5. Clarifying the Order of the Thirty-seven
Constituents of Awakening

The Dazhidu lun states:

Question: The [noble] path should be explained first. Why so? Be-
cause only after practicing the path does one obtain wholesome
states. It is like one traveling one’s path first and reaching one’s des-
tination afterward. Now, why is it that [they are inverted like this,
such that] the foundations of mindfulness are explained first and the
Noble Path [consisting of eight limbs] is explained afterward?

Answer: They are not inverted. At the time one wishes to enter the
path, the thirty-seven constituents are called cause. It is as when a

practitioner [821a] comes to the place of the master to listen to the

teaching, [and] he should first use mindfulness to retain this teach-
ing; that moment is called foundation of mindfulness.

After that, seeking the fruit of that teaching, he practices diligently;
that moment is called right endeavor. Because he generates much ef-
fort, his mind becomes distracted. He focuses his mind and arrives at
a state of pliancy; this is called wish-granting leg. After his mind has
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attained pliancy, he generates the five spiritual faculties: (1) The true
characteristic of phenomena is extremely profound and hard to
fathom, but by the faculty of conviction he has conviction in it; this
is called the spiritual faculty of conviction. (2) He is indifferent in re-
gard to his own life and searches for the truth of the path with all his
heart; this is called the spiritual faculty of effort. (3) He is constantly
mindful of this [the Buddha’s] teaching and not of anything else; this
is called the spiritual faculty of mindfulness. (4) He focuses his mind
on the path; this is called the spiritual faculty of concentration. (5)
He contemplates the [Four Noble] Truths and the true characteristic;
this is called the spiritual faculty of wisdom.

When the five spiritual faculties are developed, they can block af-
flictions; [it is like the power of a big tree that can block water. When
these five faculties are developed, they can gradually penetrate the
profound states;] this is called power. After obtaining these powers,
the practitioner can discern the truth of the Path [of Cultivation].
This consists of [three limbs]: (1) the second awakening limb is
called discernment of phenomena; (2) the [third] awakening limb is
called effort; (3) the [fourth] awakening limb is called joy. If the
mind subsides at the moment when the practitioner practices the
path, these three limbs pick it up. [There are three different limbs:]
(2) the [fifth] awakening limb is called pliancy; (2) the [sixth] awak-
ening limb is called concentration; (3) the [seventh] awakening limb
is called equanimity.

If the mind is distracted at the moment when the practitioner prac-
tices the path, these three limbs seize it [so that it can concentrate.]
[As for the remaining limb—namely, the first] awakening limb
called mindfulness—it interferes in two circumstances [i.e., when
the mind subsides or when the mind is distracted]. [It can unite
wholesome states and halt unwholesome states.] It is like a gate-
keeper [who allows in what is useful and discards what is useless.]
When the mind subsides, mindfulness and three limbs pick it up.
When the mind is distracted, mindfulness and three limbs seize it.
[Because these seven things act, they are called] the seven awaken-
ing limbs. When the practitioner has attained these qualities [and his
tranquility is perfected], he wishes to enter the citadel of uncreated
nirvana; that is why he practices these eight qualities [of the path].
This moment is called path.”

Again the Yogacarabhiimi states:

One should know that, at the level of the foundation of mindfulness,
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at the outset the practitioner focuses his mind on the perceived ob-
jects. Then, while abiding in mindfulness of perceived objects, he
diligently cultivates right elimination. Then, after obtaining concen-
tration, in order to develop it to perfection, he diligently cultivates
through the legs of supernormal powers. After bringing concentra-
tion to perfection, in order to render all characteristics and debilitat-
ing afflictions free from bondage, he engages in applied practice of
faculties relying on the spiritual faculties of conviction, [effort,
mindfulness, concentration, and wisdom]. In his cultivation,
faculties belong to lower categories, [and] powers belong to higher
categories. After engaging in the right applied practice, he attains the
awakening limbs and gains insight into true reality. After this, he
cultivates the eight limbs of the Noble Path gradually until he attains
perfect awakening, being free from all obstructions.””

Both of these treatises use the ordering according to stages and levels.

2.6. Discriminating the Divisions of the
Thirty-seven Constituents of Awakening

2.6.1. THE FIVE DIVISIONS

Each of these seven groups’® has five categories. As stated in the [821b] Abhi-
dharma-samuccaya-vyakhya, all [thirty-seven] constituents of awakening that
lack distinction are established according to five categories—namely, (1) object
[alambana], (2) basic nature [svabhava], (3) aids [sahaya], (4) cultivation
[bhavana), and (5) the fruit of cultivation [bhavanaphala).”

2.6.1.1. The Five Divisions of the Four Foundations of Mindfulness

(1) The objects of the foundations of mindfulness consist of four things—namely,
body, feelings, mind, and factors of existence.?’ These are the things that are the
basis of the self [atmasrayavastu], things experienced by the self
[atmopabhogavastu], the essence of the self [armavastu], and qualities belonging
to the defilement and purification of the self [atmasamklesavyavadanavastu].®*
Why are only these four objects established? Due to distorted perception, igno-
rant people entertain much discrimination positing the self. Depending on the
basis of the body possessed of faculties, they experience pain and pleasure, they
take perceived objects as characteristics, and they become defiled through greed
and become purified through conviction. Therefore, in order to correctly contem-
plate the true characteristics at the outset, these four [foundations of mindful-
ness] are established as objects [of discrimination].t?

The above is a general explanation, but if we discriminate among these four
objects, each has three kinds: (i) internal, (ii) external, and (iii) internal and
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external.8® The Yogacarabhiimi briefly articulates six interpretations: (i) Inter-

nally there is sentient® form serving as object within the body. Externally there
is nonsentient form serving as object without the body. The form of other sentient
beings serves as object within and without the body. Perceiving this internal
body, one generates the thought of love, and this is called internal feelings. Inter-
nal thought, internal objects, [and] external objects, together with internal and
external objects are also explained in the same manner. (ii) Subsumed by the
faculties, the appropriated form becomes the internal body. Not subsumed by the
faculties, the nonappropriated form is the external body. Not subsumed by the
faculties, the appropriated form is the internal and external body. Perceiving
these three, one generates the mental factor of feeling. According to their objects,
there are three kinds. (iii) Internally, concentration, together with pliancy and
form, constitutes the internal body. Nonconcentration and debilitating afflic-
tions, together with form, constitute the external body. Other pliant form and
debilitating form become the internal and external body. Perceiving these three,
one generates the mental factor of feeling. Therefore there are three. This is simi-
lar to the above explanation up to the sixth category regarding bodily [aspects]
such as hair, bodily hair, nails, teeth, and so forth that constitute [821c] the inter-
nal body. Other bodies’ forms such as hair, bodily hair, and so forth constitute the
external body. Whether the internal body changes into the blue color of a corpse
and so forth or not, and whether the external body changes into the blue color of
a corpse [or not], they are similar to the true nature of universal equality. Perceiv-
ing these three categories, one contemplates the feelings, mind, and factors of
existence. According to their objects, there are three.%

The Dazhidu lun also gives an explanation of the internal body from the per-
spective of these six meanings. It is basically similar to the above explanation,
with some minor differences. According to these two explanations, the internal
and external body entertains no discrimination of internal and external. The
above two are not included. According to others’ explanation, one generates this
thought, [but] if internal contemplation is untenable, can there be external con-
templation? If external contemplation is also untenable, one thinks one might
have made mistake. Therefore, now one should contemplate internal and external
altogether and contemplate internal and external as different characteristics.
Contemplation of both simultaneously is the general characteristic. General con-
templation and specific contemplation are unobtainable.®® The object of contem-
plation has been explained.

Within the mental factor of feeling, there are also three categories—namely,
internal, external, [and internal and external]. This is similar to the explanation
found in the Yogacarabhimi. There is also another explanation. According to
this explanation, the feelings associated with mental consciousness are internal
feelings, and so forth. The feelings associated with the five sense conscious-
nesses are external feelings. Concentrated mind is internal mind, distracted mind
is external mind, and so forth. Except for feelings, other mental factors are inter-
nal phenomena. Conditioned phenomena that are not associated [with mind]
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[citta-viprayukta-samskara] and nonconditioned [asamskrta] phenomena are ex-
ternal phenomena, and so forth. These are the objects of the foundations of
mindfulness.

(2) The notion of the nature of the foundations of mindfulness has two con-
notations: With regard to the adverse states [that are to be corrected], it has the
nature of wisdom, because wisdom is the correct antidote to the four defects.®’
With regard to perceived objects, it has the nature of wisdom and mindfulness,
because both wisdom and mindfulness are stabilized on objects. The Dazhidu
lun states, “The wisdom contemplating the body and the wisdom contemplating
phenomena are the nature of the foundations of mindfulness.”® This is to reveal
the nature through the adverse states to be countered. The Abhidharma-
samuccaya-vyakhya® states: “The nature of the foundations of mindfulness is
wisdom and mindfulness. Because in Buddhist scriptures [822a] there are teach-
ings on contemplation with regard to the body and on the foundations of mindful-
ness, following this order, we illustrate their nature with regard to their
object.”%

(3) The aids to the foundations of mindfulness consist of the mind and mental
factors associated with them [mindfulness and wisdom] with the fruits attained
having them as the main elements.®* As it is stated in the Abhidharma-samuccaya-
vyakhya, the aids to the foundations of mindfulness are the mind and mental
factors associated with them.%? [The word] “them” means mindfulness and wis-
dom. The Dazhidu lun states, “What is the foundation of mindfulness by connec-
tion [samsarga]? The path—whether ordinary or exceptional—produced in
dependence on the contemplation primarily of the body is the foundation of
mindfulness of the body.”® It is the same with regard to the contemplations [of
feelings and mind] up to the factors of existence. Again, the following passage
states that within the mindfulness by connection, the two karmic activities of
body and speech belong to matter, [and] the rest [mental activities] do not.*

(4) The cultivation of the foundations of mindfulness.® Briefly, there are two
categories—namely, shared cultivation and distinct cultivation. Shared cultiva-
tionsignifiesthe cultivation of the body with regard to the body [kayekayabhavanal)
based on the internal body and the cultivation of the contemplation of the body
with regard to the body based on the external [body] and [the] internal and exter-
nal body in common with the Lesser Vehicle. This includes the contemplation of
impurities up to the contemplation of selflessness. Such®® [cultivations] are called
cultivations in common with the Lesser Vehicle. Distinct cultivation is limited to
the bodhisattva’s contemplation. This means the bodhisattva eliminates internal
and external thoughts concerning body, [feelings, mind, and factors of existence]
and contemplates only the true characteristic free of extreme [views regarding]
the body, [feelings, mind, and factors of existence]. As it is stated in the
Yogacarabhumi, the bodhisattva truly understands the principle of the constitu-
ents of awakening of the path of the two vehicles—namely, of the Vehicle of
Disciples and the Great Vehicle. What does it mean to say that the bodhisattva
truly understands the principle of the constituents of awakening of the Great



206 Commentary on the Discrimination between the Middle and the Extremes

Vehicle? This means the bodhisattva can cultivate progressive contemplation
with regard to his own body and does not entertain the thought of existence or
any kind of thought regarding his body. In addition, transcending words and let-
ters, the bodhisattva truly understands self-nature and true nature with regard to
his body, and so forth.

It is also stated that the bodhisattva who diligently cultivates the foundations
of mindfulness in accordance with emptiness frees his mind from the six kinds
of bondage. What [822b] are these six? To conceive internal characteristics with
regard to the body up to factors of existence is the first bondage to characteris-
tics.®” To conceive external characteristics with regard to these is the second
bondage. To conceive internal and external characteristics with regard to these is
the third bondage. If one cultivates the foundations of mindfulness with a view
to liberating countless sentient beings of the ten directions and conceives char-
acteristics regarding them, this is the fourth bondage. If, because of that, one
cultivates contemplation of objects such as the body, [feelings, mind, and factors
of existence] and conceives characteristics regarding them, this is the fifth bond-
age. With regard to the body and so forth, one cultivates the contemplation and
conceives the characteristics regarding them; this is the sixth bondage. And so
forth.

The Dazhidu lun states:

The bodhisattva mahasattva’s contemplation of the four foundations
of mindfulness [is as follows]: He contemplates his internal body as
impermanent, suffering, resembling an ulcer, a mass of decaying
flesh, filled with impurities, oozing out from the nine orifices, like a
mobile latrine,® [ . . ] The characteristics of this body are not found
either inside or outside or in the middle. The anterior, posterior, and
middle limits are all unobtainable. This body is born of a confluence
of causes and conditions. Yet the causes and conditions that create this
body themselves also arise from delusion and defect. Within these
causes and conditions, the characteristics of cause and condition can-
not be found, and the birth of causes and conditions lacks the charac-
teristic of birth. Thus reflecting, [the bodhisattva] realizes that this
body, since the beginning, is without the characteristic of birth. Be-
cause it is not born, it is without characteristics, and because it is with-
out characteristics, it is not born. Only the deluded sentient beings call
it “body.” When the bodhisattva thus contemplates the true character-
istic of the body, he becomes free from defilements, he maintains his
mindfulness on the body, [and he] persistently cultivates the contem-
plation of the body. This is called the bodhisattva’s contemplation of
the mindfulness of the body. It is the same with his contemplation of
the external body and the internal and external body.*®

The same principle is applied to the [contemplation of the foundations of
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mindfulness] of feelings, mind, and factors of existence.

(5) The fruit of the cultivation of the foundations of mindfulness. As it is
stated in the Abhidharma-samuccaya-vyakhya, when one eliminates the four de-
fects and enters into the Four Noble Truths, the body and so forth are free from
bondage. This is called the cultivation of the fruit of elimination.'*® To eliminate
the four defects is called the four foundations of mindfulness. Each of them suc-
cessively can rid the practitioner of the four illusions of purity, joy, permanence,
and [822¢] self.1?

Through the mindfulness of the body, the practitioner enters the truth of suf-
fering. This is because [one realizes that] the physical body that one possesses is
the manifestation of the debilitating tendencies of the characteristics of the suf-
fering from volitional formations. Therefore, when the practitioner cultivates
contemplation, he can experience this pliancy that counteracts [the suffering]
caused by the discrimination of the body.

Through the mindfulness of feelings the practitioner enters the noble truth of
the cause of suffering, realizing that feelings such as joy and so forth are the basis
of the compounded [samagri] feelings of love and the like. Through the mindful-
ness of mind the practitioner enters the noble truth of the extinction of suffering.
Observing consciousness separated from the self, he is completely free from the
fear of the extinction of the self and of nirvana.’®® Through the mindfulness of
factors of existence the practitioner enters the noble truth of the path [leading to
the extinction of sufferings], in order to eliminate the adversaries [of the path]
and to cultivate their antidotes. Besides, these four foundations of mindfulness
can successively lead to the attainment of the fruit of liberation from the bondage
of body, feelings, mind, and factors of existence. Due to this cultivation, the prac-
titioner can gradually become free from the debilitating tendencies of the body
and so forth.1% This illustrates the freedom of the four kinds of bondage to de-
bilitating hindrances.

The four kinds of bondage are (i) the bondage of grasping, (ii) the bondage of
experience, (iii) the bondage of discrimination, and (iv) the bondage of attach-
ment. These four kinds of bondage fetter the mind.’** That is, the mind with re-
gard to the body becomes bound by the bondage of grasping, grasping an internal
body [and] sharing the same security and risk with it Because of this, it cannot
become free from the perils of the body. The mind with regard to feelings,
through the bondage of experience, becomes commensurate to feelings, sharing
the same pain and joy. Because of this, it cannot become free from the perils of
feelings. The mind with regard to objects, through the bondage of discrimina-
tion, perceives the six objects and is never stable. Because of this, it cannot be-
come free from the perils of discrimination. The mind with regard to afflictions,
through the bondage of attachment, becomes commensurate with delusions and
becomes attached to factors of existence. Because of this, the mind cannot be-
come free from the faults of afflictions.

As stated in the Yogacarabhimi, one should know that the mind with regard
to the body is bound by the bondage of grasping, with regard to feelings is bound
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by the internal bondage of experience, and with regard to objects such as form is
bound by the bondage of discrimination. [823a] This means that the phenomena
such as body, [feelings, mind, and factors of existence] are bound by the bondage
of grasping, such as the primary and derivative afflictions in the form of greed,
hatred, and so forth. The four foundations of mindfulness are established as anti-
dotes to these four kinds of bondage. This illustrates the fruit of the cultivation of
the foundations of mindfulness. The five divisions of the foundations of mindful-
ness have been thus briefly explained.

2.6.1.2. The Five Divisions of the Four Right Eliminations

(1) The object of right elimination'°® consists of the arisen [utpannd], the [as yet]
unarisen [anutpannal, the adverse [vipaksal, and the counteractive [pratipaksal.
The first right elimination has as its object the arisen adverse. The second right
elimination has as its object the [as yet] unarisen adverse. The third right elimina-
tion has as its object the unarisen counteractive. The fourth right elimination has
as its object the arisen counteractive. One should interpret it in conformity with
the words of the scriptures.’%’

(2) The nature of the [four] right eliminations is the effort generated regarding
these four objects.1%®

(3) The aid to the [four] right eliminations includes the mind and its associated
mental factors.'%°

(4) The cultivation of the [four] right eliminations is as stated in a scripture:
“[The practitioner] produces will, strives, generates right endeavor, engages his
mind energetically, and exerts it.”*' These words illustrate the cultivation based
on right endeavor as well as its basis. The base is will because, relying on will,
one generates effort.!'! “Right endeavor” means to strive and so forth for tranquil-
ity [Samathal, for energetic activity [pragrahal, [and] for equanimity [upeksa] as
the objects of one’s attention [nimittamanasikaral. 1f the practitioner generates
attention to the characteristics of tranquility and so forth, he intensely cultivates
the antidotes by not being attached to the perceived objects. That moment is called
striving. In order to eliminate lethargy and agitation, he generates right effort.
Why so0? When the derivative afflictions such as lethargy arise, the practitioner,
in order to eliminate them, uses his mind energetically by resorting to pure atten-
tion. When the derivative afflictions such as agitation arise, the practitioner re-
sorts to internal realization to control his mind; that moment is called the
generation of right endeavor. This shows that [right endeavor] is the expedient
means to eliminate lethargy and agitation; therefore the energetic application and
exertion of the mind are subsequently explained.*? There is a different meaning,
as has been mentioned in the [823b] explanation of the meaning above.

(5) The fruit of the cultivation of right endeavor should be known as the com-
plete discarding of all adversaries [of the path] and the successive acquisition and
realization of the appropriate antidotes.*® Thus the five divisions of the four right
eliminations have been briefly explained.
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2.6.1.3. The Five Divisions of the Four Legs of Supernormal Powers

(1) The object of the legs of supernormal powers is the work accomplished by
thorough concentration. This also means through the power accomplished by
thorough samadhi arises a variety of miraculous things. These are the objects [of
the supernormal powers].14

(2) The nature of the legs of supernormal powers is samadhi.

(3) The aids to the legs of supernatural powers include will, endeavor, mind,
and contemplation together with mind and its associated mental factors.'®

(4) The cultivation of the legs of supernormal powers implies the frequent
cultivation of the eight kinds of applied practice—namely, will, effort, convic-
tion, pliancy, right mindfulness, clear comprehension, volition, and equanimity.
These eight kinds can be summarized as four—namely, vigorous effort
[vyavasayikal, benefiting [anugrahakal, joining [aupanibandhika), and counter-
acting [pratipaksika). “Applied practice” means will, effort, and conviction. Will
is the basis of effort; conviction is the cause of will. Why so? Because of the will
to attain this goal, the practitioner generates effort. This will is not separated
from conviction, because they are of the same nature. “Benefiting” means pli-
ancy, because through this pliancy the practitioner benefits his body and mind.

“Joining” means right mindfulness and clear comprehension [samprajanyal,
because by not forgetting its perceived objects, the mind is focused on one object.
If carelessness arises, the practitioner knows it exactly as it is. “Counteracting”
means volition and equanimity, the two powers of applied practice of energeti-
cally engaging and exerting the mind through which the practitioner is able to
become free from previously arisen lethargy and agitation. These two applied
practices also generate states such as tranquility that remove and obstruct
afflictions.

Furthermore, the cultivation of will, endeavor, mind, and contemplation is
twofold: the cultivation of the elimination of the causes and conditions of [in-
ward] contraction [samksepa] and [external] distraction [viksepa], and [the culti-
vation] based on both intrepidity [a/inatva] and nondistraction [aviksepa] '’ In
this connection, it shows the twofold cultivation of will, [endeavor, mind, and
contemplation] as the causes and conditions of the elimination of contraction and
distraction. The causes and conditions of contraction consist of lethargy arising
from laziness due to the [823c] lack of vipasyana. The causes and conditions of
distraction consist of elation arising from agitation because of the dissociation
from the characteristics of impurity. “Contraction” [samksepa] means that, be-
cause of drowsiness and sleepiness, one becomes sluggish inward. Distraction
[viksepa] occurs because compliance with [anurodha] the [perceived] pure and
wonderful characteristics [of conditioned things causes] one’s mind [to] become
scattered externally.!®

To cultivate oneself against [virodha] contraction means that one contem-
plates the factors of existence while focusing on the characteristics to be contem-
plated. To cultivate oneself against distraction means to rely on the characteristic

115



210 Commentary on the Discrimination between the Middle and the Extremes

of impurity; one contemplates hair, bodily hair, and so forth. The cultivation of
conformity based on both is the cultivation of the basis of the characteristic of
luminescence, following that order. The Bhagavan said: “There is neither dejec-
tion [/ina] nor elation [auddhatya] in my will and joy. There is neither inward
contraction nor external distraction. Generate the mind to be free from the bond-
age of thoughts of before and after or high and low. Cultivate the mind in accor-
dance with luminescence, so there is no darkness and obscurations in your
minds.”

The above explanations are contained in the Abhidharma-samuccaya-
vyakhya'®

What is referred to in this treatise as “contemplation of phenomena based on
their characteristics to be contemplated” is meant to illustrate the scriptural say-
ing of “expansion of the mind through thoughts of before and after.” “To contem-
plate hair and so forth based on the characteristics of impurity” is said to illustrate
the scriptural message of “being free from the thoughts of high and low.” What is
meant by “before, after, high, low”? It is stated in the Yogacarabhimi, fascicle
twenty-eight:

When the practitioner cultivates samatha, he cultivates perception of
the high and low in the division of tranquility.*?® When he cultivates
vipasyand, he cultivates perception of before and after in the division
of insight. “Perception of high and low” means to contemplate and
examine this body in accordance with the practitioner’s state and
wish, from head to toe, that it is filled with all kinds of impurities—
namely, hair, bodily hair, nails, and teeth, as have been mentioned
previously. “Perception of before and after” means being intensely
focused on one’s object of contemplation, [such that] one preserves it,
observes it, comprehends it, and attains it thoroughly.

[824a] It means [that,] when standing, one contemplates sitting, [and]
when sitting, one contemplates reclining, or to contemplate what
comes before from what comes after. [This shows that he uses the
practice of vipasyana to observe the dependently arisen conditioned
phenomena of past, present, and future.] The statement “When
standing, one contemplates sitting” is [given] to illustrate the con-
templation of future objects of knowledge by means of present atten-
tion. Why so? Because the state of present attention already arises, it
is called standing. When the future object of knowledge does not yet
arise, but it is about to arise, it is called sitting. To say that, when sit-
ting, one contemplates reclining is to illustrate the contemplation of
past objects of knowledge by means of present attention. Why so?
Because the state of present attention is about to become extinct, it is
called sitting. Because the state of the past object of knowledge is al-
ready extinct, it is called reclining. The statement “To contemplate
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what comes before from what comes after” is [given] to illustrate the
contemplation of the attention just made extinct by means of the
present attention.

Why so0? Because it already arises and is immediately extinct, the at-
tention perceived is called what comes before. If this active attention
that just arises grasps what was just vanished previously, this is
called what comes after. One should know that in order to cultivate
tranquility and insight, one cultivates two kinds of extremely lumi-
nescent thought. This is called the cultivation of perception.'?

The remaining paragraphs can be understood through inference. This is called
the characteristic of the cultivation of the legs of supernormal powers.

(5) The fruits of the cultivation of the legs of supernormal powers. Because the
practitioner has well-cultivated concentration, he witnesses objects of knowledge
as he desires. This means he can know and manifest as he wishes. He also real-
izes mastery [vasita] over things at every single place. As he wishes, he can per-
form all kinds of supernatural powers. He can also generate special qualities.
Thus the five divisions of the four legs of supernormal powers have been ex-
plained briefly.1?2

2.6.1.4. The Five Divisions of the Five Spiritual Faculties

(1) The object of the five spiritual faculties: From the perspective of common as-
pects of [cultivation], the five spiritual faculties perceive the Four Noble Truths.
From the perspective of distinctive aspects of [cultivation], they perceive ulti-
mate [824b] truth.'?

(2) The nature of the five spiritual faculties consists of conviction, endeavor,
mindfulness, concentration, and wisdom.?*

(3) The aids to the five spiritual faculties are the mind and its associated men-
tal factors.!?°

(4) The cultivation of the five spiritual faculties consists in (i) the cultivation
of application [prayogabhavanal by means of the spiritual faculty of conviction
[sraddhéndriya] with a view to arousing firm conviction with regard to the noble
truths; (i) the cultivation by means of the spiritual faculty of effort [viryéndriyal
with a view to arousing striving [vyayama] in order to attain awakening; (iii) the
cultivation by means of the spiritual faculty of mindfulness [smrtindriya] with a
view to arousing nonforgetfulness [asammosa]; (iv) the cultivation by means of
the spiritual faculty of concentration [samdadhindriya] with a view to arousing
one-pointedness of mind; and (v) the cultivation by means of the spiritual faculty
of wisdom [prajiiéndriya) with a view to arousing investigation [pravicaya] .?°

The Dazhidu lun states:

[Through] the spiritual faculty of conviction the bodhisattva believes
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that all factors of existence are produced by causes and conditions,
by distorted and false views. They do not exist in the past, they do
not exist in the future, and they do not exist in the present. He be-
lieves that all factors of existence are empty, without characteristics,
are uncreated, unborn, and unvanishing. He believes in precepts,
meditation, wisdom, liberation, knowledge of liberation, and so
forth. [Through] the faculty of wisdom the bodhisattva penetrates
without obstruction or difficulty the true characteristic of factors of
existence. He experiences neither sorrow in cyclic existence nor joy
in nirvana. To be possessed of this sovereign wisdom is called the
faculty of wisdom.*?’

The above is a brief illustration of the characteristic of the cultivation of the five
faculties.

(5) The fruit of the cultivation of the five faculties is the ability to swiftly gen-
erate the clear comprehension of truth. Because of this sustaining power the
practitioner soon generates the Path of Vision. He can also cultivate the stage of
heat [usma-gata] and the stage of summit [mirdhan] and produces the stage of
forbearance [ksanti] and the stage of worldly ultimate [laukikdgral. He enters the
stage conducive to discernment by this body.*?® This is a brief explanation of the
five divisions of the five faculties.

2.6.1.5. The Five Divisions of the Five Powers

The first four divisions [of the five powers] are similar to those of the five spiri-
tual faculties. There is only some slight difference in the cultivation of fruit. The
powers are far superior to the faculties in that they annihilate all unconquerable
obstructions such as the lack of conviction, [endeavor, mindfulness, concentra-
tion, and wisdom].*?® Thus the five divisions of the five faculties have been ex-
plained briefly.

2.6.1.6. The Five Divisions of the Seven Awakening Limbs

(2) The object of the awakening limbs: From the perspective of the nonultimate
truth of the two vehicles [of disciples and self-realized buddhas], only the self-
lessness of persons [pudgala-nairatmyal is illustrated. From the perspective of
the nonultimate and ultimate truth of the Great Vehicle, the selflessness of both
persons and phenomena [pudgala-dharma-nairatmyal is the object.*° [824c]

(2) The nature of the awakening limbs: The seven factors—namely,
mindfulness [smyti], investigation of the teachings [dharmavicaya], effort [viryd],
joy [priti], pliancy [prasrabdhi], concentration [samdadhi], and equanimity
[upeksal—are the nature of the awakening limbs. These seven categories are
subsumed in three divisions. As it is stated in the Yogacarabhimi:
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[These seven awakening limbs are subsumed in three categories—
namely], three limbs are subsumed by samatha, another three limbs
are subsumed by vipasyana, and one limb is subsumed by both. Hence
they are called the seven awakening limbs. The three awakening limbs
called investigation of the teachings, effort, and joy are subsumed in
the category of insight. The three awakening limbs called pliancy, con-
centration, and equanimity are subsumed in the category of tranquil-
ity. The one awakening limb called mindfulness is subsumed in both
categories of samatha and vipasyana; hence it is called universal 1

The Dazhidu lun states:

The awakening limb of mindfulness is found in places where it can
assemble wholesome states and block unwholesome states. Like a
gatekeeper, it lets beneficial things enter and wards off that which is
harmful. Because the mindfulness of three phenomena arises when
the mind sinks, it is subsumed in the mindfulness of the three phe-
nomena when tranquility is distracted.'*

(3) The aids to the awakening limbs consist of the mind and mental factors
associated with it}

(4) The cultivation of the awakening limbs includes cultivation that exhibits
shared and distinct characteristics. Shared cultivation is [defined as follows], as
is stated in the Abhidharma-samuccaya-vyakhya:

[It is] the cultivation of the awakening limb of mindfulness [smyti-
sambodhyanga] up to the awakening limb of equanimity [upeksa-
sambodhyanga] dependent on dissociation [visamyogal, detachment
[viragal, cessation [nirodha], and aiming for renunciation
[vyavasargaparinata). These four items successively illustrate the
cultivation of the awakening limbs having [the Four Noble] Truths as
their object. Why so? When one perceives suffering as painful and
one seeks freedom from the objects of suffering, it is called [the cul-
tivation of the awakening limbs] dependent on dissociation. When
one perceives attachment as the cause of suffering, one certainly
seeks [detachment from] attachment. Therefore it is called [the culti-
vation of the awakening limbs] dependent on detachment. When one
perceives the cessation of suffering as the cessation of suffering, one
seeks to realize that objective. Therefore it is called [the cultivation
of the awakening limbs] dependent on cessation. Renunciation
means when one engages in the practice of the cessation of suffering
and, because of this momentum, rids oneself of suffering. [There-
fore, when one perceives this object,] one seeks to cultivate it. This is
called aiming for renunciation.**
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This is what is called shared cultivation.
As regards distinct cultivation, the Dazhidu lun states:

The bodhisattva neither recollects nor thinks of any phenomenon; this
is the awakening limb of mindfulness [smrti-sambodhyanga). Search-
ing among all phenomena—wholesome phenomena, [825a] unwhole-
some phenomena, and indifferent phenomena—the bodhisattva finds
that they are unobtainable; this is the awakening limb of investigation
of the teachings [dharmapravicaya-sambodhyangal. Without enter-
ing the three realms [traidhatukal, the bodhisattva destroys the char-
acteristics of all realms; this is the awakening limb of effort
[virya-sambodhyarnga). As regards all conditioned phenomena
[samskaral, the bodhisattva produces neither attachment
[abhinivesa] nor pleasure [sukha], and because of this all characteris-
tics of sorrow and joy are destroyed;*® this is the awakening limb of
joy [priti-sambodhyanga). As regards all phenomena, the bodhisat-
tva is not attached to the mental object of serenity; this is the awak-
ening limb of serenity [or pliancy] [prasrabdhi-sambodhyarnga) **®
The bodhisattva knows that all phenomena that have as their charac-
teristic [their] being constantly concentrated are not now distracted,
now concentrated; this is the awakening limb of concentration
[samadhi-sambodhyangal. As regards all phenomena, the bodhisat-
tva is not attached to them, does not rely on them, and does not even
see them. This mind of equanimity is the awakening limb of equa-
nimity [upeksa-sambodhyangal. [. . ] [Furthermore, contemplating
in such manner, the bodhisattva] generates joy in true wisdom; this
is called true joy. Having obtained this true joy, the bodhisattva first
removes bodily debilitation [kayadausthulyal, then he removes men-
tal debilitation [cittadausthulya],**" [and] finally he removes all char-
acteristics of phenomena [dharmalaksana). Therefore he obtains a
happiness that pervades body and mind; this is the awakening limb
of serenity.

Having obtained the practice of contemplation of joy, serenity, and
equanimity, [the bodhisattva completely eliminates all conceptual
proliferations [prapaiica] such as contemplations of] what is called
impermanence, suffering, emptiness, [not-self, birth and cessation,
nonbirth and noncessation], being and nonbeing, neither being nor
nonbeing, and so forth. Why so? Because [the absence of character-
istics, of objects, of contrivance], of conceptual proliferation, is true
reality[, which is perpetual quiescence]. If he fails to practice equa-
nimity, he will fall into disputes. If one takes being as real, then one
will take nonbeing as unreal. If one takes nonbeing as real, one will
take being as unreal. If one takes nonbeing and non-nonbeing as real,
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one will take being and nonbeing as unreal. Being enamored of and
attached to [what one considers as] real, and hating and detesting
[what one considers as] unreal, one has occasion for anxiety and joy.
So why not practice elimination? When the bodhisattva has obtained
true joy, relief, [and] equanimity, the whole gamut of the seven awak-
ening limbs becomes complete.%

In the above passage, “serenity” means pliancy. Because it is capable of remov-
ing debilitating afflictions, it is called serenity. This has been a brief explanation
of the cultivation of the awakening limbs.**®

(5) The fruit of the cultivation of the awakening limbs is the complete annihi-
lation of afflictions on the Path of Vision.!*® What is called the fruit of the dis-
tinct [cultivation] of the awakening limbs is the attainment of a birth in a Buddhist
environment and freedom from the five fears [vibhisana], the attainment of the
knowledge of countless teachings,*! and the appropriation of innumerable Bud-
dhas’ realms. It is as has been extensively explained in the scriptures. This has
been a brief explanation of the five divisions of the seven awakening limbs.

2.6.1.7. The Five Divisions of the Eight Limbs of the Noble Path

(1) The object of the eight limbs of the Noble Path is [825b] the true nature of
the Four Noble Truths together with [the knowledge] of all phenomena
[yavadbhavikata]l and [the knowledge] of the true nature of all phenomena
[vathavadbhavikatal ¥*> These are all objects of the level of the Path of
Cultivation.*®

(2) The nature of the eight limbs of the Noble Path are right view, right con-
ception, right speech, right actions, right livelihood, right efforts, right mindful-
ness, and right concentration. These eight factors are the essence of the [noble
eightfold] path.}** These eight factors are subsumed in the three aggregates [of
precepts, concentration, and wisdom]. As the Yogdacarabhiimi states:

Among these, right view, right conception, and right efforts are sub-
sumed in the aggregate of wisdom [prajiia-skandhal. Right speech,
right actions, and right livelihood are subsumed in the aggregate of
precepts [sila-skandha]. Right mindfulness and right concentration
are subsumed in the aggregate of concentration
[samadhi-skandha) **°

Why are the [seven] awakening limbs subsumed in these three categories? To
say that the limbs of the [noble eightfold] path are subsumed in the three aggre-
gates is to illustrate that on the Path of Vision both tranquility and insight func-
tion, and it is not the same on the Path of Applied Practice.*® It is to illustrate that
on the Path of Cultivation, by cultivating these three aggregates [of precepts,
concentration, and wisdom], the practitioner will be able to attain the aggregate
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of liberation [vimukti-skandha] and the aggregate of the knowledge and vision of
liberation [vimukti-jiiana-darsana-skandha] of the level of the saints beyond
training [asaiksa) X

(3) The aids to the limbs of the [noble eightfold] path include the mind and the
mental factors associated with it.148

(4) The cultivation of the limbs of the [noble eightfold] path: From the perspec-
tive of shared cultivation, it is similar to the explanation of the awakening
limbs.

From the perspective of distinct cultivation, the Dazhidu lun states:

The bodhisattva, positioning himself in the emptiness and unnattain-
ability of phenomena, contemplates, through right view, the charac-
teristics of right conception. He knows that all conceptions are false,
including conceptions of nirvana and conceptions of buddhas. Why
so? It is because the elimination of all varieties of conceptions is
called right conceptions. All varieties of conceptions come from fal-
sity, faults, and defects. That is why they differ. But the characteris-
tics of conception are all unobtainable. The bodhisattva, positioning
himself in this correct conception, sees neither correctness nor fal-
sity—he transcends all varieties of conceptions; this is right concep-
tion. To him all varieties of conceptions are equal, and because they
are equal, his mind does not become attached. These are called the
bodhisattva’s right conception, and so forth.1>°

(5) The fruit of the cultivation of the limbs of the [noble eightfold] path means
that one discriminates and explains them, causing [people to generate] conviction
in them. It is because by purifying [primary] afflictive obstructions and deriva-
tive afflictive obstructions, and purifying obstructions to the most excellent qual-
ities, that the practitioner attains immeasurable most excellent qualities.!>* This
has been a brief explanation of the five divisions of the [noble eightfold] path.
[825c] The meaning of the awakening limbs has been thus briefly explained.

3. An Analysis of the Words of the Chapter

Vasubandhu’s commentary [T 1599:31.458a15-16]: I will now explain the cul-
tivation of the antidotes—that is, the cultivation of the thirty-seven constitu-
ents of awakening. This treatise starts with [the verse. .. 2

Next | will analyze the words [of the treatise]. [Vasubandhu’s] commentary
first explains the beginning of the treatise. Concerning this there are two sen-
tences. The first gives a general disclosure, the second a specific explanation.
“This treatise starts with . . .”*> means this chapter first discusses the four
foundations of mindfulness.

There are in all twelve and a half verses [1-13ab].*>* These can be divided into
two. The first eleven verses specifically explain the antidotes; the last one and a
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half verses sum up the meaning of antidotes in general. The first eleven verses
can also be divided into six: (1) The first verse illustrates the four foundations of
mindfulness. (2) The next verse explains the four right endeavors. (3) Three and
a half verses explain the wish-granting legs [3—6ab].*® (4) Two verses explain
both the [five spiritual] faculties and [the five] powers [6¢cd—8ab]. (5) One and a
half verses explain the seven awakening limbs [8cd—9]. (6) Two verses explain
the eight limbs of the Noble Path [10-11].

3.1. The Four Foundations of Mindfulness
Verse 1 [T 1599:31.485a17-18]:

In order to attain the Four Noble Truths, one cultivates
contemplation of the four foundations of mindfulness,

By [realizing] debilitating conditioned states [such as those
through which the body is manifested, feelings as] the cause
of craving, [mind as the] physical base [of a self], and non-
delusion [with regard to the factors of existence.]**®

In this first verse, which explains the four foundations of mindfulness, the
first half gives a specific explanation while the second half gives a general illus-
tration.’’ Briefly, the four foundations of mindfulness are established with three
intentions: (1) to counteract the four defects, (2) to be free from the four bond-
ages, and (3) to enter the Four Noble Truths. These three divisions have been ex-
plained earlier.!® Here | explain only the third meaning. What is called
debilitating conditioned states is [the subject of] the mindfulness of the body.
The physical body is compliant with debilitating afflictions™® and is separated
from pliancy; this is the characteristic of suffering as conditioned states
[samskara-duhkhata].**° Therefore one attains the truth of suffering by contem-
plating the body.

[The phrase] “as the cause of craving” [verse 1a] illustrates the mindfulness
of feelings. Various kinds of feeling produce six kinds of craving and desire. !
Craving and desire induce the myriad sufferings of the three realms.!®? There-
fore, by contemplating these, the practitioner can attain the truth [of the cause of
suffering]. [The term] “physical base™® [verse 1b] illustrates the mindfulness of
mind. The mind preserves the seeds,'®* which are the basis of all phenomena.'%®
The self is the root of all [imagined] phenomena, afraid of annihilation and
extinction. Therefore, by correctly contemplating the mind, the practitioner real-
izes the truth of the extinction of suffering. [The expression] “[by realizing]
nondelusion” [verse 1b] explains the mindfulness of factors of existence. There
are many kinds of factors of existence that are different from one another in
terms of purity and impurity. [826a]

Because ignorance becomes obstruction covering luminous wisdom, the
practitioner, by not being deluded about the characteristics of the factors of
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existence, attains the truth of the path [leading to the cessation of suffering]. The
next half of the verse (1cd), stating “in order to attain the Four Noble Truths,”
generally illustrates the object of cultivation; [and] “one cultivates contempla-
tion of the four foundations of mindfulness” generally illustrates the act of
cultivation.

Vasubandhu’s commentary [T 1599:31.458a 19-26]: Debilitating condi-
tioned states are manifested by the body. Because the body has the character-
istic of gross conditioned states,'®® by discerning them one enters the truth of
suffering. [This characteristic of] gross [conditioned states] is suffering as
conditioned states. The sages contemplate the truth of suffering with regard
to all afflicted phenomena due to this suffering as conditioned states. Feelings
are the basis of thirst. By discerning feelings, one enters the truth of the ori-
gin of suffering. Mind is the basis for the attachment to the self. By discerning
mind, one enters the truth of the cessation of suffering because this leads to
freedom from the fear of the extinction of self. There are two divisions of fac-
tors of existence: impurity and purity. By discerning the factors of existence,
one becomes free from the ignorance concerning impurity and purity and
enters the truth of the path [leading to the cessation of suffering]. Therefore,
in the beginning, for the purpose of attaining the Four Noble Truths, the cul-
tivation of the four foundations of mindfulness is established.’®’

[Vasubandhu’s] commentary consists of two parts. In the first part he explains
the first half [of the verse]; in the second half he explains the second half [of the
verse]. In the first part, which is an explanation of debilitating obstructions, he
first briefly glosses the words [of the verse]; then he offers a more detailed analy-
sis. First, he remarks, “Debilitating conditioned states are manifested by the
body.” As it is stated in the Abhidharma-samuccaya-vyakhya, the physical body
is characterized by suffering as conditioned states, because it is manifested by
debilitation.'%® Therefore, in cultivating the contemplation of conditioned states,
one can attain the pliancy that counters the varieties [of view of] the body. Now
[Vasubandhu] states, “Debilitating conditioned states are manifested [by the
body],” [which] means the debilitation that is suffering as conditioned states be-
comes manifest. [The statement] “because the body [has the characteristic of
gross conditioned states]” explains further the above meaning. [Vasubandhu]
remarks that “[this characteristic of] gross [conditioned states] is suffering as
conditioned states.” “Gross” signifies “debilitating,” meaning that debilitation
is the characteristic of suffering as conditioned states. This becomes clear in the
remaining text. [The statement] “Therefore, [in the beginning, for the purpose
of attaining the Four Noble Truths, the cultivation of the four foundations of
mindfulness is established]” explains the second half of the verse.

3.2. The Four Right Endeavors

Vasubandhu’s commentary [T 1599:31.458a27-b5]: Next is the cultivation of
the [four] right endeavors.
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Verse 2:
Having known the adversaries of the path and all kinds of
antidotes,
[For the annihilation and production, respectively, of] these
two, one cultivates the four right endeavors.'*°

Vasubandhu’s commentary: Through the cultivation of the four founda-
tions of mindfulness, the practitioner has known all forms of unwholesome
states that are adversaries of the path and wholesome states that are acces-
sories of the path. For the annihilation of the adversaries and for the produc-
tion of the accessories, the practitioner generates the four kinds of right
endeavor. First is the annihilation of unwholesome and evil states that have
arisen, as is extensively discussed in the scriptures.'’

Next is the cultivation of the right endeavors. First, [Vasubandhu] brings up
the following text. The following is the second verse explaining the four right
endeavors. The verse consists of two parts. The first half concludes the above to
start what follows. The second half continues the above and explains the four
right endeavors. As has been stated earlier in the section on the mindfulness of
factors of existence, the practitioner already knows that impure states are the
adversaries of the path. He also knows that pure states are the antidotes [to the
adversaries of the path]. Therefore verse [2ab] says “having known the adver-
saries of the path and all kinds of antidotes.” As discussed previously, one
should remove the arisen impure states, and one should not let the [as yet] un-
arisen ones arise. One should cause the [as yet] unarisen wholesome states to
arise and develop the arisen wholesome states. Therefore verse [2cd] says, “[For
the annihilation and production, respectively, of] these two, one cultivates
the four right endeavors.”

[Vasubandhu’s] commentary consists of two parts. First he explains the first
half [verse 2ab]. [The paragraph] “For the annihilation of the adversaries [and
for the production of the accessories, the practitioner generates the four
kinds of right endeavor]” explains the second half [verse 2cd]. The text is
self-explanatory.

3.3. The Four Wish-Granting Legs

Verse 3 [T 1599:31.458b6-14]:
Stability in it according to objects, in order to accomplish all
aims.
[In order to] annihilate the five faults [and to] assiduously
cultivate the eight provisions.™

Vasubandhu’s commentary: In order to annihilate unwholesome states
and to attain wholesome states, after having cultivated the [four] right
endeavors, the [practitioner’s] mind is without obstructions because the
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accessories [of the path] are present. [Therefore] stability [of mind] is at-
tained. This stability of mind has four functions. One consists in relying on
the teachings to reach attainment. Relying on the teachings to reach attain-
ment is called the four wish-granting legs, because they are the causes and
conditions for the accomplishment of all one’s wishes. Here one should know
that “stability” means the stability of mind, which is called samadhi. There-
fore, after the four right endeavors, the four wish-granting legs are succes-
sively explained. One should know that stability [of mind] according to
objects and teachings is done for the purpose of annihilating the five faults
and cultivating the eight provisions. What are the five faults?'’?

The third verse explains the wish-granting legs.}’”® There are three and a half
verses [3—6ab], divided into three paragraphs. The first statement illustrates the
nature; the second explains the name. Afterward there are three verses illustrat-
ing the characteristics of cultivation. First, [verse 3ab] says “stability in it ac-
cording to objects,” meaning that having cultivated the [four] right endeavors,
[826b] [thereby] annihilating unwholesome states and producing wholesome
states, subsequently there is no obstruction, and there is the presence of acces-
sories [to the path]. Therefore the practitioner attains one-pointedness of mind.
The objects perceived by mind are of two kinds: distracting gross objects and
objects of quiescent contemplation. The practitioner discards distracting gross
objects and abides in objects of quiescent contemplation. Therefore verse [3a]
says “stability in it.” This illustrates the mind abiding in one object. Tranquility
is the nature of the four wish-granting legs, because depending on the four pre-
dominant [conditions], the practitioner attains concentration.

Next, verse [3b] says “in order to accomplish all aims.”*™ This is the second
part, which explains the wish-granting legs. “Wish-granting” has the meaning of
accomplishment. Aims are the objects of legs. There is nothing the practitioner
wishes that he does not accomplish. This is the meaning of the six sovereign su-
perknowledges.!”™ These six superknowledges should be called the four legs [of
supernormal powers]. It is like [the way,] in order to reach some destination, one
needs two legs. Thus the meaning of “leg” is explained through its aim. Refer-
ring to the fruit to talk about the cause is called wish-granting legs. The follow-
ing three verses [3cd—6ab] illustrate the characteristics of cultivation. They
consist of two parts. The first two quarters [3cd] indicate generally the items by
enumeration; the next two and a half verses [4—6ab] successively give specific
explanation. The general indication is also twofold. The first quarter indicates
the faults eliminated through cultivation; the next quarter indicates [. . ].1"®

[Vasubandhu’s] commentary consists of two parts. In the first part he explains
the first half of the verse [3ab]; in the second part he explains the second half of
the verse [3cd]. The first part itself is twofold, consisting of a specific explana-
tion and a general illustration. In the specific explanation, he first explains the
first quarter. This is also twofold—namely, direct explanation and further expla-
nation. In direct explanation, [Vasubandhu] says, “In order to annihilate un-
wholesome states and to attain wholesome states, after having cultivated the
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[four] right endeavors.” He says “according to objects” to explain “objects.”
Next he remarks [that] “the [practitioner’s] mind is without obstructions
because the accessories [of the path] are present,”'’” to explain the mind that
abides accordingly. Then he explains the word “according.” [The phrase] “There-
fore stability [of mind] is attained” explains [verse 3a] “stability in it.” [The
phrase] “This mind” and so forth explains further the above meaning. [Vasu-
bandhu] says, “This stability of mind has four functions,” [which] means that
the realization of the stability of mind has four excellent functions—namely,
will, sustenance, endeavor, and mental contemplation. These four functions
achieve stability of mind according to abiding in objects. Each one relies on the
holy teachings of the master to attain one-pointedness of mind. Therefore
[Vasubandhu] states, [826¢] “One consists in relying on the teachings to reach
attainment.”
As is stated in the ninety-eighth fascicle of the Yogacarabhiimi:

If a bhiksu [monk], due to his pure aspiration and vigorous will,
wishes to realize the most excellent penetrating wisdom, then show-
ing earnest respect to the Tathagatas and Buddhist masters, listening
to the true teaching, and from constantly listening, he gradually
attains supreme samadhi. This is called [supernormal power accom-
plished by] samadhi predominantly through will. Again, there may
be a bhiksu who, in accordance with the teaching he has learned and
attained, generates great application and produces great effort, or
proclaims and reveals the truth to others, or reads and chants it with
pleasant words. By constantly doing this, he can, due to causes and
conditions, gradually attain supreme samadhi. This is called [super-
normal power accomplished by] samadhi primarily through
endeavor. Again, a bhiksu who, by means of wholesome samadhi,
produces good conceptions contemplates the mottled blue color of a
corpse up to the skeleton. By thus contemplating [on these objects],
he successively generates supreme samadhi. This is called [super-
normal power accomplished by] samadhi primarily through mind.
Again, a bhiksu, in accordance with the teaching he has learned and
attained, dwells alone in a quiet place, contemplates and calculates,
diligently investigates and examines. Because of this, he gradually
generates excellent samadhi. This is called [supernormal power
accomplished by] samadhi primarily through investigation, and so
forth 17

These four persons all achieve excellent samadhi through hearing the teach-
ing. Therefore [Vasubandhu] says, “Relying on the teachings to reach
attainment.”

Next, he explains the second quarter of the verse [3b]. It consists of two parts.
First, he says that “relying on the teachings to reach attainment,” [which]
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refers to the four wish-granting legs. In order to explain the meaning, [Vasu-
bandhu] refers to the actual substance to illustrate the name. [The statement]
“Ibecause they are the causes and conditions for the accomplishment of] all
[one’s wishes]” explains the name. [The phrase] “for the accomplishment of all
one’s wishes” explains the phrase “in order to accomplish [all aims]” in verse
3b. [The expression] “causes and conditions” explains [the word] “aims” [verse
3b]. The word “therefore” that follows [the statement] “Here one should know
that ‘stability’ means the stability of mind, which is called samadhi” [is con-
nected with] “one’s wishes.” It is the cause of the accomplishment of one’s aims.
Therefore it is said that this [827a] concentration is called wish-granting legs.

Next is the specific explanation of the two quarters [3ab]. [The statement]
“Here [one should know that ‘stability’ means the stability of mind, which is
called samadhi]” is a general illustration of its meaning. Regarding this, there
are two statements. The first one explains further the actual substance of the
wish-granting legs. The next one gives a concluding illustration. “Successively”
explains thought. First [Vasubandhu] says that “the stability of mind[, which] is
called samadhi”; here it is called stability of mind, and it is with an intention to
illustrate the stability of mind. Among the nine kinds, only the ninth—namely,
equipoise—is taken to be the basic constituent of the wish-granting legs.

What are the nine kinds of stability of mind? [They are] (1) internal stability,
(2) equal stability, (3) peaceful stability, (4) near stability, (5) regulation, (6) qui-
escence, (7) supreme quiescence, (8) stability on one path, and (9) equipoise.”
This is because, due to numerous kinds of constant cultivation, the practitioner
attains the stage of nonexertion and effortlessness, where he courses freely on the
path; therefore it is called equipoise. Equipoise is the same as samadhi. | will
explain the other first eight kinds later. [The statement] “Here one should know
[that ‘stability’ means the stability of mind]” is to exhort the practitioner to
know this equipoise. [The statement] “Therefore, [after the four right endeav-
ors, the four wish-granting legs are successively explained]” is the second
concluding illustration. By means of the above eight levels of stability of mind,
based on the four right endeavors one cultivates assiduously, and then one attains
the ninth foundation of samadhi. Therefore the four wish-granting legs are ex-
plained subsequent to the right endeavors. [The phrase] “according to objects”
and so forth next explains the second half [of verse 3]. The phrase “according to
objects and teachings” continues the above explanation of the nature of the
wish-granting legs. Relying on internal effort and the external holy teachings as
causes and conditions, one attains the stability of mind. Therefore [Vasubandhu]
says “stability [of mind] according to objects and teachings.” The internal and
external causes and conditions have been explained above.

By what means does the practitioner attain this stability? It is by the annihila-
tion of the five faults through the cultivation of the eight virtues. By the provi-
sion of [these eight virtues], one attains the stability of mind. Therefore
[Vasubandhu] says, “One should know that stability [of mind] according to
objects and teachings is done for the purpose of annihilating the five faults



Commentary on the Discrimination between the Middle and the Extremes 223

and cultivating the eight provisions.” This means that when the practitioner
attains the four kinds of concentration, he has to rely on these eight kinds of
provisions to attain those three samadhis. This is an explanation based on the
Abhidharma-samuccaya-vyakhya.*®® The Yogacarabhimi [827b] gives a differ-
ent explanation.

What is the cultivation of the wish-granting legs? There are two kinds. First,
relying on the four predominating powers such as will, [endeavor, mind, and in-
vestigation], the practitioner accordingly attains samadhi. But he annihilates
only the present bondages and does not yet eliminate the latent afflictions. After-
ward, if the same practitioner wishes to eliminate the latent afflictions, he has to
continue to cultivate the eight kinds of applied practice in order to attain supreme
equipoise.’®® Here they are explained together as the successive two stages,
establishing the essence of the four wish-granting legs. Thus [Vasubandhu’s]
remark “according to objects and the teachings” explains the previous stage—
namely, that of the four practitioners who attain concentration.

[Vasubandhu’s commentary]: “For the purpose of annihilating [the five
faults and cultivating the eight provisions]”—this illustrates that these four
practitioners afterward accordingly cultivate the eight kinds of applied practice.
Generally speaking, these eight kinds of right application are also seen in the
previous stage. Yet at that stage the practitioner subdues only the present bond-
ages; therefore the term “elimination” is not established. At the last stage, the
practitioner eliminates latent afflictions; therefore elimination is established
here. As stated in that treatise [i.e., the Yogacarabhiimi]:

The [practitioner,] by means of the four powers accomplished through
samadhis, is already free from bondages. Furthermore, in order to
completely annihilate latent afflictions and to cultivate the counterac-
tive wholesome qualities, he generates will and exertion. [This is,
generally speaking, similar to the principle of the practice of the four
right eliminations above.] When he thus cultivates correctly in order
to completely annihilate latent afflictions and to attain perfect
samadhis, the eight kinds of applied practice function variously.®?

[and]

In this connection, “will” signifies will [among the eight right appli-
cations]; “exertion” means effort; “conviction” means conviction
[among the eight right applications]; pliancy, mindfulness, right
knowledge, volition, and equanimity are equivalent to the expedient
means expressed there. Thus in this connection the previous four
samadhis accomplished through will, [endeavor, mind, and investi-
gation] and the eight eliminations currently mentioned for the pur-
pose of completely annihilating latent afflictions and completely
accomplishing samadhis, are altogether referred to as the leg of
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supernormal power accomplished by the right application of samadhi
through will, [the leg of supernormal power accomplished by the
right application of samadhi through endeavor, the leg of supernor-
mal power accomplished by the right application of samadhi through
mind] up to the leg of supernormal power accomplished by the right
application of samacdhi through investigation, and so forth. 83

The statement [above]: “In this connection, ‘will’ signifies will [among the
eight right applications]; ‘exertion’ means effort; ‘conviction’ means convic-
tion [among the eight right applications]; [pliancy, mindfulness, right knowl-
edge, volition, and equanimity are equivalent to] the expedient means” [827¢]
is to illustrate that when the practitioner previously cultivates the four samadhis,
he also becomes possessed of these eight applications.’®* When these four practi-
tioners cultivate concentration, each and every one has to rely on will, effort,
conviction, and expedient means to attain concentration. They are referred to
together as four. The Yogacarabhumi does not refer to it as the eight kinds of ap-
plied practice. Yet although the Yogacarabhiumi does not use the term “elimina-
tion,” there is no difference in terms of function between them. Therefore it is
said that these are identical with those. Also, although all four practitioners have
will [chanda], they are spoken of as four different practitioners, according to dif-
ferent degrees of progress. It does not mean that [the leg of supernormal power
accomplished] through will lacks the practice of effort, [mind, and investigation],
and [that the leg of supernormal power accomplished] through investigation
lacks will, [effort, and mind].

Vasubandhu’s commentary [T 1599:31.458b14-23]: What are the [five]
faults?

Verse 4:

Indolence, forgetting the teachings, lethargy and agitation,
Nonapplication of thought, application of thought—one
should know that these are the five faults.'®

Vasubandhu’s commentary: “Indolence” means languishing in evils.
“Forgetting the teachings” means neither remembering nor implementing
the names, sentences, and meanings of the teachings established by the
teacher. “Lethargy and agitation” are the combination of the two obstruc-
tions that are derived from sorrow and joy. They are characterized by vacil-
lation. At this stage, when these two are present, there is nonapplication of
thought; this is the fourth fault. If the practitioner generates application of
thought when these two are absent, this is the fifth fault. In order to annihi-
late these five faults, the eight kinds of provisions of meditative concentra-
tion are established. In order to annihilate indolence, there are four
things—namely, will, right endeavor, conviction, and suppleness. Again, one
should know the order of these four factors. %
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Let us temporarily withdraw from this digression and return to the exegesis of
the text. [Vasubandhu states,] “What are [the five faults]?” to introduce what
follows. Following this there are two and a half verses [4—6ab]. Based on the
above general indication, the order is illustrated specifically: the first verse [4]
explains the five faults; the next one and a half verses [5—6ab] illustrate the eight
kinds of applied practice. The first verse consists of two parts. The first three
quarters [4abc] specifically illustrate, and [the last] quarter [4d] presents a gen-
eral conclusion. The characteristics of the five faults are clearly explained in [Va-
subandhu’s] commentary. His commentary successively explains the five kinds
of fault. First, [Vasubandhu] says “languishing in evils,” meaning that one be-
comes caught in distraction and cannot generate effort. Second, [Vasubandhu]
says “neither remembering and nor implementing,” which means not remem-
bering the teachings and not implementing the instructions. Third, [\VVasubandhu]
says “are derived from sorrow and joy as their nature.” Lethargy is equivalent
to sorrow. With sorrow, it is hard for the practitioner to make progress; its mani-
fest function is sinking. Agitation is equivalent to joy. One becomes joyful with
little gain; its manifest function is excitement. These two are opposites, yet both
become obstructions. Therefore they are jointly referred to as a single fault. It is
as when one refers to annihilationism [uccheda-vada] and eternalism [$asvata-
vadal together as extreme views.

Regarding the fourth fault, when one is lethargic, one should cultivate insight;
when one is excited, one should cultivate tranquility; but if one fails to apply
oneself to cultivate [the proper] antidotes at the appropriate moment, then nonap-
plication becomes a fault. As regards the fifth fault, when lethargy [828a] and
agitation are annihilated, the practitioner should generate equanimity. If, after
lethargy is annihilated, he still entertains the notion of dissociation, he is still
excited. If, after excitement has ceased, he still generates attention to calm it, he
again falls into lethargy. Therefore, when lethargy and excitement are absent and
he still applies mental attention, it becomes an obstruction. [The statements “In
order to annihilate these five faults, the eight kinds of provision of medita-
tive concentration are established” and “In order to annihilate indolence,
there are four things—namely, will, right endeavor, conviction, and supple-
ness”] illustrate the functions of the antidotes. They are also generated first.
Among these three quarters [of the verse], the first generally enumerates the
eight kinds of concentration. The next quarter specifically illustrates the first
four ideas. [The statement] “Again, [one should know the order of the four
factors]’serves to adumbrate the following text.

Verse 5ab [T 1599:31.458b24—c6]:

The basis and that which is based on it; its cause, condition,
and fruit.'®’

Vasubandhu’s commentary: Will is the base of right endeavor. Right en-
deavor is that which is based on will. This base is called will, and its cause is
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conviction. This is because when there is conviction, will arises. Suppleness
is the fruit of right endeavor, which is based on will, because when the prac-
titioner generates right endeavor, he attains the desired meditative
concentration. The remaining four Kkinds of provisions—namely,
mindfulness, wisdom, attention, and equanimity—respectively serve as
antidotes to the remaining four faults. One should know that this is the order
of these four foundations of mindfulness and so forth.'®®
Verses 5c¢d, 6ab [T 1599:31.458h24—c6]:

Nondelusion of perceived objects; knowing the high and the
low.

The mental application to annihilate them: equanimity in
quiescence.'®®

Vasubandhu’s commentary: “Mindfulness” means not being forgetful of
objects. “Wisdom” means the awareness of lethargy and agitation when
there is absence of forgetfulness of them. “Attention” is the mind generating
efforts to annihilate [lethargy and agitation] after they have come to one’s
awareness. “Equanimity” is to generate and release the tranquil mind flow-
ingly and continuously after lethargy and agitation have been brought to
quiescence.'®® The verse consists of two parts. The first two quarters illustrate
the first four practices. The next verse explains the next four practices. The first
four practices taken together are the antidote to one obstruction. This is because
among the obstructions indolence is foremost and is hard to eliminate. Therefore
the practitioner needs the combination of will and endeavor—as the basis and
that which is based on the basis—and [needs] the combination of conviction and
suppleness as cause and fruit. By relying on these four powers, he subdues
[lethargy and agitation]. As for the next four faults, with the loss of their leader,
their obstructive power is weakened, and so the practitioner can remove them one
by one. “The basis” [verse 5a] is the first [power]—namely, will; “and that
which is based on it” [verse 53] is the second [power]—namely, right endeavor.
First, one has to deepen one’s aspiration, quiescence, and merit, because, based
on these, one generates endeavor and effort. [The phrase] “its cause, condition”
[verse 5b] means that the third [power]—namely, conviction—is the cause of the
basis, because decisive conviction produces will. [The expression] “and fruit”
[verse 5¢] means that the fruit of that which is based on the basis is the fourth
[power]—namely, suppleness—because, based on right endeavor, one attains the
fruit of suppleness.

[Vasubandhu’s] commentary successively explains these four kinds [of pow-
ers]. The fourth [statement] says, “Because when the practitioner generates
right endeavor, he attains the desired meditative concentration.” When the
practitioner attains meditative concentration, debilitating afflictions become
extinct, and he subsequently attains pliancy of body and mind. Pliancy is called
suppleness; it is characterized by delightfulness. Therefore, by attaining
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concentration, the fruit of suppleness becomes manifest. [The statement] “The
remaining four [kinds of provisions—namely, mindfulness, wisdom, atten-
tion, and equanimity—respectively serve as antidotes to the remaining
four faults]” explains the next four practices and are brought up first. In this
connection, first their numbers and names are indicated. [The phrase] “to an-
nihilate” and so forth deals with the faults that have already been explained.
The four quarters of the next verse accordingly explain the four
characteristics.

The first quarter—"“nondelusion of perceived objects” [5c]—means that
right mindfulness [828b] is an antidote to forgetfulness of the teachings. The
next quarter—“knowing the high and the low” [5d]**—means that right
knowledge is an antidote to the third fault. “Knowing the high and the low”
means that agitation is high, lethargy is low, and the practitioner accordingly
knows them. [The phrase] “the mental application to annihilate them” [verse
6a] illustrates the application of mental attention. In order to annihilate lethargy
and agitation, the practitioner resorts to the application of mental attention and
accordingly generates antidotes. In this context, application of mental attention is
the mental factor of volition [cetana]. To generate tranquility and insight means
the application of mental attention. This is not identical with the mental factor of
attention in the constant mental factors. [The phrase] “equanimity in quies-
cence” [verse 6b], illustrates the characteristic of equanimity. When lethargy and
agitation are annihilated, the practitioner freely generates equanimity.

[Vasubandhu’s] commentary consists of four parts. The fourth part states,
“‘Equanimity’ is to generate and release the tranquil mind flowingly and
continuously after lethargy and agitation have been brought to quiescence,”
with a view to clarifying that equanimity consists of beginning, middle, and end.
As stated in the Abhidharma-samuccaya-vyakhya, equanimity is based on right
endeavor and the absence of greed, hatred, and delusion and is the obverse of
defilements. Its nature is the equality of mind, the forthrightness of mind, and the
effortlessness of mind. Its function is not to become the basis for defilement. The
equality, [forthrightness, and effortlessness of mind] are to distinguish equanim-
ity into the beginning, middle, and end. Why so? Because equanimity and its
associated mind are free from lethargy, which is inequality. First, the practitioner
attains the equality of mind; because of this he is free from conscious effort and
becomes spontaneous. Next, the practitioner attains the forthrightness of mind;
because of this he has no fear of defilements. Finally, he attains the stage of the
effortlessness of mind. Now, the phrase “[‘Equanimity”’ is| to generate and re-
lease . . .” is the general statement. Next, [the phrase] “[release the tranquil
mind] flowingly [and continuously . . .]” illustrates the equality of mind in the
first stage. It is because the practitioner first releases and renounces inequality.
Next, [the word] “flowingly” illustrates the forthrightness of mind at the second
level, because the four kinds of forthrightness flow from equality. [The word]
“continuously” explains effortlessness in the third stage, because it is through
effortlessness that one attains abiding stability.
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3.4. The Five Spiritual Faculties

Vasubandhu’s commentary [T 1599:31.458c6-9]: After the four wish-
granting legs, [the Master| successively discusses the cultivation of the five
spiritual faculties. How are these five spiritual faculties established?

Verses 6¢d, 7cd:

Having planted the seeds of liberation; from the predomi-
nance of will;

From nondelusion of perceived objects; nondistraction and
investigation.

Because the adversaries are being diminished by powers, the
previous [factor] is the cause of the subsequent one.'%?

After the four wish-granting legs, the fourth part is a general elaboration of
the five spiritual faculties and the five powers. They are brought up first, [828c]
and the words of the texts are self-explanatory.

The verses consist of two parts. The first one and a half verses illustrate the
characteristics of practice. The last two quarters pertain to the levels and stages.
The first consists of three parts. One verse explains the five spiritual faculties.
One quarter explains the five powers. The last quarter explains the five orders.
The first also consists of two parts. The first quarter explains the cause for the
generation of the faculties; the last three quarters explain the characteristics of
the faculties. The first quarter, [6¢] “having planted the seeds of liberation,”
means that the stage of the five faculties is included on the level of insight, so the
seeds conducive to liberation are planted first. Because the practitioner expects
the fruit of liberation, the cultivated wholesome roots are the initial seeds of the
fruit of liberation. Therefore [verse 6c] says, “having planted the seeds of
liberation.”

What are the wholesome states that are its nature? There are masters who
teach that among the seven means the first three are conducive to liberation.
Since the four minds of the heat level [usma-gata] belong to the level of insight,
one knows that the first three belong to the level conducive to liberation.!* Oth-
ers teach that the three activities—namely, the two kinds of wisdom derived
from hearing and reflection and the three activities of generosity, precepts, [and
learning]—are conducive to liberation. According to the Upasikapratimoksa-
sitra,*¥ what is essential to liberation is the subjugation of the activities of body,
speech, and mind. This is attained through expedient means. Expedient means
are twofold—namely, hearing and reflection. They are also threefold—namely,
generosity, precepts, and learning. The Vibhasa gives the same explanation con-
cerning the [three activities of] body, speech, and mind. Among [the activities
of] body, speech, and mind, the activities of mind are particularly numerous.
They belong to the domain of the mental consciousness and are not found in the
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other five consciousnesses. They are attained through means and through birth.
They are the wisdom derived from hearing and the wisdom derived from reflec-
tion, and not the wisdom derived from cultivation. How is one to plant such
wholesome roots? By means of generosity, precepts, and learning. One uses them
to dedicate oneself to [the attainment of] liberation and nirvana, which is com-
plete freedom from birth and death. If the practitioner has such a powerful mind,
he can plant the seeds [of liberation]; otherwise, even if he extensively practices
generosity [829a] and precepts and cultivates learning his entire life, he still can-
not plant the seeds [of liberation]. This is what this treatise teaches.

If one calls the first three expedient means conducive to liberation, and the
mindfulness called the pacification of mind as common to all three wisdoms,
why it is said that they do not fall under the category of the wisdom derived from
cultivation? The Vibhasa also states that the virtues conducive to liberation are
both distant and near. The near ones are the seeds [planted] in one’s previous life
and are perfected in this life, and one will attain liberation through them. The
distant ones are seeds planted in innumerable!®® reincarnated bodies, not capable
of producing far-reaching virtues. The Upasikapratimoksa-sitra gives the same
explanation. Yet disciples, self-realized buddhas, and bodhisattvas of acute fac-
ulties all cultivate the seven expedient means in their final life and attain libera-
tion. If the contemplation of the pacification of mind and the general and specific
foundations of mindfulness are the wholesome roots conducive to liberation,
then one should attain liberation by planting the seeds [of liberation] through one
body. Why is it said that it spans three bodies? Therefore one should know that
the virtues of the first three expedient means belong to the expedient means con-
ducive to penetration. For example, the intermediate [body] is the means of the
limb of consciousness; therefore it belongs to consciousness. It is the same here.
Some explain that generosity, precepts, learning, and the two expedient means
are all the essence of the wholesome roots conducive to liberation. Yet the virtues
conducive to liberation have three divisions. The middling and low divisions
have hearing and reflection as their essence and can be repelled. The first level
has the wisdom derived from cultivation as its essence. It is conducive to the level
of insight and cannot be repelled. The above-mentioned scriptures and treatises
mention only the initial seeds [and] illustrate only the wholesome roots of the
middling and lower divisions. As is stated in the Abhidharma-samuccaya, “The
virtues conducive to liberation at the lower and middling levels can be repelled.
But they can be repelled only by manifest activity and not by karmic
impressions.”1%

However, this treatise explains the planting of the seeds conducive to awaken-
ing from the perspective of the four right endeavors and the four wish-granting
legs; therefore one knows that this level also occurs in common with the wisdom
derived from cultivation.

[Question] If this root of wholesome states is also common to the wisdom
derived from cultivation, why does it assume the other two characteristics?

[Answer:] Because when conviction is predominant, it is conducive to
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liberation; when wisdom is predominant, it is conducive to discernment. As is
stated in the Abhidharma-samuccaya-vyakhya, [829b] phenomena that sustain
truth [and] that have the characteristics of pure conviction and liberation are con-
ducive to liberation. Careful examination of the characteristics of forbearance!®’
of these factors is conducive to discernment. Accordingly, because conviction is
predominant, wisdom is predominant. Let us temporarily cease from this digres-
sion and return to explaining the text. The following three quarters [of the verse]
specifically illustrate the five spiritual faculties. The predominant will is the
characteristic of the faculty of conviction, because when conviction is predomi-
nant, there is also the joyous will. The predominant activity is the characteristic
of the root of effort, because it is capable of annihilating evil and generating vir-
tues. “Nondelusion of perceived objects” [alambane'sammosa] [verse 74] is the
characteristic of the faculty of mindfulness, because when mindfulness predom-
inates, the practitioner is not deluded. [The expression] “nondistraction” [verse
7b] is the characteristic of the faculty of concentration. [The expression] “and
investigation” [verse 7b] illustrates the characteristic of the faculty of wisdom.
Vasubandhu’s commentary [T 1599:31.458c10-14]: Here [the verse ex-
plains] the successive five kinds of predominance as the cultivation of the
four endeavors. The mind has become stabilized according to the teachings.
Thus this mind has planted the seeds of the wholesome roots conducive to
liberation, (1) because of the predominance of will, (2) because of the pre-
dominance of the cultivation of exertion, (3) because of the predominance of
the nondelusion of objects, (4) because of the predominance of nondistrac-
tion, and (5) because of the predominance of the investigation of the teach-
ing. The five spiritual faculties of conviction, [effort, mindfulness,
concentration, and wisdom] should be known according to their order.'%
[Vasubandhu’s] commentary consists of three parts. First, he explains the
meaning of the concept of “faculty.” Next, he explains the first quarter [6¢c]. Fi-
nally, he explains the last three quarters [6d—7ab]. First, he says, “Here [the verse
explains] the successive five kinds of predominance.” The expression “pre-
dominance” in the second quarter [6d] is implied in all five places, as “predomi-
nance” means faculty. [The phrase] “As the cultivation [of the four endeavors”
explains the first quarter [of the verse]. [The phrase] “as the cultivation of the
four endeavors” serves to bring attention to the right endeavors and to include
the foundations of mindfulness at the same time. [The statement] “The mind has
become stabilized according to the teachings” explains the four wish-granting
legs. [The statement] “Thus this mind has planted the seeds of the wholesome
roots conducive to liberation” refers to the mind of conviction. This illustrates
that the three and the four are conducive to liberation. One can understand it
through the words of the text. Thus these third and fourth levels are in front of the
four wholesome roots. [The statement] “Because of the predominance of will,
[because of the predominance of the cultivation of exertion, because of the
predominance of the nondelusion of objects, because of the predominance of
nondistraction, and because of the predominance of the investigation of the
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teaching]” specifically explains the five spiritual faculties. The text is suffi-
ciently clear as it is.

3.5. The Five Powers
Verse 7cd [T 1599:31.458¢15-26]:

Because the afflictions'®® are being diminished by [the five]
powers,
the previous [factor] is the cause of the subsequent one.?%°

Vasubandhu’s commentary: The five factors of conviction, [effort, mind-
fulness, concentration, and wisdom,] as mentioned before, are possessed of
special powers. Therefore they are called powers. What does it mean to call
them special powers? It is because they are capable of eliminating the ad-
verse delusions. If the five factors [of conviction, effort, mindfulness, con-
centration, and wisdom] function as antidotes to the lack of conviction,
|effort, mindfulness, concentration, and wisdom,] afflictions cannot ob-
struct them. Therefore it is said that [the five] powers and [the five] spiritual
faculties have their order. Why are the five factors of conviction, [effort,
mindfulness, concentration, and wisdom| explained in their order? These
five factors successively serve as each other’s cause and fruit. Why so? Some-
one who has conviction in cause and fruit, wishing to attain this fruit, be-
comes determined to exert himself. Because of this exertion, he is focused on
his objects. When calming mindfulness becomes stabilized, the mind attains
to samadhi. When the mind has attained concentration, it contemplates and
knows objects as they are. Because of this, the five factors are established in
their order. If a practitioner has planted the seeds conducive to liberation, it
is said that the five faculties are his stage. If a practitioner has planted the
wholesome roots conducive to the stage of insight, he is at the level of the five
spiritual faculties, which is the proper level.2

One quarter [7c] is the second illustration of [the five] powers. This is meant to
explain [the five] powers from the perspective of the five factors. When one
makes steady progress, one can eliminate delusions. Therefore [verse 7c] states,
“Because the afflictions are being diminished [by the five powers].” The next
quarter [7d) illustrates the order of the five powers: the previous factor becomes
the cause of the next one in succession. Therefore conviction is mentioned first,
and wisdom last. Thus the verse says that “the previous factor is the cause of
the subsequent one.”

[829c] [Vasubandhu’s] commentary consists of two parts. His commentary on
the first quarter [7c] also consists of three statements. First, he explains the five
spiritual faculties. Next, he explains the words [of the verse]. [The statement] “If
the five [factors of conviction, effort, mindfulness, concentration, and wis-
dom function as antidotes to the lack of conviction, effort, mindfulness,
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concentration, and wisdom, afflictions cannot obstruct them]” and so forth
reiterates the idea that the five powers are explained after the five spiritual facul-
ties. It means that when the five factors are first established, they still course be-
tween good and evil; they are not called powers yet. It is only when [they render]
lack of conviction, [effort, mindfulness, concentration, and wisdom]—which are
afflictions®%? adverse to the teaching—incapable of being obstructions that they
are called the five powers. [The statements] “Therefore it is said that [the five]
powers and [the five spiritual] faculties have their order” [and] “Why so?”
and so forth are an explanation of the next quarter [7d]. This also consists of three
parts. First, a clarifying question is asked, which is followed by an answer in
verse. “Why so?” and so forth are a specific illustration of their order in answer-
ing the question. The words of [Vasubandhu’s commentary] are clear enough.

The above has been an illustration of their functions [a@kara]. [The statement]
“If a practitioner [has planted the seeds for the wholesome roots conducive
to liberation, it is said that the five faculties are his stage. If a practitioner
has planted the wholesome roots conducive to the stage of insight, he is at the
level of the five spiritual faculties, which is the proper level]” belongs to the
levels and stages. It is also brought up first. Regarding this, there are two state-
ments. The first discriminates the subsequent stages from the perspective of
what comes first. This illustrates the five spiritual faculties after the factors con-
ducive to liberation. The next questions the place from the perspective of what
comes after. This question investigates the factors conducive to penetration con-
cerning [the five] spiritual faculties and [the five] powers.

Verse 8ab [T 1599:31.458¢27-459a1]:

Two each [of the factors] conducive to penetration
[Are] the five spiritual faculties and the five powers.zo3

Vasubandhu’s commentary: At the stages of heat and summit, the prac-
tice of the five spiritual faculties is established. At the stages of forbearance
and worldly ultimate, the practice of the five powers is established. If the
practitioner has planted the seeds of the wholesome roots conducive to lib-
eration, these two and two stages are decisively conducive to penetration. If
he has not, there would be no such powers.204

The two quarters of the verse precisely answer this question. The four stages
of heat, [summit, forbearance, and worldly ultimate] belong to the stage of in-
sight. Among them, the first two establish [the five] spiritual faculties; the last
two explain [the five] powers. Therefore [verse 8ab] says, “Two each [of the fac-
tors] conducive to penetration are the five faculties and the five powers.”
Here is a brief explanation of the meaning of the four wholesome roots. There are
four categories to elucidate it: (1) name, (2) nature, (3) characteristic, and (4)
stages. First, the names are explained. The two names of heat and summit are
derived from analogies. Regarding the next two, the names are established from
the perspective of the factors.
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When the practitioner first concentrates his mind, he carefully contemplates
the noble truths; it vaguely resembles the true clear investigation. It is a bit like
drilling to start a fire: first warm air is produced, which comes into contact with
the heat of fire. At the beginning there is some similarity. Thus, based on this
analogy, it is called heat stage. This is to exhort the practitioner to cultivate inde-
fatigably. It is like drilling to make a fire; one cannot relax for a moment. As is
stated in the Dazhidu lun [830a]:

If a practitioner thus contemplates the noble truth with conviction as
the path of nirvana with his mind abiding in joy, he will be as with-
out influxes. This is called the heat stage. It is like a man drilling for
fire: once warm air is produced, he can expect to have a fire. As for
the summit stage, it has the meaning of “highest.” When a practitio-
ner cultivates the five spiritual faculties to the highest degree, it is
like the head, which is the highest part of a human’s body. Thus,
from this analogy, it is called the summit state. To realize the truth
by the highest degree of these five powers is called ultimate. Here
the five faculties at their highest degree, and through this analogy,
are called the summit stage. Although it can be looked at from the
perspectives of intimacy and distance, they all illustrate the highest
meaning.2%°

As is stated in the Abhidharma-samuccaya-vyakhya:

Through this summit stage, a practitioner gradually progresses and
dwells on top. Besides, “summit” also means abiding within. Why is
it that before [the cultivation of] the heat stage, vices increase and
merits are thin, and it is difficult to cultivate, like climbing a moun-
tain? After having cultivated forbearance, vices decrease and merits
increase, and so cultivation is no longer difficult, as when one de-
scends from a mountain. Between these two, when vices and merits
cease, it is as if one has reached the mountaintop; one is there and
has not come down. Thus, based on this analogy, it is called the sum-
mit state.?0

As is stated in the Dazhidu lun:

The heat stage increases, [and] vices and merits cease: this is called
the summit stage. It is as when one has reached the top of a moun-
tain, [and] the paths on both sides are equally clear. Some say both
forward and backward paths are clear. These meanings are common.
The meaning of truthful forbearance and the ultimate stage are simi-
lar to the standard interpretations.??’
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One can investigate this for oneself.

Second, to illustrate their essence: The first two wholesome roots have the
five spiritual faculties as their essence. The next two wholesome roots have the
five powers as their essence. If they take the most supreme concentration and
wisdom as their essence, their accessories are common to other mental factors.
As is stated in the Abhidharma-samuccaya:

As regards the heat state, each has its own inner realization. They
show, regarding the noble truths, their attainment of samadhi and
prajiia and the associated factors, [. . .] up to the ultimate state. To
say that each has its own inner realization means that, regarding the
noble truths, they have attained uninterrupted samadhi and prajiia
and other [830b] associated factors. [. . .] From this uninterrupted
mind, one generates the initial exceptional path.2%®

Third, the discrimination of characteristics: This serves to discriminate the
divisions of characteristics through the analogy of drilling fire. The Yoga-
carabhiimi states:

It is like a man who wishes to drill to ignite a fire, taking advantage
of its potentiality. He strives [and] makes a vigorous effort [in] apply-
ing the drilling stick on a piece of dried wood being held down. First,
a bit of heat comes from the wood. Then the heat increases and heat
arises. Then the heat increases and smoke arises. Then a fire blazes
up. Immediately after the fire blazes, it burns wildly. After burning
wildly, a fire is capable of doing what it is supposed to do. Similar to
the initial heat that comes from the piece of dried wood, it is the
same with the warm wholesome roots that burn away the afflictions.
The pure fire of truth produces the same characteristic. In the same
way that the heat increases and heat arises, the summit wholesome
roots also arise. In the same way that the subsequent smoke arises,
truthful forbearance arises. In the same way that smokeless fire
swiftly blazes, the ultimate state is attained. One should know that,
as with the fire that constantly blazes wildly, it is the same with the
pure exceptional holy states produced by the five powers subsumed
in the absolute truth.2%°

Fourth is the articulation of the levels and stages. Since | have already fully
explained this in my Yildo jang [Essay on the Single Path; not extant], | will not
repeat it here. The four wholesome roots are thus briefly explained.

[Vasubandhu’s] commentary consists of two parts. First, he explains the words
[of the verse]. Next, he gives a detailed analysis. The detailed analysis consists of
two statements. The first clarifies according to the [practitioners’] situation, and
the second explains reflectively. “If a practitioner has planted the seeds [for
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the wholesome roots] conducive to liberation,” he will attain the stage of dis-
cernment in the next four stages. If he has not planted the seeds conducive to
liberation, then he has not realized the power of discernment. This is what is
meant by illustrating accordingly and explaining reflectively.

3.6. The Seven Awakening Limbs

Vasubandhu’s commentary [T 1599:31.459a1-10]: Next, the Master discusses
the awakening factors. How are these established?
Verses 8cd, 9ab:

Basis factor, nature factor; the third: liberation factor;
The fourth: beneficial factor; the three kinds of affliction-
annihilating factors.”!’

Vasubandhu’s commentary: The awakening factors are established based
on the Path of Vision. What does “awakening” mean? The nonconceptual
wisdom of thusness is called awakening. What does “factor” mean? The
companions of truth that share the same function are called factors. Among
these seven factors, the factor that is the basis of awakening is called mind-
fulness-awakening. The nature factor is called investigation-awakening.
The liberation factor is called right endeavor-awakening. The beneficial fac-
tor is called joy-awakening. The undefiled and nonobstructing factor con-
sists of three—namely, suppleness, concentration, and equanimity. Why are
these three factors said to be the undefiled and nonobstructing factor??!

Next, [Vasubandhu] initiates his explanation by saying: “Next [the Master]
discusses the seven awakening factors.”?*2 The six quarters?® in the verse are
spoken from the perspective of their five connotations. The expression “basis
factor” [asrayanga] signifies the initial factor of mindfulness, [830c] because it
is the basis of awakening. The “nature factor” [svabhavanga] means the awak-
ening factor of investigation, because it is the nature of awakening. The “libera-
tion factor” [niryananga) is the awakening factor of effort, because it can
enhance the wisdom of awakening and it causes one to be free from obstructions.
The “beneficial factor” [anusamsanga] means the awakening factor of joy, be-
cause by being awakened to the true characteristic, the practitioner generates joy.
The “three kinds of affliction-annihilating factor” [nifiklesanga] means sup-
pleness, concentration, and equanimity, because they annihilate the obstructions
of affliction and assist the attainment of awakening. The next two quarters® [of
the verse] illustrate the three distinctions.

The Abhidharma-samuccaya-vyakhya states that mindfulness is the basis
limb,?'> because by maintaining mindfulness one does not forget wholesome
states. Investigation is the nature limb, because it is the characteristic of awaken-
ing. Effort is the liberation limb, because by the momentum of effort one can
reach one’s destination. Joy is the beneficial limb, because by the momentum of
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joy the body is well regulated. Pliancy, concentration, and equanimity are the
undefiled limbs, because by these one is free from defilement. Based on this
nondefilement, the essence is not defiled. Following this order, because of pli-
ancy one is free from defilement. Through this, one can remove the faults of de-
bilitating afflictions. Through concentration, one is free from defilement, [and
by] relying on concentration, basis transformation [@sraya-paravrtti] is attained.
Equanimity is the nature of nondefilement; it completely annihilates greed and
thirst, because its nature is the undefiled stage.?'®

[Vasubandhu’s] commentary consists of four parts. First, he explains the stage
of awakening. Second, he explains the meaning of the name. Third, he explains
the words [of the verse]. Fourth, he raises a question. First, he explains the stage:
because on the Path of Vision, the practitioner starts to be awakened to the truth
of the path, the awakening factors are established. Second, he first explains the
term “awakening” by the statement “The nonconceptual wisdom of thusness is
called awakening.” From the perspective of the two vehicles [of disciples and
self-realized buddhasg], it is the wisdom of thusness devoid of the four defects.
From the standpoint of the bodhisattva, it is the thoroughly nonconceptual wis-
dom [nirvikalpa-jianal of thusness. Next, he explains the meaning of “factor” by
the statement: “The companions of truth that share the same function [831a]
are called factors.”

This is because these factors mutually aid one another on the path of trans-
forming the ordinary into the exceptional. [The statement] “Among these seven
[factors, the factor that is the basis of awakening is called mindfulness-
awakening. The nature factor is called investigation-awakening. The libera-
tion factor is called right endeavor-awakening. The beneficial factor is called
joy-awakening. The undefiled and nonobstructing factor consists of three—
namely, suppleness, concentration, and equanimity]” explains the words of
the verse. [The statement] “Why [are these three factors said to be the unde-
filed and nonobstructing factor]” is to raise the question.

Verse 9cd [T 1599:31.4592a11-14]:

Because of cause, basis, self-nature, thus it has been shown.?"

Vasubandhu’s commentary: The cause of nonobstruction and nondefile-
ment is suppleness, because suppleness is the antidote to afflictive obstruc-
tions, which are the cause of debilitation. This suppleness, whose basis is
meditative concentration, is counteractive to the cause of debilitation. Self-
nature is the awakening limb called equanimity.’*®

The two quarters of the verse [9cd] explain the three divisions. [The phrase]
“Because of cause” means the cause that annihilates afflictions; this is the awak-
ening factor of suppleness or pliancy, because it is the opposite of the cause that
is debilitation. [The phrase] “[because of] basis” means that the basis of the an-
nihilation of afflictions is the awakening factor of concentration,?'® because by
relying on the principle of concentration, basis transformation is attained. [The
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phrase] “[because of] self-nature” refers to the awakening factor of equanimity,
because its nature is the elimination of afflictive obstructions. [The phrase] “thus
it has been shown” means that by these three factors the meaning of the annihi-
lation of afflictions is accomplished. Therefore it is said that these three factors
are the annihilation-of-afflictions factor.

[Vasubandhu’s] commentary successively explains these three meanings.
First, he says “[the] afflictive obstructions, which are the cause of debilita-
tion,” to illustrate the cause of the objects to be counteracted. The seeds of debili-
tation are called the afflictive obstructions. Therefore it is said that the afflictive
obstructions are debilitating. This debilitation becomes the cause of the active
afflictions; therefore [Vasubandhu] remarks, “[The cause of nonobstruction
and nondefilement is suppleness, because suppleness is the antidote to the
afflictive obstructions, which are] the cause of debilitation.??’ This supple-
ness[, whose basis is meditative concentration,] is counteractive to the cause
of debilitation.” “Suppleness” means pliancy, which counters debilitation.
Therefore it can be the cause of the annihilation of afflictions. The remainder of
the text is self-explanatory.

3.7. The Eight Limbs of the Noble Path

Vasubandhu’s commentary [T 1599:31.459a14-20]: Next, the Master dis-
cusses the eight factors of the Noble Path. How are they established?
Verse 10:

Determination, causing others to attain, causing others to
have conviction—there are three kinds;

The antidotes to adverse states: the path consisting of eight
factors.??!

Vasubandhu’s commentary: On the Path of Cultivation the factors of the
path are clearly established. The decisive factor conducive to seeing the path
is right view. This view is the worldly right view [or wisdom]??” attained sub-
sequent to the exceptional one.?? Through this wisdom one determines and
discriminates one’s attainment of the path and its fruits. The factors that
cause others to attain [the noble truths] are right conception and right
speech, because by uttering words and language, one can cause others to
know and to attain [the noble truths]. The factor that causes others to have
conviction is threefold: right speech, right action, and right livelihood. These
three factors [follow] this order.??*

[Vasubandhu] says that in what follows [the Master] explains the eight limbs
of the Noble Path.??® They will be brought up first. The verse consists of two
parts. The first half establishes the eight ideas from the perspective of the four
meanings. The second half clarifies the six divisions from the perspective of the
last two meanings. The term “determination” [pariccheda] in the first quarter



238 Commentary on the Discrimination between the Middle and the Extremes

[10a] means right view. It means that the subsequently gained wisdom [prstha-
labdha-jiiana] thoroughly understands the obtained decisive factor. It also clearly
discriminates what [the practitioner] realized earlier. [The expression] “causing
others to attain” [verse 10a] signifies right conception and right speech. Con-
ception is mental action; speech is verbal action. Through these two kinds of
right action, one causes others to attain the right path. [831b] [The statement]
“causing others to have conviction—][there are| three kinds” [verse 10b] also
means right speech together with right action and right livelihood. “Right action”
means physical action.??® Physical and verbal actions are generally of two kinds.
If they are not performed out of hatred and delusion, they are recognized to be
right speech and right action. If they arise from the wholesome roots of nongreed,
they are specifically called right livelihood. The opposite of this is evil
livelihood.
The Dazhidu lun states:

Through pure wisdom, rejecting and eliminating the five kinds of
evil livelihood is called right livelihood.

[Question:] What are the five kinds of evil livelihood? [Answer:
They are the following:]

(1) For the sake of gaining support, the practitioner falsely displays
various kinds of marvels. (2) For the sake of gaining support, he
flaunts his excellent qualities. (3) For the sake of gaining support, he
practices fortune-telling. (4) For the sake of gaining support, he
raises his voice and shows his power to incite fear and respect in
people. (5) For the sake of gaining support, he speaks of gifts already
obtained to move other people’s hearts [to give more gifts]. To live by
evil means is called evil livelihood.??’

The antidotes to the adverse states are right endeavor, right mindfulness, and
right concentration, because these three counteract the three obstructions. The
eight factors of the Noble Path are established through these four meanings;
therefore [verse 10d] says “the path consisting of eight factors.” Among these
eight, right speech has two functions; therefore it is thus explained there. The rest
are not like this, so they are explained individually.

[Vasubandhu’s] commentary consists of two parts. First, he clarifies the
stages. [The statement] “On the Path of Cultivation the factors of the path are
clearly established” means that on the Path of Cultivation the practitioner attains
the subsequently gained wisdom, which is the worldly right view; this is the
meaning of “determination factor.” In his commentary on the words of the verse,
[Vasubandhu] explains the first three meanings. First, his explanation consists of
four statements. First, he states, “The decisive factor conducive to seeing the
path is right view.” This explains the content of the verse. The subsequently
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gained right view, based on its own seeing, determines and discriminates, and
knows its divisions. Therefore he says “the decisive factor conducive to seeing
the path.” The second statement, “This view is the worldly right view,” illus-
trates its nature. The third statement, “which is the worldly right view attained
subsequent to the exceptional one,” discriminates the cause. [831c]

“Through this [wisdom]” and so forth is the fourth statement that explains
the determination factor. [The phrase] “one determines and discriminates
one’s attainment of the path” explains the path seen and known. [The phrase]
“and its fruits” means the nonconditioned state attained through the elimination
of cognitive obstructions. The practitioner discriminates and thoroughly under-
stands the decisive factor, relying on the fruits attained; therefore right view is
called determination. [The statement] “[the factors that cause others to attain]”
and so forth explains the meaning of “causing to reach.” [The statement] “one
can cause others to know and to attain [the noble truths|” means to generate
right speech from internal right conception. Therefore the practitioner can cause
others to recognize the path and also can cause them to practice accordingly and
attain the path. Therefore these two are said to “cause others to attain.” [The
statement] “[The factor| that causes others to have conviction [is threefold:
right speech, right action, and right livelihood]” explains the third meaning.
To enumerate numbers and to show the names, the following verse is
introduced.

Verse 11ab [T 1599:31.459a21-28]:

Seeing precepts, and moderation; know that [these factors]
produce conviction in others.??®

Vasubandhu’s commentary: The [Noble Path] factors that produce con-
viction in others are of three Kinds: [To produce conviction in others by right
speech means that,] through right speech, one discusses and discerns mean-
ings with others; thus one produces conviction in others. [He is already pos-
sessed of profound wisdom.] To produce conviction in others by right actions
means that, through keeping precepts, one does not do what is not in accord
with truth. [He is already possessed of pure precepts.] To produce conviction
in others by right livelihood means that, through disregarding possessions
and being moderate, he behaves according to principle and quantity and
sees the four necessities such as clothes only as means to sustain life. There-
fore he produces conviction in others by disregarding possessions and being
moderate. [He is already possessed of profound liberation.]??° The [Noble
Path] factors that serve as antidotes to afflictions are also of three kinds—
namely, right endeavor, right mindfulness, and right concentration. These
three factors function accordingly.?*

The two quarters of the verse [11ab] explain the three different views. Right
speech?® reveals the internal right view; therefore right view derives its name
from what one expresses. And right action is also known as right livelihood.
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Because of these three qualities, one produces conviction in others. Therefore
[verse 11b] says, “Know that [these factors] produce conviction in others.” Ac-
cording to the Abhidharma-samuccaya-vyakhya, right speech, right action, and
right livelihood are the factors that produce conviction in others. They succes-
sively cause others to realize the teaching, to generate decisive conviction, and to
see the purity of right livelihood. Why so? Through right speech, by means of
one’s realization, the practitioner can answer questions, discuss, and investigate
[the teaching]. From this others know that he possesses pure views. Through
right actions, the practitioner is equipped with right deportment in all his move-
ments. From this others know that he possesses pure precepts. Through right
livelihood, he lives according to the truth and prepares his bowl, robe, and other
utensils according to the Buddha’s teachings. From this others know that he has
pure livelihood.?%

[Vasubandhu’s] commentary consists of two parts. First, he states, “The [No-
ble Path] factors that produce conviction in others are of three kinds.” This is
an explanation of the second quarter [11b]. [The phrase] “through right [speech]”
and so on explains the first three items [verse 11a]. The first statement includes
the word “wisdom,” [832a] which is intended precisely to explain the implication
of the verse. [The statement] “by right actions” and so on explains the meaning
of precepts. [The statement] “by right livelihood” and so on explains
moderation.

Among the three statements, the first, “[he produces conviction in] others
by disregarding possessions and being moderate,” conveys the general idea
that disregard for possessions means one does not treasure unrighteous posses-
sions. “Moderation” means that, regarding rightful things, one does not indulge
too much. The second sentence explains further the above items. [The statement]
“he behaves according to principle and sees the four necessities such as
clothes” and so forth is an explanation of disregard for possessions. [The state-
ment] “[he behaves] according to quantity and sees the four necessities such
as clothes” and so on is an explanation of moderation. “Four” and “two” denote
the conditions of life—namely, clothes, food and drink, cushion, and medica-
tions. [The statement] “Therefore he produces [conviction in others by disre-
garding possessions and being moderate]” is the third concluding statement.
[The statement] “[The Noble Path factors that serve as antidotes to] afflic-
tions [are also of three kinds—namely, right endeavor, right mindfulness,
and right concentration]” illustrates the fourth item. Its numbers and names are
enumerated to adumbrate the following verse.

3.7.1. THE ANTIDOTES AND THE THREE OBSTRUCTIONS
Verse 11cd [T 1599:31.459h1-10]:

The great afflictions and the small afflictions; obstructions to
mastery, and their antidotes.>>



Commentary on the Discrimination between the Middle and the Extremes 241

Vasubandhu’s commentary: There are three kinds of adverse afflictions:
(1) Afflictions that are to be eliminated through the Path of Cultivation;
these are called great afflictions. (2) Afflictions that cause mental lethargy
and agitation; these are called small afflictions. (3) Obstructions to mastery
are those that can obstruct the manifestation of excellent merits. The anti-
dote to the first kind of afflictions is right endeavor. Why so? Because
through right endeavor, one cultivates the path and attains it. When the path
is attained, afflictive thoughts are annihilated. The antidote to the second
kind of afflictions is right mindfulness. The practitioner dwells in a quiet
place, because when he dwells in a quiet place with right mindfulness, leth-
argy and agitation are annihilated. The antidote to the third kind of afflic-
tions is right concentration. Relying on meditative concentration,?** one can
manifest the qualities of the six supernormal powers.>®

Verse 11cd clarifies the three divisions. [The expression] “great afflictions”
signifies the primary afflictions [klesa], whose antidote is right endeavor. [The
expression] “small afflictions” means derivative afflictions [upakiesa], whose
antidote is right mindfulness. [The expression] “obstructions to mastery”
[vaibhutva-vipaksa] means obstructions to the six supernormal powers; right
concentration is the antidote to these obstructions. The word “antidotes”
[pratipaksa] mentioned at the end [of verse 11cd] are antidotes to the above three
obstructions. To illustrate the three antidotes jointly, the Abhidharma-samuccaya-
vyakhya states that right effort is the [Noble Path] factor that removes afflictive
obstructions, because by means of right effort the bondages are completely elimi-
nated. Right mindfulness is the [Noble Path] factor that removes the derivative
afflictive obstructions, because by means of mindfulness the practitioner does
not forget the true characteristics of tranquility [samatha] and energetic activity
[pragrahal, and he absolutely does not tolerate derivative afflictive obstructions
such as lethargy and agitation. Right concentration is the [Noble Path] factor that
removes the obstructions to the most special qualities, because it leads to the pro-
duction of immeasurable, most special qualities such as supernormal powers.

[Vasubandhu’s] commentary consists of two parts. By [the statement] “[The
antidote to the] first [Kkind of afflictions is right endeavor]” he explains the
antidotes from the perspective of the obstructions. First, he states, “There are
three kinds of adverse afflictions,” to show that these three are the afflictions
obstructing [special qualities] such as the six supernormal powers. The Vibhasa-
sastra records the teachings of three masters. One teaches nescience, another
teaches unattainability, and yet another teaches [832b] the failure to attain mas-
tery in concentration. All three of these teachings make sense. Now, this treatise
explains the first meaning only—namely, nescience, which is also called afflic-
tion. The afflictions that are removed in the Path of Cultivation are called great
afflictions. The afflictions that are removed in the Path of Vision are also called
great afflictions. Here [Vasubandhu] in explaining adverse states countered by
the [Noble Path] factors mentions only the [afflictions] to be removed on the Path
of Cultivation, such as greed, hatred, and so forth. Phrases such as “[the antidote
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to] the second [kind of afflictions is right mindfulness]” and “[the antidote
to] the third [kind of afflictions is right concentration]” and so forth are self-
explanatory. “[The antidote to] the first kind of afflictions [is right endeavor]”
is the second statement in which [Vasubandhu] illustrates the antidotes from the
perspective of the obstructions. He then successively discusses all three. You can
see the text [of his commentary] for yourself.

3.7.2. THE THREE KINDS OF ANTIDOTE

Vasubandhu’s commentary [T 1599:31.459b9-10]: One should know that,
briefly, this cultivation of these antidotes consists of three kinds.
Verse 12:

With defect followed by nondefect;

Without defect but susceptible to defect.
Without defect and not susceptible to defect:
three kinds of cultivation of the antidotes.”*®

Vasubandhu’s commentary: There are three kinds of cultivation of the
antidotes. What are these three? First, with defect followed by nondefect.
Second, without defect but susceptible to defect. Third, without defect and
not susceptible to defect. These three correspond respectively to the level of
ordinary sentient beings, the level of saints in higher training [Saiksa], and
the level of saints beyond training [aSaiksa].”®’

Within this section there are two paragraphs specifically explaining the anti-
dotes that were elaborated above. [The statement] “[One should know that,
briefly,] this [cultivation of these antidotes consists of three kinds]” is the
second part that generally discusses the antidotes. This consists of two parts. The
first verse discriminates in terms of levels; the next two quarters discriminate in
terms of people.

First, [the statement] “this cultivation [of these antidotes consists of three
kinds]” introduces the following verse. The verse consists of two parts. The first
three quarters [12abc] specifically distinguish the three levels. The last quarter
[12d] sums up by enumeration. First, the verse [12a] says “with defect followed
by nondefect,” referring to the level of worldly sentient beings. From the stand-
point of the two vehicles [of disciples and self-realized buddhas], the connection
extends from the meditation of mental cessation to the ultimate level. From the
standpoint of the bodhisattva[’s vehicle], it is from the ten convictions up to the
ten dedications,?*® conforming to the Path of Vision; therefore [Vasubandhu
says] “followed by nondefect” [aviparyasanukilal. Since one is not yet free
from cognitive afflictions, therefore it is called defect [viparyasta]. “Without
defect but susceptible to defect” [verse 12b] signifies the level of the saints in
higher training [Saiksa]. From the standpoint of the two vehicles, the forbearance
of suffering is accomplished up to the adamantine concentration.



Commentary on the Discrimination between the Middle and the Extremes 243

From the standpoint of the bodhisattva[’s vehicle], from the first ground up to
perfect enlightenment the seeds of affliction are not yet annihilated; thus it is
called “susceptible to defect” [viparyasanubandhal; since they attain noncon-
ceptual wisdom [nirvikalpa-jiianal, it is called “without defect” [aviparydsal.
“Without defect and not susceptible to defect” [verse 12c] refers to arhatship
and Tathagata ground. Because [at these levels] the cognitive afflictions [jieya-
avaranal are annihilated, it is called “not susceptible to defect” [viparyasa-
niranubandha). Because [at these levels] the affective afflictions [klesa-avaranal
are completely annihilated, it is called “not susceptible to defect.” The next
quarter [12d] sums up. The words are self-explanatory.

[Vasubandhu’s] commentary consists of two parts. First, he explains the last
quarter [12d]. [The statement] “What [are these three?]” [832c] explains the
first three quarters [12abc]. [The statement] “These three correspond respec-
tively to the level of ordinary sentient beings, the level of saints in higher
training, and the level of saints beyond training]” explains the three levels.
This can be understood according to the words [of the commentary].

3.7.3. DISTINCTIONS [BETWEEN THE VEHICLES]

Vasubandhu’s commentary [T 1599:31.459b16-26]: There is difference in the
bodhisattva’s cultivation of the antidotes. What is the difference?
Verse 13ab:

There is a distinction as regards objects, attention, and
attainment.”*

Vasubandhu’s commentary: The disciples and the self-realized buddhas
have as objects the mindfulness of their own mental streams, bodies, and so
forth. The bodhisattvas have as their objects the mindfulness of mental
streams, bodies, and so forth of [both] self and other. The disciples and the
self-realized buddhas, through the characteristics of impermanence and so
forth, contemplate phenomena such as the body. The bodhisattvas contem-
plate and investigate according to the principle of nonapprehension.?*® The
disciples and the self-realized buddhas cultivate qualities such as the four
foundations of mindfulness with a view to annihilate phenomena such as the
body. The bodhisattvas cultivate these phenomena neither with a view to an-
nihilating—nor with a view not to annihilate—the body but with a view to
attaining nirvapa without abode. The cultivation of the antidotes has been
explained. What are the states of cultivation??*

[The statement] “[There is difference in] the bodhisattvas’ [cultivation of
the antidotes]” is intended to distinguish with regard to persons. It also aims to
introduce the two quarters in the verse that explain the three divisions. [The
term] “objects” means perceived objects [alambanal. [The term] “attention”
[manaskara] means the object of cultivation. [The term] “attainment” [prapti]
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means the fruit attained. Among the [cultivations of] the three [disciples—
namely, bodhisattvas, disciples, and self-realized buddhas—]there are some
minor differences. That is why the verse says “there is a distinction”
[tad-visistata].

[Vasubandhu’s] commentary consists of three parts. First he states, “[The dis-
ciples and the self-realized buddhas] have as objects the mindfulness of their
own mental streams, bodies, and so forth.” The realists of the two vehicles also
eliminate internal body and internal and external body. But they can perceive
only their own world and are not capable of perceiving all other worlds. To show
their narrowness, [Vasubandhu] says “their own [mental streams,] bodies,” and
so forth. Next, he remarks that “the bodhisattvas contemplate and investigate
according to the principle of nonapprehension” [anupalambhal, because by
not grasping the characteristics of birth and extinction they attain the principle.
Therefore it is said that “they attain the truth.”*? He then says “with a view to
annihilate phenomena such as the body,” meaning annihilating the body to at-
tain quiescence. This shows that the adherents of the two vehicles [of disciples
and self-realized buddhas], for their own benefit, dwell in quiescence. They con-
sider this the highest attainment. The bodhisattvas do not cultivate for the pur-
pose of attaining annihilation. They differ from the two vehicles in that they
constantly remain in cyclic existence to liberate all sentient beings. Nor do the
bodhisattvas not cultivate for the purpose of attaining extinction, because, unlike
worldly sentient beings, in their minds the bodhisattvas are free from obstruc-
tions. Yet, in order to attain the nirvana without abode [apratisthita-nirvanal, the
bodhisattvas separate themselves from the attachments of the worldly sentient
beings—they do not linger in transmigration. The bodhisattvas are also different
from the adherents of the two vehicles [of disciples and self-realized buddhas] in
that they do not linger in quiescence. That is why [the bodhisattvas’ attainment]
is called nirvana without abode. [The statement] “The cultivation [of the anti-
dotes has been explained]” is provided to conclude the above and to introduce
what follows.

B. THE STAGES OF CULTIVATION

Cultivation is, as explained above, the stages of practice in the chapter on the
path. These stages are established by practice and are the levels where practitio-
ners abide [for a time]. Therefore they are called stages. [833a] In this section [the
Master] precisely shows how the stages are established, based on the levels of
cultivation. That is why it is called the section on the stages of cultivation.

In this section there are three and a half verses. They consist of two parts. The
first three verses specifically explain the characteristics of the stages. The last
two quarters sum up from the perspective of persons. The first part is also two-
fold. Two verses and one quarter establish four divisions of stages based on culti-
vation. The next three quarters illustrate three different stages from the
perspective of the Realm of Reality [dharmadhatul.
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|. Four Stages and Eighteen Levels
Verses 13cd, 14, and 15a [T 1599:31.459b28-c17]:

There are four stages of cultivation: cause, entry, applied
practice, and attainment.

Attention and nonattention; nonsupreme and supreme.

The stages of conviction, entering, going forth and receiving
prophecy,

Instructing, initiation, attainment, merits,

Task-accomplishing, have been explained.?*

Vasubandhu’s commentary: There are eighteen levels in the stages of cul-
tivation. What are these eighteen? (1) The level of cause [hetvavastha]: This
signifies people who already abide in their lineages. (2) The level of entry
[avataravastha): This includes people who have generated the mind of awak-
ening.244 (3) The level of applied practice [prayogavastha): This includes
people who have generated the mind of awakening but have not attained
fruition. (4) The level of fruition [phalavasthal: This signifies the attainment
of fruition. (5) The level of effort [sakaraniyavastha): This is [the level of the
disciples] in higher training. (6) The level of effortlessness [akaraniyavasthal:
This is [the level of] the saints beyond training [asaiksa]. (7) The level of spe-
cial qualities [visesavastha]: This includes those who have attained the six
superknowledges according to their wish. (8) The nonsupreme level
[uttaravastha): This denotes the practitioners who have surpassed the levels
of the disciples and other disciples who have not yet entered the first bodhi-
sattva ground. (9) The supreme level [anuttaravasthal: This is the level of
buddha-tathdagatas; there is no other level beyond this one. (10) The level of
conviction [adhimuktyavasthal: This signifies the level of the practice of all
resolute convictions [of the bodhisattvas]. (11) The level of entering
[pravesavasthal: This is the first of the bodhisattva grounds. (12) The level of
going forth [niryanavasthal: This includes the six stages after the first [of the
bodhisattva grounds]. (13) The level of receiving prophecy [vyakaranavastha):
This is the eighth [bodhisattva] ground. (14) The level of the instructor
[kathikatvavasthal: This is the ninth [bodhisattva] ground. (15) The level of
initiation [abhisekavasthal: This is the tenth [bodhisattva] ground. (16) The
level of attainment [praptyavasthal: This is the truth-body of buddhas. (17)
The level of merits [anusarsavastha)]:*>*® This is the beatitude body of bud-
dhas. (18) The level of accomplishing tasks [krtyanusthanavasthal: This is
the emanation body of buddhas. One should know that the stages are count-
less. Here I am giving only a brief account of them.?*®

The first part is threefold. The first quarter [13c] enumerates the sections to
establish a general outline. The next seven quarters [13d-14 and three words
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clearly distinguish the four levels. The last two words (E:5) [“have been ex-
plained”] are the conclusion. [The verse 13c] first shows the general framework,
saying that “there are four stages of cultivation,” which include what is re-
ferred to afterward [in Vasubandhu’s commentary] as the eighteen levels. The
intention [of the Master] is to establish four categories. Therefore [he] says “there
are four.” What are these four? (1) The first seven kinds establish the shared
stages, because they are common to all three vehicles. (2) The next two kinds
establish the distinct stages, because they are distinct at two points. (3) The next
six kinds establish the successive stages, because these successively consist of
six. (4) The last three kinds establish the simultaneous stages, because these are
threefold. To show that the cultivation of the [thirty-seven] constituents of awak-
ening®*’ consists of shared and distinct stages, the former two are established. To
show that the cause, practice, fruition, and merits are both gradual and sudden,?*
the next two are established. This is what is meant by the [Master’s] intention to
establish four stages. The verses consist of four parts. The first two quarters
establish the shared stages. The next quarter establishes the distinct stages. The
next three quarters articulate the successive stages. The remaining quarter posits
the simultaneous stages.

I.1. The Seven Levels of Cause in the Shared Stages

First, the shared stages include the seven stages of cause. (1) [The term] “cause”
[hetu] signifies the first level of cultivation, called cause, which includes the lin-
eage [gotra] of the three vehicles, from the beginning up to the generation of the
mind of awakening. In the middle there is only cause—the fruition of practice is
not attained yet—[and] that is why it is called the level of cause. (2) [The term]
“entry” [avatara] signifies the second level of cultivation, called entering, which
includes the adherents of the three vehicles who, depending on their lineages,
have already entered the initial stage of the generation the mind [of awakening].
(3) [The expression] “applied practice” [prayoga] signifies the third level of cul-
tivation, called applied practice, [833b] which includes the adherents of the three
vehicles who from the generation of the mind [of awakening] up to the ultimate
level, according to their expedients, engage in applied practices. (4) [The term]
“attainment” [prapti] signifies the fourth level of cultivation, called fruition,
which includes the adherents of the three vehicles who only start to attain excep-
tional fruition after entering the Path of Vision. (5) [The expression] “with ef-
fort” [sakaraniya] signifies the fifth level of cultivation, called effort, where the
adherents of the three vehicles at the Path of Cultivation, having not attained
their desired goal, still generate contrived efforts. (6) [The expression] “without
effort” [akaraniya] signifies the sixth level of cultivation, called effortless, where
the adherents of the three vehicles, having arrived at the stage beyond training,
have already attained their goal and thus cease to generate contrived efforts. (7)
[The term] “attention” [manaskara] signifies the seventh level of cultivation,
called the special qualities, where the practitioner attains sovereignty within the
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six transmigrations. This level is common to the [disciples] in higher training and
[those] beyond training.

1.2. The Distinct Stages

The second paragraph briefly establishes two levels. [The expression] “nonsu-
preme” [uttara] means that a bodhisattva before entering the [bodhisattva]
grounds relies on distinct practices, having coursed all the levels and stages of
the two vehicles [of disciples and self-realized buddhas], there are no more ben-
efits [within these two vehicles] for him to strive for. This shows that such a bod-
hisattva still has a higher practice [to strive for]; therefore [his level] is called
nonsupreme. But this higher practice is not yet the ultimate, [for] there is still a
higher state to be cultivated; therefore it is called nonsupreme. Based on these
two meanings, the nonsupreme level is established. Why is it that only the level
before [a bodhisattva enters the bodhisattva’s grounds] is established? This is to
show that a bodhisattva, even when he is at the worldly level, already surpasses
the holy fruitions of the other two vehicles. [The term] “supreme” [anuttara]
signifies the stage of Tathagatahood. Although the bodhisattvas surpass [the ad-
herents of] the two vehicles [of disciples and self-realized buddhas], they have
not attained the ultimate goal; there is something higher to be cultivated. There-
fore the stage of Tathagatahood is established as the supreme level. It is supreme
because it is ultimate and perfect. Also, because this Buddhahood is the most
supreme level and can completely annihilate the latent tendencies of self-pride,
there is no level superior to it. Therefore it is called the supreme level. As is stated
in the scripture, since there is nothing superior to it, it is called supreme. Based
on these two meanings it is called the supreme level. The nonsupreme level is
established to differentiate [the bodhisattvas] from [the adherents of] the other
two vehicles. The supreme level is established to distinguish the stage of bodhi-
sattvas. Based on these two meanings, the distinct stage is established.

1.3. The Successive Levels

[833c] The third paragraph establishes the six levels, such as the level of convic-
tion. This means that, at the level of forty minds*° prior to entering the bodhisat-
tva’s grounds, the practitioner, generating conviction to realize the one path,
diligently cultivates various practices. [The expression] “the level of entry”
[avataravastha) includes the bodhisattvas of the first ground who have entered
the Path of Vision and have become part of the Buddha’s community. [The
phrase] “the level of going forth” [niryanavasthal means that during the next six
grounds the [bodhisattva] gradually increases his cultivation of the path; he be-
comes free from the obstructions. [The expression] “the level of receiving
prophecy” [vyakaranavastha] denotes the eighth [bodhisattva] ground from
which [the bodhisattva] definitely does not retrogress, because he has received
prophecy from the Buddha. “The level of the instructor” [kathikatvavastha] is
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the ninth [bodhisattva] ground, where the bodhisattva realizes eloquence and
can well expound the teaching. “The level of initiation” [abhisekavastha] is the
tenth [bodhisattva] ground, where the bodhisattva completes his practices and is
initiated into the level of Buddhahood. The bodhisattva receives Buddhahood by
accepting with his head the luminescence generated from buddhas of the ten di-
rections. It is similar to the enthronement of a king, in which waters taken from
the four oceans are poured on his head.?>® These six levels show the order of the
levels.

1.4. The Simultaneous Levels

The fourth paragraph posits three levels. [The expression] “the level of attain-
ment” [praptyavastha) denotes the truth-body [dharmakaya] of the stage of frui-
tion, because the practitioner reaches his final destination after undertaking the
journey. “The level of merits” [anusamsavasthal is the beatitude body
[sambhoga-kayal, because the practitioner enjoys countless merits based on
countless exploits. “The level of accomplishing tasks” [krtyanusthanavasthal is
the emanation body [nirmana-kayal, because this body pervades all the worlds in
the ten directions and transforms into eight forms. These three levels show the
different varieties of fruition, yet they do not follow successive order. [The
phrase] “have been explained” is the third part of concluding remark.

2. Level of the Realm of Reality

[Vasubandhu’s] commentary consists of three parts. First is an enumeration of
the sections of the outline. Next, he continues with a specific articulation, wherein
he successively explains the eighteen levels. The seventh, “the level of special
qualities” [visesavasthal, is an explanation of the word “attention” in verse
[14a], because, based on special qualities, the practitioner attains [the four] wish-
granting legs. [The commentary on] the eighth level mentions “[the practitioners
who] have surpassed the levels of the disciples” and so forth. This is an expla-
nation of the meaning of the expression “nonsupreme,” because there is a higher
level. [The statement] “have not yet entered the first bodhisattva ground,” be-
cause there are higher levels to be reached, constitutes an explanation of the term
“nonsupreme.” [834a] The explanation of the term “supreme” is from the per-
spective of only one meaning. The rest of the commentary can be understood
from the explanations given earlier. [The statement] “[One should know that]
all [the stages are countless. Here I am giving only a brief account of them]”?>!
is the third general conclusion, clarifying the words “have been explained” in
the verse.
Verse 15bed [T 1599:31.459¢18-22]:

The Realm of Reality is threefold: impure, impure and pure,
[and] utterly pure successively.252
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Vasubandhu’s commentary: Briefly speaking, this level is threefold: (1)
The impure level: This is from the level of cause up to the level of applied
practices. (2) The impure and pure level: This is the level of the saints in
higher training [Saiksa]. (3) The utterly pure level: This is the level of the
saints beyond training [aSaiksa].?>

What follows is the second part illustrating the level of the Realm of Reality
[dharmadhatu]. The first quarter [15b] is a general outline; the next provides a
detailed explanation. Thusness, or the Realm of Reality, is undefiled in nature
yet, because of adventitious afflictions [agantuka-klesa], manifests three levels
[of relative purity].?®* Therefore verse [15b] says, “The Realm of Reality is
threefold.” [The term] “impure” means that the seeds of affliction have not been
eliminated at the level of worldly sentient beings. [The expression] “impure and
pure” signifies the level of [the disciples] in higher training,?*® where the affec-
tive afflictions have not been annihilated. But because the cognitive afflictions
have been annihilated, it is said to be pure. At the level of [the disciples] beyond
training, both cognitive and affective afflictions have been completely annihi-
lated. [The term] “successively” indicates the general conclusion.

[Vasubandhu’s] commentary consists of two parts. First, he explains the first
quarter [15b]. “Impure” and so forth explains the next two quarters [15cd]. The
first four levels [are explained] from the perspective of the first shared level. The
explanation of the three divisions is intended to illustrate the Realm of Reality.
Because it is common to the three vehicles, he does not explain it from the per-
spective of other teachings.

Verse 16ab [T 1599:31.459¢23-26]:

Here persons are established; one should know that it con-
forms to reason.?®

Vasubandhu’s commentary: One should know that the distinctions of this
level conform to reason. The ordinary sentient beings and the disciples are
distinctively established. This person dwells in his lineage, or this person
has entered the levels. Thus the stages of cultivation have been explained.
What is the meaning of attaining fruition??’

In this section there are two paragraphs that come first that specifically ex-
plain the characteristics of the levels. The first quarter of the verse [16a]—
namely, “here [persons are established]” summarizes the perspective of per-
sons. [The phrase] “here persons are established” establishes the divisions of
persons based on the divisions of levels. [The statement] “one should know that
it conforms to reason” is an exhortation to establish persons conforming to rea-
son. [Vasubandhu’s] commentary consists of two parts. First he gives a general
explanation. [The phrase] “here [persons are established]” specifically explains
the characteristics of levels. [The phrase] “dwells in his lineage” explains the
first person based on the first level. [The statement] “this person has entered
the levels” establishes persons by illustrating the second level. [The statement]
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“Thus [the stages of cultivation have been explained]” successively shows the
last levels for the remaining persons. [The statement] “[Thus] the stages of culti-
vation®*® have been explained. What is the meaning of attaining fruition?”
concludes the above and introduces what follows.

C. ON THE ATTAINMENT OF FRUITS

This chapter is called “[On] the Attainment of Fruits” because, based on the pre-
vious stages of cultivation, the attainment of fruit becomes manifest. [834b] This
chapter consists of two and a half verses [16cd—18] and is divided into two para-
graphs. The first two verses and one quarter [16cd—18c] specifically explain the
characteristics of fruits. The last quarter [18d] gives a general conclusion. The
first paragraph also consists of two parts. The first verse [16cd—17ab] illustrates
that the five fruits are not the same from the perspective of cause. The next one
verse and one quarter [17-18a] illustrates the ten divisions of fruit from the per-
spective of stage. Here its meaning is briefly explained first; the meaning of the
five fruits is discriminated by the three quarters. First, the author enumerates
their names; next, he illustrates their nature.
Verse 16¢d, 17ab [T 1599:31.459¢28-560a6]:

Receptacle fruit and resultant fruit; these are predominant
fruits.

Delighting and growing, pure—these, successively, are
fruits.?>®

Vasubandhu’s commentary: Receptacle fruit [bhajanatva-phala) refers to
the correspondence between fruits and the wholesome roots. The receptacle
fruit is predominant because it is the highest degree of the wholesome roots.
The delighting fruit [ruci-phala]l means that because one constantly culti-
vated in previous existences, in this life one loves and delights in virtues.
Growth fruit [vrddhi-phala] means that in the present life one constantly cul-
tivates the wholesome roots until they become perfect. Pure fruit [viSuddhi-
phala]l means the annihilation of obstructions. One should know that this
level of fruits consists of five successive kinds: (1) resultant fruit®® [vipika-
phalal, (2) predominant fruit [adhipati-phalal, (3) causally conforming fruits
[nisyanda-phala), (4) human effort—caused fruit [ purusakara-phalal, and (5)
dissociation fruit [visamyoga-phala).?®*

I. The Characteristics of the Five Fruits

The third part discriminates according to the cause—namely, it enumerates the
names. According to the Yogacarabhiumi, these are (1) fully ripened fruit, (2)
causally concordant fruit, (3) cessational fruit, (4) human effort—caused fruit,
and (5) predominant fruit. This is to explain from the perspective of both
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defilement and purification. Now, according to this treatise, (1) the resultant fruit
is identical with the fully ripened fruit [in the Yogacarabhimi]; (2) in terms of
naming, the predominant fruit here is not different from that [in the
Yogacarabhumil; (3) the causally conforming fruit is equivalent to the causally
concordant fruit [in the Yogacarabhumil; (4) the human effort—caused fruit is
equivalent to the human effort—caused fruit [in the Yogacarabhimi];?** and (5)
the liberation fruit is equivalent to the cessational fruit [in the Yogacarabhiimi].
This is a specific explanation, wherein only virtuous fruits are mentioned. They
are explained in succession in terms of their arising from virtues. Why so? Be-
cause through the fully ripened fruits produced by wholesome deeds in previous
existences, one becomes ready?®® for wholesome states. Thus it is said initially
that, based on the predominant power of these fully ripened fruits, one generates
the wholesome roots. After the arising of predominant fruit, because of the culti-
vation of delighting in excellent good in one’s previous lives, one attains causally
concordant fruit. Because of the present devotion to making effort, one’s whole-
some roots become perfect; this is human effort—caused fruit. Because, by per-
fecting one’s cultivation, one can be free from obstructions, therefore the fifth is
established as the dissociation fruit.

2. The Essence of the Fruits

Second, to illustrate the essence of fruits, it is stated in the “Chapter on the Power
of the Lineages” in the Bodhisattvabhumi that, because of unwholesome deeds,
one suffers fully ripened fruit in bad transmigrations. Because one performs
wholesome yet impure deeds, one enjoys fully ripened fruits in good transmigra-
tions. This is called fully ripened fruits. Because one is accustomed to evil, one
likes to dwell in unwholesome states. When unwholesome states increase, one
should cultivate wholesome states, so that one will enjoy dwelling in wholesome
states. When wholesome [834c] states increase, subsequent fruits arise commen-
surate to one’s previous deeds. This is called causally concordant fruit.

The eight limbs of the Noble Path annihilate afflictions, and thus they are
called cessational fruit. Other sentient beings rely on the worldly path to annihi-
late afflictions, but because this is not ultimate, there is no cessational fruit.
There is one kind of sentient beings who are concerned with the conventional
truth [and] who rely on a certain type of skill to generate human accomplish-
ments such as agriculture, commerce, learning, mathematics, divination, and so
forth. Due to this, they achieve the fruits of harvest, profits, and so forth. This is
called the fruit of human effort. As visual and other consciousnesses are the pre-
dominant fruits of the eye and other faculties, likewise sentient beings’ achieve-
ments are called human effort—caused fruit. As visual and other consciousnesses
are the indestructible and indissoluble parts of the eye and other faculties, they
are the predominant fruits of the life principle.

Each of the twenty-two faculties?®* is capable of generating its own predomi-
nant fruits, and thus they are all called predominant fruits. In this connection, it
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is said that subsequent fruits arise commensurate to one’s previous deeds. For
instance, due to the cause of having committed murder, after reaping the fully
ripened fruits of birth in evil transmigrations, [then] although afterward one may
attain rebirth in the human realm, one experiences a short life span. Because of
having committed theft, after falling into bad transmigrations, [then] although
afterward one may attain rebirth as a human being, one suffers from the retribu-
tion of poverty. These [fruits] are subsumed in the category of causally concor-
dant fruit. The remaining text is clear; one can understand it if one investigates it.
The essence of the five fruits has thus been briefly illustrated.

3. The Divisions of Cause

The third part discriminates the divisions of cause. This is to illustrate the divi-
sions with regard to the ten causes. Fully ripened fruit depends on the originating
cause. Predominant fruit based on mind and mental factors depends on the com-
bined cause. The attainment of wholesome or unwholesome states depends on
the originating cause. Causally concordant fruit depends on generative cause.
The attainment of human effort—caused fruit depends on the originating cause.
The attainment of cessational fruit depends on the originating cause. The re-
maining fruits attained by other causes are mostly subsumed in the division of
predominant fruit, as has been stated in the section “Investigation through Re-
flection” in the Yogacarabhiimi.?® Previous afflictive actions become ripened as
fully ripened fruits in the three realms. [835a] Because these fully ripened fruits
are generated through afflictive actions as the cause, they are called causal phe-
nomena. Also, the six consciousnesses from visual consciousness to mental con-
sciousness have forms up to factors of existence as predominant conditions. They
are combined cause; they are called causal phenomena. Also, unwholesome
states [arise] due to originating causes such as associating with bad friends, lis-
tening to false teachings, and wrong conceptions; they are called causal
phenomena. The three originating causes—the opposites of these—which give
rise to all wholesome states, are to be understood in the same way.

These causes all correspond to their successive predominant fruits; they are
called ripened phenomena. As all the seeds of wholesome, unwholesome, [and]
indeterminate phenomena that have not been damaged are capable of being
causes giving rise [to fruits], they are therefore called causal phenomena. These
causes that give rise [to fruits] are all seen from the perspective of their succes-
sive causally concordant fruits and so are called ripened phenomena. Those who
dwell in defilements generating evil efforts that bear no fruit give rise to worry
and unhappiness. Those who do not dwell in defilements generating good efforts
that bear fruits give rise to joy and happiness. These arise due to originating
causes, and so they are called causal phenomena. Because these causal phenom-
ena are all seen from the perspective of human effort—caused fruits, they are
called ripened phenomena.

Also, [those of] the worldly path who follow the elimination of desires and the
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exceptional states are subsumed in the saintly path [and] can attain nirvana. This
is due to the originating cause, and it is called causal phenomena. Because the
exceptional path will give rise to cessational fruit, it is called ripened phenom-
ena. It is said that because [the exceptional path leads to] the ultimate cessational
fruit, the worldly path does not ultimately lead to cessational fruit. These cited
passages pick up the meanings at random; they do not necessarily follow closely
the order of the text. The characteristics of the five fruits have been thus briefly
explained.

4. Explaining the Words

Next, | will explain the words [of the verse]. First, [verse 16c] says “receptacle
fruit.” This means fully ripened fruit. It is the fully ripened fruit attained by the
cultivation of wholesome roots in previous existences. In accordance with the
cultivation of wholesome actions, one becomes a receptacle of the teaching.
Therefore it is called receptacle fruit. This fully ripened fruit is found in both
good and evil transmigrations. Now [835b] | am illustrating the favorable fruit,
so | will focus on the good transmigration. “Resultant fruit” means predomi-
nant fruit. In other words, the extremely wholesome faculty, on the strength of
the receptacle fruit, decisively arises. It is called resultant fruit, deriving its name
from its cause. Next, when [verse 16d] says “these are predominant fruits,” it
might be an overlapping with the first fruit, and it is designated according to its
root. This predominant fruit is common to all phenomena. Now, this fruit is es-
tablished from the perspective of wholesome states that arise based only on the
receptacle fruit.

“Delighting fruit” means causally conforming fruit. Because in previous ex-
istences one persistently cultivated the wholesome roots, [then] afterward con-
forming to them, one loves and delights in wholesome states. This causally
conforming fruit is common to all three lineages. Now | will explain the fruit of
cultivation only from the perspective of wholesome phenomena. “Growth
[fruit]” means the fruits of human effort. It is because in the present lifetime one
exerts assiduous efforts to develop the wholesome roots to perfection. “Pure
fruit” is the dissociation fruit, because when one’s cultivation is complete, one is
free from obstructions. “Successively” means to establish the order of the five
fruits called receptacle[, resultant, predominant, delighting, and growth]. The
order of the five fruits derives from their mutual dependence.

[Vasubandhu’s] commentary consists of two parts: First, he explains the five
fruits. [The statement] “[One should know that] this level?®® of fruits [consists
of five successive kinds: (1) resultant fruit, (2) predominant fruit, (3) caus-
ally conforming fruits, (4) human effort—caused fruit, and (5) dissociation
fruit]” explains the order. In his explanation of the receptacle fruit, he mentions
resultant fruit®®’ to illustrate the essence of receptacle fruit. [The phrase] “the
correspondence [between fruits and] the wholesome roots”?% illustrates the
meaning of receptacle. Next, [Vasubandhu] says “receptacle fruit is
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predominant,” pointing out that productive condition is resultant. [The phrase]
“the highest degree of the wholesome roots” shows the good produced. This
explains the essence of fruit. Third, [Vasubandhu] says “one constantly culti-
vated in previous existences” in order to refer to the previous cause. [The state-
ment that] “one loves and delights in virtues” explains the essence of the fruit.
In the fourth and fifth parts, the words are self-explanatory. [The phrase] “this
level” and so forth explains the expression “[five] successive [kinds].” This is
also clear.

5. The Ten Fruits
Verse 17cd, 18ab [T 1599:31.460a7-20]:

Successive [fruit] and initial fruit; continued-practice [fruit],
completion fruit.

Conforming [fruit] and antidote [fruit]; dissociation [fruit]
and special [fruit].

Nonsupreme and supreme [fruits]; the fruits have thus been
briefly explained.?%®

Vasubandhu’s commentary: Briefly, there are ten kinds of fruit: (1) Suc-
cessive fruit [uttarottara-phala); from the generation of the mind of awaken-
ing from one’s lineage up to cultivation, one should know its succession. (2)
Initial fruit [@di-phala] means the initial attainment of the exceptional states.
(3) Continued-practice fruit [abhydsa-phala] means the level of [the disci-
ples] in higher training beyond the initial fruit. (4) Completion fruit
[samapti-phala] consists of the stages [of the disciples] that are beyond train-
ing. (5) Conforming fruit [@nukizilya-phala), being causes and conditions of
further fruits; one should know that it is subsumed by the successive fruit.?”
(6) Antidote fruit [vipaksa-phala] is the path of cessation, because through it
the practitioner attains the initial fruit. Here the initial path is called anti-
dote fruit. (7) Dissociation fruit [visamyoga-phala] is the continued-practice
fruit and completion fruit because they lead to freedom from afflictive ob-
structions, respectively belonging to the fruits [attained] by the saints in
higher training [Saiksa] and those beyond training [aSaiksa]. (8) Excellent
fruit [visesa-phala] means virtues such as supernormal powers. (9) Superior
(but nonsupreme) fruit [uttara-phala] is the stage of the bodhisattvas, be-
cause this is superior to other vehicles. (10) Supreme fruit [anuttara-phala] is
the stage of the Tathagatas. These four fruits are mentioned to discriminate
the completion fruits. [They are] briefly explained [because] there are [al-
ready] so many. If one were to give an extensive elaboration, they are
countless.?"!

The second part of [Vasubandhu’s commentary] illustrates the ten [divisions
of fruit] from the perspective of levels. Among these, the first four explain the



Commentary on the Discrimination between the Middle and the Extremes 255

fruits briefly; the last six explain the fruits extensively. The first four fruits
[835c] can be divided into six divisions. Besides, the first four fruits are succes-
sive fruits; previous fruits depend on subsequent causes. The last six fruits are
conforming fruits. Each pair conforms to one another. This results in three pairs.

The first quarter [17c] mentions “successive fruit,” which is the first fruit. In
fact, the name is common. Yet the verse first establishes the common name; the
next three quarters [17d—18ab] then establish distinctive divisions. This first fruit
is attained at the level of entry into practice. Entering comes before cause, prac-
tice comes before entering, and the fruit comes after. Thus it is called the
successive fruit. At the stage of cultivation of the cause level, [the practitioner
still exists at the level of] lineage and has not engaged in cultivation. Therefore
fruit is not established.

The expression “initial fruit” is the second fruit. It is only at the ultimate
level that the practitioner attains the exceptional stages; therefore it is called ini-
tial fruit. The expression “continued-practice fruit” is the third fruit. At the
level of making effort, the practitioner exerts himself in applied practice; there-
fore it is called continued-practice fruit. [The expression] “completion fruit” is
the fourth fruit. It is the fruit [attained by the disciples] beyond training at the
nonabiding level. Therefore it is called ultimate.

The following three statements explain the last six fruits. The expression
“conforming [fruit]” denotes the first four fruits, called successive fruit. This
fruit is exactly the expedient means to attain the Path of Vision. Because it con-
forms to it, it is called conforming fruit. Here the three pairs are all conforming.
Yet their common name derives from the initial [fruit]. “Antidote [fruit]” is the
second initial fruit among the first four [fruits]. Only by conforming to expedient
means does the practitioner attain the Path of Vision, completely eliminating the
seeds of afflictions subdued previously. Therefore it is called antidote fruit. “Dis-
sociation [fruit]” includes the last two fruits among the first four [fruits]. [The
disciples] in higher training [and the disciples] beyond training, in order to dis-
sociate themselves from the obstructions, should generate extraordinary virtues.
Therefore it is called dissociation. “Excellent fruit” includes the six supernor-
mal powers belonging to this level. When one correctly cultivates according to
them, one attains freedom from obstructions and achieves these extraordinary
virtues. Therefore these two also conform. So far the fruits have been established
from the perspective of shared levels. The following two fruits will be estab-
lished from the perspective of the distinct [836a] levels. “Superior (but nonsu-
preme) [fruit]” denotes those bodhisattva’s grounds after the first three levels.
“Supreme [fruit]” refers to the ground of the Tathagatas. This is explained from
the perspective of the simultaneous fourth stage. Nonsupreme and supreme
conform to one another. These three pairs are called conforming fruit. The
following one statement is the second part—a general conclusion.

[Vasubandhu’s] commentary consists of two parts. First, he explains the words
[of the verse]. Next, he sums up the distinctions. The first part again is twofold.
First, he raises the general point. Next, he gives an explanation based on the
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words [of the verse]. This again is twofold. First, he explains the ten fruits. Next,
he explains the concluding quarter [18b]. The first part is twofold. First, he ex-
plains the words [of the verse]. Next, he discerns the meaning.

In explaining the words [of the verse, Vasubandhu] says, “From the genera-
tion of the mind of awakening from one’s lineage up to cultivation, [one
should know its succession].” From one’s lineage one generates the mind [of
awakening] until one engages in cultivation. From generating the mind [of awak-
ening] until engaging in cultivation explains the essence of the successive fruit.
[The statement] “one should know its succession,” in this connection, means
here the previous is explained according to the subsequent. This means that the
level of generation of the mind [of awakening] comes after lineage, and the culti-
vation level comes after the generation of the mind [of awakening]. Based on the
subsequent factors, the previous fruits are established. Lineage does not come
after, so it is not established as fruit.

[Vasubandhu’s] explanation of the next three fruits is self-explanatory. In ex-
plaining conforming [fruit], he says “[conforming fruit,] being causes and con-
ditions [of further fruits]”—this is an explanation of the meaning of conformity.
This means that since the first cause functions as cause and condition to the sec-
ond fruit, it is called conforming. [The statement] “one should know [that it is
subsumed by] the successive fruit” illustrates its essence. In explaining the an-
tidote [fruit], he states [that it] “is the path of cessation” to illustrate its essence.
Because it is the path of elimination and extinction [of afflictions], it is called the
path of extinction. [The statement] “through it the practitioner attains the ini-
tial fruit” means that through this conformity one attains the fruit of the Path of
Vision. This is an illustration of the meaning of conformity through the previous
fruit. [The statement] “Here the initial path is called the antidote fruit” is to
point to the essence of fruit to justify its name. In explaining the dissociation
[fruit], he says “dissociation fruit” to elaborate its name. [The statement] “the
continued-practice fruit and completion fruit” illustrates its essence. It means
that, among the first four, the last two are essence. [836b] “Completion” has the
meaning of “ultimate.” [The statement] “because they lead to freedom from
afflictive obstructions” explains the meaning of dissociation [fruit]. [The state-
ment] “respectively belonging to the fruits [attained] by the saints in higher
training and those beyond training” is used to illustrate their fruits from the
perspective of persons. [Vasubandhu’s] explanation of the next three fruits is
self-explanatory.

[The statement] “These [four fruits are mentioned to discriminate the
completion fruits]” again discriminates divisions. [The phrase] “these four
fruits” means [the following]: (1) The fourth is called completion fruit. (2) The
seventh is called dissociation fruit. (3) The eighth is called excellent fruit. (4) The
tenth is called supreme fruit. These four fruits all show the divisions of the com-
plete level of fruit. Therefore it is said, “[These four fruits] are mentioned to
discriminate the completion fruits.” From this one can infer the meaning of the
remaining six fruits. In order to discriminate the cause, the fruits are not
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mentioned. This is not to render them equal. Not rendering them equal, the four
fruits show the fruit of one level. The six fruits accordingly illustrate the cause in
different levels. [The statement] “[They are] briefly [explained because there
are already so many]” explains the conclusion of the verse. [The statement]
“briefly explained [because] there are [already] so many” is an explanation of
the words in the verse, that there are either five or ten [fruits]. Therefore he says
“so many.” [The statement] “If one were to give an extensive elaboration, they
are countless” illustrates the concluding idea. The phrase “briefly explained”
in the concluding quarter [18b] is to show that if one were to give an extensive
elaboration they would be innumerable.

6. A Summary

Vasubandhu’s commentary [T 1599:31.460a20—-24]: Here is a summary of the
meanings of the cultivation of the antidotes: (1) comprehensive cultivation
[vyutpatti-bhavanal; (2) mitigating cultivation [nirlekha-bhavanal; (3) pene-
trating cultivation [parikramma-bhavanal; (4) successive-undertaking culti-
vation [uttara-samarambha-bhavanal; (5) persevering cultivation
[slista-bhavanda), because wisdom perceives its objects thoroughly; (6) en-
gaging cultivation [pravista-bhavanal; (7) elevated cultivation [utkrsta-
bhavanal; (8) inceptive cultivation [adi-bhavanal; (9) intermediate cultivation
[madhya-bhavanal; (10) culminating cultivation [paryavasana-bhavana);
(11) nonsupreme cultivation [softara-bhavanal; and (12) supreme cultivation
[niruttara-bhavanal, where objects are exalted, mental attentions are with-
out contrivance, and attainments are distinctive.?’?

Above, the first part—the explanation of the words [of the text] has been com-
pleted. Below is the second part, summing up and discriminating. This is two-
fold. First, 1 will summarize the meaning. Then | will make a definitive
conclusion. The first part is threefold. First, | will explain the antidotes. Second,
I will summarize the levels of cultivation. Finally, | will explain the attainment of
fruits. The first part is also twofold: a general indication and a specific explana-
tion. As regards the specific explanation, concerning the above chapter, twelve
kinds of cultivation are enumerated.

“Comprehensive cultivation” consists of the four foundations of mindful-
ness. Its essence is wisdom because it removes ignorance. The Mahayana-
samgraha states that this is called revealing cultivation, because it dispels the
darkness of ignorance and reveals objects of knowledge. “Mitigating cultiva-
tion” consists of the four right endeavors, because, by assiduously cultivating the
two Kinds of goodness, the two kinds of evil are diminished. The Mahayana-
samgraha refers to this as the detracting cultivation. “Penetrating cultivation”
consists of the four [836¢] wish-granting legs. Its essence is quiet contemplation
because it realizes the path of the antidotes. The Mahayana-samgraha refers to
this as the “realizing-antidotes cultivation.” “Successive-undertaking
cultivation” consists of the five spiritual faculties; to start the high stage is
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within the capacity of the five powers. The Mahayana-samgraha calls this “pos-
terior cultivation.” “Persevering cultivation” is the five powers, because in en-
gaging practice and principle, the practitioner can subdue afflictions. The words
“wisdom perceives its objects thoroughly” explains the meaning of persever-
ing. The Mahayana-samgraha calls this “associating cultivation.” “Engaging
cultivation” refers to the seven awakening factors, because here the practitioner
starts entering the exceptional path and is superior to the ordinary world. The
Mahayana-samgraha calls this “excellent wisdom cultivation.” “Elevated culti-
vation” refers to the noble eightfold path. Here the practitioner enters the Path of
Cultivation, which is superior to the engaging stage. The Mahayana-samgraha
calls this “ever-increasing cultivation.”

“Inceptive cultivation” occurs at the level of ordinary sentient beings. It is
like what is stated in the previous verse [12], “with defect followed by nondefect”
[12a]. The Mahayana-samgraha calls this “initial stage cultivation.” “Intermedi-
ate cultivation” refers to the level of the saints in higher training [Saiksa]. It is
like what is stated in the previous verse, “without defect but susceptible to defect”
[12b]. The Mahayana-samgraha calls this “intermediate stage cultivation.” “Cul-
minating cultivation” belongs to the stage of the saints beyond training. It is like
what is stated in the previous verse, “without defect and not susceptible to defect”
[12c]. The Mahdyana-samgraha calls this “final stage cultivation.”?"3

“Nonsupreme cultivation” is the cultivation of the adherents of the two ve-
hicles. “Supreme cultivation” is the cultivation of the bodhisattvas. It is like
what is stated in the previous verse: “There is a distinction [between the bod-
hisattvas and those of the two vehicles] as regards perceived objects, atten-
tion, and attainment.” [The phrase] “exalted objects” and so forth explains
supremacy by referring to those three meanings. “Without contrivance” means
that the bodhisattva contemplates deeply into the unnattainability of the condi-
tioned factors of existence. Thus it is called without contrivance in contrast to the
adherents of the two vehicles’ contemplation within the context of the character-
istics of suffering, impermanence, and so forth.

1. The Meaning of the Levels in the
Stages of Cultivation of the Antidotes

Vasubandhu’s commentary [T 1599:31.460a24-27]: Next is a summary of the
meanings of the stages of cultivation to establish their attainability: “Stages”
refers to the stage of the practitioner who dwells in his lineage, the stage of
undertaking the stages of cultivation—namely, from the generation of the
mind [of awakening] to the levels of cultivation. [These include] the impure
stage, the impure and pure stage, and the utterly pure stage; the stage ac-
companied by adornment; the all-pervasive stage—since it pervades all of
the ten [bodhisattva] grounds; and the supreme stage.274

The following is the second part, which explains the meaning of the stages of
cultivation. It also consists of two parts: a general indication and a specific
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explanation. [Vasubandhu] briefly refers to the five levels to explain the stages of
cultivation. First, he states, [837a] “[Next is a summary of the meanings of the
stages of cultivation] to establish their attainability” to clarify its name. [The
statement] “the practitioner who dwells in his lineage” locates a person in his
level, referring to the above-mentioned name. Because he dwells in the level of
cause, [then] although he has not attained realization, he is capable of it; therefore
[Vasubandhu] says “attainability.” Second, he says “the stage of undertaking
the stages of cultivation” to clarify its name. [The levels from] the generation of
the mind [of awakening] [bodhi-cittétpada] up to the actual cultivation belong to
this level. This is what was previously referred to as “entering the level, practic-
ing the level.” Third, Vasubandhu says “the utterly pure stage” to first explain
the previous level. This means that the previous fourth level is called the ultimate
level. This expression “ultimate” is synonymous with truth-body [dharmakayal.
Therefore it is called the utterly pure level.

Next, he says “the utterly pure stage” to establish its name. This is articu-
lated with the desire to illustrate that this level is not simply called utterly pure in
essence; it is [in actuality] utterly pure. Therefore it is called the utterly pure
stage. In the fourth sentence, he says “the stage accompanied by adornment”
to establish its name. [The statement] “since it pervades all the ten [bodhisat-
tva] grounds” illustrates the meaning of adornment. In the ten [bodhisattva]
grounds there are ten kinds of Realm of Reality,?” ten perfections [paramitas],?"®
[and] conditioned and nonconditioned virtues universally pervading. Therefore it
is called the level with adornment. Concerning the fifth level, he says “the su-
preme level” to establish its name. Its meaning is already clear, so | will not reit-
erate it. As these five levels subsume the eighteen above-mentioned levels and
the three levels of the Realm of Reality explained after that, one should know that
they mutually subsume according to their mutual association.

8. The Meaning of Fruits

Vasubandhu’s commentary [T 1599:31.460a27-b3]: Next is a summary of the
meanings of fruits. [These are] (1) conglomeration fruit [samgraha-phalal, (2)
most excellent fruit [viSesa-phala), (3) previous-practice fruit [piarvabhyasa-
phala), (4) successive-accomplishment fruit [uttarottara-nirhara-phalal, (5)
enunciation fruit [uddesa-phala], and (6) explanation fruit [rirdesa-phalal.
Among these, the conglomeration fruit consists of five kinds; the remaining
fruits are the five divisions of fruits. The previous-practice fruit is called re-
sultant fruit. The successive-accomplishment fruit includes the four other
kinds of fruit. Briefly speaking, the successive-accomplishment fruit consists
of four kinds. Broadly speaking, the conforming fruit has six kinds, which
are an extensive elaboration of the four kinds of fruit.?’’

The following is the third part of the explanation of meaning of fruits. This
also consists of two parts: a general indication and a specific explanation. In the
specific explanation, [Vasubandhu] explains six kinds of fruits. First, he lists
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their names, and then he discriminates their characteristics. (1) “Conglomera-
tion fruit” explains the first five fruits. It is the resultant fruit within the five
fruits. It encompasses all fruits without remainder. It is also encompassed in the
five receptacle fruits. Next, he explains the ten kinds of fruit. Based on these two
meanings, they are called conglomeration fruit. (2) “Most excellent fruit” ex-
plains the ten fruits. From within those fruits encompassed in those five fruits, he
selects the most special one [837b] to establish these ten fruits. Therefore they
are called most excellent fruits.

The next two fruits again illustrate the five fruits. The last two fruits again
explain the ten fruits. (3) “Continued-practice fruit”?’® illustrates the first re-
sultant fruit among the five fruits, because by constantly cultivating the whole-
some roots, one attains the results. (4) “Successive-accomplishment fruit”
explains the last four among the five fruits and the appearance of predominant
fruit upon the resultant fruit up to the production of dissociation fruit on the hu-
man effort—caused fruit. (5) “Enunciation fruit” explains the first four among
the ten fruits. (6) “Explanation fruit” explains the last six among the ten fruits.
The meaning of enunciation [uddesa] and explanation [nirdesa] has been dis-
cussed above. In what follows | will successively illustrate their characteristics.
[The expression] “conglomeration fruit” means the five kinds of fruit. It also
illustrates the meaning of the first fruit as has been explained above. [The ex-
pression] “the remaining fruits” signifies the division of the five kinds of fruit.
In order to illustrate the most excellent fruits, he subsequently explains the ten
fruits. They are called remaining fruits because they are the most excellent
among the five fruits. This is called “the five divisions of fruits.”?"°

[The statement] “The previous-practice fruit is called resultant fruit” is
intended to illustrate that the continued-practice fruit is the first among the five
fruits. [The statement] “The successive-accomplishment fruit includes the
four other kinds of fruit” means that the gradually removing fruit is the last
four among the five fruits. [The statement] “Briefly speaking, the successive-
accomplishment fruit consists of four kinds” briefly illustrates the fruits—
namely, the first four among the ten fruits. In the same vein, [Vasubandhu] says,
“The successive-accomplishment fruit consists of four kinds.” He states,
“Broadly speaking, the conforming fruit has six kinds,” to illustrate explana-
tion fruit—namely, the six kinds among the ten fruits. Also, in the same vein,
[Vasubandhu] states, “The conforming fruit has six kinds.” This is an exten-
sive discrimination of the four kinds of fruit. In explaining the designation “ex-
planation fruit,” he discriminates it into six from the perspective of the previous
four fruits. Therefore the last six kinds are called explanation fruit.

9. A Conclusion on the Meaning of the Three Chapters
Vasubandhu’s commentary [T 1599:31.460b3-5]: This section of the Discrim-

ination between the Middle and the Extremes consists of four [parts], three
chapters: (1) Chapter on the Antidotes, (2) Chapter on the Stages of
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Cultivation, and (3) Chapter on the Attainment of Fruits. They have been
explained extensively and thoroughly.?*°

[The statement] “This section of the Discrimination between the Middle
and the Extremes” and so forth is a conclusion. [Vasubandhu] says, “This sec-
tion of [the Discrimination between the Middle and the Extremes] consists of
four [parts],” [837c] speaking from the perspective of general characteristics.
The three chapters on the antidotes, the stages of cultivation, and the attainment
of fruits are combined into one section.?® This is to establish levels [of cultiva-
tion] based on practice and to establish fruits based on levels. The lively flow of
the Master’s?®? words continues without gap. Therefore the commentator [Vasu-
bandhu] combines these three chapters into one section to explain their mean-
ing.?% Due to this meaning, up to here there are four parts: (1) characteristics, (2)
obstructions, (3) realities, (4) practice, stages, and fruits. Therefore it is said that
this part has four parts. The fourth part includes three objects. Based on these,
chapters are divided. Hence there are three chapters.

Commentary on the Discrimination between the Middle and the Extremes,
fascicle three.
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Introduction

Critical Discussion on Inference (K. P’an piryang non, Ch. Pan biliang lun;
hereafter Critical Inference) is one of the most unusual texts written by Wonhyo
(617-686). While his other extant writings consist primarily of commentaries
and doctrinal apologetics, Critical Inference is not a commentary on any specific
text (though it does comment on a variety of texts), nor is it simply a work of
apologetics (though Wonhyo does manage to include some of his favorite doctri-
nal controversies in the discussion). In Critical Inference he not only discusses
and evaluates the new tools of Buddhist logic but also adopts them to test them
out, taking them for a test drive, as it were.

It may be hard for readers today to imagine how exciting and intriguing Bud-
dhists in China and Korea in the second half of the seventh century found Dignaga’s
recently introduced logic system.! Many today tend to think of logic as dry and
abstract. And while there were revivals of interest in Buddhist logic during the
Ming dynasty and the early twentieth century in China and Japan, scholars rarely
pay much attention to it in their studies of East Asian Buddhism. Nonetheless, the
Dignagan system, with its implicit promise to provide a sound method for reaching
valid conclusions about contentious topics and claims, attracted attention not only
because the seventh and eighth centuries were a period in which Buddhists hotly
debated conflicting interpretations along the entire spectrum of Buddhist teach-
ings and thus found any tool that might help sort out and resolve the controversies
attractive. East Asian Buddhists also found logic fascinating because nothing like
it had appeared in East Asia before, giving the logical system an air of arcane, ex-
otic mystery. To them it was a deep and tantalizing puzzle to be worked out and
mastered, as one might master a complicated game like chess. More than a pastime
with which to amuse oneself, logic promised to help clarify abstruse doctrines and
help determine true doctrines from the false. After all, the purpose of an inference
is to show whether a claim is valid, invalid, or inconclusive.

Buddhist logic? (Skt. hetuvidya; K. inmyong) was introduced to East Asians
by Xuanzang (600-664) through his translation of two fundamental logic texts:
(1) Sankarasvamin’s Nyayapravesa (Ch. Yinming ruzhengli lun, T 1630, transla-
tion completed September 10, 647), an introductory overview of Dignaga’s
system; and (2) Dignaga’s Nyayamukha (Ch. Yinming zhengli men lun, T 1628,

267
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translation completed February 1, 650), Dignaga’s own introduction (mukha) to
his system. Both titles—Nyayapravesa and Nyayamukha—could be translated
as Introduction to Logic.® Both provide a basic overview of how to construct and
evaluate a valid inference, and that was no doubt the purpose to which Xuanzang
hoped they would be applied. Some of Xuanzang’s students and assistants wrote
commentaries on them, the most important being the commentary on the
Nyayapravesa by Kuiji (632—682), Xuanzang’s disciple and successor, titled Yin-
ming ruzhengli lun shu (T 1840) and often called The Great (Logic) Commentary
(Ch. Yinming dashu). In the Great Commentary, Kuiji also discusses ten other
commentators who wrote commentaries on the Nyayapravesa or the
Nyayamukha, but most of these are no longer extant.* Wonhyo also refers to
some of these commentaries in his Critical Inference.

I. An Incomplete Manuscript

The manuscript on which the following translation and all published versions of
Critical Inference are based was rediscovered in Japan in modern times, or, more
accurately, most of the second half was recovered. The text remains incomplete.

Typically Wonhyo devotes the introductory part of his texts to providing a rich
contextual orientation for what is to follow. Such an explanation is lacking in this
case. The text we have numbers its sections, ending with section 14; but the manu-
script begins somewhere toward the end of section 7, so it is clear that at least half
the text is missing. It was not uncommon for authors in this period to devote
greater attention and more verbiage to the earlier sections of their works, when
their energy and enthusiasm for the new project were at their height. If that was
the case for Wonhyo in this text, then more than half of what he wrote is missing,
and some of the missing portions might have provided crucial context for what
hassurvived. | suspect that he roughly followed the sequence of the Nyayamukha—
that is, dealing with each structural part of an inference in its turn. If so, then
whatever discussion he might have provided of the definitions of important key
terms and components of an inference is not currently available to us. It is also
clear that there are missing portions in the half of the text that is extant, the lacu-
nae ranging from characters that have been lost or obscured by wormholes in the
single surviving manuscript to entire passages containing arguments that we
know about only because Wonhyo refers to them in the surviving portions.

At least six passages from Critical Inference that are not found in the received
version are quoted by others, but they are short and, aside from the presumption
that they occurred in the first half of the text, are insufficient for attempting to
reconstruct the missing portions.®

The colophon tells us this text was written in 671, when Wonhyo was fifty-
five, seven years after Xuanzang died but while Kuiji was still active. The craze
over Buddhist logic was at its peak.

Even in its incomplete form, and with many passages a challenge to decipher,
it is a fascinating text that may afford some insights, directly and indirectly, into
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the now largely forgotten stir this new method of debate and analysis created in
East Asia. Wonhyo’s treatment of the hetuvidya materials is particularly reveal-
ing since, unlike the other known commentators who studied this logic with
Xuanzang and his circle, Wonhyo remained in Korea, and therefore he either
figured out the system on his own solely through his study of the Chinese texts
(no mean feat, as anyone today who has tackled a text like the Nyayamukha can
tell you—since it is available only in Chinese translation, without a Sanskrit or
Tibetan version to consult or guide the reader), or he may have learned something
of the system through contact with the people who brought the texts to Korea and
may also have brought instructions on how to use them. In either case, his com-
mand of the material, though possibly imperfect, is impressive.

2. Brief Overview of the Early Development
of Buddhist Hetuvidya

Like most Indian religio-philosophical traditions, Buddhism from early on was
deeply steeped in debate. The Pali canon frequently depicts Buddha or his disci-
ples debating with non-Buddhists or each other, though debating that elevated
egotism fanned by aggressive competition was frowned upon. Traditionally the
so-called Third Council consisted of a debate under the aegis of King ASoka be-
tween Theravadins and their rivals; the Kathavatthu (Points of Controversy), a
volume in the Pali Abhidhamma canon, purports to be an account of those de-
bates and consists of arguments given in point and counterpoint. It is a treasure
trove of the diversity of views among early Buddhist schools but also a reminder
that debate, especially in front of a noted authority such as a king, was the estab-
lished way of promoting the views of one’s school while vanquishing one’s foes.

Debates could be fierce and even deadly. The stakes for losing could range
from personal humiliation, to closing one’s school, to leaving the district with all
of one’s disciples and colleagues, to becoming the slave of the victor, to even kill-
ing oneself as the price of defeat. While personal reputation might increase for a
particularly successful or clever debater, more important was that the prestige of
one’s entire tradition often hinged on how successfully the tradition’s positions
were debated in public.

As with any sport, when winning becomes the prime objective, cheating en-
ters the picture. Sophistries and other quasi-logical tricks could win the day, so a
good debater had to be able to quickly detect a flaw or chicanery in the oppo-
nent’s argument, expose the trickery in a way that the audience and especially the
judges could appreciate, and thereby dispatch the opponent quickly. Also, as in
any sport, rules of engagement and criteria for determining who wins or loses
were proposed and set. Violating the rules, such as by cheating, resulted in dis-
qualification; that is, one lost.

While many imagine Abhidharma to consist of little more than endless
laundry lists of enumerated models piled one on top of another, in reality the
Abhidharma tradition was a vigorous and rigorous debating tradition, and many
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of the techniques, categories, and concerns better known from their use by the
later so-called Pramanavadins (Epistemologists) were forged, hewn, and refined
by the Abhidharmikas. The ponderous two-hundred-fascicle Mahavibhasa (T
1545; K. Abidam pibasa ron), an encyclopedic compendium of the positions and
arguments of the Vaibhasikas and their opponents, is a testament to the vitality
and prolific argumentation of the various Buddhist schools.

One already finds discussions in the Abhidharma texts on topics such as the
means of valid knowledge (pramanas) such as perception (pratyaksa) and types
of inference (anumana), but the first Buddhist to discuss these in the way the
Buddhist hetuvidya tradition was to develop them was Asanga, who offered de-
tailed expositions on the pramanas, devised an early form of the trairapya (three
requirements of a valid inference),® along with many related issues that would
later occupy the Pramanavadins. Asanga lays this out in the Yogacarabhimi (in
the Srutamayi-bhiimi) and also in a related but slightly more developed form in
the concluding section of his Abhidharma-samuccaya (Compendium of
Abhidharma).” His half-brother Vasubandhu wrote several texts on vada (debate),
only fragments of which are extant; based on the discussion of these texts in later
works, they were innovative and influential.

The Buddhist hetuvidya successor to Vasubandhu was Dignaga. He tightened
the rules, streamlined the steps necessary for a sound inference, and established
ground rules that were sufficiently ecumenical that debaters from very different
presuppositional bases and forms of ideological commitment could debate each
other on neutral ground. He also provided clear rubrics for detecting fallacious
arguments and pseudo-proofs.

For a century or more other Buddhists were not fully clear on the difference
between an Abhidharmic approach to argument and the more rigorous (and in
some ways more restricted) form of argumentation introduced by Dignaga, and
the extant sources that shed light on how his works were appropriated and under-
stood in the period prior to Dharmakirti® suggest that many labored unaware of
the implications, logical and methodological, his system introduced. It is proba-
bly safe to say that Dignaga himself did not foresee all the consequences that
adhering to a rigorous logic would entail.

Dilemmas arose in the system, logical entailments that required a more
sophisticated and detailed analytic approach. That was provided by Dharmakirti.
His work was never translated into Chinese, however, and thus remained un-
known in East Asia, so the hetuvidya found in China, Korea, and Japan, until
modern times, was strictly Dignagan.

3. Buddhist Logic Comes to China and Korea:
Lii Cai and the Fiasco over the Nyayamukha

One reminder of the fuss that Buddhist logic created in China when introduced
by Xuanzang’s translations is the controversy over a commentary on the
Nyayamukha written by a court Daoist named Lii Cai. Those events had such an
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impact on the Buddhists of the day that the entire eighth fascicle (out of ten) of
Xuanzang’s biography by Huili and Yang Cong (Daciensi Sanzang fashi zhuan,
T 2053:50.262b2; hereafter Biography), is devoted to recounting them in detail.

In brief, the records relate that after Xuanzang translated the Nyayamukha,
ten monks who had assisted in the translation and were apparently also receiving
some instruction in its intricacies each wrote a commentary, competing with
each other. None quite understood the technicalities of the system, and the results
were so incommensurate that it became evident to everyone involved that none
had a handle on how the system worked. Jokingly, the Nyayamukha received the
reputation among Xuanzang’s circle of being the most inscrutable text in China.
One of the monks, Xixuan, was a friend of a prominent Daoist at court, Lii Cai,
who considered himself, with no hint of modesty, talented and expert at every-
thing he tried, claiming to have mastered chess in two weeks and boasting there
was no text, no matter how abstruse, that he could not master quickly. Perhaps
tired of Lii’s boasting, or maybe still in the competitive spirit of the monk com-
mentators, Xixuan challenged Lii to compose a commentary on the inscrutable
text, in effect saying, “If you’re so smart, let’s see you handle this!”

Lii did not duck the challenge and earnestly devoted himself to cracking the
text. Recognizing that it was built on a binary opposition of affirmation and ne-
gation, he apparently treated it as a quasi-cosmological treatise on the order of
the schema in the classic text the Yijing (Book of Changes), which treats the uni-
verse as permutations of the binary pair yin and yang, and wrote a commentary
that included charts, tracing out all the binary oppositions. The preface to his
work is preserved in the Biography, and it is drenched in the purple prose of the
day. Unfortunately, his actual charts and analysis, which filled two fascicles,
have not survived. When he triumphantly showed his completed work to Xixuan,
Xi informed him that he had missed the point. Indignantly Lii insisted he had not,
that clearly the monks who could not agree on anything in their commentaries
did not understand the text, and thus they were in no position to challenge his
understanding, which, he assured them, was perfect and deep.

What had begun as a friendly challenge soon grew into a major diplomatic
brouhaha, with court-affiliated persons taking sides and Buddhists and Daoists
throughout the country at each other’s throats, at least rhetorically. Memorials to
the emperor, asking him to censor Lii, were sent (some appear verbatim in the
Biography). Things intensified, until the emperor, in no position to evaluate Lii’s
work himself, asked Xuanzang to pass judgment on it. Xuanzang, probably cau-
tious due to the potential political fallout and the growing animosity between
Buddhists and Daoists at court and elsewhere, was at first hesitant to declare one
way or the other. Finally, under increasing pressure from the emperor to render a
verdict, he admitted that Lii’s work had no merit and did not properly understand
the system. Crestfallen and having lost face, Lii withdrew, and even though the
animosities between Daoists and Buddhists subsided, Xuanzang translated no
more logic texts after that.

Kuiji speaks on several occasions about Dignaga’s Pramanasamuccaya and
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even laments in one place that there is no Chinese translation for this important
text. I suspect that Xuanzang spoke of it often and considered it an important text
and that, had the Lii Cai incident not occurred, he would have translated it.

4. How a Dignagan Proof Works

To help the reader follow Wonhyo’s use of the Buddhist inference structure,
the following brief overview has been provided. This should give the reader a
clearer appreciation for the technical aspects of what Wonhyo has undertaken, as
well as providing readers with some tools for evaluating by themselves Wonhyo’s
understanding and use of the Dignagan inference. The following is adapted from
an entry on sadhana, “inferential proof,” that | wrote for the Digital Dictionary
of Buddhism.?

A sadhana is an inferential proof, that is, a properly constructed argument
that establishes the claim one is trying to assert. Dignaga revolutionized the In-
dian theories on how to properly construct an argument. While the structure of
Buddhist arguments continued to develop after Dignaga (notably with
Dharmakirti and his followers, and later in Tibet), and non-Buddhist Indian
schools dramatically revised their own pramana theories in reaction to Dignaga’s
innovations, only Dignaga’s system was introduced to East Asia (in the transla-
tions of Xuanzang and Yijing), so those later developments remained unknown
in East Asia until the modern era.

Samkhyans proposed an inference structure that required ten members (or
statements); the Nyaya inference had five members. Dignaga proposed to stream-
line this to only three members (three avayava), since, by his analysis, the other
members were not logically necessary for a sound proof.

A standard Nyaya five-part argument (pardrthanumana, or inference for the
sake of [convincing] others), consisting of five members, is illustrated in the fol-
lowing example.

One looks at a mountain and sees smoke there. Fire is not observable, but one
can infer its presence in the following manner:

1. Thesis (Skt. pratijiia; K. ipchong): “This mountain is
fire-possessing.”

2. Reason (Skt. hetu; K. in): “Because it is smoke-possessing.”

3. Principle and Examples (Skt. udaharana; K. piyu, yu): “Whatever is
smoke-possessing is fire-possessing, like kitchen stove, unlike lake.”

4. Application (Skt. upanaya; K. hap): “This mountain, since it
possesses smoke, possesses fire.”

5. Conclusion (Skt. nigamana; K. kyo/): “This mountain is
fire-possessing.”

Analysis: The first statement consists of two items. The thing or substrate in
which the property-to-be-proven resides is called the paksa (K. chong). The
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paksa is also called the subject of the inference. In the above argument, the paksa
is “this mountain,” since that is the thing in which the property-to-be-proven—
that is, fire—would reside. The property-to-be-proven is called the sadhya (K. so
songnip); in the above argument, that would be “fire-possessing.” The sadhya is
what is to be inferred, since—unlike the mountain and the smoke, which are be-
ing perceived—the fire is not seen; therefore one has to infer its existence. Argu-
ments, in other words, are inferences (Skt. anumana; K. piryang) for “proving”
something that is not presently being perceived or that is at present unknown (or
uncertain).

The second statement gives the Reason (Skt. hetu), a property that is accepted
as residing in the paksa. For the inference to be valid, this property must reside in
the paksa and also be invariably connected with the sadhya. In the above exam-
ple, the Reason that fire can be inferred is because smoke is seen on the moun-
tain, and where there is smoke, there is fire.

The third statement makes explicit the basis of the invariant connection be-
tween smoke and fire (“Whatever is smoke-possessing is fire-possessing . . .”)
and then offers two examples. The first is an example of a similar case (Skt.
sapaksa; K. tongp’um) that illustrates the concomitance between the inferred
property (“fire-possessing™) and the established property (“smoke-possessing”);
the second is an example of an exclusionary case (Skt. vipaksa, K. yip’um) in
which those properties are absent. “Kitchen stove” serves as a similar example
because, back in the day when everyone cooked on fuel-burning stoves, the con-
comitance between fire and smoke was an unimpeachable common, everyday
observation, thus “establishing” that the concomitance has been previously per-
ceived. The dissimilar example, “lake,” implies additional arguments: Obviously
fires do not typically occur in lakes, since lakes are composed of water; but more
importantly, the negative example is designed to help rule out mistaken or
dubious or ambiguous cases that might undermine the concomitance. Mist and
fog—which look similar to smoke—may be seen on a lake, but they are not
smoke, despite the pseudo-similarity. Hence fog on a lake does not indicate the
presence of fire.

Note that the “basis” portion of the third statement still implies the locus of
both properties while focusing on the properties’ concomitance by phrasing the
concomitance as a co-occurrence in or of some locus (“Whatever is smoke-
possessing is fire-possessing . . .”). The word “whatever” indicates the mountain,
the stove, and so on—that is, any locus in which both properties invariantly
co-occur.

The fourth statement applies or reiterates the basic proof, putting the paksa
together with both properties (the hetu and the sadhya) that are being attributed
to it: the accepted property (“smoke-possessing™) and the inferred property
(“fire-possessing”). The inference paraphrased asserts: There is smoke on the
mountain; wherever there is smoke, there must be fire, since smoke occurs only
in a locus containing fire, such as the mountain. Since the mountain possesses
smoke, it must also possess fire.
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Finally, the fifth statement brings the argument to a close, repeating the origi-
nal hypothesis (pratijiia), this time as a proven inference.

Dignaga’s innovation: Dignaga considered the fourth and fifth parts of the
Nyaya argument structure unnecessary and redundant, and, in addition, he tight-
ened the stipulations of the first three statements as to how they should be prop-
erly formed so that the interrelation of the various parts of the argument would
validly support the inference. According to Dignaga, a proper three-part
inference consists of (1) a Thesis, (2) a Reason, and (3) an Example. The follow-
ing is an example of the three-member inference:

1. Thesis (Skt. paksa): Sound is impermanent (sabdah anityam)
2. Reason (Skt. hetu; or Skt. linga, K. sang, mark): because [it is] pro-
duced (krtakatvat).
3. Example (Skt. drstdanta; K. yu):
a. Whatever is produced, that is known to be impermanent, like a
pot, etc. (yat krtakam tad anityam dystam yatha ghatadir);
b. Whatever is permanent, that is known to be unproduced, like
akasa, etc. (yan nityam tad akrtakam dystam yathakasam)

Analysis: Dignaga’s nomenclature for the components of the argument is sim-
ilar to the terms used by Nyaya, with some differences. The entire Thesis is
called the paksa rather than pratijiia (though the Nyayapravesa uses both terms).
The sadhya (i.e., the property-to-be-proven) is “impermanent.” Sometimes
sadhya indicates the entire thesis statement (since it is the sadhya of that specific
paksa). As in the Nyaya argument, the hetu (or linga) must be a property of the
paksa (“sound”) and concomitant with the sadhya (“impermanent”). Since what-
ever is produced is impermanent, and sound is produced, sound must be imper-
manent. That is, while the sadhya is an alleged property of the paksa still awaiting
proof, the hetu is an accepted property of the paksa (“sound”).

The paksa can also be differentiated into a qualifier (Skt. visesana, K.
niingbyol) and a qualified (Skt. visesya, K. sobydl). In the paksa “Sound is im-
permanent,” the qualifier is “impermanent,” which qualifies, or indicates, the
highlighted quality of “sound,” which is thus the qualified.

The drstdnta (Example) consists of a similar example (sapaksa) and a dissimi-
lar example (vipaksa). “Similar example” means an example that is similar to, of
the same class or type, or sharing the same property (Skt. sadharma; K. tongbop),
and “dissimilar example” means an example that is dissimilar to, of an opposed
class or type, or containing dissimilar properties (Skt. vaidharma; K. yibop).
More importantly, the property (Skt. dharma; K. pdp) that one is trying to prove
concerning the paksa must reside in the positive example and must be absent in
the negative example.

A property-of-the-paksa is called a paksadharma (K. chongbdp). In this ex-
ample, the paksadharma is “impermanence,” which is the property (dharma) be-
ing attributed to the paksa “sound.” A property (dharma) resides in a dharmin
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(K. yubaop, literally, property possessor), which is its substrate or, better, its locus.
That impermanence is a property of the locus sound is what needs to be proven.
For a sadhana (a well-formed argument) to be valid, the property indicated by the
hetu (“is produced”) (1) must be concomitant with the paksa, (2) must be present
in the sapaksa (similar example, “like pot, etc.”), and (3) must be absent from the
vipaksa (negative example, “unlike akasa, etc.”). These three criteria, which are
indispensable and necessary, according to Dignaga, are called trairipya. The
hetu (Reason), then, is the logical linchpin between the paksa, sapaksa, and
vipaksa, which validates the sadhya as a legitimate paksadharma. Dignaga’s
preference for using the term paksa in place of pratijia to indicate the Thesis
may have been due, at least in part, to the cognate relation between paksa and the
two examples (sa-paksa and vi-paksa)—that is, an overt reinforcement of the
necessity for satisfying the trairapya requirement.

Notice that in the “full” form of the argument the Examples portion includes
“principial” statements—"“Whatever is produced, that is known to be imperma-
nent, like a pot, etc.” (sapaksa) and “Whatever is permanent, that is known to be
unproduced, like akasa, etc.” (vipaksa)—as did the Nyaya version. Since these
principial statements are already implicit in the syntax of the argument’s struc-
ture, they may be omitted in practice (though one must be ready to recite them
should that be necessary). In streamlined form, a three-part Dignaga argument
would be:

1. Thesis: Sound is impermanent
2. Reason: because [it is] produced
3. Example(s): like a pot; unlike akasa.

Most of the inferences in Critical Inference are in this streamlined form. Addi-
tionally, it is not uncommon that in practice the vipaksa may also be omitted
from the Examples (in the above example, “unlike akasa” may be omitted). The
vipaksa remains a tacit part of the inference, however, and must be provided if a
disputant requests it.

Dignaga also provides detailed rules and tests for detecting fallacies in the
various statements and the relations between them. Each of the three parts can
suffer a variety of fallacies specific to that part. A fallacious paksa or pseudo-
paksa (Skt. paksabhasa; K. sa ipchong) is one that is contradicted (Skt. virud-
dha; K. sangwi) by some established form of knowledge or that contains an
axiom that either of the disputants considers unacceptable (Skt. aprasiddha; K.
pul kiiksong). Prasiddha (K. kitksong) means something that is considered to be
established, common knowledge, or an unproblematic premise that both dispu-
tants agree to accept; aprasiddha is its opposite. Dignaga placed great stress on
the two disputants finding axioms that both considered prasiddha, in order to
allow cross-sectarian debate to be open and fruitful.

Sankarasvamin’s Nyayapravesa lists nine types of pseudo-paksas. A pseudo-
paksa would be a paksa (1) contradicted by perception (pratyaksa-viruddhah); (2)
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contradicted by inference (anumana-viruddhah); (3) contradicted by the teachings
of one’s own tradition (which would make one inconsistent) (agama-viruddhah);
(4) contradicted by worldly consensus (loka-viruddhahy); (5) contradicted by one’s
own [prior] statements (i.e., self-contradiction) (sva-vacana-viruddhah); (6) in
which the qualifier is not accepted by one of the disputants (aprasiddha-visesanah);
(7) in which the qualified is not accepted by one of the opponents (aprasiddha-
visesyah); (8) in which both the qualifier and the qualified are not accepted
(aprasiddhobhayahy); or (9) in which the relation between the qualifier and the qual-
ified is too well known to require additional proof (prasiddha-sambandhas ceti).

The first five should be rather obvious, but the remaining four might require
additional comment. The example given in Nyayapravesa of a paksa that is falla-
cious because “the qualifier is not accepted by one of the disputants” is when a
Buddhist tries to propose to a Samkhyan that “sound is destructible.” This is
unacceptable to the Samkhyan because he holds that sound is eternal and inde-
structible. This would be a case of the disputants not sharing the same premise,
which renders the paksa unusable even though the Buddhist would certainly hold
that particular claim to be true. It would appear that the paksa “sound is imper-
manent” would nonetheless be an acceptable paksa for a Buddhist debating a
Samkhyan, even though the Samkhyan holds that sound is permanent, since that
is a more basic tenet that can be questioned. To characterize sound as destructi-
ble, on the other hand, already presupposes that sound cannot be permanent and
thus prejudges and biases any subsequent discussion. Similarly, the example
given for “the qualified is not accepted by one of the opponents” is a Samkhyan
proposing to a Buddhist that “the self [arman] is conscious,” since the qualified
in that statement—that is, the arman—is not accepted by Buddhists as a legiti-
mate locus for properties.

“Both the qualifier and the qualified are not accepted” is illustrated by the
example of a Vaisesika proposing to a Buddhist that the self is the inherent cause
(Skt. samavayi-karanam,; K. hwahap inyon) of happiness, etc. (vaisesikasya
bauddham prati sukhadi-samavayi-karanam datmeti). As above, the Buddhist
does not accept the self as a legitimate locus, much less an actual cause of any-
thing. In addition, however, Buddhists also reject the Vaisesika theory of inher-
ence. Vaisesikas propose a number of ultimately real metaphysical categories
that they call paddrthas (K. ku’iii). Inherence (samavayi) is the sixth paddartha. 1t
refers to an eternal relation (nitya-sambandha) of perpetual co-inherence, inner
or intimate relation, constant and intimate union, or inseparable concomitance,
such as the relation that Vaisesikas posit to exist between a substance and its
qualities, between a whole and its parts (e.g., between a cloth and the yarn com-
posing it), between a genus and its individuals, and so on. Such relations, for
Buddhists, are conceptual (Skt. kalpana; K. punbyaol), not metaphysical, and cer-
tainly not eternal. Hence, discussing a VaiSesika postulate that presumes that the
self exhibits inherence would make no more sense to a Buddhist than discussing
the color of the hair possessed by the son of a barren woman.

The example given for a “relation between the qualifier and the qualified is
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too well known to require additional proof” is “sound is audible.” This would be
a pseudo-paksa for a couple of reasons: first, sound, by definition, is what is au-
dible, so this is tautological and in need of no additional “proof”; second, audibil-
ity is not a matter that inference can resolve, but something affirmed or denied
only by perception.

Similarly detailed lists of types of fallacies concerning the Reason (Skt.
hetvabhasa, K. sa’in, fallacious reason) and the Example (Skt. drstdintdbhasa, K.
sayu, fallacious example) are given in the Nyayamukha, the Pramanasamuccaya,
and the Nydyapravesa. Dignaga may have written an entire work devoted to
identifying such fallacies, but it has not survived. His extant works, fortunately,
retain the details. Sankarasvamin added a few fallacies to Dignaga’s list; Kuiji’s
Great Commentary on Nyayapravesa became the definitive account of the falla-
cies in East Asia, sparking some discussion and debate during that period in
which Wonhyo’s Critical Inference participates.

5. The Nyayamukha and Wonhyo

Wonhyo devotes some attention to an important section of Dignaga’s Nyayamukha
that discusses what sort of relation between the Thesis and the Reason yields a
valid proof, what sort yields a contradictory (i.e., invalid) proof, and what sort
remains inconclusive. In all, there are nine possible permutations, of which two
entail validity, two are contradictory, and the remaining five are inconclusive.
This ninefold model, which Dignaga also made the subject of an independent text
that was not translated into Chinese, is called the hetucakra, or wheel of
reasons.

Many of the inferences that Wonhyo presents in the surviving part of Critical
Discussion on Inference are, he concludes, inconclusive. Some he declares out-
right contradictory (hence false), and some he accepts as valid. But the majority
of inferences that he considers he judges to be inconclusive. Without the earlier
part of the text, it is difficult to determine whether Wonhyo has a general ten-
dency to find inferences inconclusive or whether the missing portion of his text
would redress the seeming imbalance. One must also consider that the odds of an
inference’s being inconclusive, if one follows Dignaga’s examples, are 5 to 9—
that is, greater than 50 percent. Whether the large number of inconclusive infer-
ences in Wonhyo’s text are intended to mirror Dignaga or, as Wonhyo seems to
suggest in his conclusion, such reasoning itself is inconclusive for the deepest
questions is something that, aside from recovering the missing portions of the
text (Wonhyo’s introduction in particular might have shed some light on this), the
readers will have to decide for themselves. However, one cannot resist entertain-
ing the thought that the preponderance of inconclusive arguments may be a result
of his penchant—clearly observable in his other texts—to generate dialectical
dilemmas and conundrums, which he can then transcend in order to claim a posi-
tion above them. He does that here as well and concludes his text with a strong
reiteration of that attitude.
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The commentators, recognizing the importance of this section of the
Nyayamukha, apparently discussed—and disputed—its details at length.
Wonhyo joins that conversation, referring to the ideas of some of the other
commentators, some of whose comments would otherwise be unknown to us.

Below is a translation of that section of the Nyayamukha. This should help ori-
ent the reader to the issues Wonhyo is alluding to when he takes up his discussion
of this text and the commentators’ theories on it. It might also serve as an illustra-
tion of the style of Dignaga’s text, which is terse, so that the reader might appreci-
ate the challenge Buddhists such as Wonhyo faced when trying to understand the
system and its implications.

We pick up the passage at Dignaga’s discussion of the paksadharma—that is,
the property of the Thesis that also must reside in the Reason. The Nyayamukha
is systematic in the sense that it begins by discussing and explaining the Thesis
(paksa) and its components, then moves on to the Reason, and then turns to how
the Thesis and Reason relate to each other. The Example is brought into the
discussion at verse 7.

Dignaga takes as his stock example the claims that “sound is eternal” and
“sound is not eternal [i.e., impermanent],” which he has borrowed from the
Vaisesikas, who themselves had challenged Hindu orthodoxy by arguing against
the notion that sound is eternal. The Sanskrit term sabda has a variety of mean-
ings. Here it is treated as “sound,” but sabda also means “word” and can imply
the Scriptural Word—that is, the Scriptures, which for Hindus means the Vedas.
When the Vaisesikas, already in their earliest scripture, the Vaisesika-siitra,
advance arguments against the notion that sound is eternal, they are not merely
debating the metaphysics or physics of acoustical phenomena but challenging a
notion of eternally valid Scripture embraced by various Hindu schools, such as
Samkhya and Mimamsa, as well. Dignaga, as a Buddhist, brings that attitude
about scripture into Buddhism, which eventually shifted Buddhists’ reliance on
reason and scripture (yukti and agama) as providers of valid knowledge to reli-
ance on the two valid means of knowledge (pramana) that the Vaisesikas had
accepted: perception (pratyaksa) and inference (anumana). It is sometimes over-
looked that Dignaga adopted this from the Vaisesikas and did not devise this idea
himself.® Wonhyo is concerned in Critical Inference with understanding that
second pramana, inference.

Just before the passage below begins, Dignaga has described the hetu (Rea-
son), pointing out, among other things, that it is given in the fifth grammatical
case—that is, the ablative (“because of,” “from”).! In the passage below he pres-
ents nine Theses with their Reasons. The term /inga (sign, mark) is used as a
synonym for hetu (Reason), since the Reason is what is supposed to signal the
validity of the proof. Note that, in what follows, Dignaga plays with reversing the
Thesis and Reason statements (e.g., compare items 3 and 8).1?

In this way there are nine types of paksadharma. Briefly, in order,
their marks [*lingal:
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(1) Sound is eternal, because of its knowability [prameyal;*® or

(2) Itisnoteternal, because a product; or

(3) Itisdirectly produced by human effort, because not eternal; or

(4) Itiseternal, because a product; or

(5) Itiseternal, because of its audibility; or

6) Itis eternal, because it is directly produced by human effort
(prayatnanantariyakatvam); or

(7) Itisnot produced directly by human effort
(aprayatnanantarivaka), because it is not eternal; or

(8) Itis not eternal, because directly produced by human effort; or

(9) Itiseternal, because intangible.

As Dignaga will point out shortly, statements 1, 3, 5, 7, and 9 are inconclusive,
statements 2 and 8 are valid, and 4 and 6 are contradictory. He continues:

The nine types are [respectively parsed and] gathered into two verses
[the first verse listing the properties-to-be-proven and the second
providing their respective Reasons]:

5. [Sound is] (1) eternal, (2) not eternal, (3) [produced by]
human effort, (4) perpetually abiding, (5) firm, (6) stable,
(7) not produced by effort, (8) variable, or (9) invariant;
these are the nine [paksas] from which [claims as to
whether or not sound is] knowable, and so on [are made].**

6. [Because it is] (1) something known, (2) a product, (3) non-
eternal, (4) a product, (5) audible, (6) arising from human
effort, (7) non-eternal, (8) human effort, or (9) intangible,
are the nine [hetus] [on which claims for] eternality [and
non-eternality] are based.

These are differentiated into [valid] Reason, contradictory, and
inconclusive. Hence a verse states:

7. A [Reason in which the paksadharmal is present in the
positive example, in two (possible) ways and absent from
the negative example is a (valid) Reason. Otherwise [the
inference] is contradictory or else inconclusive.

Among these [nine], only two are [valid] Reasons—that is, [when the
paksadharma is] present in all positive examples and absent in all
negative examples and when it is present in some positive examples and
absent in (all) negative examples. These are the items in the middle of
the first three and of the last three [that is, the second and eighth items].
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Further, only two types are contradictory, since they oppose what is
being posited [by the Thesis]. These are
(1) [when the paksadharma] is present (i) in all or (ii) in some
dissimilar examples [vipaksas], and
(2) [when]itis fully absent in all similar examples (sapaksas).
In the second three, these two are the first and last [i.e., statements 4 and 6].

As to the remaining five [i.e., statements 1, 3, 5, 7, and 9], there is no
way to determine whether they are [valid] reasons or contradictory;
so they are doubtful reasons [samsaya-hetu] X

However, if in all [three parts of the inference] the property is in the
Reason, etc., then they are all said to have a single property of the
same type [i.e., the paksadharma is shared in common by the Zetu,
the paksa, and the sapaksa]. 1f two [parts] have properties that con-
tradict each other, then they cannot be predicated as sharing the same
locus and still be considered a [valid] reason, etc. Or, when the reason
only partially permeates [the other parts of the inference when they
should be] identical, [then it is also considered inconclusive].1®

Thus the Reason is the linchpin for determining whether an inference is valid,
since it expresses the property that the Thesis and Example have in common with
it—namely, the paksadharma.

Dignaga now addresses some alternate theories proposed by rivals:

[Some contend that] logically [only] four types should be called in-
conclusive Reasons, since the two [occur] in both ways.

This requires some unpacking. The “four types” would be the following cases:
(2) when the paksadharma is present in the similar example and present in some
dissimilar examples; (2) when it is present in some similar examples but absent in
the dissimilar example; (3) when it is not present in some similar examples and is
absent in the dissimilar example; and (4) when it is absent in some similar
examples but present in some dissimilar examples.

The following terse comment by Dignaga will receive extended consideration
by Wonhyo:

How can “audibility” [be considered inconclusive]? Because it is a
property that is not shared [asadharana] [between the three parts of
the inference].

Again, some unpacking is called for. This is referring to the fifth statement above:
“[Sound] is eternal, because of its audibility.” The property “audibility” applies
only to sound, nothing else, so when it is cited as the Reason, it is a property that
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cannot be shared with anything else and thus cannot be shared with the Thesis or
similar examples. No items or examples of “audibility” other than sound are
available for the similar examples or the dissimilar examples.

This observation carries further implications and insights into Dignaga’s pro-
posals on inference, which may be why the commentators hovered over this
nearly elliptical statement. In terms of the two pramanas—perception and
inference—Dignaga informs us that perception deals exclusively with singular
particulars (sva-laksana), whereas inference, since it involves language and con-
cepts, deals in general classes (samanya-laksana), which are invariably concep-
tual (kalpana). This becomes a fundamental tenet of Buddhist epistemology.
Since, for a variety of reasons, Buddhists considered singular particulars to be
real, actual things while conceptualizations were at best abstract approximations
of what obtains concerning particulars viewed through general categories, Bud-
dhists did not consider universal classes to hold ontological status. Hence the sort
of universals accepted as ontological foundations by their opponents were
rejected by Buddhists. Yet inference, which they did accept as valid, deals exclu-
sively in classes, which are the correlates of universals. How could Buddhists
accept inference while rejecting universals? In Dignaga’s terse comment we get a
hint.

While perception deals exclusively with singularities, particulars, inference
always deals only with general classes. Dignaga is insisting here that in order for
an inference to have validity beyond a distinct particular—which would have to
be addressed by perception rather than inference—the inference must show that
a common property is shared between at least two distinct classes, that it is
shared in common between them. One cannot generalize what is not general, and
one must demonstrate generality by indicating that more than one class shares
that property—that is, that it is not exclusive to only one thing or even one class.
This affords some insight into the way that Dignaga’s samanya-laksana 1s
“general” while not becoming the sort of metaphysical “universal” entertained in
many other systems.

Since “audibility” applies only to sound, it is not sufficiently general to serve
as a Reason from which one could draw any additional conclusions from a
paksadharma concerning “sound.” The paksadharma would have to apply to
other classes of things or properties in order to constitute a viable inference.
Hence, unlike “directly produced by human effort,” “audibility” is not a charac-
teristic that applies to any other thing and thus is too narrow or restricted to serve
as a Reason concerning the eternality or non-eternality of sound.

Audibility is not an axiomatic property of eternality or of its opposite. One
might argue that sounds are heard to arise and cease, and thus, since they appear
only temporarily in a temporal sequence, they must be non-eternal; one might
also argue conversely that sound is always available, though that available sound
is not always heard, and “audibility” refers to that availability and not to any
actual auditory event. Hence, again, this remains inconclusive.

Dignaga continues:
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If the property of the thing-to-be-proven [paksadharmal—that is,
the quality [visesa] [of the paksa] that [must] permeate all the [parts
of the proof]—is not shared [by all of the parts], then it is a dubitable
Reason,* since it only applies to what has that [specific] nature,
which (in the case of “audibility”) is utterly unique (and not share-
able with other types of things, as would be required by the positive
example, etc.). All parts should share the (property of the) Reason
without exception.

In the inference “Sound is eternal, because of audibility,” the Reason is consid-
ered “doubtful,” not “contradictory,” because the statement itself (e.g., “sound is
audible”) seems to be true, and yet even though the Reason in itself is in some
sense true, it fails to connect with the Thesis statement (sound is eternal) or to
support either contention as to whether sound is or is not eternal, since neither
“eternal” nor “non-eternal” shares a decisive paksadharma with “audibility.”

During his discussion of what he includes among the inconclusive types of
Reasons, Dignaga mentions another issue that also caught Wonhyo’s attention. In
the interest of brevity I will forgo translating and unpacking Dignaga’s discus-
sion of it and try instead to explain this in simpler terms. The issue is the status of
what Dignaga called viruddha-avyabhicarin. Viruddha means “contradictory,”
and so the question is, why is this sort of contradiction classified as inconclusive
instead of as contradictory? Avyabhicarin means “not to wander, stray, or go er-
rant.” An inference that properly follows its logical path through the requisite
steps, inerrantly reaching its conclusion, would be one that is logically valid. A
viruddha-avyabhicarin is a case in which two inferences are both technically
sound and therefore valid, but nonetheless each reaches a conclusion that contra-
dicts the conclusion reached by the other inference. The contradiction is not
within either of the inferences—both are sound inferences. It is the conclusions
reached by each that are contradictory. In other words, the contradiction lies in
the implications of the conclusions that each entails, when taken in conjunction;
neither is internally contradictory. Thus, for Dignaga, this becomes a case of be-
ing inconclusive, not technically contradictory, since one or the other might be
true, or both may be false, and so on.*® Thus their conclusions being contradic-
tory produces an impasse and renders both inconclusive.

That Dignaga allows it is possible for there to be two fully valid inferences
such that each reaches a conclusion that contradicts the conclusion reached by the
other valid inference—rendering both inconclusive despite their logical valid-
ity—indicates that he was not a strict rationalist. Rationalists believe that reason
itself is a guarantor of truth, such that a logically valid proof built on sound prem-
ises must necessarily be true. Dignaga is allowing that that is not the case. It is
noteworthy that Dharmakirti, in his Nyayabindu,*® emphatically rejects the pos-
sibility that any actual viruddha-avyabhicarin can exist. He recognizes that it
threatens the presumptive edifice on which reason as arbiter of truth is built.

Wonhyo is intrigued by the potential for undermining positions that can be



Critical Discussion on Inference 283

caused by juxtaposing two seemingly sound inferences against each other. It is a
device he himself uses repeatedly to render arguments for a variety of positions
“inconclusive.” It is noteworthy that Sungyong, another Korean monk of the time
who wrote on Buddhist logic, became known for establishing a method of
viruddha-avyabhicarin—that is, inconclusiveness based on contradiction be-
tween valid proofs (K. kyolchong sangwi pujong yang) that turns pairs of logical
proofs into dialectical counterbalances.

6. Critical Discussion on Inference

Turning now to Wonhyo and Critical Discussion on Inference, it is again worth
noting how striking it is that Dignaga’s logic system, through Xuanzang’s trans-
lations and the commentaries that were being written on them, experienced such
a rapid spread that we find it being discussed so quickly in Korea in such a so-
phisticated way.

Wonhyo was not the only Korean at this time engaged in writing about the
logic texts. One of the commentators discussed by Kuiji in his Great Commen-
tary is Stungjang, who also served for a while as one of Xuanzang’s translation
assistants. Most of his writings, including those on logic, are no longer extant.

Even more germane is the previously mentioned Korean monk Sungydng,
who earned a reputation in China for his writings on the hetuvidya texts, though
according to some accounts he never left Silla (others claim he went to China to
study with Xuanzang). A short biography is given in the fourth fascicle of the
Song Dynasty Compilation of Lives of Eminent Monks (Song gaoseng zhuan, T
2061:50.728a4-b10), by Zanning (920-1001). This biography, which suggests
that Sungyong never left Silla, tells us that the Chinese monks were critical of
him, complaining that if even they, who had studied directly with Xuanzang,
were unable to fully comprehend the “lustrous gem” of the teachings on logic,
how could he do so from afar? Nonetheless this illustrates that Koreans were en-
gaged in the project of working out the implications of the new logic system and
that Kuiji and the rest in China were familiar with Sungyong’s writings. This also
shows that the logic materials were circulating and being studied in Korea during
Xuanzang’s lifetime and for some time afterward and that some Koreans—
Stungjang, Sungyong, and Wonhyo—were producing their own commentaries
that were being read back in China and, even when criticized, were nonetheless
being taken seriously. The flow of information traveled in both directions.

Wonhyo understood that the inference system is a set of tools by which con-
flicting sides can try to resolve differences or by which a true idea can overcome
a falsehood, and he knew these tools were especially applicable to working out
doctrinal differences. Some of the other East Asian commentaries on hetuvidya
texts scrutinize the lists of fallacies, pseudo-reasons, and so on, while rehearsing
positions held by Samkhyans, Vaidesikas, etc., back in India that the Indian texts
offer up as examples to illustrate the types of arguments one would encounter in
debate. Since there were no Samkhyans, Vaisesikas, etc., in China or Korea, their
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positions and associated arguments were largely irrelevant to the situation in
East Asia—in other words, those East Asian commentaries discuss and debate
“museum” positions. One of the striking things about Wonhyo’s Critical Infer-
ence is that, unlike in those commentaries, attention is entirely devoted to the
controversial issues of his day. For Wonhyo the logical tool kit needs to be tested
on things that were then hot items of contention in East Asia, such as whether a
Pure Land exists or not, or whether to accept a fourth component (svasamvitti
samvitti) to the parts of a perceptual act, something introduced in the
Buddhabhiimyupadesa (Ch. Fodijing lun) and Cheng weishi lun.

Xuanzang’s Yogacara had become a challenge to the older forms of Yogacara
that had developed from the translations and teachings of Bodhiruci, Paramartha,
and their followers. While Xuanzang was alive, under the emperor’s patronage
and with unimpeachable credentials based on his time in India and his unprece-
dented (for a Chinese) command of Sanskrit and Buddhist literature, he and his
Indian-style Yogacara prevailed. Once he died, the “old schools” reasserted
themselves and began to increasingly challenge what were perceived as key ele-
ments in Xuanzang’s teachings, such as the five gotras,? the four components of
perception, and so on. Fazang, later deemed a Huayan patriarch, became one of
the major opponents of what he dubbed as the Weishi (Consciousness-only)
school in China, and Wonhyo was engaged in something similar, if less directly
polemical, in Korea. Both seized the Awakening of Faith as a key weapon in
their arsenals. Critical Inference is, among other things, an artifact of that
project.

Another striking feature of Critical Inference is the effective way it takes
statements from other texts that there appeared in the typical prose of a Buddhist
treatise and recasts the doctrinal positions as tight threefold inferences. Whether
all or some of this reformulation was performed by Wonhyo himself or whether
some of the Chinese hetuvidya commentaries no longer extant had done some of
this for him is impossible to determine.

There are several major impediments to gaining a clear understanding of
Critical Inference. The first and most important is that, as mentioned, at least
half the text is missing, and the first half at that. Often, even with a relatively
complete text, reconstructing context when the contextual materials are no lon-
ger available can be challenging. With a text that is also incomplete that problem
is compounded, since one often gets the sense that Wonhyo is arguing with his
sources, but we have to guess on our own what they might have said. Some sec-
tions are easier to reconstruct than others, but several portions of my translation
remain tentative at best.

One issue that Wonhyo delves into may require some comment. The
Buddhabhimyupadesa and the Cheng weishi lun discuss a theory by which per-
ception is distinguished into four distinct components: (1) an objective compo-
nent (Skt. nimitta; K. sang); (2) a “seeing” or perceiving part (Skt. darsana; K.
kyon); (3) a self-aware part (Skt. svasamvitti; K. chajiing), which witnesses the
“seeing” part as it “sees”; and (4) a part that is aware of the self-aware part (Skt.
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“svasamvitti-samvitti; K. ching chajing). While the Buddhabhimyupadesa
insists that all four components are necessary in order to provide a full account of
what is involved in an act of perception, the Cheng weishi lun suggests that all
four ultimately reduce to the second, being simply various versions of “seeing.”?!
Wonhyo is clearly not comfortable with the fourth component, and possibly the
third as well.

The question of how well Wonhyo actually understood all the rigorous
requirements of the Dignaga system—given that he was getting it largely from
texts that themselves were known to be contradictory (vide the Lii Cai fiasco)—
is unclear. Sometimes he makes very shrewd and insightful observations, but at
other times—perhaps due to obscurities in the surviving text that prevent us
from appreciating his argument fully—he seems to misconstrue some funda-
mental aspects of the inferential method. I leave this for the readers to sort out for
themselves.

7. Editions Consulted

Although only a partial manuscript of Critical Inference is extant, several at-
tempts have been made to produce a readable, cogent edition of the half that re-
mains. As mentioned previously, there are sufficient ambiguities—ranging from
characters and phrases obscured by physical damage to graphically readable but
semantically incoherent statements that are probably copyist errors in need of
correction—that such efforts have been necessary and bring us several helpful
steps beyond the raw manuscript.

I initially received the Han’guk Pulgyo chonso (HPC) edition along with a
draft translation by Professors Cuong Nguyen and Charles Muller. Before long,
it became clear that both the draft translation and the HPC edition were in need
of substantial revision. With Charles Muller’s assistance | acquired additional
editions of P’an piryang non, including the version in HPC as well as the Kugyok
(a Korean vernacular translation that included edited source Sino-Korean) in the
Wonhyo songsa chonso (Collected Works of the Sagely Teacher Wonhyo). I also
consulted the version on CBETA (XZJ 860.951a5-953b20) with its annotations.
Not surprisingly, at almost every possibly ambiguous location in the text, each of
these versions offered different solutions. Although I had no access to the origi-
nal manuscript on which these editions were based, nor to photos of it, I did
manage to carefully compare each of their solutions. In the end I primarily fol-
lowed the reading in the CBETA version, as it seemed the soundest, and its an-
notations discuss the condition of the manuscript at various points while noting
the variant readings proposed by others, notably Kim Chigydn, Choe Pomsul,
and Fukihara Shoshin. As the task before me was to produce an English transla-
tion, and not another attempt at a critical edition (which would have been awk-
ward to present in a format that consigns Chinese characters to a glossary), |
have commented in the notes only on the most significant philological and
graphical issues.
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Translation
CRITICAL DISCUSSION ON INFERENCE

Composed by Wonhyo
Translated by Dan Lusthaus

[7] ... definitely fallacious, so one can refute that as well, since this elicits the
same objections [Skt. codana, K. nan] [as the previous proof].

Moreover, to be certain, one ought to ask:

You [claim], in words, that “Words do not reveal the Pure Land.” [Does what
you say] convey knowledge [Skt. jiana, K. hye] about the Pure Land? Or [do you
mean that words] do not convey the Pure Land itself? If you say [words] do con-
vey [some knowledge], then that contradicts your own thesis, because this teaches
something about the Pure Land, and so is able to reveal [knowledge about] the
Pure Land. If you say they do not convey [the Pure Land itself], that was not the
other’s thesis, since [the other would agree that the Pure Land itself] is not re-
vealed in words; so this does not refute the Pure Land [itself].

You ought to keep an open mind when debating that. If you intended the first
[option—namely, that no knowledge is conveyed by words—] you are commit-
ting the fault of contradicting your own statement [since you are claiming, in
words, that words do not convey knowledge, which is self-contradictory.] If [you
intended the second option] and modify [your claim to be that] words [about] this
Pure Land are insufficient to convey the Pure Land itself, | would ask: Are they
[i.e., words] insufficient to enter the teaching about the Pure Land? Since this
would not be committing the fault of contradicting your own statement, then it
would seem you do take [some] knowledge [from the words], and thus your claim
is inconclusive. In this way [we could go] go back and forth, with none of this be-
ing logically [decisive as to the existence of the Pure Land].?

(Two Inferences®)

8. Those who hold that [an act of perception consists of] four components,?*
attempting to refute the [idea that there are only] three [or two®] components, set
up the following inference that states:

[Thesis] A self-aware [i.e., third component] mental [act] exists,
which itself is what is aware.?

[Reason] Because it is included among the mental components.

[Example] Just as the image component [nimitta] [is included].?’

[An opponent counters:]
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[Thesis] The self-aware should not be included among the mental
components,

[Reason] Because no such capacity to be aware of itself exists.

[Example] Like the horns of a hare.

Critique: These two inferences are fallacious [abhasa], not true. They both
(suffer) the flaw of being inconclusive, since neither is able to [definitively] ex-
clude the other.?®

That is, if one considers the “being self-aware” [K. chajung pun; Skit.
svasamvitti] to be included among the mental components, like the Images com-
ponent [K. sangbun; Skt. nimitta], then it exists, and it itself would be capable of
being aware.? If[, on the other hand,] one considers it to be included among the
mental components, just like the image [nimitta] that arises in visual conscious-
ness[, which is how the nimitta comes to be included within a mental act], then it
does not exist as that which is capable of being aware [since the nimitta is not
capable of being aware; rather, it is what one is aware of]. Like the previous Rea-
son, this [argument] has the fault of being inconclusive.

Then again, a self-aware component [svasamvitti] that is considered
[nonexistent] like the horns of a rabbit, because it would not be something capable
of being aware (or of verifying cognitions®), would not be included among the
mental components.

[The third self-aware component is then said to be the image perceived by the
fourth component, the one aware of the self-aware component. The first is the im-
age component that is perceived by the “seeing” component, which becomes an
image component for the third component, the self-aware component. The third, in
turn, becomes an image component for the fourth. Since the second and third com-
ponents become image components, they, along with the first component, yield
three image components in total. Such is the theory of the four components.]

If [the third component] is considered to be [one of the] three [types of] im-
ages, like the image component for auditory consciousness, since [the image com-
ponent for auditory consciousness consists of sounds, which are insentient, then
even though sounds] are something incapable of being aware (or of verifying cog-
nitions), they would [nonetheless] be included among the mental components.

In this way these latter Reasons are also inconclusive.

If one counters that because the three [types] of nimittas are essentially in-
separable from the five consciousnesses,! they are the object-support [alambana-
visaya] for the self-aware [component], that is also logically impossible, since, as
images, the three [types] of nimittas are inseparable from the images component
[and thus insentient], and also since it is the “seeing” component of the five con-
sciousnesses that apprehends object-supports.*?

If they do not admit this, how could that be possible? If one accepts what the
other previously claimed, then this must not be accepted. The five consciousnesses
and their object-supports in the experiential realm [dharma-dhatu] and sense-
spheres [ayatana]l [must be properly parsed]; to mix up and confuse the
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characteristics of the factors of experience [dharmas] contradicts logic and the
teachings.

But knowing that those two [opposing] Reasons [can be asserted of] the three
[types] of nimittas makes both claims inconclusive.

If [in order to avoid that difficulty] one counters that, saying: “The three
[types] of nimittas are not included among the mental components,” then this
would entail the flaw of the fallacy of an inference involving self-contradiction
[anumana-viruddhal.** So you should know that talk about the fourth component
is just meaningless chatter.

(Two Inferences)

9. Asvabhava’s Commentary on the “Compendium of the Great Vehicle,”3* in

order to prove [the legitimacy] of the eighth consciousness against the [rejection
of it by proponents] of the Lesser Vehicle [who argue that it is not included in
their scriptures®), offers two inferences, stating:

[Thesis] The teaching of the eight consciousnesses is included in [the
Buddha’s] Sacred Speech [arya-bhasal.

[Reason] Because it is similar to [the teaching of] no-self.

[Example] Like [the teachings in] the four Agamas.®

And again,

[Thesis] The teachings on the eight consciousnesses must accord
with reason.

[Reason] Because they are the Sacred [aryan] Teachings.®’

[Example] Like the teachings [= scriptures] on the six
consciousnesses.

In this way this is developed into a proof for the eight consciousnesses.®
Now, in order to impartially mediate between [these conflicting claims about]
what is expressed [in the scriptures], an inference is offered:

[Thesis] Proving [. . .3%] consciousness.

That is, just as the gustatory, tactile, and mental consciousnesses [mano-
vijiiana) are not included among the three consciousnesses with six gates—that
is, the visual, auditory, and olfactory consciousnesses**—but are additional,
distinct consciousnesses,

[Thesis] [The alaya-vijiiana] is not among the three six-gate
[consciousnesses].
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[Reason] Because it is included among the three consciousnesses.*
[Example] Just as the gustatory, tactile, and mental consciousnesses
[are not included among the three “sixes” either].*?

Here, the six consciousnesses are accepted as axiomatic by both sides
[prasiddhal.®® For the opponent the [alaya-vijiiana] serves as the exclusionary
example [vipaksa],** and for we who accept eight consciousnesses, that is our
exclusionary example [as well].*> The Reason “included among the three con-
sciousnesses” does not change that. Therefore this Reason is definitively proven.

I one takes “Because included in the Fluctuating Consciousnesses [pravrtti-
vijiiana]™® as a Reason, then the opponent [will insist that the @laya-vijiianal is
different from the Fluctuating Consciousnesses. If a claim takes as the Reason
“That is the nature of consciousness,” that too is our exclusionary example. Nei-
ther [side] can avoid the fallacy of being inconclusive.*’

(Three Inferences)

10. The Cheng weishi lun posits the following inference, stating:

[Thesis] The eighth consciousness necessarily has a simultaneous
support [sahabhii-asrayal.*®

[Reason] Because that is the definition [= nature] of consciousness.

[Example] Like the six consciousnesses, etc.

This Reason has difficulties that render it inconclusive; namely, some assert that

[Thesis] The eighth consciousness does not have a simultaneous
support.

[Reason] Because it is the root [i.e., not derivative].

[Example] Like suchness.

[But the opponent replies:] If that is what you say, then you commit the fallacy
of proving the opposite of a property of the dharmin [dharmi-visesa-viparita-
sadhanal,*® because that would establish that the eighth consciousness is
unconditioned [since it would depend on nothing other than itself, which is not an
accepted property of the alaya-vijiiana, since it is samskrta, conditioned, par
excellence]. The previous Reason [viz., that the eighth does have sahabhii-
asraya) as well is fallacious, since that would be a proof [s@dhana] that the eighth
[consciousness] is [the same as] the pravrtti-vijiianas.

If someone states this, he refutes himself, thus entailing the objection of fail-
ing to prove [asiddha] [his contention]. The other [alternative] also contradicts
itself and so entails the objection of not being the case.

Now [Cheng weishi lun] posits a separate thesis:>°
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[Thesis] Neither alaya nor manas has the sense faculties [indriya] as
a simultaneous basis.

[Reason] Because they are not included in what defines the six con-
sciousnesses [i.e., cognizing the objects of the five senses].

[Example] Like the visual faculty [i.e., eye], etc.

If one objects that this Reason commits the fallacy of contradiction, what one
would need to prove [sadhya] is that the seventh and eighth consciousnesses are
not perceivers of object-supports,® as is the case for the eye faculty and other
sense organs.>® But this too is impossible, since [the fact that they do take] the
mental factors [caitta dharmas] [as object-supports] makes this proof
inconclusive.

If you say that my previous Reason is also inconclusive—the fallacy [abhasal
being that the mental factors [caittas], even though they are not of the nature of
the six consciousnesses, nonetheless do have a basis[, proving that having a basis
is not confined to the six consciousnesses, thus rendering the Reason inade-
quate]l—my [Reason] is not inconclusive, since the root basis is said to be in the
mind [i.e., the alayal.

If one retorts that it is only the mental factors [caittas] that are the bases [for
the seventh and eighth consciousnesses], while the sense faculties are not bases
for them, since [the seventh and eighth consciousnesses, and their mental fac-
tors,] are included in the [category of] dharmdyatana,®* which does not rely on
the sense faculties, then although that one’s thesis knows to differentiate between
dependence and basis,* it still does not understand that there is a difference be-
tween a basis and the sense-faculty.>®

If one argues that while there are bases [asraya] related to the eight conscious-
nesses and mental factors, the sense-faculty bases [indriydsrita] are not related to
the mental factors, nor to the seventh and eighth consciousnesses [since the
sense-faculty bases are exclusively related to the physical senses], then some
would refute that thesis by positing an inference that states:

[Thesis] Mano-vijiana definitely is incapable of cognizing objects si-
multaneously [sakabhi] with the [five] sense faculties.

[Reason] Because the sixth consciousness is not included among the
citta and caittas.

[. . _]57

[Thesis] The sense faculties are simultaneous conditions for the sixth
consciousness.

[Reason] Because [the sixth’s perception may] include any of them.

[Example] Like the eye faculty and the other [sensory faculties,
which serve as bases for their respective consciousnesses].

An opposing thesis counters [by saying that] the ripa and dharmas included
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in the dharmdyatanas are considered mental [and not material]—thus raising an
objection.%® Even though this refutation is fully consistent with the tenets of
Mahayana, nonetheless it gives rise to the fallacy of two valid inferences contra-
dicting each other [viruddha-avyabhicarin].%° It posits that:

[Thesis] A mental faculty [manas-indriya]l must not be composed of a
material nature.

[Reason] Because the basis of the conceptual consciousness® is re-
stricted [to the nonmaterial].

[Example] Like the sixth consciousness, which has attention
[manaskaral as a simultaneous [condition].5

Due to difficulties such as these, those Reasons are inconclusive.

(Four Inferences)

11. The Sabdavada®? masters posit:

[Thesis] Sound is permanent.
[Reason] Because of audibility.

The Vaisesika® rejects that [argument] as being inconclusive insofar as it al-
lows contradictory conclusions to be drawn [viruddha-avyabhicarin].%* Bud-
dhists reject it for being inconclusive because [it is] too restricted
[asadharana-anaikantika), because [audibility is exclusively a property of sound
and so] lacks a property that can be shared with a similar example [sapaksa].%®
Some point out a problem with this Reason [i.e., “audibility”] by positing an in-
ference that states:

[Thesis] The Reason “audibility” should not be considered a dubious
reason.®®

[Reason] Because it is absent from any similar example.

[Example] [Which, instead, makes if] like a contradictory reason.®’

Then again, another posits:

[Thesis] This reason should not be inconclusive.
[Reason] Because it is absent from the exclusionary example.
[Example] Just as with a valid reason.

Dharma-master Munbi®® says: “The Nyayamukha says that because [a Rea-
son] is utterly unique to a single [type of thing, and thus incapable of obtaining
any Examples] it is subject to objections.” That means that a Thesis that posits
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“audibility” as the Reason is classified as inconclusive, since that is utterly
unique [to sound and nothing else]. As such, it is inconclusive. The term “utterly
unique” means [it applies to only] one [thing].”

Critique: This Reason has the fault of being inconclusive. [To give an absurd
example,] taking “visibility” [as a Reason, i.e., “Because (sound has) visibility™],
even though one of the three marks is missing [literally, it is deficient in one
mark], [that is not the determinative fault;] it still would not be inconclusive, be-
cause [more importantly] it would be considered an unacceptable assertion
[aprasiddha).”™ That is, regarding the claim

[Thesis] Sound is impermanent.
[Reason] Because it is visible.

[if somehow] this Reason would [manage to] be present in a similar example
and absent from an exclusionary example, it would be deficient only as to the
first mark [i.e., the property-to-be-proven is not shared between the Thesis and
the Reason]. It is therefore considered to be deficient in one mark.

If one is trying to avoid the fault of being inconclusive, one might posit a Rea-
son stating:

[Reason] Because it is deficient in one of the two latter marks.

[Example] Just like the four types of inconclusive reasons,’? such as
[the pseudo-reason in which the property-to-be-proven is] shared
[with its opposite].”®

This Reason has other faults and is also inconclusive. For instance, according
to the Emptiness school [i.e., Madhyamaka], because of conditional co-arising,
even if a Reason is deficient in one of the two latter marks, it is nevertheless a
true reason, since it is not inconclusive. Thus it cannot be made into a case of two
valid proofs contradicting each other [viruddha-avyabhicarin].’™

Then again, [one might argue that the property-to-be-proven] in the prior The-
sis is absent from the exclusionary example [as it is supposed to be], so even
though the Reason itself is not dubious, [the proposition as a whole] is still
inconclusive. It is like the [valid] Reasons in valid proofs that reach opposing
conclusions [viruddha-avyabhicarin] because even though [the property-to-
proven] is absent from the exclusionary Example [as it supposed to be], it is still a
dubious Reason. Only if a Reason is absent from the similar example would it not
be indeterminate and not a dubious Reason, since it would then be a full-fledged
contradictory inference. That is,

[Thesis] “Audibility” etc. are inconclusive Reasons.

[Reason] Because they contradict the Thesis.

[Example] Like inconclusive Reasons, such as [the pseudo-reason in
which the property-to-be-proven is] shared [with its opposite].
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For example, the Nyayamukha [verse 7—commentary] illustrates this Reason,
saying: “If the property of the thing-to-be-proven [sadhya-dharmal—that is, the
quality [visesa] [of the paksa] that [must] permeate all the [parts of the proof]—is
not shared [by all of the parts], then the Reason is dubitable,” since it applies only
to what has that [specific] nature, which [in the case of ‘audibility’] is utterly
unique [and not shareable with other types of things, as would be required by the
similar Example, etc.].”"

To settle this, we say: The thing-to-be-proven [sadhya] is too restrictive.”” For
example, someone posits:

[Thesis] Sound is eternal.
[Reason] Because of audibility.

Or someone posits:

[Thesis] [Sound] is impermanent.
[Reason] Because of audibility.

In this way, since [the Reason “Because of audibility” can be used to justify
anything,] there is nothing that cannot be posited, all is equal; by logic such state-
ments pervade and include everything.”®

In all these cases the reason “audibility” is a dubious reason, since it is an ut-
terly unique [property]. The objective accomplished by positing those theses is
the same in that the theses are all identical in being “too restricted.” “All identi-
cal” means “unique.” “Too restricted” means “separated from.”’® Because they
are utterly unique [= all the same in being too restricted], positing [audibility] has
the same [result] for those theses. Since those theses are contradictory, their rea-
sons are inconclusive.

(Five Inferences)

12. Positing two [valid] inferences whose conclusions contradict each other
[viruddha avyabhicarin].

Dharma-master Wengui®® composed the following question and answer.

Question: [An inference] that fulfills [the requirements] of the trairapya
should be a valid reason. Why, then, in comparing [two inferences in which each
fulfills the trairapya but they result in contradictory conclusions], are they called
inconclusive?

Answer: The doubt is because one cannot reach a final determination [as to
which inference is true], so one dare not propound [either of] them [as conclu-
sively true].

There is an interpretation®® of the intent of this question, expressed as an
inference:
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[Thesis] The Reasons in the contradictory-conclusion [inferences]
[viruddha-avyabhicarin] should be [considered] valid reasons.

[Reason] Because they fulfill the trairipya.

[Example] Just like other true reasons.

Now [the answer] can be expressed:

[Thesis] The Reasons in contradictory-conclusions are not true
reasons.

[Reason] Because they are equally problematic.

[Example] Like a contradictory reason.

From this we have demonstrated that they have the fault of being
inconclusive.
Then again,

[Thesis] These two Reasons are not classified as unproven [asiddha].

[Reason] Because [separately] they are accepted [as valid inferences]
by both parties.

[Example] Like the “too restricted.”

Due to this,

[Thesis] The two Reasons are classified as inconclusive reasons.

[Reason] Because they are not true, not contradictory, and not
unproven.

[Example] Like the other five types of inconclusive reasons.?

(Six Inferences)

13. Some raise an objection concerning the five kinds of lineages,®® positing
an inference that states:

[Thesis] [Even] sentient beings lacking [Buddha] nature®* will
become buddhas.

[Reason] Because they have a mind.

[Example] Like those who have [Buddha] nature.

This Reason is inconclusive, so the objection is not established.

On the one hand, even though buddhas have a mind, they do not become
buddhas [since they already are buddhas]. On the other hand, bodhisattvas,
because they possess a mind [that aspires for enlightenment], necessarily will
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become buddhas.®
An opponent might respond by reiterating the previous Thesis, replacing the
Reason with [this one]:

[Reason] Because sentient beings have not yet become buddhas.

This Reason as well has the fault of being inconclusive [since whether all sen-
tient beings will become buddhas is precisely the thing that needs to be proven,
not presupposed]. On the one hand, bodhisattvas [by definition possess the reg-
uisite] seed nature [to become buddhas]. On the other hand, [is this true of beings
in] the two vehicles[—viz., hearers and pratyekabuddhas—as well]?

One trying to avoid this [objection] can posit a Thesis that states:

[Thesis] All sentient beings lacking [Buddha-] nature [who are]
determined [to follow] the two vehicles will become buddhas.

[Reason] Because these sentient beings are included among those not
buddhas yet.

[Example] Like bodhisattvas.

One can find objections to this; thus this proof is inconclusive. For example:

[Thesis] Three types of people will not become buddhas.

[Reason] Because they are not in the Mahayana [vehicle], lack [the
requisite] uncontaminated seeds, or are not included among
those with the seed nature of a bodhisattva.

[Example] Like wood, stone, etc. and other insentient things.

Then again, their inferences have the fault of being contradictory, such as saying:

[Thesis] Among the five seed natures, the other four [aside from
bodhisattvas destined to become buddhas] should have the four
qualities,®® even when they fall into the hells

[Reason] Because we claim they will be buddhas [someday].

[Example] Just like those in the bodhisattva family.

Such a claim contradicts the [basic Mahayana] teachings.®” To not claim it
contradicts the [Mahayana] principle [of universal Buddhahood].® [In either
case] this inference has the fault of being self-contradictory; that is, one contra-
dicts one’s own statements.°

(Five Inferences)

14. The Cheng weishi lun, in order to refute selfhood [arman] and dharmas,*
posits inferences stating:
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[Thesis] Generally, the object-support [alambana]®* for those who
hold the view of selfhood [atma-drsti] is not a real self.

[Reason] Because it is an object-support [alambana).%?

[Example] Like [any] other mental object.

[Thesis] The object-support for those who hold the view of selfhood
is definitely not a real self.

[Reason] Because it is an object-support.

[Example] Like other dharmas.®®

Then again, it also states:

[Thesis] The dharmas held by non-Buddhists and the other vehicles
as different from the mind and mental associates [citta and cait-
tas] are not real [dravya].

[Reason] Because they are [mentally] grasped [objects] [grahyal.

[Example] Just like the mind and mental associates.

[Thesis] The grasper [grahaka] perceiving them [dharmas] also is not
[itself] an object-support [alambanal.

[Reason] Because it is a grasper [grahakal.

[Example] [That would be] just like taking this perceiving [itself] as
a object-support [i.e., perceiving subjectivity as an object].**

Critique: Here we have four inferences that are valid refutations,® since they
[successfully] refute self and dharmas, and do so without engendering any logi-
cal flaws.

Some, employing the Reasons from these negations, may try to negate
Mahayana [teachings], stating:

[Thesis] The cognitive objects [alambana] that the eighth conscious-
ness perceives [darsanal are not images [nimitta] of the
alaya-vijiiana.®®

[Reason] Because it has an object-support.

[Example] Like taking for an object-support[. . . ]%

[ . .J How can it be said that things of the same class are different from each
other? “Same” and “different” have two [different] referents. They disagree with
and contradict each other, and yet each says that essentially they are saying the
same thing. That definitely is not logical.

Critique: Here there are nine inferences. The first six refuted the original con-
tention, while the latter three refuted Sanghabhadra’s objections, that is:
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[Thesis] When conjoined, it should not be the eye, etc.

[Reason] Because [the sense faculties] are different from the previous
eye, etc.

[Example] Like color, sound, etc.%®

Then again,

[Thesis] [Items in] a class should not be identical.

[Reason] Because they are different from [the other items] that share
the same essence.

[Example] Like different images.

[Thesis] Images, as well, are not different.

[Reason] Because they are identical in that they share the same es-
sence [qua being images].

[Example] Like®® things in the same class.

These inferences are self-contradictory and thus are illogical.
Here again there may be some who want to refute Mahayana [teachings],
saying:

[Thesis] Mahayana should not [include] “nominal form” in the sphere
of form.1%0

[Reason] Because it is knowable [K. soji; Skt. jiieyal.

[Example] Like the auditory sphere, etc.

The same applies to the other sensory spheres [smell, taste, touch] as well.

If the Mahayana school admitted the existence of “nominal form,” then it
would be unable to avoid such fallacies. However, True Mahayana neither admits
the existence of any such thing as “nominal form,” nor does it propound “sub-
stantial form” [dravya-rapal.

Therefore what these inferences have proven is that all the dharmas, such as
the skandhas, dhatus, and ayatanas, all of them are beyond language because
they are nominal constructs [K. ka sisol; Skt. prajiiapti].

(Ten Inferences'™)

Logical proofs are extremely difficult to comprehend,

So I laugh; what seemed so abstruse is easy to understand!

Now, relying on the sacred teaching, | raise one corner [of the
whole],102

May Buddha Dharma circulate through this world and the next.

Critical Discussion on Inference, one fascicle, composed by Wonhyo.






Notes

General Introduction

1. Inaddition to these two Indian-derived systems, Wonhyo’s writings were heavily
influenced by Madhyamaka (to some extent by way of Jizang), as well as by the indige-
nous traditions of Daoism and Confucianism. See the discussion in Plassen, “Entering the
Dharma-gate of Repeated Darkening.”

2. Since its beginning, Buddhism has predicated the possibility of spiritual
liberation (soteriology) on a correct knowledge of reality (epistemology)—a theme that is
elaborated expansively and variously in Mahayana Buddhism.

3. Richard F. Gombrich remarks: “The brahmanical scriptures of the Buddha’s day,
the Brahmanas and the early Upanisads, were mainly concerned with a search for the es-
sences of things: of man, of sacrifice, of the universe. Indeed, brahmanical philosophy
continued in this essentialist mode down the centuries” (How Buddhism Began, pp. 3—4).

4. This realization is enunciated in the Upanisads in the famous statement zat tvarm
asi. See, for instance, Roebuck, Upanisads, pp. 178-179.

5. Sakyamuni Buddha remarks: “Bhikkhus, I will teach you the all. . . . And what,
bhikkhus is the all? The eye and forms, the ear and sounds, the nose and odors, the tongue
and tastes, the body and tactile objects, the mind and mental phenomena. . . . In depen-
dence on the eye and forms, eye consciousness arises. The meeting of the three is contact.
With contact as condition, feeling [comes to be]. . . . In dependence on the ear and sounds.
... In dependence on the mind and mental phenomena, mind-consciousness arises. The
meeting of the three is contact. With contact as condition, feeling [comes to be]” (SN
XXXV.23 and 60). See Bodhi, Connected Discourses of the Buddha, pp. 1140, 1148.

6. See A 4:45, quoted in Nyanaponika, Karma and Its Fruit, pp. 93-94. For a brief
description of the detailed content of the five skandhas, see, for instance, Rahula, What
the Buddha Taught, pp. 20-23.

7. See Bodhi, Connected Discourses of the Buddha, pp. 1136-1143.

8. In this sense, the Buddhist no-self (anatman) is best understood as a critique of
the Hindu (or more precisely, the Upanisadic) notion of atman, an immutable divine es-
sence above and beyond the mind-body complex. The respective views of Buddhism and
Hinduism regarding the self (azman) are also correlated with their theories of causation.

9. In order to generate insight into the ever-changing elements of the human per-
sonality, Sakyamuni Buddha taught a meditative technique called the four foundations of
mindfulness (smrtyupasthana). These include contemplations on the body, on feeling, on
the mind, and on our physical and mental processes (dharmas). For a detailed study of the
four foundations of mindfulness, see, for instance, Silananda, Four Foundations of Mind-

fulness. This meditation technique is included in the path leading to spiritual realization
in such key principal Yogacara texts as the Madhydnta-vibhdga—on which Wonhyo
wrote a commentary, fragments of which are translated in this volume.

10. For instance, the Samkhya school classifies reality into twenty-five basic prin-
ciples. See Hiriyanna, Essentials of Indian Philosophy, pp. 106-128; and Hiriyanna, Out-
lines of Indian Philosophy, pp. 267-297.
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11. MNiii.63; SN V.387, quoted in Rahula, What the Buddha Taught, 53.

12. For an extensive study of this issue, see Kalupahana, Causality.

13. SN 3, 134.30-135.19, and SN 2, 17.8-30, quoted in Huntington, Emptiness of
Emptiness, p. 37.

14. Both of the major Mahayana schools, Madhyamaka and Yogacara, considered
the middle path to be the central teaching of Sakyamuni, though their interpretations of
this general concept differed.

15. The twelve limbs are as follows: “Conditioned by (1) ignorance are (2) volitional
formations, conditioned by volitional formations is (3) consciousness, conditioned by
consciousness is (4) mind-and-body, conditioned by mind-and-body are (5) the six senses,
conditioned by the six senses is (6) sense-contact, conditioned by sense-contact is (7)
feeling, conditioned by feeling is (8) craving, conditioned by craving is (9) grasping, con-
ditioned by grasping is (10) becoming, conditioned by becoming is (11) birth, conditioned
by birth is (12) old age and death.” For a detailed analysis of this twelve-link model, see,
for instance, Gethin, Foundations of Buddhism, pp. 157-158. Note that the numbers of the
links of dependent arising were recorded variously in the early texts (agama) as five,
nine, ten, and twelve. For a brief survey of this issue, see, for instance, Yinshun, Weishixue
tanyuan, pp. 10-23.

16. Udana 8:3, 80-81, quoted in Bodhi, In the Buddha’s Words, p. 336. The Buddha
also remarks: “The cessation of Continuity and becoming (Bhavanirodha) is Nibbana”
(SN 11). See Rahula, What the Buddha Taught, p. 37.

17. Note a statement of the Buddha in the Astasahasrika Prajiaparamita that all
phenomena (dharmas) are “absent of inherent nature, unborn, unannihilated, originally
quiescent, and of the nature of nirvana” (nihsvabhavah sarvadharma anutpannah
sarvadharma aniruddha adisantah prakrtiparinirvrtah). Quoted in Lamotte,
Samdhinirmocana Sitra, p. 193.

18. For a brief survey on Nagarjuna’s life and ideas, see Frauwallner, Philosophie des
Buddhismus, pp. 170—178. For a more detailed discussion, see Chr. Lindtner, “Nagarjuna,”
in Carr and Mahalingam, Companion Encyclopedia of Asian Philosophy, pp. 349-370.

19. Yah pratityasamutpadah Sinyatam tam pracaksmahe/ sa prajiiaptir upadaya
pratipat saiva madhyama// apratitya samutpanno dharmah kascin na vidyate/ yasmat
tasmad asinyo hi dharmah kascin na vidyate// Milamadhyamakakarikah XX1V:18-19.
Sanskrit text edited by de Jong, Nagarjuna Vigrahavyavartani, Sanskrit text in Bhat-
tacharya, Dialectical Method of Nagarjuna, p. 53.

20. yady asinyam idam sarvam udayo nasti na vyayah/ cartunam aryasatyanam
abhavas te prasajyate// Milamadhyamakakarikah XXIV.19. See de Jong, Nagarjuna, 35.

21. sarvam ca yujyate tasya Sunyatd yasya yujyate/ sarvam na yujyate tasya sianyam
yasya na yujyatel// Milamadhyamakakarikah XX1V.14. See de Jong, Nagarjuna, 35. See
also verse 70 of the Vigrahavyavartani: “All things prevail for him for whom this empti-
ness prevails. Nothing prevails for him for whom emptiness does not prevail” (prabha-
vati ca stunyateyam yasya prabhavanti tasya sarvarthah/ prabhavati na tasya kimcinna
prabhavati sunyata yasya//). Sanskrit text edited by E. H. Johnston and Arnold Kunst in
Bhattacharya, Dialectical Method of Nagarjuna, 52. Note that in his own commentary to
the verse, Nagarjuna takes dependent arising as synonymous with emptiness.

22. This is how both his contemporary opponents and many modern Buddhist
scholars interpret his positions.

23. On Nagarjuna’s approach, see Lindtner, Nagarjuniana. On Sarvastivada, see the
short but useful discussion in Williams, Buddhist Thought, pp. 112-117.
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24. Nagarjuna illustrates this point most forcefully in his Vigrahavyavartani. See
Bhattacharya, Dialectical Method of Nagarjuna, pp. 47-48.

25. dve satye samupdasritya buddhanam dharmadesand/ lokasamvritisatyam ca
satyam ca paramdrthatah// ye'nayor na vijananti vibhagam satyayor dvayoh/ te tattavam
na vijananti gambhiram buddhasasane// vyavaharam andasritya paramartho na desyate/
paramartham anagamya nirvanam nadhigamyate// Milamadhyamakakarikah XXIV.8—
10. See de Jong, Nagarjuna, 34.

26. Anirodhamanutpadamanucchedamasasvatam/ anekarthamananarthamandagam
amanirgamam// yah pratityasamitpadam prapaiicopasamam Sivam/ desayamasa
sambuddhastam vande vadatam varam// Sanskrit text from Inada, Nagarjuna, p. 38. De
Jong’s Nagarjuna does not contain this praise-verse.

217. nihsvabhavah sarvadharma anutpannah sarvadharma aniruddha adisantah
prakrtiparinirvrtah.  Astasahasrika — Prajiaparamita, — quoted in  Lamotte,
Samdhinirmocana Sitra, p. 193. This passage is also quoted by the principal Yogacara
texts as an ontological foundation of soteriology.

28. Monier-Williams (Sanskrit English Dictionary) defines acara as “conduct, man-
ner of action, behaviour, good behaviour, good conduct . . . (with Buddhists) agreeing
with what is taught by the teacher.”

29. Both Buddhist traditions and modern scholars hold various opinions regarding
the historicity of Maitreya the Yogacarin. According to the Indo-Tibetan tradition, Mai-
treya is the author of the five principal Yogacara texts: the Ratnagotravibhaga (Uttaratan-
tra), the Abhisamaydlamkara, the Madhydnta-vibhaga, the Dharmadharmata-vibhaga,
and the Mahayanasitrdlamkara. For a discussion of Maitreyanatha, see Rahula, Compen-
dium de la super-doctrine, pp. x—xi; Ui, “Maitreya as a Historical Personage,” p. 101;
Tucci, Some Aspects of the Doctrines,; Lamotte, Samdhinirmocana Sitra, p. 25; and Frau-
wallner, Philosophie des Buddhismus, pp. 296-308.

30. For a brief but useful discussion on Asanga and his dates, see Rahula, Compen-
dium de la super-doctrine, pp. ix—xiv. According to Rahula, Asanga lived around fourth
century in northwestern India. See also Frauwallner, Philosophie des Buddhismus, pp.
326-335.

31. See, for instance, Frauwallner, Philosophie des Buddhismus, pp. 390-393.

32. Modern scholars propose different dates for Sthiramati. We accept Ui Hakuju’s
argument (Indo tetsugaku kenkyi, p. 136) for dating Sthiramati at 470-550, which places
him as an older contemporary of Dharmapala and seems to agree with Xuanzang’s
records.

33. In Buddhist literature the three terms citta, manas, and vijiiana are often
considered synonyms that denote mind or consciousness.

34. Sthiramati, for instance, defines pravrtti and nivrtti as follows: “The onward
course [pravrtti] of cyclic existence means being bound by repetitive birth, sharing the
lot of living beings [nikayasabhdaga). The cessation [nivrtti] of cyclic existence refers to
the realm of nirvana with remainder and the realm of nirvana without remainder” (tatra
samsara pravrttir nikayasabhagantaresu pratisamdhibandhah/ nivrittih sopadhiseso
nirupadhisesasca nirvanadhatuh). Trimsikavijiaptibhasyam. Sanskrit text edited by
Lévi in Vijiiaptimatratasiddhi, p. 37.

35. atha va dharmapudgalabhinivistascittamatram yathabhiitam na janantityato
dharmapudgalanairatmyapradarsanena saphale vijiiaptimatre 'nupiirvena pravesarthar
prakaranarambhyah/ atha va vijiianavadvijieyamapi dravyata eveti kecinmmanyante/
vijiieyavad vijianamapi samvrttita eva na paramarthata ityasyadviprakarasyapyekanta
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vadasya pratisedharthah prakaranarambhah/ Trimsikavijiaptibhasyam. Sanskrit text in
ibid., p. 15.

36. Namely, the six internal sense bases and the six external sense bases.

37. Wonhyo touches upon the idea of catuskoti in his Simmun hwajaeng non (trans-
lated in this volume), giving it a Yogacara interpretation.

38. Note that the Yogacara philosophers oppose only what they consider to be
nihilistic in Madhyamika thought. They do not reject the entire Sinyata doctrine. Indeed,
aspects of Nagarjuna’s critique of causes and conditions are palpable throughout Yogacara
philosophy.

39. parinamah sa ca tridha/ vipako mananakhyasca vijiaptirvisayasya ca// Sanskrit
text in Lévi, Vijiiaptimatratasiddhi, p. 13.

40. For a detailed study of the development of the notion of the alaya-vijiana in re-
sponse to the problems inherent in the Abhidharma model, see Waldron, Buddhist Un-
conscious. For an influential hypothesis on the development of the concept of
alaya-vijiana in Buddhist literature from a textual/historical point of view, see
Schmithausen, Alayavijiiana.

41. “What is called store consciousness is a resultant [consciousness] containing all
seeds” (tatralayakhyam vijiianam vipakah sarvabijakam). Sanskrit text in Lévi,
Vijiiaptimatratasiddhi, p. 18.

42. Sthiramati provides a detailed explanation of the function of the store conscious-
ness in the process of rebirth in his commentary on verse 19 of the Trimsika. See ibid., pp.
35-38.

43. See Lamotte, Samdhinirmocana Sitra, pp. 186-187; T 676:16.692c22-23. This
verse is also quoted by Sthiramati in his commentary on the Trimsika:
adanavijiianagabhirasitksmo ogho yatha vartati sarvabijo/ bala esamapi na prakasate
mohaiva atma parikalpayeyuh//. Sanskrit text in Lévi, Vijiiaptimatratasiddhi, p. 34.

44, For an explanation of the transformation of the basis, see, for instance,
Mahayanasitralamkara |X.12-17. For the Sanskrit original, see Lévi, Asarnga, pp. 35-37.
Wonhyo also has an excellent explication of the process of transformation of the basis, in,
of all places, his Doctrinal Essentials of the Sitra of Immeasurable Life. This is discussed
in Muller, “Faith and the Resolution of the Four Doubts.”

45. For instance, it is stated in the Uttaratantra of Maitreya: “Were there no Buddha
essence, there would be no discontent with suffering, nor wish, nor effort, and no aspira-
tion for peace” (buddhadhatuh sacenna syannirvidduhkhe'pi no bhavet/ neccha na
prarthana napi pranidhirnirvrtau bhavet//). Sanskrit text in Prasad, Uttaratantra of Mai-
treya, 103.

46. The authorship of some of the foundational Tathagatagarbha texts has not been
definitively established. For instance, the Tibetan tradition considers Maitreya the author
of the Ratnagotravibhaga, also known as the Uttaratantra, whereas the Chinese tradition
attributes the authorship of this text to Ratnamati or Saramati. It also attributes the Chi-
nese translation of this text (T 1611:31.813-848) to Ratnamati in the year 511 CE. On the
Chinese tradition concerning the author of the Uttaratantra, see Takasaki, Study on the
Ratnagotravibhaga, pp. 6-9. Frauwallner (Philosophie des Buddhismus, pp. 255-258)
also considers Saramati as the author of the Uttaratantra. The text explicates the theory
that all sentient beings, no matter how horrible their crimes (such as icchantikas, beings
considered incapable of attaining liberation), possess the potential to attain Buddhahood.
The great power possessed by the buddhas is able to erase the karma of these crimes.

47. These nine metaphors are (1) a buddha sitting in a decaying lotus, (2) honey
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abiding amidst bees, (3) grains covered by their husks, (4) gold covered by corrosion, (5)
treasure buried beneath the earth, (6) seeds embedded in fruit, (7) a Buddha image
wrapped in tattered rags, (8) a future king in the womb of a wretched woman, and (9) a
golden statue abiding within a clay mold. For the Sanskrit text, see Prasad, Uttaratantra
of Maitreya, pp. 127-134. In the Taisho, see T 1611:31.814c.

48. The Srimaladevi-simha-nada-siitra (T 353) was translated into Chinese in 436
CE by Gunabhadra (394—468). Through the mouth of the Indian queen Srimala, this early
Mahayana text teaches (1) innate enlightenment in the form of the tathagatagarbha as
well as (2) the One Vehicle. For English translations, see Wayman and Wayman, Lion’s
Roar; and Paul, Sutra of Queen Srimala.

49, T 353:12.222h5.

50. As is explained in the introduction to the translation of the System of the Two
Hindrances in this volume, the development of the mature East Asian Yogacaric theory of
two hindrances exhibited considerable influence from the Tathagatagarbha tradition.

51. Though the notion of icchantikas has a long history in Buddhist traditions, we
are using the relatively narrow definition found in the Yogacara system. For a more de-
tailed article on the history and meaning of the term icchantika, please see the entry in the
Digital Dictionary of Buddhism (search for “ilch’onje”). Also see Seishi Karashima, “Who
Were the Icchantikas?”

52. One could argue, however, that Yogacara continued to have wide influence inso-
far as its basic explanations of the processes of cognition of karmic continuity and its
mapping of the mind were appropriated, albeit in bits and pieces and to different degrees,
by most other schools of East Asian Buddhism.

53. Wayman and Wayman, Lion’s Roar, pp. 52-53. Interpolations are in the
original.

54. See, for example, T 1611:31.824a13.

55. In rendering the title of the Dasheng qixin lun as Awakening of Mahdayana Faith,
as opposed to Hakeda’s “Awakening of Faith in Mahayana,” I am following the position
put forth by Sung Bae Park in Chapter Four of his book Buddhist Faith and Sudden En-
lightenment. There he argues that the inner discourse of the text itself, along with the basic
understanding of the meaning of mahayana in the East Asian Buddhist tradition, works
not according to a Western theological “faith in . . .” subject-object construction but ac-
cording to an indigenous East Asian essence-function model. Thus mahayana should be
interpreted not as a noun-object but as a modifier that characterizes the type of faith.

56. The Dilun philosophical movement was inspired by Vasubandhu’s commentary
on the Dasabhimika-sastra (Sipchi kyong non; also included in the Yogacarabhiimi),
which also forms the commentary on one the chapters of the Flower Ornament Sutra, a
strongly Tathagatagarbha-oriented text.

57. Diana Paul’s Philosophy of Mind in Sixth-Century China examines the various
schools, texts, and thinkers in the interwoven stream of Yogacara and Tathagatagarbha
thought at the time, based on her appended translation of a seminal work by Paramartha.

58. Dan Lusthaus’ Buddhist Phenomenology thoroughly examines the relationship
between Xuanzang’s newer system of Yogacara and the older, more Tathagatagarbha-
influenced systems established by Huiyuan, Paramartha, and others.

59. The reference to this specific interest in studying Yogacara is found in Wonhyo’s
biography contained in the Song gaoseng zhuan at T 2061:50.730a6.

60. This story is related in Uisang’s biography contained in the Song gaoseng zhuan,
starting on T 2061:50.729a03.
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61. Wonhyo called the Awakening of Mahayana Faith the “patriarchal source of all
treatises” and called its author “the chief arbiter of all controversies” (T 1845:44.226b5—
12). On the other hand, as Robert Buswell (Formation of Ch’an Ideology, chap. 4) points
out, it was quite possibly Wonhyo’s high evaluation of the *Vajrasamadhi that brought
him out of retirement to compose his final commentary.

62. That is, his commentarial works on the Smaller and Larger Pure Land sutras
(Amit’agyong so and Muryangsugyong chong’yo). Translations of both are scheduled to
appear in a forthcoming volume in this Wonhyo series. Charles Muller’s translation of the
latter work will also appear in the first volume of the forthcoming Jogye Jong translation
project.

63. For a more detailed discussion of this kind of exegetical strategy in Wonhyo, see
Muller, “Faith and the Resolution of the Four Doubts.”

64. The problem of the appropriateness of applying this label to Wonhyo’s oeuvre is
the point of departure for Fukushi Jinin’s “Gangyd no shisd wo wasd shiso to toraeru koto
ni taishite.”

65. Some scholars think that there is good reason to guess that Wonhyo’s SHN may
have been regarded by his contemporaries as his magnum opus. For details, see the
introduction to the second translation in this book, Treatise on the Ten Ways of Resolving
Controversies.

66. From the Koryo sa, fasc. 11, sixth year of Sukchong, eighth month, Kyesajo. At
this time, Wonhyo was awarded the posthumous title of “National Preceptor of the Har-
monization of Disputes” and Uisang was given the title “National Preceptor of the Perfect
Teaching.” It is thought that these two monks were conferred with these titles based on a
petition to the emperor made by Uich’on (1055-1101). (See Kim Sanghyon, Wonhyo
yon’gu, pp. 290-291.) Note that in the Koryo sa, the reference to Wonhyo as National
Master of the Harmonization of Disputes is written as Hwajong kuksa rather than Hwa-
Jjaeng kuksa. This notation is also seen in the subsequent Tongsa yolchon, which lists
Wonhyo with the same title (HPC 10.996¢16). Kim Pusik (1075-1151) of the Kory® period
also referred to Wonhyo by this name in his Stele for the National Preceptor of the Har-
monization of Disputes at Punhwangsa (now kept in Dongguk University Museum).

67. A late Indian “Hinayana” school, established primarily on the teachings of the
Satyasiddhi-sastra, among other works by Harivarman; one of the thirteen Chinese schools.

68. There is, in fact, a p'angyo system ascribed to Wonhyo in Fazang’s Huayanjing
tanxuan ji (T 1733:35.111a23-27), but we should be careful not to take this as an indica-
tion that Wonhyo was seriously involved in the work of doctrinal classification, for (1)
nowhere else in his extant corpus do we find anything indicating his having created or
emphasized a doctrinal classification system; (2) if we read his works extensively, it
would seem that his entire approach is antithetical to the work of compartmentalization;
and, most important, (3) in the final lines of his Doctrinal Essentials of the “Nirvana
Sutra,” he says: “Yet, if you use the scheme of four teachings to categorize the scriptures,
or use five time periods to delimit the Buddha’s intention, this is just like using a snail
shell to scoop out the ocean or looking at the sky through a tube!” (T 1769:38.255¢5-7).
Implicit here is a criticism of Zhiyi (538-597), who has been associated with the practice
of doctrinal classification in the Doctrinal Essentials of the “Nirvana Sutra.”

69. See Sung Bae Park, “Silla Buddhist Spirituality”; Buswell, Cultivating Original
Enlightenment; Plassen, “Entering the Dharma-gate”; and Muller, “Explanation of the
Essence of the Two Hindrances.” See also the introduction to my online translation of the
SHN at http://www.acmuller.net/kor-bud/simmun_hwajaeng_non.html.
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70. Ishii discusses the extent of the influence of Confucian and Daoist thought on
Wonhyo’s hwajaeng in Ishii, “Gangyd to Chigoku shisd,” and the influence from the
Lankdvatara-sitra in Ishii, “Gangyd no waso shisd no genryi.”

71. See Plassen, “Entering the Dharma-gate.”

72. See Jeon, “Gangyo no waso genri.” For discussions in English, see the 1966 es-
say by Park Chong Hong entitled “Wonhyo i chorhak sasang.” This first appeared in the
volume Han’guk pulgyo sasang (Seoul: llsinsa, pp. 59—-88) and has been made available
to the English-speaking audience through the translation by Robert Buswell (see Park
Chong Hong, “Wonhyo’s Philosophical Thought). Sung Bae Park discussed hwajaeng in
his 1979 dissertation, “Wonhyo’s Commentaries on the Awakening of Faith in Mahayana,”
and we can assume that this discussion will be updated and included in his forthcoming
translation of these commentaries in this Wonhyo English translation series from the
University of Hawai‘i Press. See also Park, “Silla Buddhist Spirituality.”

73. See Satd, “Gangyd no Kongd zammai kyo ni okeru ronri kdzd no tokushoku.”

74. For a more comprehensive listing of recent Korean works on hwajaeng, see
Fukushi, “Gangy6 no shisd wo waso shiso to toraeru koto ni taishite,” n. 2.

75. See the discussion of Wonhyo’s usage of Yogacara texts in his exegetical works
in Muller, “Explanation of the Essence of the Two Hindrances”; and Muller, “Wonhyo on
the Lotus Sitra.”

76. In his Yijang ui, Wonhyo distinguishes discourse regarding the two hindrances
into two main categories, one being a Tathagatagarbhic category, derived primarily from
the interpretations provided by the Awakening of Mahayana Faith (hereafter AMF) and
Srimald-siitra, and the other being a Yogacaric category, derived from explanations of the
hindrances found in the Yogacarabhiumi-sastra, Fodijing lun, and other texts of the Wei-
shi orthodoxy. Wonhyo labels the AMF’s interpretation of the hindrances as the “indirect
interpretation” (znmil mun), and the Yogacara explanation as the “direct interpretation”
(hyollyo mun; my rationale for rendering with these English terms is explained below in
the translation). Haeju, in her introduction to the Korean version of volume 1 of the
forthcoming Jogye Jong translation series (Han'guk chont’ong sasang ch’ong so, Pulgyo
pyon, Chongson Wonhyo), citing previous work by Yi P’yeongnae, asserts that Wonhyo’s
classification of the Yogacara hindrances as syollyo and the Tathagatagarbha hindrances
as unmil constitutes a kind of p’'angyo value judgment on his part, indicating a preference
for the Tathagatagarbha tradition. But if one takes full account of the discussion in the
Yijang ui itself, it is hard to see where the support would come from. Leaving aside for the
moment that his oeuvre as a whole—his entire career-long project of hwajaeng—tends to
work against the practice of doctrinal classification that was used for this kind of privileg-
ing of certain doctrines, there is no other language in the Yijang ui that lends itself toward
indicating any kind of value judgment, except for this distinction made between “direct”
and “indirect.” | think it is fine to simply take these labels of “direct” and “indirect” at
face value: The Yogacara system of the hindrances as articulated by Wonhyo in the
Yijang ui fits into a neat roots-to-branches structure and is thus nitdrtha. The AMF’s sys-
tem, on the other hand, is convoluted, paradoxical, and relatively difficult to digest and is
thus neydrtha.

77. For a listing of Wonhyo’s extant works, see Muller, “Wonhyo on the Lotus Sitra,”
available online at http://www.acmuller.net/articles/2009intetsu_wonhyo_lotus.html.
This list is also included in the entry on Woénhyo in Muller, Digital Dictionary of
Buddhism.

78. Although primarily focusing on Madhyamika influences, Plassen, in “Entering
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the Dharma-gate,” has identified a much broader range of Daoist sources for this style of
Wonhyo’s writing.

79. In a forthcoming article on hwajaeng to be published in the Journal of Indian
Council of Philosophical Research, | discuss in more detail the problems with the overly
broad and as yet not fully substantiated characterization of kae-hap as Wonhyo’s primary
hermeneutic principle.

80. The term huit’ong appears in every major Buddhist dictionary, whereas hwa-
jaeng appears in none. We find 1,697 appearances of the former in the Taisho, and only 76
for the latter. I would like to acknowledge being alerted to Wonhyo’s more extensive us-
age of this term by Fukushi Jinin, who identifies seven appearances of the term at critical
junctures in Wonhyo’s works. A digital search for the term through Wonhyo’s extant
corpus yields sixteen occurrences.

81. The exact phrase yu tori appears in Wonhyo’s extant corpus more than fifty
times, but other related usages of tori occur more than three hundred times. Fukushi,
“Gangy0 no shisd wo wasd shisd to toraeru koto ni taishite,” cites about twenty instruc-
tive cases.

82. See Buswell 2007, p. 73.

83. See the section 2.1.2.2, “The Cognitive Hindrances,” in “The System of the Two
Hindrances” in this volume.

84. HPC 1.838a—840c. Translated by Cuong Nguyen in part Il of this volume.

85. Wonhyo also wrote a couple of hortatory tracts for practitioners, which are trans-
lated in volume 1 of the forthcoming Jogye Jong series.

86. In the Doctrinal Essentials of the “Nirvana Sutra,” the ground for the logic of
harmonization is that of the single taste (ilmi), which is explained from the perspective of
the aspect of nirvana and the aspect of Buddha nature. This “single taste” can be seen as
another expression for the One Mind, referring to the nonunitary yet nondual nature of
reality.

87. Translated in Buswell, Cultivating Original Enlightenment.

88. See Taegak Kuksa, “Che Punhwangsa hyosong mun” (HPC 4.555a18). See also
Jeon, “Wonhyo ti hwajaeng kwa Hwadom sasang,” pp. 157-159; and Satd, “Gangyd no
Kongd zammai kyo ni okeru ronri kdz0 no tokushoku.”

89. See Ko, “Wonhyo i Hwadm sasang,” pp. 55—63; and Sung Bae Park, “Wonhyo
i nolli kujo,” p. 45.

90. See Ch’oe Yujin, “Wonhyo Ui hwajaeng sasang yon’gu”; and Ishii, “Shiragi
bukkyd ni okeru Daijo kishinron no igi,” p. 546.

91. See, for example, in the Posal kyebon chibom yogi, T 1907:45.919b3 ff. (trans-
lated by Jin Y. Park as Essentials of Observing and Transgressing the Code of Bodhisat-
tva Precepts in the forthcoming volume on Wonhyo in the Jogye Jong translation
series).

92. As described in the *Vajrasamadhi-sitra: “emptiness of marks, emptiness of
emptiness, emptiness of that which is empty.” See T 273.9.369b5.

93. In other words, expansion and contraction become evident only after their activ-
ity stops.

94. This can be confirmed by doing a search for such terms as “free from words”
(vi'on) and “severing thought” (chollyo) in the digital version of Wonhyo’s corpus (con-
tained in volume 1 of the digitized HPC at http://ebti.dongguk.ac.kr/ebti_en/main.html).

95. This is a reference to Confucius and Wenbo Xuezi, who, according to the
Zhuangzi, did not say anything to each other when they met, even though Confucius had
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wanted to meet Wenbo for a long time. When Confucius was asked the reason by his dis-
ciple Zilu, he replied: “With that kind of man, once glance tells you that the Way is there
before you. What room does that leave for the possibility of speech?” This discussion
occurs in Chapter Twenty-one, “Tian Zi-fang.” See Watson, Complete Works of Chuang-
tzu, p. 223.

I. The System of the Two Hindrances

1. Muller, Sitra of Perfect Enlightenment, pp. 144-148.

2. In my work on the Yijang ui, | have identified more than two hundred problem-
atic points in twenty-five HPC pages.

3. For this, I am indebted to the invaluable contributions of Tripitaka Koreana,
SAT, and CBETA projects for their work in digitizing the Chinese and Korean canons.

4, See T 1559:29.282c¢21. In the Abhidharma-mahavibhasa-sastra these two asso-
ciations are replaced, respectively, by the afflictive hindrances, which are equivalent to
defiled nescience, and the cognitive hindrances, which are equivalent to undefiled ne-
science. See T 1545:27.724h29.

5. 1'would like to clarify that my choice of rendering of the term chang (Ch. zhang)
with the English word “hindrance” has specific reasons. One often sees this term ren-
dered in scholarly works and in translations (especially from Tibetan, it seems) as “two
veils,” “two obscurations,” and so on, apparently as an attempt to provide an appropriate
English equivalent for the Sanskrit @avarana, which literally has these connotations. How-
ever, the actual application of the term in Yogacara, as well as other soteriological sys-
tems, extends far beyond the cognitive connotations indicated by such words as “veil”
and “obscuration.” Especially in the case of afflictive hindrances, what is being indicated
most of the time is the notion of “binding” (bandhana, samyojana; K. pak, kye) or debili-
tation or rigidity (dausthulya; K. ch’ujung). In the case of the afflictions, we are dealing
only tangentially with problems of cognitive distortion that might be interpreted by “veil”
and the like. And in the case of the cognitive hindrances, although the meaning of “veil”
can more readily be applied, even these hindrances include the aspect of debilitation, and
so the applicability of such a rendering even in the case of the cognitive hindrances can be
misleading. These hindrances are not merely “sky-flowers” or a distorting prism—they
represent the whole gamut of negative emotions, concepts, and habits that keep us bound
in cyclic existence. Of course, rather than “hindrance,” one might well choose from other
synonyms that broadly express the same meaning, such as “impediment,” “obstruction,”
et cetera. But in my work on this topic, especially when comparing the Yogacara hin-
drances with those from other systems, it is helpful to have a couple of other synonyms
available for cases where one is dealing in a comparative manner with analogous con-
cepts. Thus | have kept “obstruction” aside for that purpose and used “hindrance” as my
primary translation term.

6. See, for example, T 1611:31.818a14.

7. However, as Wonhyo explains at considerable length in the Yijang iii, this is true
only in a general sense, as certain types of cognitive hindrances can actually be removed
by sravakas and pratyekabuddhas, and there are situations (such as that where the salva-
tion of other sentient beings is at stake) where the bodhisattvas are more proficient than
the adherents of the two vehicles at the removal of the afflictive hindrances.

8. | discuss the process of the development of the hindrances system within the
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major Yogacara works inmy forthcoming chapter “The Contribution of the Yogacarabhiimi
to the Development of the System of the Two Hindrances” (to be published in a volume
tentatively entitled The “Yogacarabhiimi” and the Yogacaras, from Harvard University
Press). | will briefly summarize that discussion here.

9. In 1972 Yoshizu Yoshihide (in his “Eon no Kishinron-shii o meguru sho mon-
dai”) questioned the accuracy of the attribution of Huiyuan’s authorship and was later
supported by Hirakawa Akira (in his Daijo kishinron, p. 399). The argument presented
there is sufficient to concede that this commentary was probably composed after
Huiyuan’s time. Nonetheless, no one disputes the probability that it was written by a
person or persons intimate with Huiyuan’s thought, quite possibly one of more of his stu-
dents, and thus represents his essential teachings. For the sake of simplicity, we will refer
to this text as “Huiyuan’s commentary.”

10. See T 1911:46.85b22—c22. The content of this discussion by Zhiyi has been
treated in Swanson, “Chih-I’s Interpretation of Jieyavarana.”

11. My rendering of chuji as “entrenchment” follows that used by Alex Wayman in
his translation of the Srimala-siitra. However, Wayman used the term “entrenchment”
only in conjunction with nescience, referring to the four afflictive types as “static defile-
ments.” It seems to me that the meaning of “entrenchment” can be well applied in both
cases, thus my present rendering. See Wayman and Wayman, Lion’s Roar, p. 84 n. 56.
Diana Paul’s rendering as “stages” in her translation of the Srimala-siitra for the Bukkyd
Dendd Kydkai (Sitra of Queen Srimala, p. 32) does not seem to reflect a useful under-
standing of the meaning of this concept.

12. The locus classicus for this structure is the Srimala-sitra, T 353:12.220a1-8.
Please note that all of the technical terms contained in the Yijang iii have been added to
Muller, Digital Dictionary of Buddhism, and are usually explained there in considerable
detail.

13. See T 1843:44.188c3-9.

14. The explanation given to this category, found both in the Srimald-siitra and in
Huiyuan’s commentary, locates the two-vehicle practitioners and the bodhisattvas in po-
sitions analogous to that found in the Yogacara explanation, in terms of their ability to
deal with the hindrances. See T 353:12.220a13-15.

15. My own guess as to why Wonhyo did not include this third category is that, in
comparison with the other two, its textual sources are drawn from isolated phrases and
passages that do not in themselves form cohesive arguments, and so he may not have been
convinced that this should be established as a separate category.

16. The second chapter of the Madhydnta-vibhaga (Pyon chungbydllon) is often
cited as a source for hindrances discourse. But while the two hindrances are invoked at
the beginning and end of the chapter, the discussion that takes place in between does not
lend itself to any systematic development of hindrance theory that can be readily mapped
to the standardized format of the hindrances being explained here. The YBh contains ex-
tensive discussions on the topics of both affliction and cognitive distortion, but not in a
single place, in an organized fashion, under the heading of the two hindrances.

17. See, for example, T 1579:30.495c5-8, 496¢5, 562b26, 727c11-16.

18. For example, at T 1579:30.354a13 ff., we have liberation from the afflictive hin-
drances (ponnoe chang haet al) juxtaposed with liberation from the cessation hindrances
(chongjang haet’al), along with simultaneous liberation from both (kujang haet’al). In
such contexts, we never see the afflictive hindrances defined as originating in the view of
person—it is just a reference to the phenomenon of affliction in general. Similar examples
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can be seen at T 1579:30.425b18 ff. and 427a16 ff. Beyond this, there are a number of
places where the hindrances are named as obstacles to be overcome, with no special ex-
planation of their content or implications. At T 1579:30.656a12-21 the afflictive hin-
drances and cognitive hindrances are included in a list of twelve items, with the afflictive
hindrances listed at number ten (their removal constituting the wisdom liberation, or hye
haet’al) and the cognitive hindrances as number twelve (their removal constituting the
Tathagata’s liberation, or yorae sim tik haet 'al), with the cessation hindrances in between
at number eleven (their removal constituting the dual liberation, or kubun haet’al).

19. See, for example, T 1579:30.446a18 ff.

20. See T 1579:30.486b16 ff.

21. In his Yijang i1i, Wonhyo is very diligent about citing his scriptural sources.
Whenever he cites the Yogacarabhimi, AMF, or some other scriptural source, he clearly
indicates the title. This is no doubt because these are considered to be scriptural authority.
On the other hand, when citing the opinions of other scholars, he usually does not provide
a source. However, in the Yijang ui there are many lines that are identical to lines in the
FDJL but are not cited as such. So why did Wonhyo use lines from this text without citing
its name? Perhaps portions of this text were circulating in East Asia prior to its publica-
tion, and he considered these to be the opinions of a contemporary scholar? It is an inter-
esting question.

22. For the sources of these passages in the FDJL, see T 1530:26.323b—c.

23. This labeling of the 128 afflictions as “fundamental,” as seen in the FDJL and
CWSL, is unusual, as the term kiinbon ponnoe in these and other Yogacara texts almost
always refers to the six fundamental afflictions, which are followed by the twenty-odd
derivative afflictions. The number 128 is arrived to by manipulating the list of ten afflic-
tions (sipsa) in various relationships with the four truths and three realms. These ten are
divided into two groups. The first five, which are characteristic of those of keen religious
sensitivity, are view of self (singyon), extreme view (pyongyon), evil view (sagyon), at-
tachment to views (kyonch'wi kyon), and view of attachment to the precepts (kyegim
ch’wigyon). The second five, which are characteristic of those of undeveloped religious
sensitivity, are desire (yok), hatred (chin), delusion (ch’i), pride (man), and doubt (:).
Wonhyo explains how these numbers are generated in the Yijang iii at HPC 1.798b6-14.

24. This was noticed right away by commentators such as Kuiji, who defends this
definition by explaining that although these afflictions are listed in both places, we should
understand that there is a difference in their subtlety, intensity, and amount in each situa-
tion. See T 1830:43.560c1-4.

25. Observing the Mind, Awakening from the Dream, by the Japanese Hossdo monk
Ryohen (1194-1252) around 1244 (3 fasc., T 2312:71.61-89). Written to provide a short
summary of Yogacara. doctrines, based primarily on the Cheng weishi lun.

26. For this discussion, see T 842:916b20—c7; HPC 7.146a; and Muller, Siitra of Per-
fect Enlightenment, pp. 144-146.

27. The term kensho (seeing the nature) does not appear in the SPE. But its author is
giving a clear warning to those who practitioners who, based on their meditative efforts,
have some experience of insight into their inner nature and assume they have become
enlightened.

28. Please see Muller, “Yogacara Two Hindrances,” for a discussion of this further
development of the hindrances. | have also translated this portion of Zongmi’s Yuanjue
jing dashu at http://www.acmuller.net/twohindrances/zongmi.html.

29. HPC 10.46-47.
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30. I have discussed and translated this work in “Explanation of the Essence of the
Two Hindrances,” available both in print and online (http://www.acmuller.net/articles/
sipbongyeongnon.html).

31. (K. hunsup). The literal meaning is that of being permeated with an odor, and
this metaphor is used to describe the how karma works in the form of various undefiled
and defiled phenomena, whereby activities, without fail, leave impressions on our con-
sciousness, thus altering it. Included here is the meaning of receiving an impression, or
one thing having an effect on another thing, especially by habituation, or the function of
one thing gradually being conditioned by another. As clothes that have been exposed to
perfume gradually come to take on that same smell, our own activities of word, thought,
and deed leave an influence on our mind. It is a distinctive Buddhist explanation for how
karmic influence is transmitted through the consciousnesses of living beings.

32. The *4bhidharma-samuccaya, by Asanga, was translated into Chinese in seven
rolls by Xuanzang in 652 as Dasheng abitama ji lun (T 1605). It is a later Abhidharma
work that treats certain aspects of Yogacara doctrine and is closely related in content to
the Yogdacarabhiimi-$astra. There is a French translation from the Sanskrit by Rahula,
which is further translated into English by Boin-Webb.

33. The Dasabhiamika-vibhasa is a commentary on the Dasabhimika-sitra attrib-
uted to Nagarjuna, translated by Kumarajiva around 405 CE in seventeen rolls (T 1521).
It consists primarily of an explanation of the bodhisattva stages contained in the Huayan
jing and also contains one of the early expositions regarding Amitabha Buddha.

34. The ten afflictions (K. sipchong ponnoe) are (1) the view of the existence of
body-as-self, (2) extreme views, (3) evil views, (4) view of attachment to views, (5) at-
tachment to the precepts, (6) desire, (7) anger, (8) pride, (9) nescience, and (10) doubt. The
first four of these are often separately categorized as the four attached views.

35. For example, in T 2177 and T 2180.

36. The Sino-Korean hok most commonly translates the Sanskrit dosa. This term is
commonly used as a direct synonym for “affliction,” referring especially to desire and
grasping, but in the Yijang iii and most of the Yogacara texts treated in this work, it is used
with at least equal frequency in a more general sense to refer to any kind conceptual or
emotional obstruction to enlightenment or nirvana, including the cognitive hindrances as
well. Therefore it may often be taken simply as a synonym for the concept of “hindrance”
itself.

37. The Sino-Korean soji chang is the translation of the term provided by Xuanzang
in his translations of Yogacara works such as the Yogacarabhumi, and it is used in the
texts of the subsequent Faxiang/Popsang/Hosso tradition, most importantly in the Cheng
weishi lun. The rendering of chijang is predominant in pre-Xuanzang works, whether
they be of Yogacara or Tathagatagarbha pedigree.

38. This is the rendering introduced by the Awakening of Faith. Wonhyo will ana-
lyze these at length in this treatise.

39. The world of unenlightened sentient beings, as distinguished from the world of
saints, bodhisattvas, and the like.

40. The terms “multiplicity of things” and “thusness of things” are defined in the
Yogacarabhiimi-Sastra at T 1579:30.427c1-7.

41. Different texts name different pairs of cognition, but as a general rule they are
divided along the lines of the type of cognition that operates through pure, nondiscrimi-
nating awareness and the type that operates through the discrimination of differences.
The latter is interpreted either negatively or positively, according to the context, since the
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discriminating thought that is carried out by unenlightened sentient beings is delusive,
while, on the other hand, adept practitioners such as bodhisattvas need to use discrimi-
nating awareness to function in the world of language and teach fellow practitioners. In
the context of Yogacara and the Awakening of Faith tradition, one sees the pair “intrinsic
awareness” (kunbon chi) and “subsequently attained awareness” (hudiik chi), as well as
“cognition of totality” (ilch’e chi) and “cognition of the particulars” (ilch’e chong chi).
This point—that cognitive obstructions can be categorized into the two main types: (1)
obstruction of the insight into underlying reality, and (2) obstruction of the proper func-
tion of the discriminating mind—can be seen in the discussions of the hindrances by both
Huiyuan and Zhiyi, expressed as cognitive obstruction in regard to principle and cogni-
tive obstruction in regard to phenomena.

42. Or “attachment to objective phenomena” (K. popchip). Yogacara teaches that the
adherents of the two vehicles are capable of eliminating attachment to the notion of an
inherent, enduring self but remain unaware of their unconscious attachment to the reality
of objective phenomena. The bodhisattvas, seeing objective constructs to be empty of an
enduring nature, eliminate the cognitive hindrances. This is taught in the Weishi system
but not explicitly in Tathagatagarbha texts.

43. In other words, it is a problem with the function of cognition itself, as well as the
cognized objects, that constitutes the meaning of this hindrance. As Paul Swanson has
shown in his article “Chih-I’s Interpretation of Jiieyavarana,” the question of the subjec-
tive/objective character of the hindrances is one that was pursued by Zhiyi, in an insight-
ful and instructive manner. For Zhiyi’s discussion of this point, see T 1911:46.85h22—c26.
The ensuing section in our present text shows how the clear-cut distinctions made in the
standard definition do not necessarily hold up under closer scrutiny.

44. l.e., they do not obscure the cognition of advanced bodhisattvas and buddhas,
whose minds reflect all objects like a clear mirror.

45. HPC offers the alternative of ch’a (this) for kam (incur), but the latter seems right.

46. Following WSC’s yi (principle) instead of HPC’s yi (separate).

47. Soon after explaining the basic way of categorizing the hindrances, Wonhyo has
shown that these basic categories do not really hold true.

48. This is the nomenclature that appears for the first time in the AMF and continues
to be used only in direct connection with commentaries on that text. This section briefly
summarizes the explanation of the hindrances derived from the AMF (T 1666:32.577¢20—
25), which will later be identified as the “indirect” understanding of the hindrances.

49. Six progressively coarser stages of affliction taught in the AMF.

50. As in the prior passage, although the differences between the two are clearly de-
fined, under close analysis there is really no border between the two, and the cognitive
obstructions are to some degree afflictive, and vice versa. This point—that in actuality
both kinds of hindrances include to a certain degree the functions of the other—is one
that is made in all significant other summaries of the hindrances, including those by Hui-
yuan and Zhiyi and the Cheng weishi lun.

51. Over the course of the dozen or so years that passed since my embarking on this
project until | was able to finally see the manuscript go to print, | changed my way of
translating the terms hyollyo mun (Skt. nitdrtha) and inmil mun (Skt. neydrtha) a few
times, experimenting with such pairs as exoteric/esoteric, revealed/hidden, evident/ab-
struse, and so forth. The more | read the text, however, the more | became convinced that
Wonhyo’s intention was not to make any special distinction in value between the two ap-
proaches but to merely make a distinction in the plainness of the logic involved in each of
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the systems. | noticed “direct/indirect” as one of the ways lan Harris rendered this dis-
tinction in the context of the texts of early Buddhism, before systematic valorization be-
came part of the baggage of their usage, and I think this pair works better here than the
alternatives | have mentioned. As explained at some length in note 76 in the section
“Wonhyo as ‘Harmonizer’” in the general introduction to this volume, some scholars
take these categories to be value-laden, with p'angyo motivations favoring the
Tathagatagarbha system. I disagree with this, preferring to take the labeling at face value.
The Yogacara system is rationally systematic, having a readily apprehensible structure.
The Tathagatagarbha system, represented by that of the AMF, is convoluted and some-
what nonrational. Thus these labels.

52. Habitenergies (K. supki; Skt. vasana) are created from all of the words, thoughts,
actions, and external influences experienced by sentient beings. Vasanas are distin-
guished from seeds (bzja) by virtue of their being the traces that remain even after de-
stroying the seeds existent in the alaya-vijiiana. According to Yogacara, the seeds and the
habit energies are removed during the period from the first bhami until the tenth. These
tendencies are fully eliminated only upon the final attainment of Buddhahood.

53. According to Yogacara, all experiential phenomena are divided into five catego-
ries: mind, mental factors, form, factors (dharmas) not directly associated with mind, and
unconditioned dharmas. In the mind group there are eight. Within mental factors there
are fifty-one: the five that function pervasively, the five that function only in regard to
specific objects, the eleven good factors, the six primary afflictions, the twenty deriva-
tive afflictions, and the four indeterminate factors. In the group of form there are ten; in
the group that are not necessarily associated with mind there are twenty-four; and in the
unconditioned there are six. Together these total one hundred. A concise list of these fac-
tors is contained in the Dasheng baifa mingmen lun.

54. The six primary afflictions (K. yuk ponnoe) are the basic forms of affliction
from which all of the derivative afflictions are derived. They are nescience, desire (greed,
craving), anger, pride, doubt, and false views.

55. The derivative afflictions (K. su ponnoe; Skt. upakiesa) are hybrid afflictions
that are derived from various admixtures of the six primary afflictions. In later East
Asian Yogacara works such as the Cheng weishi lun, there is a standardized list of twenty,
but in the Yijang ui, based mostly on the YBh, Wonhyo presents a less clearly defined ver-
sion of this set, which can include between twenty-two and twenty-four mental factors.
The standard set provided in the Cheng weishi lun includes anger, enmity, vexation, con-
cealing, deceit, flattery, haughtiness, harming, jealousy, stinginess, lack of conscience,
shamelessness, lack of faith, laziness, indolence, depression, flightiness, forgetting, in-
correct knowledge, and distraction.

56. This description of the hindrances bears a strong resemblance to that given in the
FDJL at T 1530:26.323a29-b8, as well as that given in the CWSL at T 1585:31.48¢5. There
are some instructive differences, however. One is that Wonhyo, instead of saying “128
fundamental afflictions as well as derivative afflictions” (which is clearly odd, since it
does not reflect the standard Yogacara/Weishi chart of the six fundamental afflictions
and twenty derivative afflictions), simply says “primary afflictions and derivative afflic-
tions,” which makes more sense. For the cognitive hindrances, he adds in the term “delu-
sive discrimination” (K. mangsang punbyal), which is far more commonly seen used in
the Tathagatagarbha texts than in the Yogacara texts.

57. Alaya-vijiiana is usually translated as “store consciousness.” This is a distinctive
concept of the Yogacara school of Buddhism, originating in India in the third to fifth
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centuries CE, and refers to the mental processes that underlie each and every moment of
the traditional six forms of manifest cognitive awareness (pravrtti-vijiiana). The alaya-
vijiiana is said to dependently arise based, on the one hand, on both the material sense
faculties and the cognitive and affective formations (samskara) that constitute one’s sen-
tient existence and, on the other hand, on its own specific object, an indistinct
(asamdvidita) apprehension of an external world. It serves as the central locus of accumu-
lated karmic potential and latent afflictions, effectively constituting one’s samsaric exis-
tence and serving as the virtual “subject” of samsara. 1t is considered to be the eighth and
most fundamental of the eight consciousnesses established in the doctrine of the Yogacara
school. The alaya-vijiiana accumulates all potential energy for the mental and physical
manifestation of one’s existence and supplies the substance to all existences. It also re-
ceives impressions from all functions of the other consciousnesses and retains them as
potential energy for their further manifestations and activities. Since it serves as the basis
for the production of the other seven consciousness (called the forthcoming conscious-
nesses), it is also known as the base consciousness (mila-vijiana) or the causal conscious-
ness. Since it serves as the container for all experiential impressions (termed
metaphorically as “seeds”), it is also called the seed consciousness. The eighth conscious-
ness provides a sense of eternality, unity, subjectivity, and mastery, resembling an eternal
atman, thus causing the seventh consciousness to mistakenly perceive and attach to a self.
For a more extensive explanation of the history of the formation of the notion of the alaya-
vijiana, see William Waldron’s essay on the topic in Muller, Digital Dictionary of
Buddhism.

58. The forthcoming consciousnesses—also rendered as ‘“evolving conscious-
nesses” and “activity consciousnesses” (K. chonsik; Skt. pravrtti-vijiana)—are the
seven manifestly functioning consciousnesses that arise based on the alaya-vijiana.
These are the manas (mental) consciousness, the mano (thinking) consciousness, and the
five sense consciousnesses. As Wonhyo will explain, some Yogacara scholars considered
the existence of the afflictions to be limited to these seven, while others theorized afflic-
tive activity in the alaya as well.

59. Because anger arises based on conscious thought, and the manas is a subcon-
scious region of the mind.

60. The mano-vijiana (K. uisik) is the thinking consciousness, which is the sixth
among the eight consciousnesses taught in Yogacara Buddhism. This consciousness is
understood to arise based on the organ of thought, the manas consciousness. It is able to
gather and discriminate the sense data derived from the five sense consciousnesses, thus
discriminating all the aspects of the environment. It also works with past and future ob-
jects, recalling the past and planning for the future. Being based on the manas, it natu-
rally shares some of the manas’ afflictions, but it also has its own distinctive
afflictions—those kinds of mental function that can occur only in a conscious state.

61. The view of self (Skt. arma-drsti) is the view of attachment to self that cannot be
extricated from the notions of “I” and “mine”—the view of the real existence of the per-
son. This is one of the four attached views associated with the manas consciousness.

62. This means that the view of the real existence of a person is something that oc-
curs both liminally and subliminally. The manas consciousness (K. manasik) is the sev-
enth of the eight consciousnesses. It is the consciousness that localizes experience through
thinking. One of its primary functions is to perceive the subjective position of the alaya
consciousness and erroneously regard it as one’s own ego, thereby creating ego attach-
ment. The manas is characterized in the Cheng weishi lun as “continually examining and
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assessing.” In this function, it is similar to the sixth (mano) consciousness, but whereas
the function of the mano is periodically interrupted (by deep sleep and other unconscious
states), the function of the manas is continuous. While not consciously controllable, the
manas is said to motivate conscious decisions in regard to individual survival and inces-
sant self-concern.

63. l.e., because they are conscious activities that we are aware of.

64. Using kyom, following the WSC, rather than mu (none), as given in the HPC.

65. The sipp algye (astadasa-dhatavah) are the eighteen factors of cognitive experi-
ence: the six sense faculties, their six objects, and the six consciousnesses.

66. Hyonyang songgyo non (abbreviated as Songgyo non, Skt. *Prakarandryavaca-
sastra, Acclamation of the scriptural teaching; T 1602). One of the major Yogacara trea-
tises, it is a combination of verse by Asanga and comments by Vasubandhu and is
considered to be an offshoot of the Yogacarabhiami-sastra. This text contains discussions
of all the major Yogacara topics, such as the eight consciousnesses, three natures, and
theories of mental factors. It was translated into Chinese by Xuanzang in 645-646 CE.

67. Pride in the belief that the aggregates are self and are possessed by self. While
the term is later commonly understood in the negative sense of pride or conceit,
Schmithausen (Alayavijiiana, pp. 149-150) understands asmi-mana as simply a “feeling
of identity” of self—a sense of ego. T 1602:31.480c16-17.

68. There are afflictions, karma, views, and so forth that are activity from discrimi-
nation (K. punbyol ki) and those that are innately active. The former are produced subse-
quent to birth in this world, depending upon the mistaken thoughts that one generates
based on inaccurate conceptions. These afflictions are eliminated in the Path of Seeing.
The innately active (K. kusaeng; Skt. sama-utpatti) afflictions—karma, attached views,
and so on—have been carried over from previous lifetimes and are therefore more deeply
embedded. These are removed during the Path of Cultivation.

69. Yogacarabhumi-sastra (K. Yuga saji ron; Discourse on the stages of concentra-
tion practice). The definitive text of the Yogacara school of Buddhism, it consists of one
hundred rolls composed in India between 300 and 350 CE and translated into Chinese by
Xuanzang. In the process of explaining the spiritual states, practices, and fruits incurred
in the course of the seventeen stages leading to Buddhahood, the text delves deeply into
discussions of fundamental Yogacara concepts such as the alaya-vijiiana, three natures,
three nonnatures, seeds, perfuming, the two hindrances, and consciousness-only.

70. The form realm (K. saekkye; Skt. ripa-dhatu), which is the second of the three
realms, is existence constituted of pure materiality, free from the afflictions of the desire
realm. Although the desires have subsided, one still possesses a body. This realm is the
locus of the four meditation heavens. The formless realm (K. musaek kye; Skt. aripya-
dhatu), which is the third of the three realms, is the realm of pure mind, in which materi-
ality (one’s body) is transcended. This realm is characterized by the function of four types
of awareness: (1) the awareness of the limitlessness of emptiness, (2) the awareness of
limitless consciousness, (3) the awareness of the limitlessness of nothingness, and (4) the
awareness of neither thoughtlessness nor nonthoughtlessness.

71. The desire realm (K. yokkye; Skt. kama-dhatu) is the second of the three realms
of existence, within which one’s consciousness is subject to the desires for food, sex, and
sleep. The four afflictions of the manas are the four most fundamental afflictions that
come about based on the manas consciousness’ perception of the alaya-vijiiana to be a
self (@atman). Their arising in the manas indicates that they are functioning below the level
of normal conscious awareness and are thus not consciously controllable. The four are
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self-nescience (K. ach’i; Skt. atma-moha), self-view (K. agyon, Skt. atma-drsti), the con-
ceit “I am” (K. aman; Skt. asmi-mana), and self-love (K. a’ae; Skt. arma-trsna).

72. The five consciousnesses (K. osik; Skt. pafica-vijiiana) are the five sense
consciousnesses, which are considered to be the first five of the eight consciousnesses.
They are produced in connection with the five sense organs (eyes, ears, nose, tongue, and
skin), which take as their objects the five physical categories of form, sound, smell, taste,
and tactile objects. In terms of the three realms, those in the desire realm are said to have
six consciousnesses; those in the first meditation heaven of the form realm lack the olfac-
tory and gustatory consciousnesses, while those in the second meditation heaven and
above maintain only the sixth (thinking) consciousness.

73. In this passage of the Yogacarabhimi, this “mental state of ascertainment” (K.
kyolchong sim) is the third of three successive stages of mind, preceded by (1) the mental
state “as it is” and (2) the “mental state of inquiry,” which correspond to the initial action
of one of the sense consciousnesses and subsequent abiding in the mano-vijiiana.

74. As Wonhyo explains below, once an affliction is in its manifest phase, it does not
retain its evil quality; this is the meaning of the moral neutrality of “karmic ripening.”

75. According to standard Yogacara presentations of mental functions, sim (discur-
sive thought), sa (investigation), akchak (recognition of one’s evil), and sumyon (sleepi-
ness) are categorized as being of “indeterminate” moral quality, which means that they
have no predisposition to engender either good or evil activity. For Wonhyo to include
them here among the derivative afflictions might seem surprising, but we need to be
aware that he is probably writing this at a time when the CWSL has not yet been written
and thus the presently accepted chart of Yogacara mental functions has not yet been
firmly established. In fact, he is probably following the YBA, in which at least one passage
(cited below), this same arrangement is given.

76. l.e., the four of the five skandhas (K. o’on) except for form: feeling, perception,
impulse, and consciousness.

77. Citation not identified.

78. Here Wonhyo skips over some text in the YBh that says: “The first is the arising
that permeates all unwholesome states of mind; the second is the arising that permeates
all defiled states of mind; the third is the arising that occurs with separately distinguished
states of mind; the fourth is the arising that occurs with wholesome, unwholesome, and
neutral states of mind.”

79. The derivative afflictions in Yogacara are generally numbered at twenty—at
least after the publication of the Cheng weishi lun. But here in this citation from the YB#,
the additional two mental factors of illicit sexual desire and mistaken resolve are in-
cluded. In addition, the text below further indicates that in certain situations discursive
thought and investigation can be called derivative afflictions.

80. The first of the four stages of meditation that enable one to remove the delusions
attached to in the realm of desire, to make way for the bliss of the form realm.

81. According to Kuiji, this distinction in the two positions as to whether or not dis-
crimination is limited to the sixth and seventh consciousnesses or extends to the eighth
consciousness can be correlated to disagreements between Sthiramati and Dharmapala,
with Sthiramati stating that it pervades all eight consciousnesses and Dharmapala main-
taining that it is limited to the sixth and seventh. See Kuiji’s commentary to the
Madhydnta-vibhaga (Bian zhongbianlun shuji), T 1835:44.4b14-19 and 35a11-18.

82. This same argument is made in the Fodijing lun at T 1530:26.323c8.

83. The Mahayanasamgraha-sastra (K. Sop taesiing non) is ascribed to Asanga.
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This work gives an overview of most of the important categories in the Yogacara system,
including the eight consciousnesses, the three natures, affliction, two hindrances, bud-
dha-bodies, and meditative practices that lead to liberation. Three Chinese translations
were done.

84. The five mental factors (K. o p’yonhaeng) are those that are understood to be
functioning in all instances of consciousness. They are contact (Skt. sparsa), focusing of
attention (Skt. manaskara), sensation (Skt. vedana), perception (Skt. samjia), and voli-
tional impulse (Skt. cetana).

85. This passage is not referenced by Wonhyo, but it appears, almost verbatim, in the
Fodijing lun at T 1530:26.323b24-27.

86. (K.yuruchongja). These are the seeds in the alaya-vijiiana that produce all men-
tal and physical phenomena in the conditioned world of cyclic existence, as distinguished
from uncontaminated seeds.

87. (K. kyongji). In Yogacara theory, the mirror cognition is one of the four unde-
filed cognitive faculties that is the result of the transmutation, upon becoming a buddha,
of the various forms of previously defiled consciousness. In this case it is the pure cogni-
tion experienced at Buddhahood by a qualitative transmutation of the eighth conscious-
ness. The mirror cognition reflects all objects without distortion or interference.

88. (K. mugi). Karmic moral indeterminacy (or “neutrality”) constitutes one of the
three qualities of all activities (karma)—uwith the other two being “good” and “bad” (or
“wholesome” and “unwholesome”). While the latter two states bring about definite, con-
comitant karmic effects, indeterminate states do not have a determinable good or evil
consequence. Karmic moral indeterminacy is distinguished into two kinds: obstructing
indeterminacy and nonobstructing indeterminacy.

89. Defiled indeterminate quality (K. yubu mugi; Skt. nivrta-avyakrta). One of the
subdivisions of the class of moral indeterminacy among the hindrances to enlightenment,
this quality is the complement of nonimpedimentary moral indeterminacy. It is a mental
function that, although not determinable as good or evil, has the contaminated aspect of
impeding pure perception of reality. It is seen, for example, in the four manifestations of
the view of self that are associated with the manas consciousness.

90. The two vehicles (K. isiing) are the two kinds of practitioners, sravakas and pra-
tyekabuddhas. These two kinds of practitioners are regularly introduced in Mahayana
Buddhist literature, where they are cast in a negative light in contradistinction to the bo-
dhisattva as representatives of the so-called Lesser Vehicle tradition. They are under-
stood to be practitioners who are engaged in a view toward practice and enlightenment
that will permit them to reach the level of arhatship and not Buddhahood. This means that
they are able to permanently sever the multitude of afflictions resultant of the three poi-
sons, but they are unable to progress further along the path in the manner of the bodhisat-
tva due to a lack in the development of their compassion and their insight into the absence
of self-nature in all dharmas.

91. Nonobstructed morally indeterminate mental states, or undefiled moral neutral-
ity (K. mubu mugi; Skt. anivrta-avyakrta or aklista-avyakrta), are one of the two kinds of
morally neutral categories of mental functioning, the other being obstructed moral inde-
terminacy. These are mental functions of neutral quality that do not hinder enlighten-
ment. They were originally posited by the Sarvastivadins, who distinguished four kinds
of nonimpedimentary moral indeterminacy. The four kinds of exclusively nonobstructed
morally indeterminate mental states (K. sa mugi) are morally indeterminate mental func-
tions that also do not create any cognitive obstructions and therefore cannot act as
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impediments. These are (1) karmic results that differ from their causes; (2) mode of de-
portment, referring to the neutral quality of the thoughts that arise in connection with
moving into certain physical positions; (3) the arts and crafts; and (4) the indeterminacy/
neutrality of the occurrences that arise through the action of supernatural
transformations.

92. The concept of “ripening” or “differential ripening” (K. isuk; Skt. vipaka) is a
pivotal one in Yogacara theories of individuated causality. It describes an important char-
acteristic of the ripening of karma into results, or new phenomena, in that when one thing
produces another, the next thing that is produced, while having a direct and close relation
to its cause, must also be something different from its cause. Common metaphors include
the ripening of fruit or the baking of a loaf of bread, in which case the final products are
quite different in character from their causal stages and have exhausted their potential for
further development. Once good or evil karmas bear their fruit, they lose their positive
and negative potentiality and thus become morally indeterminate. In Yogacara usage, the
term refers especially to the natural fruition of the latent power of good and evil activities
(karma) and is used especially in reference to the alaya-vijiiana.

93. Wholesome roots (K. son’giin; Skt. kusala-miila) are virtuous causal actions that
bring good rewards. There are generally considered to be three of these: absence of cov-
etousness, absence of antipathy, and absence of folly.

94. This passage is not contained in the YBh as Wonhyo indicates, but is found in the
Fodijing lun at T 1530:26.323b13-14.

95. Selflessness of dharmas, or emptiness of dharmas (K. popkong; Skt. dharma-
sunyatd), is the seminal Mahayana Buddhist position that says that not only do individual
beings lack inherent existence, but the compositional elements of the world from which
beings are composed also lack inherent existence. This is considered by Mahayanists to
be a level of insight that distinguishes them from the two-vehicle practitioners, who are
able to perceive only the emptiness of person. In terms of the two hindrances, the insight
of emptiness of dharmas is important for the removal of cognitive hindrances.

96. Selflessness of person (K. ingong or in mua; Skt. pudgala-nairatmya) is the lack
of the inherent existence of a changeless definitive self, or personality, within the person.
In Mahayana Buddhism this is viewed as the first and not-quite-thoroughgoing level of
insight into emptiness, with the next level being selflessness of dharmas.

97. The Madhyanta-vibhaga (K. Chungbyon punbyocllon; Discrimination between
the middle and the extremes) is a seminal Yogacara text that is considered to have been
completed through the joint efforts of Asanga and Vasubandhu. The special focus of this
text is on the Yogacara articulation of the meaning of mistaken discrimination versus the
meaning of emptiness of inherent nature, with the aim of breaking attachment to extreme
notions of emptiness and existence.

98. Root consciousness (K. ponsik, Skt. mila-vijiiana) can generally be understood
as a synonym for alaya-vijiiana. This is a translation of the term used by Paramartha,
possibly influenced by the original Sarvastivada understanding of a root consciousness.

99. Intentional or not, Wonhyo has collapsed two verses together. The source text
has tan (only) instead of nan (disturbed), but as we see, ultimately the same thing is being
discussed—i.e., an originary, amorphous, undefined state of consciousness that appears
as objects, faculties, a self, and the six consciousnesses. See T 1599.31.451h7-23.

100. From T 1599:31.451b7-14, fragmentarily. The first twenty words in this citation
are four stanzas of a terse verse, which is explained in full in a commentary just
afterwards.
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101. The portion of this text following this citation contains a detailed explanation of
the application of the metaphor of perfuming in regard to moral indeterminacy, the alaya-
vijiiana, and the forthcoming consciousnesses. One might also want to look at the related
discussion in the Cheng weishi lun at T 1585:31.12a24 ff.

102. The term “seeds” (K. chongja; Skt. bija) is used in Yogacara as a metaphor to
explain the mechanism of individuated cause and effect. “Seeds” are one phase of the la-
tent potentialities of all mental and physical phenomena that are stored in the alaya-
vijiiana. They come into existence by receiving the influence of (being “perfumed” by)
the result of present activities and conditions, and they result in new potentialities, giving
rise to continued existence. The alaya-vijiiana is in fact made of nothing but countless
seeds being created and disappearing in every moment.

103. The Nirvana Sutra (K. Yolban kyong) is one of the most influential sutras in East
Asian Mahayana Buddhism. This sutra, which is supposed to be the account of the Bud-
dha’s final sermon prior to his passing away, stresses that all sentient beings possess the
Buddha nature and that all beings, even icchantikas, will become buddhas.

104. “Contaminated” here is a translation of yuru (asrava). Literally translated into
Chinese as “having outflow,” in Buddhism it refers to the fact that if a mental function,
whether it be of wholesome, unwholesome, or indeterminate moral quality, is goal-
oriented—thus conditioned—it will tend to further one’s enmeshment in cyclic existence.
This occurrence of contamination is directly associated with the condition of nescience,
which allows the consciousnesses to be tricked by the illusions of subject and object, like
and dislike. The enlightened mind is able to operate without contamination (K. muru; Skt.
anasrava), and thus the distinction between “contaminated” and “uncontaminated” is
analogous to that between mundane and holy, or unenlightened and enlightened.

105. The Path of Seeing (K. kyondo, Skt. darsana-marga) is the third of the five
stages of attainment in the Yogacara school. It is the stage of the observation of the Four
Truths and also the stage at which one enters the level of the uncontaminated supramun-
dane wisdom. It is after entry into this stage that one is considered to be enlightened. In
Abhidharma doctrine it is equivalent to the stage of stream-winner, and in Mahayana to
the stage of the first bhami. After the consummation of this stage, one moves on to the
Path of Cultivation, where the correct views attained in the Path of Seeing are thoroughly
and repeatedly practiced. The practices of the Path of Seeing are capable of eliminating
the afflictions produced by discriminations in this lifetime, but in order to eliminate the
afflictions carried over from prior lifetimes, one must enter the Path of Cultivation.

106. The term “Path of Skillful Means” (K. pangp’yon to; Skt. prayoga-marga or
upaya-marga) is used somewhat flexibly within various path descriptions to indicate a
relatively early stage of practice, wherein one is not yet exercising undefiled wisdom. Ac-
cording to some texts, it is equivalent to the second of the five paths, which are stages of
religious cultivation in Yogacara (the second stage is more commonly termed “stage of
applied practices,” or kahaeng to). According to the scheme explained in the Yijang i, the
Path of Skillful Means is one of the five subpaths contained within the Path of Seeing.

107. Mahayana Buddhism contains a teaching regarding four positive attributes of
Buddhist religious experience (permanence, joy, self, and purity) that are taught as an
antidote to the negativity of teachings such as that of emptiness. It would seem that it is
this set of four that is being referred to here, except that instead of “purity” (K. chong), we
have “dharma” (K. pap). Since these two characters look similar when written in cursive
script, it is not inconceivable that there is a corruption here. The likelihood of this is sup-
ported by the fact that this sequence of characters (dharma-self-permanence-joy) does not
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appear anywhere in the known East Asian canon. The best known locus classicus for the
four virtues is the Nirvana Sutra. See, for example, T 374:12.377b19 ff.

108. The Ratnagotravibhaga-sastra (K. Posong non; Jewel-nature treatise) is a mix-
ture of verse and prose, a basic text in the articulation of Tathagatagarbha thought in
Indian Mahayana Buddhism. The treatise explains in detail the theory that all sentient
beings, no matter how horrible their crimes, possess the potential to attain Buddhahood.
The great power possessed by the buddhas is able to erase the karma of the crimes of such
evil persons as icchantikas.

109. In the source text, these are the four errors of (1) seeing enjoyment instead of suf-
fering, (2) seeing self where one should see no-self, (3) seeing permanence where one
should see impermanence, and (4) seeing impurity where one should see purity.

110. “And so forth” means that the same application should be made toward thoughts
of no-self, suffering, and impurity.

111. The inclusion of this last line in the citation may not be especially relevant, as,
from an examination of the original text, it seems to be the start of the explanation of a
new theme rather than a summation of the prior one.

112. The quoted text differs significantly from that in Taisho. Please see my on-
line version of the Sino-Korean version of the Yijang ui with attached notes at http:/
www.acmuller.net/twohindrances/ijangui-cjk.html.

113. The consciousness that is resultant of maturation—i.e., consciousness that
appears as the maturation of prior causes (or seeds), or the consciousness that handles the
fruitional economy. The fruition of prior karma is itself karmically neutral—were it not,
karma would become hard determinism, since, for instance, bad karma would perpetuate
itself endlessly. During the course of the development of the notion of alaya-vijiana, it
became necessary to posit this aspect of the consciousness of sentient beings, and thus
vipaka-vijiana becomes an important connotation of the alaya-vijiana. Since the
matured effects of prior causes must by nature be indeterminate in terms of their moral
quality, this consciousness is said as well be morally indeterminate. It is understood later
to also contain the seeds and other latent karmic factors that produce effects within the
seven forthcoming consciousnesses.

114. Kernels of original nature (K. ponsong kye chongja; Skt. prakrti-stham gotram)
are seeds in the alaya-vijiiana that are already present at birth as the result of the activities
of prior lifetimes. This term is commonly used in reference to the seeds that would deter-
mine one’s spiritual proclivities, such as the distinction between potential for becoming a
sravaka, bodhisattva, and so forth. These kernels are far subtler than the seeds that are
created from habituation in the present lifetime. In one passage in the YBh that is clearly
related, the eighteen realms (dhatu) are classified into the six types of kernels: dharma
dhatu, pure dhatu, dhatu of original nature, habituated dhatu, dhatu where the effect is
already experienced, and dhatu where the effect is not yet experienced. In this passage,
the third and fourth types are being cited. See T 1579:30.610a8 ff.

115. Seeds formed by habituation (K. supsong chongja) are proclivities (seeds) that
are cultivated in the present lifetime, which are more coarse and superficial than the in-
herent seeds with which one is born.

116. The former are recently habituated, and the latter are originary.

117. Mahayanasitrdalamkara (K. Chang’om non, full title Taesing chang’'om kyong
non; Treatise on the scripture of adorning the Great Vehicle). This work is attributed to
Asanga, but according to some traditions, the verses were written by Maitreya and were
expanded into prose form by Asanga or Vasubandhu. It is an important text for the
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Yogacara school, being one of the eleven treatises that formed the basis for the Cheng
weishi lun. It consists of twenty-four chapters, the content of which is almost exactly the
same as that of the “Chapter of the Bodhisattva Stages” in the Yogacarabhiimi-sastra,
with most of the important discussions being in regard to the bodhisattva seeds, arousal
of the intention to save sentient beings, faith and understanding, six perfections, and the
merits of practice. This citation from the Mahayanasitrdlamkara occurs in the midst of
an explanation of objective marks (which are the five categories of the one hundred dhar-
mas) and subjective marks. The sentence prior to this says, “We will now discuss the vari-
ous subjective marks.” T 1604:31.613c13.

118. Wonhyo has here omitted the introductory portion of this passage, which says:
“There are, in general, three kinds of subjective marks. These are called the marks of
discrimination, the marks of dependent origination, and the marks of true reality.”

119. (K. arahan). In early Indian texts the stage of arhat is the final goal of Buddhist
practice—the attainment of nirvana, which means the complete elimination of affliction,
and the end of rebirth into the world of suffering. In Mahayana texts the arhat (or the
sravaka or pratyekabuddha who is practicing toward arhatship) is placed in the position
of foil for the Mahayana hero, the bodhisattva, and thus these practitioners of the two
vehicles are disparaged as adherents of the Lesser Vehicle and are said to be engaged in
practices that are self-centered and incomplete in the wisdom of emptiness.

120. This passage in the Yogacarabhimi-sastra describes various forms of bad be-
havior seen in arhats even though they have eradicated all afflictions. The text cited here
is an abbreviation of the source passage at T 1579:30.738b29—c1.

121. This is a story that appears in a number of Buddhist scriptures about an arhat
named Pilinda-vatsa. He was said to be a master of tantric spells but gave these up upon
becoming a disciple of the Buddha. He had lived many lifetimes as an upper-class
Brahman and thus had long cultivated upper-class airs and still tended to address others
as if they were sidras (the lowest of the four Indian castes, equivalent to slaves). Once
while passing along the Ganges River, he ordered the god of the rivers, Varuna, to make
the Ganges stop flowing. Varuna was infuriated by this and complained to Sakyamuni,
who ordered Pilinda-vatsa to repent.

122. The HPC and WSC versions have disagreement regarding the usage of ru (con-
tamination) and yom (defilement, pollution). While there are cases in Abhidharma and
Yogacara texts where these might be seen as synonymous, I read ru here as being used for
its original, concrete connotations of “leaking” or “dripping,” as is indicated by the term
rusu. There may also be a double meaning in the usage of the term rusu here, which is
also listed in dictionaries as a method for the running of ancient clocks. Hence the energy
from “leaking water” would have a positive effect. Therefore | do not agree with the
WSC'’s change from ru to yom.

123. (K. songmun). The Skt. sravaka here originally refers to a direct disciple of the
Buddha (who heard his voice). In later Mahayana texts this is a technical term with some-
what negative connotations. While sravakas are disciplined monk-practitioners who con-
template the principle of the Four Truths for the purpose of attaining arhatship and thus
eventually nirvana, they are also considered, along with the pratyekabuddhas (solitary
realizers), to be practitioners of the two lesser vehicles, inferior in insight and compassion
to the bodhisattvas. This is because their practice is said to be self-centered, focusing on
their own salvation, a selfishness that is made possible by their lack of recognition of the
emptiness of all objective dharmas.

124. (K. pyokchi pul, yongak, tokgak). The Skt. pratyekabuddha is translated as
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“enlightened by contemplation on dependent origination.” Pratyekabuddhas are one of
two kinds of Lesser Vehicle sages (the other being the sravakas), whose practice, accord-
ing the Mahayana scriptures, is aimed toward the “lesser” goal of arhatship rather than
toward complete Buddhahood. The first Chinese rendering of the term emphasizes the
method by which the practitioner attains the goal, which is by analyzing the principle of
the twelve-part conditioned origination. The second rendering refers to the fact that this
practitioner attains liberation through his or her own study and effort, not relying on the
sermons of a teacher, and by staying alone, absorbed in contemplation.

125. The line here as cited by Wonhyo has significant differences (mainly omissions)
from the source text, which make it difficult to translate without looking at the source.
Please see my online version of the Sino-Korean source text of the Yijang ui for clarifica-
tion (http://www.acmuller.net/twohindrances/ijangui-cjk.html).

126. In the Yogacara system there are fifty-one dharmas allotted to the category of
mental factors. See note 51 above.

127. The adamantine concentration (K. kiimgang yujong; Skt. vajra-upama-samadhi),
also rendered by translators as “diamondlike samadhi” or “adamantine absorption,” is a
state of deep meditative trance where all of the subtlest defilements are destroyed, and it
is the final stage of bodhisattva practice. Mahayana schools state that this is the highest
meditative state attainable in Lesser Vehicle practices—the highest attainment of the
arhat—and that in their own system it is considered to be the same as “equal
enlightenment.” In Yogacara this state of concentration occurs in the consummating
stage of practice.

128. Using yi (differ) from the Taishd source text, rather than ip (establish) as in the
HPC.

129. In view of the context, it seems that the character ch’u (heavy) may have been
mistakenly inserted for xi (subtle).

130. HPC 1.693c21-23; T 1845:44.237c20-29. The Expository Notes will be trans-
lated in this series by Sung Bae Park.

131. The (Posal yongnak) Pon’op kyong (T 1485:24.1010b-1023a). Like the Flower
Ornament Sutra, the Sutra for Humane Kings, the Sutra of Brahma’s Net, and others, this
scripture discusses the course of the bodhisattva’s practice through the fifty-two stages,
the pure precepts, the ten paramitas, and so on. The only known commentary that deals
with this sutra exclusively is that done by Wonhyo, of which only the second fascicle
remains.

132. Directive karma (K. in'op), also called ch’ongpo (general reward karma), draws
one into overarching conditions, such as that of the species of which one is a member.
This is contrasted to particularizing karma, which determines the precise characteristics
of one’s rebirth.

133. Particularizing karma (K. saeng'op) determines precise conditions in one’s re-
birth, such as one’s personality, level of intelligence, social status, and so forth. This
karma contrasts with directive karma, which determines more general conditions, such
as the species into which one is born.

134. Nescience is the first of the twelve limbs of dependent arising, thirst is the eighth,
and grasping is the ninth.

135. The Path of Cultivation (K. sudo; Skt. bhavana-marga) is the fourth of the five
stages of Yogacara practice, the second of the three supramundane paths. After the expe-
rience of the Path of Seeing (K. kyondo), the practitioner renews his or her efforts based
on this new insight, seeking further accordance with reality. The afflictions that are
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eliminated in this path are the more deeply embedded innate afflictions, whereas the
practices of the prior Path of Seeing is able to eliminate the less deeply embedded afflic-
tions produced by discrimination.

136. In terms of the present arrangement of the Yogacarabhiimi-sastra in the Korean
and Taisho canons, this would actually be an earlier, rather than later, sentence.

137. The stage of nothingness (K. musoyu ch’o; Skt. akimcanya-ayatana) is a medita-
tive state in which nothing exists whatsoever. It is the third of the four loci of the formless
realm—the third of the four formless concentrations.

138. The summit of material existence (K. yujong; Skt. bhava-agra) is the fourth and
highest heaven of the form realm.

139. (K. Sop taesiing non sok). This is Asanga’s commentary on the Mahayana-
samgraha, by his brother Vasubandhu, and translated into Chinese by Paramartha. Fol-
lowing the text to which it is a commentary, this work gives extensive treatment to all of
the major Yogacara theories regarding consciousness-only, including the alaya-vijiiana,
affliction, seeds, perfuming, and so on.

140. The cited text is abbreviated and cannot properly be read without seeing the
source text.

141. The Treatise on Buddha Nature (K. Pulsong non) is attributed to VVasubandhu
(but this attribution is not taken seriously), translated by Paramartha. This treatise dis-
cusses the theory of Buddha nature, in great detail in sixteen chapters. In the course of
explaining how it is that all sentient beings have the Buddha nature, the mistaken views of
non-Buddhists and Lesser Vehicle practitioners are refuted. The author cites extensively
from the Srimala-sitra, the Lotus Sutra, and the Yogacarabhimi-sastra.

142. The four realizations (K. sagwa; Skt. catvari-phalani) are the four attainments
(literally, fruits) of the sravaka path: (1) stream-winner, (2) once-returner, (3) nonre-
turner, and (4) arhat. The stream-winner succeeds in eradicating conceptual disturbances
of the three realms (also called the eighty-eight afflictions), experiences the fifteen minds
of the Path of Seeing, and, finishing this task, enters the Path of Cultivation, thus con-
summating this stage. Entering into the stage of once-returner, the practitioner removes
the first six of the nine qualities of afflictions of the Path of Cultivation and thus consum-
mates this stage. The practitioner then proceeds to enter the level of nonreturner and
eliminates the remaining three afflictions to consummate this stage. In arhat, the final
stage, all afflictions have been permanently eradicated, and the practitioner is capable of
entry into nirvana.

143. A nonreturner (K. purhwan; Skt. anagamin) is a practitioner of the path of the
sravaka who has attained the third of the four stages, which is that of freedom from re-
birth in the desire realm.

144. The three kinds of causes/conditions for rebirth (K. samjong yonsaeng) are (1)
that from reaching the limits of birth-and-death (kung saengsa yonsaeng), that from the
path of attachment and nonattachment (ae piae to yonsaeng), and that of receiving [a
body] for enjoyment (suyong yonsaeng).

145. The three kinds of perfuming (samjong hunsip) are (1) perfuming by linguistic
expressions, (2) perfuming by self-view, and (3) perfuming according to one’s existence
(i.e., in one of the three realms or six destinies). See T 1593:31.117c2.

146. The two kinds of causes of rebirth are taught in the Compendium of the Great
Vehicle at T 1593:31.115b10-12. The three kinds of habituation are taught in the same text
at T 1593:31.117c2.

147. Overwhelming contingencies (K. chiingsang yon) constitute one of the four
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kinds of causation in Yogacara causal theory. The term refers to conditions related to the
absence or presence of empowerment, meaning all the causes that aid the main causes of
the production of existences, plus the conditions that, though not directly contributing to
the cause, do not impede. For all occasions, when one thing is produced, there are various
influencing and controlling factors.

148. Following Alex Wayman in his translation of the Srimald-sitra (Wayman and
Wayman, Lion’s Roar), | have used the term “entrenched” here to indicate the new dimen-
sion of nescience and affliction that Wonhyo now brings to our attention through the
designation of the Indirect interpretation—mumyong chuji (nescience entrenchment).
The implications here are primarily those of “latency” as distinguished from manifest
activity. It would make sense to simply render this in English as “latent,” if the latent af-
flictions were not already a significant and distinct technical category in the previously
described Direct interpretation of the hindrances, and so it would probably be clearer if
another term is used, for the sake of consistency in indicating latency in this new context.
Also, the term “entrenched” conveys a connotation of embedment that is clearly appropri-
ate. When this term is used, the reader should understand that it is referring specifically
to the Indirect aspect of the latent hindrances as derived from the discourse of the Awak-
ening of Mahdyana Faith, Srimald-siitra, Bodhisattvabhiimi-siitra, and Benye jing.

149. Miraculous birth-and-death (K. pyonyck saengsa; Skt. parinamiki-jara-marana)
is the cyclical existence experienced by enlightened bodhisattvas, as opposed to the frag-
mentary birth-and-death experienced by unenlightened people.

150. The term “Four Unconstructed Truths” (K. mujak saje) refers to an understand-
ing of the principle of the Four Truths in the sense of reality as it is, without relying on the
explanation of the law of cause and effect. In contrast, the Four Constructed Truths are
the Four Truths explained in their ordinary sense, in the context of the law of cause and
effect.

151. According to the Lankdvatara-sitra, bodhisattvas have three kinds of mind-
made bodies: (1) the body mentally produced from enjoyment of meditative absorption
(these are produced by bodhisattvas in the third to fifth grounds); (2) the body mentally
produced from the nature of enlightenment (these are produced by bodhisattvas in the
eighth ground); and (3) the body mentally produced by various types of beings together
functioning without effort or obstruction (these are produced by bodhisattvas in the ninth
and tenth grounds). See T 670.16.497¢26 ff.

152. The three kinds of contamination (K. samnu; Skt. traya-asravah) are the con-
tamination of desire, the contamination of existence, and the contamination of nescience.
In other words, the contaminations of the three levels of existence: the realms of desire,
form, and no-form.

153. The citation from the Ratnagotravibhaga is from T 1611:31.834b25-c1, and the
citation from the Srimala-sitra is from T 353:12.221025-26. This citation of the Srimala-
sutra is contained in this form within the Ratnagotravibhaga, and apparently that is the
way Wonhyo is citing it.

154. The term “conflict between the hindrances and their correction” is defined in the
Yogacarabhiimi-sastra on T 1579:30.501b6, as a situation where one is trying to conduct
a pure religious practice in the midst of an impure, afflicted condition, and thus there is
conflict.

155. It must be understood from this that the entrenchment of nescience is being
clearly distinguished from the mistake of discriminating objective dharmas.

156. The marks of conditions are the first of the four kinds of hindrances listed at this
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point in the Ratnagotravibhaga. The remaining three are the hindrance of the marks of
causes, the hindrance of the marks of arising, and the hindrance of the marks of
destruction.

157. Wonhyo skips over a considerable amount of text here.

158. The Sutra of Neither Increase nor Decrease (K. Pujiing pulgam kydng) is a short
tathagatagarbha text that discusses the relationship between sentient beings and the
dharmakaya (or dharmadhatu) as being one of equivalence within the medium of the
tathagatagarbha.

159. Citation not located.

160. Remaining, then, would be the view of the existence of a self, extreme views,
desire, ill will, pride, and nescience.

161. The ten kinds of afflictions have been defined in the prior paragraph of the YB#,
where it has also been explained that these ten are multiplied by twelve variations of the
Four Truths within the three realms to produce a total of 120 afflictions.

162. To explain this point, Wonhyo uses an unreferenced passage from the YBA. He
leaves out the first sentence of this passage, which says: “It is not without nescience that
afflictions come into being; therefore the nescience that accompanies the production of
all afflictions such as greed and so forth is called associated nescience” (T 1579:30.622a13).
The next line in the text follows on this.

163. 17 fasc., T 1521:26.20-123. The Dasabhimika-vibhasa-sastra (K. Sipchu pibasa
ron) is a commentary on the Dasabhiimika-sitra attributed to Nagarjuna, translated by
Kumarajiva around 405 CE. Consists primarily of an explanation of the fifty-two
bodhisattva stages; also contains one of the early expositions regarding Amitabha.

164. This passage is found not in the Guang Iun, as Wonhyo has indicated, but in the
Abhidharma-vibhasa-sastra (T 1546:28.30b26-29). One possible explanation for this
confusion may be that both texts are originally one hundred fascicles in length.

165. Attachment to [wrong] discipline (K. kyegiim ch’wi; Skt. sila-vrata-paramarsa)
is the mistaken view of misunderstanding the path of discipline and considering it to be
the true cause of cessation of suffering when it is not, and holding to it as the true path,
though it is not. It also includes the mistaken view that the austerities, moral practices,
and vows of non-Buddhist sects can lead one to the truth—that is, trying to seek salvation
by means of the austerities of the non-Buddhist Indian schools of philosophy. This gen-
eral type of attachment is also distinguished into two types: precepts-only attachment
and upside down (i.e., inverted) attachment. In the Yogacara system, it is counted as one
of the five mistaken views.

166. For understanding exactly how it is that the views that deny the path are gener-
ated by devout practitioners, it is helpful to read Wonhyo’s explication of the precept
against slandering the Dharma, contained in his Pommanggyong posal kyebon sagi. See
HPC 1.603a, and the translation by Eun-su Cho, titled Personal Exposition on the “Bod-
hisattva Precepts Chapter” in the Sutra of Brahma’s Net, in the International Association
of Wonhyo Studies’ Collected Works of Wonhyo series.

167. In the line of this text just prior to where Wonhyo begins his citation, the “three
circumstances” are defined as (1) the circumstances that are the perceptual referents for
conceptual elaborations, (2) the circumstances of self-view and pride, and (3) the circum-
stances of greed and so forth.

168. “Two,” as found in the HPC and the WSC, is changed to “three” to agree with
both the source text and the thread of the current discussion.

169. The five sense faculties and the thinking consciousness.
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170. The six objects of the sense faculties.

171. Wonhyo is probably referring here to the fourth of the four levels of apprehension
of reality (S. tattvartha; K. chinsil i) taught in the Yogacarabhimi-sastra and other
texts. These are, briefly, (1) the expression of truth in everyday speech (i.e., generally
shared linguistic convention), wherein sentient beings, when seeing the earth, call it
earth, and when seeing fire, call it fire, without confusion; (2) reality as formulated by
accurate reasoning (i.e., the reality accepted by the intelligent based on direct perception,
inference, authoritative validity, and other forms of accepted logical reasoning; (3) reality
as formulated by the cognition purified of the afflictive hindrances (sravakas and pra-
tyekabuddhas are able, based on untainted expedient cognition, accurate cognition, and
subsequently obtained cognition, to eradicate the afflictive hindrances, obtaining pure
cognition and unimpeded cognition); and (4) reality as formulated by the cognition puri-
fied of the cognitive hindrances (bodhisattvas are able to free themselves from the cogni-
tive hindrances and actualize the truth of the middle way, experiencing the world through
true cognition). See T 1579:30.486hb8.

172. (K. Posal chiji kyong). 10 fasc., T 1581:30.888-959. Translated into Chinese by
Dharmaksema, it is said to be the teaching of Maitreya as recorded by Asanga. It explains
in detail the practices of the Mahayana Bodhisattva, especially the Mahayana disciplines.
It was also translated by Gunabhadra into the nine-fascicle Pusa shanjie jing (T 1582) and
by Xuanzang as part of the Yogacarabhiimi-sastra. Sanskrit and Tibetan versions are also
extant.

173. Wonhyo is now establishing a new level of internality/externality or latency/
manifestation. In the first section on the essence of the hindrances, he distinguished the
standard forms of affliction into actively binding forms, and latent forms. The distinction
he is making here is somewhat different, in the sense that this new category of “arisen”
includes afflictions in both their actively binding form and their latent form. This means
that he sees the level of “entrenchment” as being something deeper than the notion of
“latent” as a translation of the Sanskrit anusaya. “Entrenchments” in this case seems to
be something more like a vague, undifferentiated fertile ground. In the commentarial
works of specialists of comparative Yogacara/Tathagatagarbha doctrine, the notion of
entrenchments is usually associated with that of Yogacara seeds (bija), which are indeed
a different category than anusaya.

174. Inthis case, the term ae (love, attachment) is used as a general term to refer to the
five gross afflictions—i.e., attraction, hatred, pride, etc.

175. Given that the logograph hok is used in the subsequent five items, it should prob-
ably also be here, instead of ponnoe.

176. Taught in the Yogacarabhiimi-sastra at T 1579:30.730a9.

177. In view of the context, no doubt “two,” as given in the HPC, should be “three.”

178. l.e., the six perfections.

179. In Abhidharma Buddhism, the highest worldly meditative state (K. se cheil pop)
is the fourth rank of the four wholesome roots, which is the last that contains contamina-
tion. Occurring at the end of the stage of applied practices, the practitioner subsequently
enters the Path of Seeing. In Yogacara this occurs during the first bhimi, whereupon one
enters the Path of Seeing.

180. The subsequently attained cognition (K. hudiik chi; Skt. prstha-labdha-jiiana),
in contrast to innate cognition, is the knowledge attained as a result of enlightenment that
the bodhisattvas use for the task of liberating other sentient beings. Buddhas and bodhi-
sattvas are able to utilize their discriminating capacities after attaining enlightenment,
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but without reifying and appropriating notions regarding their own selfhood or the intrin-
sic reality of objects. The existence of this clear function means that they understand and
take advantage of conventional “realities” and are thus not “disconnected” from the
world.

181. Wonhyo’s Yildo chang is not extant.

182. The sixteen mental states (K. sibyuk sim) are composed of the eight kinds of tol-
erance and the eight kinds of wisdom.

183. Of the higher and lower eight truths (K. sangha palch’e), the higher are those of
the form realm and formless realm, and the lower are those of the desire realm.

184. Possession of the divine eye implies a vision not obstructed by physical matter.

185. These five characteristics are also introduced and explained in the Larnkdvatara-
sutra at T 671.16.558a6—-20.

186. Therefore Buddhist practices of self-cultivation cannot be carried out by the
manas (nor by the alaya-vijiiana, as we will see just below) and must be carried out by the
mano, which is directly involved in the world at the conscious level. For a detailed explana-
tion of this, see Living Yogacara: An Introduction to Consciousness-only, esp. chaps. 5-7.

187. The Treatise on the “Sutra of the Ten Stages” (K. Sipchi kyong non; SKkt.
Dasabhumikasitra-sastra or Dasabhumikabhasya), by Vasubandhu, is an explanation of
the Ten Stages” chapter of the Huayan jing, which covers many seminal topics, such as
the eight consciousnesses, nescience, the three bodies of the Buddha, the three cumula-
tive rules of discipline, and the cause and effect aspects of Buddhahood. The Chinese
Dilun school was established based on this treatise, and the Huayan school used the trea-
tise to explain many of its teachings.

188. The ten bodhisattva grounds (K. sipchi; Skt. dasabhuami) are the forty-first
through the fiftieth stages in the path of the bodhisattva, which are usually referred to as
one through ten. Each of the stages is associated with the subjugation or elimination of a
certain type of obstruction to enlightenment.

189. (Skt. adhimukti-carya-bhiami). A reference to the Stage of Preparation and the
Stage of Application, which are undertaken before the Stage of Seeing.

190. Paramartha’s Wuxiang lun is not extant as a single work, but some of the portions
that originally combined to form it are available in the San wuxing lun (T 1617), the
Zhuanshi lun (T 1587), and Xianshi lun (T 1618). See Paul, Philosophy of Mind, 94. This
passage was located in the Zhuanshi lun, T 1587:31.62a18.

191. The original text in Taisho differs significantly from what is contained in the
Yijang iii. Please see Taishd or my online edition of the text at http://www.acmuller.net/
twohindrances/ijangui-cjk.html.

192. This line is cited in the same way in several other treatises, but the original
source is unclear.

193. “Mind-king” (K. simwang) is an East Asian term (i.e., it is not found in the Indian
Yogacara documents) for the mind proper, consisting of the eight consciousnesses, as
distinguished from mental factors, states, or functions.

194. The Flower Ornament Sutra (K. Hwaom kyong; Skt. Avatamsaka-sitra) is one
of the most influential texts in East Asian Buddhism. It describes a cosmos of infinite
realms upon realms, mutually containing each other. The vision expressed in this work
was the foundation for the creation of the Huayan school of Buddhism, which was charac-
terized by a philosophy of interpenetration. The sutra is also known for its detailed de-
scription of the course of the bodhisattva’s practice through fifty-two stages.

195. The only place where | have been able to find this phrase, or something close to
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it, is in the Zhengshi lun (*Tattvasiddhi-sastra) at T 1646:32.289b4, but this would not,
strictly speaking, be considered a Mahayana work.

196. Here the terms “stifling” and “quelling” can be understood as being basically
synonymous, just being written with a different combination of Sino-Korean logographs.
I would have translated both as “quell,” but there is a point below in the text where the two
terms are distinguished, and thus | am forced to render them with some kind of
differentiation.

197. This elaboration of these three kinds of stifling is a summary of a longer discus-
sion in the Yogacarabhumi-sastra at T 1579:30.583c16.

198. T 1579:30.675b6—7, paraphrased. Either Wonhyo had access to a version of the
Yogacarabhami different from that in our possession, or the rest of this passage is his own
interpolation, as it is not contained in the Yogacarabhiimi, nor have | been able to locate it
in another text.

199. In Yogacara the four kinds of purified cognition (Skt. catvari-jiani), first intro-
duced in Asanga’s Mahayana-samgraha, Yogacara are those attained upon the full en-
lightenment of the Buddha. These are (1) great mirror cognition (Skt. adarsa-jiiana), the
purified form of the eighth consciousness, the alaya-vijiiana; (2) cognition of equality in
nature (Skt. samata-jiiana), a purified form of the seventh consciousness, the manas; (3)
wondrous observing cognition (Skt. pratyaveksa-jiiana), the purified form of the sixth
consciousness, the mano-vijiiana; and (4) cognition with unrestricted activity (Skt.
krtya-anusthana-jiiana), the purified form of the five sense consciousnesses.

200. This interpretation would then be a new wrinkle in the standard characterization of
the relationship of adherents of the two vehicles with the afflictive hindrances, wherein
these hindrances are usually defined as that which can be eliminated by those practitioners.

201. The sa muryang sim (Skt. catvari-apramanana) are four mental states of immea-
surable concern for others, cultivated by bodhisattvas and not necessarily by practitioners
of the two vehicles: (1) immeasurable mind of kindness (maitri), (2) immeasurable mind of
pity (karuna), (3) immeasurable mind of joy (mudita) on seeing others freed from suffer-
ing, and (4) immeasurable mind of impartiality (upeksa)—i.e., rising above these emotions
or giving up all things, such as distinctions of friend and enemy, love and hate, etc.

202. In the section of the YBh that Wonhyo is alluding to here, this first kind of prac-
titioner is defined by the technical term “not yet free from desire.”

203. Based on T 1579:30.436b14.

204. See T 1579:30.628c16-17 and 539c1-20.

205. (K. nanwi; Skt. usma-gata). In the way that the presence of heat is an omen for
fire, when one approaches the fire of the undefiled wisdom of the Path of Seeing that
scorches the afflictions, one feels the “heat” upon reaching the immediately prior (still
defiled) stage of wholesome roots—i.e., the stage of warmth. This is described as a level
of understanding that is close to the realization of the principle of the Four Truths.

206. While this line is indeed cited in T 1606 (Mahayana-abhidharma-samuccaya-
vyakhya), | have not been able to identify the Zhiduan jing.

207. This entire citation is from the *4bhidharma-samuccaya. There are a few texts
that use Fenbie jing as an abbreviated title, such as the Enan fenbie jing (T 495), but since
I have not been able to locate this passage in the canon, it is not clear whether this comes
from any of them.

208. Various texts provide three different viable alternatives for hae (disable) here.
For discussion, see the online version of the Sino-Korean text at http://www.acmuller.net/
twohindrances/ijangui-cjk.html.



328 Notes to Pages 142-152

209. The sixteen mental states (Skt. sodasa-citta) comprise the eight Kinds of toler-
ance and the eight kinds of wisdom.

210. The Sutra for Humane Kings (K. Inwang kyong) is a Prajiiaparamita sutra about
a humane king who protects his country. It may have been originally composed in East
Asia and includes an explanation of the thirteen aspects of emptiness, the fourteen kinds
of tolerances, the two truths, and so on. It has been translated into English by Charles
Orzech with the title Politics and Transcendent Wisdom: The Scripture for Humane
Kings in the Creation of Chinese Buddhism.

211. In order to allow this passage to be apprehensible, I have included the large
amount of missing text from the original source.

212. The stage of no further application (K. muhak; Skt. asaiksa) is a level of practice
where one no longer needs religious training; the term is also used as another name for an
arhat who has completed the course of practice. One who has attained the state of arhat
has already abandoned all defilement, so there remains nothing to learn and practice. It is
the last of the four stages of the sravaka path.

213. The Lankdvatara-sitra (K. Ip niingga kyong; Sutra on [the Buddha’s] entering
[the country of] Lanka) is a relatively late Mahayana sutra that combines discussion of
Yogacara and Tathagatagarbha concepts. This mixture allowed it to be used in East Asia
as a basic canonical text by both the Faxiang and Chan sects in presenting their distinctive
approaches to practice and enlightenment.

214. Inthe Mahayana path scheme, the three ranks are the thirty stages categorized as
the ten abodes, ten practices, and ten dedications of merit.

215. The markless abode with no applied practices and no exertion (K. mu kahaeng
mu kongyong musang chu) is the tenth of the twelve abodes of the bodhisattvas taught in
the Yogacarabhimi-sastra.

216. This is the last of the twelve bodhisattva abodes, as taught in the
Yogacarabhiumi-sastra.

217. The abode of perfect bliss (K. kiughwanhiii chu) is the third of the twelve abodes
of bodhisattvas taught in the Yogacarabhimi-sastra, wherein the bodhisattva abides in
pure unimpeded mental bliss.

218. In the source text, this discussion goes through each of the ten bodhisattva
grounds, most of which Wonhyo has skipped over here.

219. It would seem that the double negative in the source text is incorrect. If we elimi-
nate either fei or bu, the line makes sense the way it is translated here.

220. The source text, which is in verse format, is different enough to warrant some
attention. Please see Taishd or my online version at http:/www.acmuller.net/
twohindrances/ijangui-cjk.html.

221. This line is not found in the Sutra for Humane Kings, but it does appear in the
Benye jing.

222. Wonhyo severely abbreviates the source text, which is part of long passage that
conducts a cryptic exercise of reductio ad absurdum via the two truths (T
1485:24.1018b28-c2).

223. This isa summary of T 353:12.220a16-20.

224. The seven grounds are seven stages of practices taught in the Yogacarabhiimi-
sastra that are defined in terms of their relation to the twelve abodes.

225. This text, though somewhat altered, is basically the same as in the YBh at T
1579:30.736¢27.

226. The twenty-two faculties (Skt. dvavimsatindriyani) are the six organs of eye, ear,
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nose, tongue, body, and mind; the three faculties of male, female, and life; the five sensa-
tions of joy, suffering, pleasure, anxiety, and detachment; the five wholesome roots of
faith, effort, mindfulness, concentration, and wisdom; and the three undefiled faculties of
that which is to be known, that which is already known, and endowed wisdom.

227. Vaisesika is a school of Indian philosophy that is the oldest of the so-called six
non-Buddhist schools of Indian philosophy. The Sanskrit vaisesika literally means “refer-
ring to the distinctions (visesa).” The Vaisesikas, like the disciples of the orthodox Nyaya
philosophy, chiefly occupied themselves with the theory of knowledge.

228. The *Tattvasiddhi-sastra (or Satyasiddhi-sastra; Ch. Chengshi lun); 16 fasc., T
1646; attributed to Harivarman (c. 250-350), translated into Chinese by Kumarajiva. A
scholastic text that analyzes all factors of cognitive experience into eighty-four types
while giving extensive treatment to the concept of emptiness, asserting that all existence
is nominal in a way close to that of Mahayana. The doctrine of this work is to be regarded
as the pinnacle of philosophical development attained by the Hinayana schools, marking
a transitional stage between Hinayana and Mahayana.

229. An adage in Chapter One of the Zhuangzi says: “If you are going a thousand /i,
you need three months to gather provisions.”

230. Wonhyo is referring here to the two major approaches defined in Buddhist de-
bate, most seminally represented in the East Asian Buddhist tradition of his time by Xu-
anzang’s translation of Dignaga’s Nyayamukha (K. Inmyong chongni mun non pon;
Introduction to logic), which is organized according to the two categories of proof and
refutation.

231. The importance of this discussion for Wonhyo is evident, as he takes it up in at
least two other places besides here. One of these is contained in his Critical Discussion on
Inference, translated in this volume. It can also be seen in Wonhyo’s Commentary on the
Awakening of Mahayana Faith (Kisillon so) at T 1844:44.212¢12-20, which goes like this:
“Question: How can we know that the seventh manas not only takes the alaya-vijiiana as
referent but also takes the six objects as referent? Answer: There are two kinds of proofs.
The first is through logical argumentation, and the second is by citing scriptural author-
ity. There are two kinds of inference: (1) the proof of valid claims and (2) the refutation of
invalid claims. From the approach of logical argumentation, this mental faculty [manas]
necessarily shares the same objects with the thinking consciousness [mano]. This is the
positing of the tenet. Since they do not necessarily share the same bases [i.e., there may be
the case where the manas has a different base from that of the mano], this is the articula-
tion of the cause. Thus, while having their own special bases, their dependents must be
the same objects [otherwise they would have nothing in common whatsoever]. It is like
the visual faculty [and other sense faculties]. Although they are discussed as being of the
same general type, there are times when they do not share the same objects, yet they defi-
nitely cannot have their own distinct bases [because the five sense consciousnesses take
the same underlying consciousness as their base. This proof from the perspective of the
five sense consciousnesses is being made in the opposite direction from that of the prior
case of manas and mano in terms of bases and objects.] As in the sequential extinction of
the mental faculty and so forth, this is an explanation based on a contrasting situation
[since the relation between bases and objects between the manas and mano, and the rela-
tion among the five sense consciousnesses, are opposite.] This kind of argument based on
example is without error. Therefore you should know that the mental faculty [manas] also
takes the six sense objects as referent.”

232. The completion of contradictory propositions (Skt. viruddha-avyabhicarin,
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anaikantika-viruddha-avyabhicarin) is the sixth of six errors of indeterminacy in the
reason. It can be translated as “being counterbalanced”—i.e., two syllogisms yield
mutually opposite conclusions, or the case where two reasons (offered by the proponent
and the opponent) are established to support two separate and mutually conflicting
theses. In such a case, each of the reasons satisfies the three requirements of a reason.
Even though the reasons are sufficient for their own individual positions, they are insuf-
ficient for refuting the opponent’s assertion; therefore a conclusion to one’s own proposi-
tion cannot be claimed. Thus these reasons have brought about the conclusion of mutually
contradictory arguments. For example, the syllogism “Sound is impermanent/because it
is created/like pottery” and the syllogism “Sound is eternal/because it is audible/like the
essence of sound” are proposed even though they are mutually contradictory, and neither
of the discussants can refute the other’s position. See Muller, Digital Dictionary of Bud-
dhism (search for viruddha-avyabhicarin).

233. In Buddhist logic, a proper example (K. tongbop yu, Skt. sadharmya-drstanta) is
one that is the same in type as the thesis to be proved, and it includes the meaning of the
reason. This and related concepts are explained in greater detail in Wonhyo’s Critical
Discussion on Inference, translated in this volume.

234, Wonhyo’s Expository Notes on the “Awakening of Mahayana Faith” is part of
the combined commentary on that text that is being translated by Sung Bae Park for the
present series.

235. The reference for use of the term sagu (four positions) is not supplied. The most
common application of this term seen in Wonhyo’s texts is the four logical possibilities of
Madhyamaka (Skt. catuskoti), or the four terms of differentiation—e.g., the differentiation
of all things into A, not-A, both A and not-A, and neither A nor not-A.

236. In Yogacara the causes that produce all phenomena are divided into four types,
which are explained in such texts as the Yogacarabhimi and the Cheng weishi lun. The
four causes are (1) direct internal causes that produce a result, or hetu-pratyaya (this re-
fers to a directly produced effect within a person—seeds and their manifestations, i.e.,
the production by the seeds in the alaya consciousness of the world cognized through the
seven consciousnesses); (2) similar and immediately antecedent conditions, or
samanantara-pratyaya (since the prior instant of mind/mental functioning gives rise di-
rectly to the succeeding instant of mind, there is no gap in their leading into one another);
(3) “referent as condition,” or alambana-pratyaya (for the mind to arise, its object must be
present, so every object becomes a cause for the mind); and (4) “overwhelming causes”
(i.e., contributory factors as causes), or adhipati-pratyaya (this group includes all kinds
of indirect peripheral causes and contingences that lie outside of the three prior, relatively
direct types of causation; it includes not only those things that contribute to the produc-
tion of results but also factors that aid merely by their not serving to impede or hinder).

237. The Vimalakirti-nirdesa-sitra (Ch. Weimo jing) is considered one of the most
profound, as well as literarily excellent, of the Indian Mahayana sutras. It expounds the
deeper principle of Mahayana as opposed to Lesser Vehicle teachings, focusing on the
explication of the meaning of nonduality. A significant aspect of the scripture is that it is
a teaching addressed to high-ranking Buddhist disciples through the mouth of the layman
bodhisattva Vimalakirti, who expounds the doctrine of emptiness in depth, eventually
resorting to silence. There are three extant translations: the Weimojie suoshuo jing (T 475;
trans. Kumarajiva), the Shuo wugoucheng jing (6 fasc., T 476; trans. Xuanzang), and the
Weimojie jing (2 fasc., T 474; trans. Zhi Qian).

238. These lines are reversed in the source text in Taisho.
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239. The first part of this citation about the heads and hands is found in many texts,
such as the Satyasiddhi-sastra (T 1646:32.315b14), but | have not yet found the full line in
one piece.

240. This phrase is cited secondarily in many places with the same introduction, “a
sutra says,” but I have not yet found it in a sutra.

241. Found in T 1509:25.700c7-8 (Mahaprajiaparamita-sastra), which is not a
sutra.

242. This discussion on the differences in application of anti-reifying discourse to
counter reified positions of non-Buddhists and of two-vehicle and bodhisattva practitio-
ners is also contained, almost verbatim, in Wonhyo’s Simmun hwajaeng non. See HPC
1.840a.

243. 1 fasc., T 1568; attributed to Nagarjuna and translated by Kumarajiva. One of the
three main treatises that formed the basis for the Sanlun school. The doctrine of empti-
ness is explained in twelve aspects.

244. This is not a direct quote but a summary of the point of a passage, not from the
Dvadasanikaya-sastra but from the Mahayana-samgraha (T 1593:31.118a21-29).

Il. Treatise on the Ten Ways of Resolving Controversies

1. Kosonsa Sodang hwasang t’appi, in Ch’o, Wonhyo Taesa chonjip, p. 661, lines
10, 13.
. Yi Chong-ik, Wonhyo i kunbon sasang.

. Yi Man-yong, Wonhyo iii sasang, p. 7.

. This account is given in Park Chong Hong, Han’guk sasang sa, p. 105.

. Ibid., p. 44.

6. Sources for these hypothetical restorations of the ten topic headings include
“Wonhyo ti Simmun hwajaeng non sasang yon’gu” (Tongbang sasang, vol. 1: Wonhyo
yon’gu non sonjip, no. 9, Chung-ang Stingga Taehak, Pulgyo Sahak Yongu so, 1993, pp.
283ft)); Kim Unhak, “Wonhyo i hwajaeng sasang,” Pulgyo hakpo 15 (1988): 177 (Dong-
guk Taehakkyo Pulgyo Munhwa Yon’guwon); Yi Man-yong, Wonhyo iii sasang: Wonhyo
Daesa i Simmun hwajaeng non, p. 177, (4) O Pdb’an, Wonhyo i hwajaeng sasang
yon’gu, pp. 83-108.

7. This preface was found in the Kosonsa Sodang Hwasang t'appi. The biographer
was Kogtim, a high-ranking military officer, and his name was written on the inscription.
See Takayasu, “Shiragi so Gangyo denkd,” pp. 64—65.

8. While the text of this introductory section is significantly corrupted, it still
seems clear that Wonhyo establishes the main theme of his treatise by touching upon
what the Buddha considers to be the main ill of the worldly attitude: attachment to the
extremes of existence and nonexistence. In the Samyutta-Nikaya of the Pali canon, the
Buddha addresses Kaccana, saying: “This world, Kaccana, for the most part depends
upon a duality—upon the notion of existence and the notion of non-existence” and “‘All
exists”: Kaccana, this is one extreme. ‘All does not exist’: this is the second extreme.
Without veering towards either of these extremes, the Tathagata teaches the Dhamma by
the middle” (Bodhi, Connected Discourses of the Buddha, p. 544). Nagarjuna refers to
this issue in his Milamadhyamakakarikah XV.7: “In his instructions to Katyayana, both
concepts of existence and nonexistence are rejected by the Lord, who understands well
being and nonbeing” (katyayanavavade castiti nastiti cobhayam/ pratisiddham

g b wN
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bhavagata bhavabhavavibhavina//) (Sanskrit text edited by J. W. de Jong, Nagarjuna, p.
19). Note that in his treatise Wonhyo tends to use “emptiness” and “nonexistence” inter-
changeably. These two terms have different connotations, which are evident in the con-
texts of Wonhyo’s arguments.

9. The two categories of artificial reification (samaropa) and destructive negation
(apavada) are instrumental in Yogacara ontology. They represent the two extreme views
of eternalism (sasvata-vada) and annihilationism (uccheda-vada). In other words,
samaropa is the belief that things inherently exist, which is identical with sasvata-vada.
Apavada refers to the view that things are absolutely nonexistent, which is the same as
uccheda-vada. To steer clear of both of them is to avoid these two extreme views and at
the same time to achieve the middle path, which is identical with the Realm of Reality
(dharmadhatu). See, for instance, Nagao, Madhydntavibhaga-bhasya, 75-77. Wonhyo’s
argument is clearly along this line of thinking.

10. Compare Madhydntavibhaga 1.3: “Therefore, everything is said to be neither
empty nor non-empty. Because it is existent, because it is non-existent and because it is
existent” (na Sanyarm na'pi ca'Siunyam tasmat sarvam vidhiyate/ sattvadasattvat sattvacca
madhyama paratipatcca sa//). See Pandeya, Madhyanta-vibhaga-sastra, p. 13. Chinese
translations of this verse can be found in T 1601:31.477¢9-10 and T 1599:31.451a22-23.
Wonhyo’s view is also comparable to that of Pingala, the commentator to Madhyamaka-
sastra. See T 1564:30.25a15-b2. See also Robinson, Early Madhyamika, pp. 55-58.

11. Tt is essential to grasp Wonhyo’s view on catuskoti, since it is one of the keys to
his arguments in this text. For him the four logical possibilities included in catuskoti ex-
haust all ontological modes of being and nonbeing of things. In sum, catuskoti is used to
establish the middle path. Catuskoti is also used to establish dependent origination
(pratitya-samutpada) by rejecting the four extreme views that a phenomenon is created
by itself, by something else, or by both or is without a cause. See, for instance,
Milamadhyamakakarikah |.1: na svato napi parato na dvabhyam napy ahetutah/utpanna
Jjatu vidyante bhavah kva cana ke cana//. See de Jong, Nagarjuna, p. 1. See also verses
VI, 20; VIII, 18; Lokatitastava 21: svayamkrtam parakrtam dvabhyam krtam ahetukam/
tarkikair isyate duhkham tvaya tiktam pratityajam// (Sanskrit text from Lindtner,
Nagarjuniana, p. 134). For a modern study of catuskoti, see Ruegg, “Uses of the Four
Positions.”

12. It is obvious that the opponent is adhering to the reified views regarding exis-
tence and emptiness. Particularly, he takes emptiness as an absolute nonexistence. This is
clearly seen in Wonhyo’s reply.

13. For the connection between catuskoti and the notion that the true nature of phe-
nomena is beyond the sphere of word, see, for instance, Acintyastava 23: “Therefore, you
have said that phenomena are beyond the four logical possibilities. They are not objects of
consciousness, much less within the sphere of words” (catuskotvinirmuktas tena dharmas
tvayoditah/vijiianasyapy avijiieya vacam kimuta gocarah//). See Lindtner, Nagarjuniana,
p. 149. This is because, according to Buddhism, words, verbal expressions, or linguistic
conventions are essentially linked to conceptual proliferations (prapaiica).

14. The text has pombu sasang punbyaol soch’wi, which | think should be amended to
pombu sasang punbyol niingch 'wi soch’wi: “The misguided thinking of ordinary beings
imagines subject [grahaka; niingch’wi] and object [grahya, soch’'wi].” This would add
more clarity to Wonhyo’s argument. According to Yogacara philosophy, it is the imag-
ined nature that constructs the duality of grahaka and grahya, the putative inherent na-
ture of consciousness and objects of consciousness. However, although the duality of
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grahaka and grahya does not exist in the ultimate sense (nonexistence), it is established
on the basis of the dependent nature (existence), which itself is not different from the
perfected nature, or emptiness (neither existence nor nonexistence). This is because the
perfected nature is simply the dependent nature being free from the superimposition of
the duality of grahaka and grahya conceptually constructed by the imagined nature. On
this issue the Madhydntavibhaga 1.2 says: abhiitaparikalpo'sti dvyam tatra na vidyate/
Sunyta vidyate tvatra tasyamapi sa vidyate// (False construct exists; duality is not found
in it. Emptiness, however, exists in it; in it [emptiness] too, that [false construct] is found).
Sanskrit text from Pandeya, Madhyanta-vibhaga-sastra, p. 9. Wonhyo’s subsequent ar-
guments are exactly along this line.

15. This paragraph appears to be a paraphrase of a passage in the Yogacarabhiimi:
“It is because the dependent nature and the perfected nature exist that the imagined na-
ture gets established. The one who sees the dependent nature and the perfected nature as
nonexistent also rejects the imagined nature. Thus he is said to reject the three natures” (T
1579:30.721b23-26). If one rejects the three natures, one fails to see the catuskoti and the
middle path.

16. Here Wonhyo resorts to the Yogacara trisvabhava (three natures) ontology to
prove his point. Things that are grasped by ordinary people as nonexistent belong to
parikalpita-svabhava (the imagined nature) while those that are considered existent be-
long to paratantra-svabhava (the dependent nature). The former is established on the
basis of the latter. Both of them are not different from emptiness (sinyata) or parinispanna-
svabhava (the perfected nature). On the relationship among the three natures see, for in-
stance, Tola and Dragonetti, “Trisvabhavakarika of Vasubandhu,” p. 249; Lamotte,
Somme du grand véhicule d Asanga, pp. 110-111; and Trimsikavijiaptibhasyam, in Lévi,
Vijiaptimatratasiddhi, pp. 39-41.

17. Wonhyo is obviously alluding to the notion that when the reified phenomena
imagined by parikalpita-svabhava are removed from paratantra-svabhava, pure empti-
ness (i.e., parinispanna-svabhava) appears: parinispannastasya purvena sada rahitata tu
ya// ata eva sa naivanyo nananyah paratantrah/ (The perfected nature is the perpetual
separation of that [the dependent nature] from the former [i.e., imagined nature]. There-
fore the perfected nature is neither different from nor identical to the dependent nature).
See Trimsikavijiaptibhasyam, in Lévi, Vijiaptimatratasiddhi, p. 14.

18. Here “all phenomena” refers to phenomena of both parikalpita-svabhava and
paratantra-svabhava, whereas empty space symbolically denotes emptiness, or
parinispanna-svabhava.

19. Wonhyo cites the Golden Drum Sutra, but it is obvious that this passage is from
the Golden Light Sutra (Suvarna-prabhaséttama-siitra). See T 664:16.380018-23. Here
again Wonhyo touches upon the essential issue of the middle path (madhyama-
pratipad).

20. This is an abridged quotation from the Dazhidu lun. See T 1509:25.590c6-8.

21. See Milamadhyamakakarikah XXV.20: nirvanasya ca ya kotih kotih
samsaranasya ca/ na tayor antaram kimcit susiksmam api vidyate// (There is not the
slightest difference between the limit of cyclic existence and the limit of nirvana). The
nonduality between cyclic existence (phenomenal reality) and nirvana (ultimate reality),
which characterizes awakening, has been stated in many Mahayana texts. See, for in-
stance, Vasubandhu’s commentary to Mahayanasitrdalamkara, verse V1.5 na casti
samsaranirvanayo kimcinnanakaranam paramarthavrttyd nairatmyasya samataya
(There is no difference between cyclic existence and nirvana because they are equally
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without self in the ultimate sense). See Mahdayanasitrdlamkara, in Lévi,
Vijiaptimatratasiddhi, p. 23.

22. The text at HPC 1.839a3 has chi (know), which should be emended to yo (like).

23. See T 1579:30.541al12-b12. Wonhyo’s quotation is slightly different from the
text.

24. Wonhyo simply says “that sutra.”

25. See T 374:12.539a7-11.

26. lbid., 559a21-23. On the description of awakening or Buddhahood or
tathagatagarbha as eternity, bliss, self and purity see also Prasad, Uttaratantra of Mai-
treya, p. 143. Here Asanga asks some monks who focus on impermanence, suffering,
no-self, and impurity to reinterpret them as eternity, bliss, self, and purity. The Utta-
ratantra also refers to the association of the concept of tathagatagarbha with the four
perfections (paramita)—namely, the perfection of eternity, the perfection of bliss, the
perfection of self, and the perfection of purity (tathagatadharmakaya eva bhagavan
nityaparamita sukhaparamita atmaparamita subhaparamita). 1bid., p. 99.

27. See T 1602:31.581a27-b4.

28. From here the translation is based on the reconstructed text by Ch’oe Pomsul,
found in the note at the bottom of HPC 1.840.

29. The two Kinds of selflessness includes selflessness of persons (pudgala-
nairatmya) and selflessness of phenomena (dharma-nairatmya). In Yogacara philosophy
the realization of thusness (tathata), emptiness (sianyata), or selflessness (anatman) is
identical with the realization of these two forms of selflessness. See, for instance, Sthira-
mati’s commentary to verses 1X.23 and 37 of the Mahayanasitralamkara.

30. The text has hok (klesa), or “defilements,” but it is obvious that in this context it
is identical with chang (avarana), or “obscurations.” These two obscurations are defined
as afflictive obscurations (klesa-avarana) and cognitive obscurations (jieya-avarana).
In Yogacara philosophy awakening, or Buddhahood, is attained by the removal of these
two obscurations through the realization of the two forms of selflessness: the selfless-
ness of persons (pudgala-nairatmya) and the selflessness of phenomena (dharma-
nairatmya). See, for instance, Sthiramati’s Trimsikavijiaptibhasyam, in Lévi,
Vijiiaptimatratasiddhi, p. 15.

31. See T 475:14.537c15-16. See also Thurman, Holy Teaching of Vimalakirti, p. 13:
“All these things arise dependently, from causes, yet they are neither existent nor nonex-
istent. Therein there is neither ego, nor experiencer, nor doer, yet no action, good or evil,
loses its effect.”

32. This appears to be a reference to a well-known metaphor. See, for instance, T
1509:25h23-24.

33. Wonhyo no doubt is referring to the view of the Sarvastivadins.

34. Tt is significant that Wonhyo uses the expression “true self” in this connection.
He is obviously referring to the self that is identical with tathagatagarbha in the Utta-
ratantra and the Mahaparinirvana-sitra, and so forth.

35. The scriptural source closest to this passage that | am able to identify is T
1627:31.895c2-5. On the relationship between the Realm of Reality (dharmadhatu) and
the realm of sentient beings, see *Mahayanadharmadhatunirvisesa-sastra, T
1626:31.892a13-894b10; T 1627:31.894b12—-896b20.

36. See *Mahaparinirvana-sitra, T 374:12.407b9-11: “Self means tathagatagarbha
[embryo of Tathagata]. All sentient beings have Buddha nature, which means [true] self.
This [true] self since time immemorial has been obscured by countless afflictions.
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Therefore sentient beings cannot see it.” On the identity of Buddha nature and [true] self,
see also Mahayanasitralamkara 1X.23: “In pure emptiness buddhas attain the supreme
self of selflessness and become the great self by realizing the pure self” (sunyatayam
visuddhayam  nairatmyatmargalabhatah/  buddhah  suddhatmalabhitvat  gata
atmamahatmatam//). In his commentary to this verse, Vasubandhu remarks: “This shows
the supreme self of buddhas in the uncontaminated realm. Why so? Because [a buddha’s
true self] is the self of supreme selflessness. Supreme selflessness is pure thusness, and
that is the [true] self of buddhas, in the sense of self-nature. When this is pure, buddhas
attain pure supreme selflessness. Therefore, by attaining a pure self, buddhas realize the
spiritual greatness of self. Thus it is with this intention that buddhas are proclaimed to
have a supreme self in the uncontaminated realm” (tatra canasrave dhatau buddhanam
paramatma nirdisyate/ kim karanam/ agranairatmyatmakatvat/ agram nairatmyam
visuddha tathata sa ca buddhanamatma svabhavarthena tasyam visuddhayamagram
nairatmyamatmanam buddha labhante suddham/ atah suddhatmalabhitvat buddha
atmamahatmyam praptd ityanenabhisamdhina buddhanamanasrave dhatau paramatma
vyavasthapyate//). | followed L. Jamspal et al. (Universal Vehicle Discourse Literature,
p. 82 n. 35) and amended nairatmyanmargalabhatah to nairatmyatmargalabhatah in the
verse.

37. This is from the Yogacarabhumi. See T 1579:30.307b22-23, which incorrectly
has pi anbo sang instead of si anju sang. It is obvious that anju in this context simply
means sthiti (abiding). The provisional self is something designated (prajiiapta). There-
fore it has the typical four marks that characterize all conditioned phenomena (samskrta-
dharma): arising (utpatti), abiding (sthiti), change (vikara), and decay (nasti). Besides, the
expression pi anbo does not seem to have any meaning.

38. Up to this point, and reading this treatise with Wonhyo’s view on catuskoti in
mind, we should understand that “nonexistent” here does not at all involve destructive
negation (apavada). 1t is only an antidote (pratipaksa) to the extreme of artificial reifica-
tion (samaropa). In his commentary on verse 1X.22 of the Mahayanasatrdalamkara (“Al-
though not different before and after, it is unstained by all obscurations. Neither pure nor
impure, Buddha[hood] is defined as thusness” [snga ma phyi mar khyad med kyangll
sgrib pa thams cad dri ma medll dag pa ma yin ma dag minl/ sangs rgyas de bzhin nyid du
'dodll), Sthiramati states: “Purity [conventionally] means that having the nature of de-
filement beforehand, and then afterward by cultivating the path, one becomes pure. [In
other words,] before, one was a sentient being. Afterward, one becomes perfectly
awakened. [However,] the truth-body [dharmakaya] of Buddha is defined as thusness
[tathatal—namely, emptiness [sinyatal. Emptiness means that even when one is at the
level of ordinary sentient beings, one has the nature of emptiness and luminescence
[prakrtiprabhasvara). Afterward, when one becomes perfectly awakened, one still has
the nature of emptiness and luminescence. There is no difference in the pure nature. In
this connection, because one does not become pure, [Buddhahood] does not become pure
[from a former state of impurity]. Nevertheless, when perfect awakening is attained, on
the strength of the cultivation of the path, one becomes free from the adventitious defile-
ments [agantukaklesa] of the afflictive and cognitive obscurations. Since one does be-
come pure afterward, [Buddhahood] is not impure” (sngon kun nas nyon mongs pa’i rang
bzhin yin pa las phyis lam bsgoms te dri ma med par gyur pa ni dag pa zhes byaoll snga
ma ni so s0’i skye po’i dus so// phyi ma ni mngon par sangs rgyas pai dus la bya tel sang
rgyas kyi chos kyu sku ni de bzhin nyid stong pa nyid kyi rang bzhin yin par ’dod del
stong pa nyid ni so so’i skye bo’i dus na yang stong pa dang rang bzhin kyis "dod gsal ba’i
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rang bzhin yin/ phyi ma ste mngon par sangs rgyas pa’i dus na yang stong pa dang rang
bzhin gyis ‘od gsal ba’i rang bzhin yin pas dag pa’i rang bzhin du khyad par me de de la
sbyang du med pas na dag pa med pa yin noll on kyang mngon par dzogs par sangs gyas
pa’i dus na lam bsgoms pa’i mthus nyon mongs pa’i grib pa dangl shes bya’i sgrib pa slo
bur gyi dri ma med pa med par gyur tel phyis dag par 'gyur bas na dag par yang ma yin
no zhes bya ba’i don to//). Tibetan text is from Chibetto Bunten Kenkytkai, Chibetto
bunken ni yoru Bukkyé shiso kenkyu, pp. 51-52. For a similar argument on the existence
and nonexistence of Buddha, see ibid., pp. 54-55. It is obvious that the expression “im-
pure” in the above passage cannot be literally interpreted as “truth-body,” because it is
really not pure. Here Wonhyo clearly applies the fourth of the catuskoti, the neither-nor
alternative, to interpret ultimate reality, or emptiness, or Buddhahood.

39. This passage is from the *Mahaprajiiaparamita-sastra. See T 1509:25.700c7-8.
Wonhyo refers to this statement to warn his reader against the extreme of reification
(samaropa). The quotation in our treatise seems broken, and having the full passage
would definitely help make Wonhyo’s argument clearer: “Whether buddhas appear or
not, the true nature of phenomena constantly remains without change. [If] in this true
nature there is even no self, no sentient beings up to no wise ones, [and] no learned ones,
how could form, feeling, perception, and volitional formations exist?” Ibid., c6-9.

Ill. Commentary on the Discrimination
between the Middle and the Extremes

1. Atthe present time two Sanskrit editions of the text are available.

2. Chinese translations by both Paramartha and Xuanzang contain seven chapters,
dividing the three topics discussed in Chapter Four of the Sanskrit version into three
chapters.

3. See Pandeya, Madhyanta-vibhaga-sastra, pp. 7-8.

4. This internal structure appears to be the approach of most Yogacara philosophi-
cal compendia: discernment of reality (that is, discrimination between different modes of
perception of reality according to persons, from ordinary sentient beings to various sages
such as disciples, self-realized buddhas, bodhisattvas, and fully awakened buddhas);
description of a path of cultivation that basically consists in transforming deluded
perception to wisdom; and the fruits attained according to persons.

S. For Paramartha’s translation, see T 1599:451-464a23; for Xuanzang’s transla-
tion, see T 1600:464b1-477b22.

6. See T 1601

7. This chapter is Chapter Four in the Sanskrit version and is Chapters Four, Five,
and Six in both Chinese translations by Paramartha and Xuanzang.

8. (sa margah). Pandeya, Madhyanta-vibhaga-sastra, p. 7.

9. From this structure of ground, path, and goal, we realize that a comprehensive
investigation of Yogacara philosophy should cover these three. So far most modern
studies of Yogacara have focused mostly on its “idealistic” outlook and its alleged rejec-
tion of the external world. Not much attention has been paid to the soteriological nature of
the goal or fruit of the path of cultivation of Yogacara and other sectarian schools of
Buddhism in general.

10. “Constituents” (paksa) means antidotes (pratipaksa)—that is, the removal of
hostile dispositions (vipaksa). Pandeya, Madhyanta-vibhaga-sastra, p. 7.
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11. See Dazhidu lun, T 1509:25.197b18—c8.

12. The Dazhidu lun gives the example that it is like the dragon king who causes
rain. The rain falls everywhere without any distinction; the large trees and large herbs,
because their roots are big, absorb a lot of rain; the small trees and small herbs, because
their roots are small, absorb little rain. See T 1509:25.197c6-8; and Lamotte, Traité de la
grande vertu de sagesse, p. 1139.

13. In my translation I chose to give English translations for the Chinese technical
terms but retain the Sanskrit.

14. Wonhyo will simply refer to the first and the last words of a specific verse or pas-
sage he is commenting on. Also, he often instructs his students to look at the text.

15. The “Chapter on the Antidotes” is Chapter Four of the Madhyanta-vibhaga. For
Sanskrit text, see Nagao, Madhyantavibhaga-bhasya, pp. 50-59; for Paramartha’s Chi-
nese translation, see T 1599:31.458a11-460b7.

16. Forauseful discussion of the meaning and canonical sources of the bodhipaksika,
see Lamotte, Traité de la grande vertu de sagesse, pp. 1119-1137. For a detailed study of
the thirty-seven constituents of awakening (bodhipaksika-dharma) from the Pali litera-
ture, see, for instance, Gethin, Buddhist Path to Awakening.

17. See Yogacarabhami, T 1579:30.439c22-23. The four foundations of mindfulness
are the main topics of the Satipatthana sutta. There are three versions of this sutra in the
Pali canon: the Mahasatipatthana sutta (Sutta 22 in the Digha-Nikaya); the Satipatthana
sutta (sutta 10 in the Majjhima-Nikaya; the same as Digha sutta 22 but without the de-
tailed explanation of the Four Noble Truths); and the Satipatthana (sutta 47 in the
Samyutta-Nikaya). For modern studies of the four foundations of mindfulness, see, for
instance, Silananda, Four Foundations of Mindfulness; Analayo, Satipatthana;
Thanissaro, Wings to Awakening; Shaw, Buddhist Meditation, pp. 76—85; and Soma and
Pereira, Way of Mindfulness.

18. Chongdan. The Pali has samma-ppadhana (right endeavor), while the Sanskrit
has samyak-prahana (right elimination) and samyak-pradhana (right endeavor). In this
context | accept Gethin’s argument that “right endeavors” would “fit better for a general
description of the formula than ‘four right eliminations,” since all four parts of the for-
mula speak of one who endeavors (padahati/pradadhati) while only the second part ex-
plicitly mentions abandoning (pahanaya/prahanaya).” Gethin also shows that the
Sanskrit passage on this formula even says “rightly endeavors” (samyak-pradadhati/
pranidadhati). See Gethin, Buddhist Path to Awakening, pp. 69-70.

19. The term “dharmas” in this case should be more correctly translated as “factors
of existence” and not as “mental objects,” as some authors do. To contemplate these fac-
tors of existence is to discriminate between factors that cause bondage and those that
bring liberation.

20. See Yogacarabhumi, T 1579:30.440a2-5. For the typical definition of the four
legs of supernormal powers (rddhipada) in the Pali canon, see Gethin, Buddhist Path to
Awakening, p. 81.

21. For a discussion on the meaning of this term, see Analayo, Satipatthana, p. 32.

22. Aswe can see in the following paragraphs, contemplation of the body is not con-
fined to contemplation of the physical body but also includes contemplation of other
forms of the body as the object of meditation. The goal is to attain the thusness-body by
means of the cultivation of contemplation of the body.

23. In Buddhism the ultimate goal of the path is to attain wisdom of reality as it is.
This attainment consists of three steps: first one attains wisdom through hearing or
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learning (srutamayr), then one reflects on what one has learned (cintamayt), and finally
one cultivates it to perfection (bhavanamayr). For a Mahayana interpretation of this
threefold wisdom, see Nagao, Madhyantavibhaga-bhasya, p. 63; Tucci, Minor Buddhist
Texts, p. 158; and T 1599:31.461a13-22. Wonhyo skillfully employs this in the context of
Buddhist practice—for instance, in his commentary on the section on the four right
endeavors.

24. Wonhyo’s definition of mindfulness in this connection appears to draw heavily
on the Yogacarabhimi. See T 1579:30.440a22-26.

25. In the Dazhidu lun and the Chinese versions of the Abhidharma-samuccaya and
the “"Mahayana-abhidharma-samuccaya-vyakhya, we find sunsin and occasionally susin.
They are both used to translate the Sanskrit kayanupasyana (contemplation of the body).
Note that the Chinese sun and su (both meaning “follow”) are used to translate the prefix
anu in the expression anupasyand, which simply means contemplation. Wonhyo, how-
ever, discriminates between susin (with regard to the body) and sunsin ([contemplating]
the body progressively). He does have a point, since the sequence of the foundations of
mindfulness leads progressively from grosser to more subtle levels. On this progressive
pattern, see Gethin, Buddhist Path to Awakening, p. 47, Guenther, Philosophy and Psy-
chology in the Abhidharma, p. 219; and King, Theravada Meditation, p. 67.

26. See T 1606:31.739a17-20. The HPC text is somewhat different from the
*Mahayana-abhidharma-samuccaya-vyakhya, in the HPC the expression sunsin is re-
placed by susin.

27. According to the Satipatthana sutta, the contemplation of body consists of a pro-
gressive process, beginning with the basic aspects of the body and continuing toward a
more detailed analysis of the nature of the body. See Analayo, Satipatthana, p. 117.

28. So yon, or alambana, is a difficult term to translate. Depending on particular
contexts it can mean “objective basis,” “object of meditation,” “perceptual object,” “per-
ceived object,” etc. In this context, the body, feelings, mind, and factors of existence are
objects of meditative contemplation.

29. The Pali has patthana (Skt. upasthana). The Sino-Korean makes a distinction
between ¢/ ’o (place) and chu (abode). For a detailed discussion of the meaning of the term
patthana in the Satipatthana sutta and its commentarial literature in the Pali source, see
Analayo, Satipatthana, pp. 29-30.

30. The wording is a little different from that in the Taishd. See T 1509:25.198b14—
15; and Lamotte, Traité de la grande vertu de sagesse, p. 1147.

31. See T 1579:30.345a17.

32. Ch’ujon. Chon (paryusthana) literally means “bondage” and is a reference to the
afflictions. This is because afflictions can bind sentient beings to cyclic existence.

33. Pujong chi signifies the realm of desire (kama-dhatu), because this realm is un-
stable for the lack of the cultivation of meditative concentration.

34. Here Wonhyo uses pal chonggi kin instead of pal kiinjong chin, which he used in
the section on enumerating the names of the thirty-seven constituents of awakening
above.

35. Wonhyo’s commentary on this item is not merely “roughly similar” to what is
said in the Xianyang shengjiao lun as he mentioned—rather, it is almost identical to it. In
my translation | had to rely on the Xianyang shengjiao lun to clarify some cryptic sen-
tences in Wonhyo’s commentary. See T 1602:31.488b14—c13.

36. Here Wonhyo is aware of the interchangeability between elimination (tan) and
endeavor (kiin).
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37. Wonhyo employs the typical Sinitic hermeneutic that involves essence (ch’e) and
function (yong), but he uses op (activity) instead of yong.

38. See T 1509:25.198b15; and Lamotte, Traité de la grande vertu de sagesse, p.
1147.

39. See T 99:2.221a10-11. See also Gethin, Buddhist Path to Awakening, p. 73.

40. See T 1579:30.443a21-h8.

41. Iddhi-padas (Pali) or rddhi-padas (Skt.) means bases of success. For a discussion
of this term from the Pali sources, see Gethin, Buddhist Path to Awakening, pp. 80-103;
and Sayadaw, Constituents of Awakening, p. 75. The Chinese text has sinjok for rddhi-
padas. Although the Sanskrit word pada does mean “foot,” in this context “base” is cer-
tainly more accurate. However, in this translation the word “leg” would fit Wonhyo’s
interpretation better. The HPC text (1.818c¢16) has chijok sajong, which should be amended
to sinjok sajong.

42. See Yogacarabhimi, T 1579:30.862b26—c10.

43. This appears to be an abbreviation of T 1579:30.862c11-17.

44, This seems to be a paraphrase of T 1579:30.862¢18-21.

45. See Xianyang shengjiao lun, T 1602:31.488c14-17.

46. Seeibid., T 1602:31.489al11-15.

47. Wonhyo’s explanation of the types of samdadhi accomplished primarily through
mind and investigation draws heavily on the Xianyang shengjiao Ilun. See T
1602:31.489a15-22.

48. Wonhyo elaborates on the eight kinds of abandoning later when he comments on
Vasubandhu’s commentary on verse 3.

49. See Yogacarabhiimi, T 1579:30.444b1-8. See also Asanga’s Sravakabhiimi: kena
karanena rddhipada ity ucyate/ aha/ tadyatha/ yasya padah samvidyate/ so 'bhikrama-
pratikrama-parakrama-samartho bhavati/ evam eva yasyaite dharmah samvidyante/ esa
ca samadhih samvidyate/ paripirnah sa evam parisuddhe citte paryavadate ana(i)gane
vigatopaklese rjubhiite karmanyasthite ani(i)jya-prapte abhikrama-pratikrama-
[pardakrama-Jsamartho bahavati/ lokottaranam dharmanam praptaye sparsandyai/ esa
hi para rddhih para samrddhih/ yad uta lokéttara dharmdas tenocyante rddhipada iti/
(Why is it called the base of supernormal powers? The master explains as follows: Be-
cause someone who has a base is capable of approaching, returning, and advancing. Like-
wise, because someone who is possessed of these qualities, who has complete
concentration when his mind has been thoroughly purified, thoroughly cleansed, is with-
out blemish, free from derivative afflictions, straight, beneficial, motionless, [and] he is
capable of approaching, returning, and advancing in order to attain and touch the tran-
scendent qualities. That is the supreme supernormal power, the supreme prosperity; that
is, the transcendent qualities are therefore called the base of supernormal powers). San-
skrit text is in Wayman, Analysis of the S’rdvakabhﬁmiManuscrlpt, p. 100; English trans-
lations have been modified by the present translator.

50. See T 1509:25.202¢6-9; and Lamotte, Traité de la grande vertu de sagesse, pp.
1177-1178. In the HPC text (1.819b16) the character mun should be amended to Aaeng.

51. I use the expression “spiritual faculties” to distinguish them from the six facul-
ties. For a brief discussion on indriya, see Gethin, Buddhist Path to Awakening, pp.
104-106.

52. This passage is obviously based on Yogacarabhiumi T 1579:30.444b13-17. How-
ever, the HPC text appears to be a bit corrupted. | had to rely on the Yogacarabhami to
give it a clearer reading.
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53. That s, various types of religious ascetics and mendicants.

54. This is a summarized quotation from Yogacarabhiumi, T 1579:30.444b20-26.
The character kyong in the HPC text (1.819¢6) should be corrected as chon.

55. Chongsong yisaeng is a synonym of the Path of Vision (kyondo). When one en-
ters the Path of Vision, one realizes the true nature of nirvana (chongsong) and is free
from the birth (yisaeng) of afflictions.

56. See Yogacarabhiimi, T 1579:30.444c29-445al.

57. See T 1509:25.198¢8; and Lamotte, Traité de la grande vertu de sagesse, p. 1149.

58. See Yogacarabhiimi, T 1579:31.445313-15.

59. The complete passage reads: “Having realized these things and that his security
is complete, [the practitioner] wishes to enter the uncreated citadel of nirvana, [and] he
practices these parts [of the Noble Path]; that moment is called path” (T 1509:25.198c8-
10). See also Lamotte, Traité de la grande vertu de sagesse, pp. 1149-1150.

60. This is an indirect quotation from the Dazhidu lun. The complete passage reads:
“Question: Why is it that among the seven categories of [the thirty-seven constituents of
awakening] these four are called right endeavors and the latter eight right paths, while the
rest are not referred to as right? Answer: Because when these four efforts of spiritual
vigor are generated, they are afraid of errors, [and] therefore they are called right endeav-
ors. Because the practice of the [eightfold] path follows the truth and is afraid of the evil
paths, it is called the right path” (T 1509:25.202b29—-c4). See also Lamotte, Traité de la
grande vertu de sagesse, p. 1177.

61. According to the Dazhidu lun, it should be priti (joy) instead of vedana (feeling).
See T 1509:25.198b8-9; and Lamotte, Traité de la grande vertu de sagesse, p. 1146.

62. See T 1509:25.198b9; and Lamotte, Traité de la grande vertu de sagesse, pp.
1145-1146.

63. Yogacara Buddhism classifies mental states and mental activities into two cate-
gories: mind, or citta (sinwang); and mental factors, or caitta (sinso). For a detailed discus-
sion of this issue, see, for instance, Xianyang shengjiao lun, T 1602:31.480c29-483a23.

64. The Dazhidu lun reads: “The thirty-seven constituents are based on ten catego-
ries. What are these ten? (1) Conviction, (2) precepts, (3) conception, (4) effort, (5) mind-
fulness, (6) concentration, (7) wisdom, (8) pliancy, (9) joy, and (10) equanimity. (1)
Conviction consists of the spiritual faculty of conviction and the power of conviction. (2)
Precepts consist of right speech, right actions, and right livelihood. (3) Conception con-
sists of right conception. (4) Effort consists of the four correct endeavors, the spiritual
faculty of effort, the power of effort, the awakening limb of effort, and right effort. (5)
Mindfulness consists of the spiritual faculty of mindfulness, the power of mindfulness,
the awakening limb of mindfulness, and right mindfulness. (6) Concentration consists of
the four wish-granting legs, the spiritual faculty of concentration, the power of concentra-
tion, the awakening limb of concentration, and right concentration. (7) Wisdom consists
of the four foundations of mindfulness, the spiritual faculty of wisdom, the power of wis-
dom, the awakening limb of investigation of the teachings, and right view. (8) Pliancy
consists of the awakening limb of pliancy. (9) Joy consists of the awakening limb of joy.
(10) Equanimity consists of the awakening limb of equanimity” (T 1509:25.198b8-13).
Items 8, 9, and 10 are missing in the Taisho text and are completed by Lamotte following
the Kosa. See Lamotte, Traité de la grande vertu de sagesse, pp. 1145-1147.

65. See T 1579:30.442a14-15. The two expressions yuru to (sasravamarga) and
muru to (anasravamarga) literally mean “the path with influxes” (the impure path) and
“the path without influxes” (the pure path). In this passage they simply mean “the
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ordinary (or worldly) path” (segan to [laukikamarga]) and “the exceptional path” (ch’ul
segan to [lokottaramargal). The cultivation of “impure” (sasrava) wholesome states can
lead to fruitions within the three realms, whereas the cultivation of “pure” (anasrava)
wholesome states can lead to the annihilation of all afflictions and to the attainment of
nirvana. This quoted passage squares well with the subsequent one. In both passages,
Wonhyo is discussing the “levels” of the thirty-seven constituents of awakening.

66. Samnu (trayasrava), “three influxes,” denotes the three kinds of affliction—
yongnu (kamdsrava, the affliction of desire), yuru (bhavdasrava, the affliction of exis-
tence and becoming), and mumyongnu (avidydsrava; the affliction of ignorance)—that
tie sentient beings to the three realms. Sach’wi (catvaryupadanani) signifies the four
afflictions of clinging or attachment: yok ch’wi (kamdpadana; attachment to desire),
kyonch’wi (drstyupadana, attachment to false views), kyegiim ch’wi (Silavratépadana;
attachment to precepts and rituals), and ao ch’'wi (atmavadépadana; attachment to the
self and what belongs to the self).

67. See T 1579:30.865c5-8.

68. Wonhyo uses the term pop, which in this context designates the groups, seven in
all, in which the thirty-seven constituents of awakening are subsumed.

69. For a discussion regarding this issue, see Rahula, Compendium de la super-doc-
trine, pp. 118-124.

70. See T 1509:25.198b17-18; and Lamotte, Traité de la grande vertu de sagesse, p. 1147.

71. The original Chinese has kak si kak iii.

72. See T 1509:25.198b16-17; and Lamotte, Traité de la grande vertu de sagesse, p.
1147.

73. See Yogacarabhumi, T 1579:30.647¢5-9.

74. See Yogacarabhimi, T 1579:30.375a14-16.

75. See T 1579:30.445a8-9.

76. Wonhyo’s quotation is fragmentary; I have provided complete passages from the
Dazhidu lun. See T 1509:25.198b18-c10; and Lamotte, Traité de la grande vertu de
sagesse, pp. 1147-1150.

77. See T 1579:30.712c16-22.

78. That is, the thirty-seven constituents of awakening.

79. See Abhidharma-samuccaya-vyakhya, T 1606:31.738¢1921;, Abhidharma-
samuccaya, T 1605:31.6840b5-6; and Rahula, Compendium de la super-doctrine, p. 118.

80. The term “dharmas” in the four foundations of mindfulness has been translated
as “mental objects” or “mental objects and qualities.” It is obvious, however, that the
objects of meditation mentioned in this connection belong to both the mental and the
physical categories. | chose to translate it as “factors of existence.”

81. See Abhidharma-samuccaya, T 1605:31.684b7-8; and Rahula, Compendium de
la super-doctrine, p. 118.

82. Wonhyo appears to quote the paragraph starting with “Why are only these four
objects . . .” almost verbatim from the Abhidharma-samuccaya-vyakhya. See T
1606:31.738c23-739a3.

83. There are different interpretations of this issue. Gethin (Buddhist Path to Awak-
ening, pp. 53-55), for instance, makes an insightful contemplation that as a practitioner
“watches body, feelings, mind, and dhammas within, without, within and without,
rather than seeing a world made up of distinct ‘persons’ or ‘selves,” he becomes progres-
sively aware of a world of dhamma made up entirely of dhammas all of which are
not-self.”
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84. The term used here, yujong su, signifies all things that belong to the category of
being sentient.

85. | have not been able to locate this reference in the Yogacarabhiimi.

86. Thisseemsto be an indirect reference to T 1509:25.202a18-24. See also Lamotte,
Traité de la grande vertu de sagesse, p. 1173.

87. The four defects consist of considering what is impermanent as permanent, what
is suffering as happiness, what is impure as pure, and what is not the self as the self. See
Kosa, chap. V, p. 21.

88. See Lamotte, Traité de la grande vertu de sagesse.

89. The HPC text (1.821c22) has taech’i yun, which is obviously a mistake for taebop
non (in the Abhidharma-samuccaya-vyakhya).

90. The Abhidharma-samuccaya-vyakhya reads: “The nature of the foundations of
mindfulness is wisdom and mindfulness, because there is a teaching in the Buddhist
scriptures regarding the contemplation of the body and a teaching on the foundations of
mindfulness successively” (T 1606:31.739a4-5). Note that the Abhidharma-samuccaya-
vyakhya has sungwan, which obviously means anupasyana, whereas the HPC text has
sugwan.

91. A character, sim (mind), appears to be missing from the HPC text (1.822a3). My
emendation is according to the Abhidharma-samuccaya-vyakhya, T 1606:31.739a4-5.

92. See Abhidharma-samuccaya, T 1605:31.684b9; Rahula, Compendium de la su-
per-doctrine, p. 118; and Abhidharma-samuccaya-vyakhya, T 1606:31.739a6-7.

93. See T 1509:25.201a4-7; and Lamotte, Traité de la grande vertu de sagesse, p.
1170.

94. See T 1509:25.201a27-28.

95. Wonhyo’s commentary on this item draws on the Abhidharma-samuccaya-
vyakhya, the Yogacarabhumi, and the Dazhidu lun. The Abhidharma-samuccaya-
vyakhya reads: “The cultivation of the foundations of mindfulness is the contemplation
[anupasyana) of the body, [feelings, mind, and factors of existence] with regard to the
internal body, [feelings, mind, and factors of existence]. As it is with the internal body;, it
is so with the external body and the internal-external. The internal body is made up of the
internal physical bases subsumed by the internal bases of the faculties of eye, ear, nose,
tongue, [and] body within one’s body. It falls within the category of the sentient; therefore
itis called internal. The external body is made up of the external physical bases subsumed
by the external bases of external form, sound, odor, taste, and tangibles. It does not fall
within the category of the sentient; therefore it is called external. The internal-external
body is made up of the external bases that are the seats of the faculties and are linked to
the internal bases. There are external bases such as form, et cetera, based on the faculties
connected to the five internal bases of eye, ear, [and so on,] which also fall within the
category of the sentient and are subsumed by the external bases; they are called internal-
external. They are also the internal physical bases belonging to others. When it is estab-
lished with regard to bases and with regard to body, it is called internal-external. What is
contemplation with regard to the body? It is contemplation of the identity of the natural
image of the body with the speculative counterimage of the body. It is contemplation of
the body, contemplation of the characteristic of the body as similar to the nature of the
body. This is called contemplation of the body with regard to the body. Through contem-
plation of the speculative counterimage of the body, one truly contemplates the natural
image of the body. Internal feelings are feelings produced by reason of one’s own body
perceiving bases of eye and so forth as objects. [This type of feeling] is produced
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dependent on one’s own body; therefore it is called internal. External feelings are feelings
produced by reason of the external body, perceiving bases such as form and so forth as
objects. [This type of feeling] is produced dependent on the body of others; therefore it is
called external. Internal-external feelings are feelings produced by reason of the internal-
external body, perceiving the bases external to one’s body as objects, [and] perceiving
internal bases in the body of others as objects; therefore [this type of feeling] is called
internal-external. As it is with feelings, it is so with the mind and factors of existence. As
with contemplation with regard to the body, so should one understand contemplation with
regard to feelings, [mind, and factors of existence,] respectively. Furthermore, cultivation
concerns will, endeavor, vigor, perseverance, energetic action, nonstalling, right mind-
fulness, clear comprehension, and diligence. The cultivation of will is accomplished by
counteracting the derivative affliction of lack of attention. The cultivation of endeavor is
accomplished by counteracting the derivative affliction of idleness. The cultivation of
vigor is accomplished by counteracting the derivative afflictions of lethargy and agita-
tion. The cultivation of perseverance is accomplished by counteracting the derivative af-
fliction of mental apathy. ‘Mental apathy’ is to become mentally discouraged because of
low esteem of oneself with regard to special qualities to be acquired. The cultivation of
energetic action is accomplished by counteracting the derivative afflictions of discour-
agement, difficulty, and fatigue. ‘Discouragement, difficulty, and fatigue’ means that one
is bothered by mosquitoes and flies, et cetera. The cultivation of nonstalling is accom-
plished by counteracting the derivative affliction of satisfaction in the acquisition of a
small quantity of the wholesome. The cultivation of [right] mindfulness is accomplished
by counteracting the derivative affliction of forgetfulness with regard to teaching of the
Blessed One. The cultivation of clear comprehension is accomplished by counteracting
the derivative affliction of remorse concerning transgression. To be remorseful concern-
ing transgression is to act without full knowledge of events of the past and the present;
first transgressing what one has learned, one becomes remorseful afterward. The cultiva-
tion of diligence is accomplished by counteracting the derivative affliction of the shirking
of duties with regard to the wholesome. The shirking of the wholesome occurs due to the
fault of nondiligence, giving up vigorous means, and not being capable of attaining the
special qualities to be cultivated” (T 1606:31.739a8-b15). See also Abhidharma-samuc-
caya, T 1605:31.684b10-29; and Rahula, Compendium de la super-doctrine, pp.
118-120.

96. The character chi (know), used here (822al3), should be amended to yo (thus).
Confusion between these two characters is seen quite frequently in the HPC text.

97. See Dazhidu lun, T 1509:25.203b10-12; and Lamotte, Traité de la grande vertu
de sagesse, p. 1187.

98. See T. 1509:25.203b10-12; and Lamotte, Traité de la grande vertu de sagesse, p.
1187.

99. This is a summarized quotation from the Dazhidu lun. See T 1509:25.203b23—
¢9; and Lamotte, Traité de la grande vertu de sagesse, p. 1189.

100. See Abhidharma-samuccaya, T 1605:31.684b29—c1; Rahula, Compendium de la
super-doctrine, p. 120; and Abhidharma-samuccaya-vyakhya, T 1606:31.739b15-29.

101. This means to take the illusory self, which is characterized by impurity, suffer-
ing, impermanence, and not-self, as purity, joy, permanence, and self. For an interpreta-
tion of the four foundations of mindfulness as the antidotes of the four defects, see also
Asanga’s Sravakabhiimi: tatra caturnam viparyasanam pratipaksena bhagavata
catvari smrtyupasthanani vyavasthapitani/ tatrasucau suciti viparydasa-pratipaksena
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kayasmrtyupasthanam vyavashtapitam/ tatra duhkhe sukham iti/ viparyadsa-
pratipaksena vedandasmrtyupasthanam vyavasthapitam/ [tatra] anitye nityam iti
viparyasa-pratipaksena [citta-]smrtyupasthanam vyavasthapitam/ tatranatmany
atmeti viparyasa-pratipaksena dharmasmrityupasthanam vyavasthapitam/ (Here the
Lord establishes the four foundations of mindfulness as the antidotes to the four confu-
sions. Among these, the foundation of mindfulness of the body is established as an anti-
dote to the confusion of the impure as pure. Among these, the foundation of mindfulness
of feelings is established as an antidote to the confusion of suffering as happiness. Among
these, the foundation of mindfulness of mind is established as an antidote to the confu-
sion of impermanence as permanence. Among these, the foundation of mindfulness of
the factors of existence is established as an antidote to the confusion of the not-self as
self). Sanskrit text from Wayman, Analysis of the Sravakabhiimi Manuscript, p. 98.

102. This reads like a paraphrase of Vasubandhu’s commentary to the first verse of
Chapter Four.

103. This section is a quotation from the Abhidharma-samuccaya-vyakhya. See T
1606:31.739b15-29.

104. The original text has simwang here.

105. Although the word alaya-vijiana (store consciousness) is not specifically men-
tioned, this is obviously the main characteristic of the store consciousness.

106. In this paragraph the term “right endeavor” (chonggiin) seems more appropriate
than “right elimination” (chongdan). However, the Chinese term used here is tan, and, as
mentioned above, given that Wonhyo uses both tan and kiin, | prefer to follow him as
closely as possible.

107. This is an exact quotation from the Abhidharma-samuccaya-vyakhya. See T
1606:31.739c1-5. See also Abhidharma-samuccaya, T 1605:31.684c2; and Rahula, Com-
pendium de la super-doctrine, p. 121.

108. See Abhidharma-samuccaya, T 1605:31.684c2; Rahula, Compendium de la su-
per-doctrine, p. 120; and Abhidharma-samuccaya-vyakhya, T 1606:31.739c6.

109. See Abhidharma-samuccaya, T 1605:31.684¢3; Rahula, Compendium de la su-
per-doctrine, p. 120; and Abhidharma-samuccaya-vyakhya, T 1606:31.739c7.

110. chandam janeti vayamati viriyam arabhati cittam pagganhati padahati (D 111, p.
221; A ll, p. 15; SV, p. 269; Vbh, p. 216). Quoted in Rahula, Compendium de la super-
doctrine, p. 120 n. 3; T 5:220.299¢22-23.

111. Here Wonhyo alternates between chonggun (right endeavor) and chongjin
(effort).

112. Wonhyo quotes this section (4) on the cultivation of the four right eliminations
verbatim from the Abhidharma-samuccaya-vyakhya. See T 1606:31.739c¢8-18. See also
Abhidharma-samuccaya, T 1605:31.684c4-8; and Rahula, Compendium de la super-doc-
trine, p. 120.

113. See Abhidharma-samuccaya, T 1605:31.684c8-9; Rahula, Compendium de la
super-doctrine, p. 120; and Abhidharma-samuccaya-vyakhya, T 1606:31.739¢24-26.

114. See Abhidharma-samuccaya, T 1605:31.684c10; Rahula, Compendium de la
super-doctrine, p. 120; and Abhidharma-samuccaya-vyakhya, T 1606:31.739¢27.

115. See Abhidharma-samuccaya, T 1605:31.684c10-11; Rahula, Compendium de la
super-doctrine, p. 121; and Abhidharma-samuccaya-vyakhya, T 1606:31.739¢27.

116. Wonhyo is curiously brief about this item. The Abhidharma-samuccaya-vyakhya
reads: “The aid to the bases of supernormal powers consists of will, endeavor, mind, in-
vestigation, and the mind and its associated mental factors. Concentration through will is
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the one-pointedness of mind attained by abundant means. “Eliminate” means to attain
concentration by means of intense zeal and intense reverence. Concentration through en-
deavor is one-pointedness of mind attained by continuous means. “Endeavor” means
constant effort without respite. Concentration through mind is one-pointedness of mind
attained due to the power of concentration cultivated formerly. Why so? Due to the re-
peated cultivation of the power of concentration in previous lives, the seeds of its power
increase. Due to the power of the seeds, the mind freely courses in concentration; there-
fore one swiftly attains one-pointedness of mind. Concentration through investigation is
one-pointedness of mind attained due to hearing the teaching and to internal reflection.
Furthermore, concentration through will is one-pointedness of mind attained by generat-
ing will. Concentration through endeavor is one-pointedness of mind attained by ardently
generating right endeavor. Concentration through mind is one-pointedness of mind at-
tained by exerting the mind. Concentration through investigation is one-pointedness of
mind attained by applying the mind assiduously. In order to illustrate the production of
the cause of the bases of supernormal powers, in the cultivation of the right elimination
one produces qualities such as will, vigor, and so forth by exerting the mind and applying
the mind energetically. According to this order, concentration through mind is the con-
centrated mind attained by exerting the mind; because of the internal quiescence, one
swiftly attains concentration. Concentration through investigation is the concentration
attained by applying the mind. One swiftly attains concentration by applying the mind
according to the investigation of the teaching” (T 1606:31739c28-740al6). See also
Abhidharma-samuccaya, T 1605:31.684c11-20; and Rahula, Compendium de la super-
doctrine, p. 121.

117. See T 1605:31.684c22-23.

118. Analayo (Satipatthana, p. 178) remarks that, according to some Pali texts, inward
contraction is the result of sloth and torpor, whereas external distraction is the outcome of
pursuing sensual pleasures.

119. The entire section (4) is from Abhidharma-samuccaya-vyakhya, T
1606:31.740a17-b12. See also Abhidharma-samuccaya, T 1605:31.684¢21-24; and Rah-
ula, Compendium de la super-doctrine, pp. 121-122.

120. The HPC text (1.823c17) has simp’um, which should be amended to chip’'um
according to the Yogacarabhiimi.

121. See T 1579:30.439b27-c18. Some missing lines in the HPC text have been pro-
vided as a sentence in brackets.

122. See Abhidharma-samuccaya-vyakhya, T 1606:31.740012-15; Abhidharma-
samuccaya, T 1605:31.684c24-28; and Rahula, Compendium de la super-doctrine, p.
122.

123. The Abhidharma-samuccaya-vyakhya reads: “The object of the five spiritual
faculties is the Four Noble Truths, because this practice is subsumed by the vigorous
practice of the clear comprehension of the [Four Noble] Truths” (T 1606:31.740b16-17).
See also Abhidharma-samuccaya, T 1605:31.684¢28; and Rahula, Compendium de la
super-doctrine, p. 122.

124. See Abhidharma-samuccaya-vyakhya, T 1606:31.740018; Abhidharma-samuc-
caya, T 1605:31.684¢28-29; and Rahula, Compendium de la super-doctrine, p. 122.

125. See Abhidharma-samuccaya-vyakhya, T.31.1606.740b19; Abhidharma-samuc-
caya, T 1605:31.684¢c29-685al; and Rahula, Compendium de la super-doctrine, p. 122.

126. The HPC text seems to be corrupted. Wonhyo’s commentary appears to be an
incomplete quotation from the Abhidharma-samuccaya-vyakhya, which reads: “The
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cultivation of the five spiritual faculties consists of the cultivation of application by means
of the spiritual faculty of conviction with a view to arousing firm conviction with regard
to the noble truths; the cultivation by means of the spiritual faculty of effort with a view
to arousing effort for the attainment of awakening in one who already has firm convic-
tion; the cultivation by means of the spiritual faculty of mindfulness with a view to arous-
ing nondelusion [asammosa] in one who makes effort with regard to the noble truths; the
cultivation by means of the spiritual faculty of concentration with a view to arousing one-
pointedness of mind in one who has maintained mindfulness with regard to the noble
truths; [and] the cultivation by means of the spiritual faculty of wisdom with a view to
arousing investigation in one whose mind is concentrated on the noble truths” (T
1606:31.740b20-24). Sthiramati’s commentary is almost identical to Asanga’s text; see
Abhidharma-samuccaya, T 1605:31.685al-6. See also Rahula, Compendium de la super-
doctrine, p. 122.

127. Thisisasummarized quotation from the Dazhidu lun. See T 1509:25.204a28c10;
and Lamotte, Traité de la grande vertu de sagesse, pp. 1195-1198.

128. Here Wonhyo quotes verbatim from the Abhidharma-samuccaya-vyakhya. See
T 1606:31.740b25-27. See also Abhidharma-samuccaya, T 1605:31.685a; and Rahula,
Compendium de la super-doctrine, p. 122.

129. The Abhidharma-samuccaya-vyakhya reads: “The five powers are the same as
the five spiritual faculties. The difference consists in that they are called powers because
they are capable of annihilating the unconquerable adverse obstructions. Why is it said
that the object of the five powers is similar to that of the five spiritual faculties but there
is difference in their fruits? When it is said that the fruit [of the five powers] consists in
the annihilation of the obstructions such as the lack of conviction, [endeavor, mindful-
ness, concentration, and wisdom], [it means that the powers] are superior to [the five
spiritual faculties]. Although the nature of their objects is the similar, there is difference
in that the obstructions [to be annihilated] are unconquerable; that is why the group of
five powers is separately established” (T. 1606:31.740b28-c4). See also Abhidharma-
samuccaya, T 1605:31.685a8-9; and Rahula, Compendium de la super-doctrine, pp.
122-123.

130. The Abhidharma-samuccaya simply states: “What is the object of the seven
awakening limbs? It is the true nature of the Four Noble Truths.” See also Rahula, Com-
pendium de la super-doctrine, p. 123. The Abhidharma-samuccaya-vydakhya reads: “The
object of the seven awakening limbs is the true nature of the Four Noble Truths. True na-
ture is the pure object of ultimate truth” (T 1606:31.740¢c5-6).

131. See T 1597:30.445a1-7. The HPC text (1.824c7) has sohaeng, which should be
amended to pyonhaeng.

132. See Lamotte, Traité de la grande vertu de sagesse, p. 1200. Wonhyo’s commen-
tary on this item appears to be a combination of ideas from the Yogacarabhimi, the
Dazhidu lun, and the Abhidharma-samuccaya-vyakhya. With regard to the nature of the
seven awakening limbs, the Abhidharma-samuccaya-vyakhya states: “The object of the
awakening limbs consists of mindfulness, investigation of the teachings, effort, joy, pli-
ancy, concentration, and equanimity. Mindfulness is the basic limb, because due to the
application of mindfulness one does not forget the wholesome states. Investigation of the
teachings is the nature limb, because it is the self-nature of awakening. Effort is the re-
lease limb, because through its momentum one can reach one’s destination. Joy is the
beneficial limb, because by its momentum the body is regulated. Pliancy, concentration,
and equanimity are the limbs of nondefilement because through them there is
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nondefilement; based on them there is nondefilement, because they are by nature without
defilement. Successively, through pliancy one can eliminate the fault of debilitation;
based on concentration there is the absence of defilement, because based on concentra-
tion one attains basis transformation; [and] equanimity is the nature of nondefilement—it
permanently annihilates greed and attachment, because its nature is the level of nonde-
filement” (T 1606:31.740c7-16).

133. See Abhidharma-samuccaya-vyakhya, T 1606:31.740c17; Abhidharma-samuc-
caya, T 1605:31.685a14; and Rahula, Compendium de la super-doctrine, p. 123.

134. See Abhidharma-samuccaya-vyakhya, T 1606:31.740c18-27. | have provided
missing words in square brackets and corrected the character ki in the HPC text (1.824¢20)
to ch’wi. See also Abhidharma-samuccaya, T 1605:31.685a15-18; and Rahula, Compen-
dium de la super-doctrine, p. 123.

135. The HPC text (1.825a4) has chiing, which should amended to koe.

136. The Chinese texts use several terms to translate the Sanskrit prasrabdhi (pli-
ancy)—for example, an, kyongan, che (remove), and ui. See also Lamotte, Traité de la
grande vertu de sagesse, p. 1146 n. 1. Here Wonhyo uses che. The Chinese text on this
item seems obscure.

137. The HPC text (1.825a9) has sinhii and simhiii, which should be amended to
sinch’u and simch’u, according to the Dazhidu lun. See T 1509:25.205a18-20; and
Lamotte, Traité de la grande vertu de sagesse, p. 1202.

138. This appears to be a paraphrase of the Dazhidu lun. | have provided some of the
omitted portions in brackets. See T 1509:25.205a2-29; and Lamotte, Traité de la grande
vertu de sagesse, pp. 1200-1203.

139. Wonhyo’s commentary on this item is derived from his reading of the
Abhidharma-samuccaya-vyakhya and the Dazhidu lun. Regarding the cultivation of the
awakening limbs, the Abhidharma-samuccaya-vyakhya states: “The cultivation of the
awakening limbs means the cultivation of the awakening limb of mindfulness [and other
awakening limbs] dependent on dissociation, detachment, cessation, and aiming for re-
nunciation. These four items successively illustrate the cultivation of the awakening
limbs based on the Four Noble Truths. Why so? When one perceives the nature of suffer-
ing as suffering, one definitely seeks liberation from the objects of suffering. This is
called [the cultivation of the awakening limbs] dependent on dissociation. When one per-
ceives attachment as the cause of suffering, one certainly seeks freedom from attach-
ment. This is called [the cultivation of the awakening limbs] dependent on detachment.
When one perceives the cessation of suffering as the cessation of suffering, one definitely
aspires for the realization of that object. This is called [the cultivation of the awakening
limbs] dependent on cessation. ‘Renunciation’ means to course the path of the cessation
of suffering, because by this momentum one renounces suffering. Therefore, when one
perceives this object, at that position one definitely aspires to cultivation; thus it is called
aiming at renunciation” (T 1606:31.740c18-27). See also Abhidharma-samuccaya, T
1605:31.685a15-18; and Rahula, Compendium de la super-doctrine, p. 123.

140. The Abhidharma-samuccaya-vyakhya says: “The fruit of the cultivation of the
awakening limbs is the complete elimination of afflictions on the Path of Vision, because
the seven awakening limbs is the nature of the Path of Vision” (T 1606:31.740c28-29). See
also Abhidharma-samuccaya, T 1605:31.685a18; and Rahula, Compendium de la super-
doctrine, p. 123.

141. Paekpop myongmun in Sino-Korean.

142. (Chin soyu song or yavadbhavikata, and yo soyu song or yathavadbhavikata). In
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Mahayana Buddhism in general and in Yogacara Buddhism in particular, discerning
reality (tattvdrtha), or knowing things as they are, is the essential step toward awakening.
This discernment of reality consists of yathavadbhavikata, or knowing the true nature of
the factors of existence, and yavadbhavikata, or knowing the factors of existence in their
totality. Briefly, it can be characterized as knowing both the absolute and phenomenal
aspects of reality. A concise definition of tattvdrtha can be found in the Bodhisattvabhiimi:
tattvdrthah katamah/ samasato dvividha/ yathavadbhavikatanca dharmanamarabhya ya
dharmanam bhiitata yavadbhavikatancarabhya dharmanam sarvata/ iti bhiitata sarvata
ca dharmanam samastastattvartho veditavyah/ (What is the knowledge of reality?
Briefly, there are two kinds: that which consists in knowing the true nature of the factors
of existence as they are in themselves, and that which consists in knowing the phenome-
nal aspect of the factors of existence in their totality. In brief, knowledge of reality should
be known as knowledge of the factors of existence as they are and in their totality). See
Dutt, Bodhisattvabhiimi, p. 25.

143. The Abhidharma-samuccaya-vyakhya states: “The object of the eight limbs of
the Noble Path is the subsequent nature of the Four Noble Truths, because the object of
the Path of Vision has as its nature the previous true knowledge of the other truths” (T
1606:31.741a1-3). See also Abhidharma-samuccaya, T 1605:31.685a19-20; and Rahula,
Compendium de la super-doctrine, p. 123.

144. The Abhidharma-samuccaya-vyakhya states: “The nature of the eight limbs of the
Noble Path is right view, right conception, right speech, right actions, right livelihood,
right efforts, right mindfulness, and right concentration. These eight items are called the
nature of the Noble Path. Right view is the limb of discernment, as the initial realization of
true investigation. Right conception is the limb of instructing others, because it utters pro-
nouncements according to the realized expedients. Right speech, right actions, and right
livelihood are the limbs producing conviction in others. They successively produce in oth-
ers the strong conviction that there is the luminescent nature of view, precepts, and right
livelihood through their realization of the truth. Why so? Through right speech one is
skilled in dialogue, discussion, and investigation. Therefore one knows that there is the
luminescent view. Through right actions one is equipped with the right deportment of
coming and going, moving and stopping. Therefore one knows that there is the lumines-
cent view of precepts. Through right livelihood one requests robe, bowl, and utensils, ap-
proved by the Buddha and according to the truth. Therefore one knows that there is
luminescent livelihood. Right effort is the limb that dispels the obstructions of afflictions.
Through this, one completely eliminates all defilements. Right mindfulness is the limb
that dispels the obstructions of derivative afflictions. Through this, one is not forgetful of
the true characteristic of tranquility and so forth, because one no longer ever suffers de-
rivative afflictions such as lethargy and agitation. Right concentration is the limb that
dispels the obstructions to the special qualities, because it generates immeasurable quali-
ties such as the supernormal powers” (T 1606:31.741a4-18). See also Abhidharma-samuc-
caya, T 1605:31.685a20-24; and Rahula, Compendium de la super-doctrine, pp. 123-124.

145. Thisis the typical classification of the eight limbs of the Noble Path into the three
learnings—namely, precepts, concentration, and wisdom. See also Dazhidu lun, T
1509:25.203a23-24; and Lamotte, 7Traité de la grande vertu de sagesse, pp. 1183-1184.

146. Pangp’yon to is synonymous with kahaeng to.

147. The aggregate of liberation and the aggregate of the knowledge of liberation to-
gether with aggregate of precepts, the aggregate of concentration, and the aggregate of
wisdom are the five qualities possessed by the disciples at the level of beyond training.
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148. See Abhidharma-samuccaya-vyakhya, T 1606:31.741a19; Abhidharma-samuc-
caya, T 1605:31.685a25; and Rahula, Compendium de la super-doctrine, p. 124.

149. The Abhidharma-samuccaya-vyakhya states: “The cultivation of the eight limbs
of the Noble Path is similar to the explanation of the awakening limbs. It means the culti-
vation of right view up to [right concentration] dependent on liberation, on detachment,
[and] on cessation, aiming at renunciation. One should understand these words according
to the principle explained previously” (T 1606:31.741a20-22). See also Abhidharma-
samuccaya, T 1605:31.685a25; and Rahula, Compendium de la super-doctrine, p. 124.

150. This is a summarized quotation from the Dazhidu lun. See T 1509:25.204b1-9;
and Lamotte, Traité de la grande vertu de sagesse, p. 1203.

151. See Abhidharma-samuccaya, T 1605:31.685a26—27; and Rahula, Compendium
de la super-doctrine, p. 124. The Abhidharma-samuccaya-vyakhya states: “The fruit of
the cultivation of the eightfold path consists of discernment, instructing others, producing
conviction in others, dispelling the obstructions of afflictions, dispelling the obstructions
of derivative afflictions, and dispelling the obstructions to the special qualities” (T
1606:31.741a23-24).

152. pratipaksa-bhavana bodhipaksya-bhavana sedanim vaktavya/ (Now the culti-
vation of the antidotes—that is, the cultivation of the constituents [of awakening] will be
explained). Nagao, Madhyantavibhaga-bhasya, p. 50.

153. Wonhyo obviously uses Paramartha’s translation. The Sanskrit simply has tatra
tavad adau (First of all). See ibid.

154. The Sanskrit has twelve verses. See ibid., pp. 50-55.

155. Here Wonhyo suddenly switches to youi chok instead of sinjok.

156. dausthulyat tarsahetutvat vastutvad avimohatah/ catuh-satyavataraya smrty-
upasthana-bhavana// (By [realizing] debilitation, the cause of craving, the physical base,
[and] nondelusion/In order to enter the four noble truths, one cultivates the foundations of
mindfulness). Nagao, Madhyantavibhaga-bhasya, p. 50.

157. For the sake of fluency, in my translation the second half comes first.

158. See section 2.6.1.1 on the divisions of the four foundations of mindfulness.

159. In his commentary Wonhyo uses ch’uhaeng and ch ujung, which | successively
translate as “debilitating conditioned states” and “debilitating afflictions” in order to be
compatible with his interpretation of the four kinds of suffering.

160. There are three aspects of duhkha: duhkha-duhkha (duhkha as ordinary suffer-
ing), viparinama-duhkha (duhkha as produced by change), and samskara-duhkha
(duhkha as conditioned states). For a brief discussion of the aspects of duhkha, see Rah-
ula, What the Buddha Taught, pp. 19-20.

161. Yuk t’amae or yuk aesin (sat trsnakayah). This means that based on the six ob-
jects of the six senses arise the six kinds of craving or thirst (¢zsna) with regard to the
body as the basis of the concept of self.

162. The three realms are the realm of desire (kama-dhatu), the realm of form (ripa-
dhatu), and the formless realm (ariapya-dhatu) encompassing the entire Buddhist uni-
verse. In this universe dwell multiple sentient beings with different destinies depending
on their minds.

163. The Sino-Korean has chong. The Sanskrit has vastu, which means “substance”
or “thing.” The mind is the physical base of a reified self. Here again, this alludes to the
Yogacara doctrine that the self (pudgala) is constructed or reified based on the seeds
(bija) or latent imprints (vasana) stored in the store consciousness (alaya-vijiiana).

164. Wonhyo uses chongja (seeds). As has been noted, the Sanskrit has vastu.
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165. Two characters are missing in the Chinese text. They should be amended as
poppon.

166. Here Paramartha uses the expression c/ udae.

167. kayena hi dausthulyam prabhavyate/ tat pariksaya duhkhata-satyam avatarati/
tasya sa-dausthulya-samskara-laksanatvat/ dausthulyam hi samskara-duhkhata/ taya
sarvvam sarsravam vastv arya duhkhatah pasyantiti/ trsna-hetur vedana tat pariksaya
samudaya-satyam avatarati/ atmabhinivesa-vastu cittam tat-pariksaya nirodha-satyam
avataraty atmoccheda-bhayapagamat/ dharmma-pariksaya-samklesika-vaiyavadanika-
dharmmdsammohat/ margga-satyam avataraty atah adau catuh-satydvataraya smrty-
upasthana-bhavand vyavasthapyate/ (Debilitation is manifested by the body. Because it
has the characteristic of being rigidly compounded, by contemplation on it one enters the
truth of suffering. Debilitation is suffering due to being compounded, through which the
sages see that all things are impure because of suffering. The cause of thirst is feeling,
[and so] by contemplation on it one enters the truth of the origin of suffering. Mind is the
ground for the attachment to the self. By contemplation on it, one enters the truth of the
cessation of suffering because there is no longer any fear of the extinction of self. Through
the contemplation on factors of existence, one enters the truth of the path due to noncon-
fusion with regard to factors that defile and factors that purify. Therefore, in the begin-
ning, the cultivation of the [four] foundations of mindfulness is established in order to
enter the Four Noble Truths.) Nagao, Madhyantavibhdaga-bhasya, p. 50.

168. See Abhidharma-samuccaya-vyakhya, T 1606:31.739b21-22.

169. parijiate vipakse ca pratipakse ca sarvvatha/ tad-apaydaya-viryarm hi caturdha
sampravarttate// (Having known thoroughly the adversaries and their antidotes, one un-
dertakes the fourfold efforts to remove them). Nagao, Madhyantavibhaga-bhasya, p. 50.

170. smrty-upasthana-bhavanaya vipakse pratipakse ca sarvva-prakaram parijiiate
vipaksapagamdya pratipaksopagamaya ca viryai caturddhha sampravarttate/
utpannanam papakanam akusalanam dharmmanarm prahanayéti vistarah/ (Having cul-
tivated the foundations of mindfulness, one knows all forms of the adversaries [of the
path] and their antidotes; in order to annihilate the adversaries and to produce the anti-
dotes, one engages in the fourfold efforts, to eliminate the evil unwholesome states that
have arisen, and so forth.) Ibid.

171. karmmanyata sthites sarvvdrthanam samrddhaye/ parica-dosa prahandsta-
samskardsevandnvaya// (Steadfast in flexibility for the achieving of all aims/following
the elimination of the five faults and the assiduous practice of the eight applications).
Ibid., p. 51.

172. tasyam tad-apdaydya-virya-bhavandayam citta-sthiteh karmmanyata catvara
rddhi-padah sarvvartha-samyrddhi-hetutvat sthitir atra citta-sthitih samadhir veditavyah/
atah samyakprahandanataram rddhipadah/ sa punah karmmanyatd paiica-dosa-
prahanaydsta-prahana-samskara-bhavandanvaya veditavya/ (In this cultivation of the ef-
forts to remove [and to produce the two factors] the flexibility in the steadfastness of mind
is the four bases of supernormal powers, because they are the cause of the achieving of all
aims. “Steadfastness” here should be known as steadfastness of mind—that is, concentra-
tion. Thus the bases of supernormal powers come right after the right eliminations. This
should be known as following the elimination of the five faults and the cultivation of the
eight applications). Ibid. Note that Wonhyo’s commentary on this verse is mainly based on
Paramartha’s translation, which does not appear to be close to the Sanskrit version. For
instance, Paramartha renders the term karmanyta (flexibility) in the verse as susa. In his
commentary Wonhyo takes it to mean something like “according to objects” and comments



Notes to Pages 220-225 351

on both terms separately. Besides, the phrase su kyo chok songch’wi in Paramartha’s trans-
lation does not have any equivalent in either the Sanskrit version or Xuanzang’s transla-
tion. Note that Xuanzang’s translation of this verse and its commentary is much closer to
the Sanskrit than Paramartha’s. For Xuanzang’s translation, see T 31:471b28—c5.

173. Two characters are missing in the text. They should be amended as Zaje.

174. The HPC text (1.826b6) has wi songch’wi so sol, which should be amended to wi
songch’'wi so su, according to Vasubandhu’s commentary.

175. The six forms of superknowledge (abhijiia) are (1) the superknowledge of super-
normal powers (rddhyabhijiia), (2) the superknowledge of the divine ear (divyasrotrabhijiia),
(3) the superknowledge with regard to the thoughts of others (cetahparyayabhijiia), (4) the
superknowledge of the recollection of previous lives (pirvanivasanusmrtyabhijiia), (5)
the superknowledge of death and birth (cyutyupapadabhijiia), and (6) the superknowledge
of the destruction of the influxes (@sravaksayabhijna). For a detailed description, see
Abhidharma-samuccaya-vyakhya, T 1606:31.759¢17-760a12.

176. The text is obviously corrupted here.

177. The HPC text (1.826b19) has sim cha mu ch’ang yu cho. The character ch’ang
should be corrected to chang.

178. See Yogacarabhumi, T 1579:30.826b26—c10.

179. The Mahayanasitrdlamkara mentions nine kinds of stability of mind with some
differences: (1) stabilizing the mind (anju sim; cittam sthapayati), (2) restraining the
mind (sopchu sim; cittam samthapayati), (3) stopping the mind (haeju sim; cittam
avasthapayati), (4) focusing the mind (chonju sim; cittam upasthapayati), (5) taming the
mind (pokchu sim; cittam damayati), (6) calming the mind (sikchu sim; cittam samayati),
(7) utterly calming the mind (myolchu sim; cittam vyupasamayati), (8) unifying the mind
(songju sim; cittam ekotikaroti), and (9) perfectly concentrating the mind (chiju sim; cit-
tam samadadhati). See T 1604:31.624b20-22.

180. See Abhidharma-samuccaya-vyakhya, T 1606:31.740a17-27.

181. See Yogacarabhiimi, T 1579:30.4442a420.

182. See ibid., T 1579:30.443c29—-444a5.

183. See ibid., T 1597:30.444a22-29.

184. Here Wonhyo follows the Yogacarabhimi and uses haengsang rather than
charyang, to be consistent with Paramartha’s translation. This is another example of
Wonhyo’s conveniently adopting the terminology of the texts he refers to without demon-
strating any effort toward being consistent.

185. kausidyam avavadasya sammoso laya uddhatah/ asamskaro'stha samskarah pa-
fica dosa ime matah/ (Indolence, forgetting the teachings, slackness, agitation,
nonattention, attention—these are considered to be the five faults). Nagao,
Madhyantavibhaga-bhasya, p. 51.

186. tatra layduddhatyam eko dosah kriyate/ anabhisamskaro layduddhatya-
prasamana-kale dosah/ abhisamskarah prasantau/ esam prahandaya katham astau
prahana-samskara vyavasthapyante/ catvarah kausidya-prahanaya cchanda-vyayama-
sraddha-prasrabdhayas te punar yatha-kramarm veditavyah// (Here slackness and agita-
tion are made into one fault; lack of attention is a fault when slackness and agitation are
being pacified. How are eight eliminations of functioning toward their elimination to be
determined? The four that are conducive to the elimination of slackness are will, en-
deavor, conviction, and pliancy). Nagao, Madhyantavibhaga-bhasya, p. 51.

187. asarayo' thdsritas tasya nimittam phalam eva ca/ (The basis and that which is
based on it; its cause and its fruit). Nagao, Madhyantavibhaga-bhasya, p. 51.
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188. asrayas chando vyayamasya/ asrito vyayamas tasydasyaraysya cchandhasya
nimittam Sraddhad sampratyaye saty abhildsat tasydsritasya vyayamasya phalam prasrab-
dhir arabdha-viryayasya samadhi-visesadhigamdc chesas catvarah prahana-samskarah
smrti-samprajanya-cetanopeksas caturnnam dosanam yathasamkhyam pratipaksas/
(Will is the basis of endeavor. Endeavor is that which based on will. The cause of this basis,
will, is conviction because its longing is in firm conviction. The fruit of endeavor, which is
based [on will ] is pliancy, because special concentrations are attained after endeavor has
been undertaken. The remaining four factors of elimination—mindfulness, clear compre-
hension, volition, and equanimity—are the four antidotes to the four faults in the order in
which they are enumerated). Nagao, Madhyantavibhaga-bhasya, pp. 51-52.

189. alambane' sammoso layauddhatydinubuddhyana/ tad-apaydbhisamskarah
santau prasatha-vahita// (Not losing the perceived objects, being aware of slackness and
agitation; coursing flowingly in peace when the momentum has been brought to quies-
cence). Nagao, Madhyantavibhaga-bhasya, p. 52.

190. smrtir alambane 'sampramosah/ samprajanyar smrty-asampramose sati
layduddhityanubodhah/ anubuddhya tad-apagamayabhisamskaras —cetana/ tasya
layauddhatyasydpasantau satyam prasatha-vahita cittasydpeksa/ (Mindfulness is not
losing the perceived objects. Clear comprehension means the recollection of slackness
and agitation when there is absence of forgetfulness of mindfulness [of them]. Volition is
the effort to remove [slackness and agitation] after there has been awareness of them.
Equanimity of mind is to course flowingly in peace after slackness and agitation have
been brought to quiescence). Nagao, Madhyantavibhaga-bhasya, p. 52.

191. The Chinese translation has ko ha (high and low), whereas the Sanskrit has
layduddhatya (slackness and agitation).

192. ropite moksa-bhagiye cchanda-yogadhipatyatah/ alambane 'sammosa visara-
vicayasya call (Having planted the elements conducive to liberation, from the predomi-
nance of the application of will; from not losing the perceived objects, nondiffusion, and
investigation). Nagao, Madhyantavibhaga-bhasya, p. 52.

193. The heat level (usma-gata) is one of the four levels of the wholesome roots. The
other three are the summit level (mirdhana), the forbearance level (ksanti), and the level
of the worldly ultimate (laukikdgra-dharma).

194. See T 1488:24.

195. Nayut’a (Skt. nayuta) means “innumerable.”

196. Wonhyo’s rendering is a bit different from the text in the Abhidharma-samuc-
caya, which reads: “Among the low and middling divisions of the [factors], the [factors]
conducive to the discernment [of the teaching] can be repelled. But they can be repelled
by only manifest [afflictions] and not by karmic impressions” (T 1605:31.689a8-9). See
also Abhidharma-samuccaya-vyakhya, T 1606:31.754a14-15.

197. Pob’in (dharmaksanti), the forbearance of the birthlessness of phenomena.

198. adhipatyata iti varttate/ rddhipadaih karmmanya-cittasyaropite moksa-bhagive
kuSala-mulecchandddhipatyatah prayogadhipatyatah/alambandsampramosddhipatyatah/
avisaradhipatyatah/ pravicayddhipatyatas ca/ yatha-kramam paiica sraddhadinindriyani
veditavyani/ (By their predominance. When the wholesome roots conducive to liberation
have been planted in an unobstructed mind with the bases of success such as by the pre-
dominance of will, by the predominance of application, by the predominance of not losing
the perceived objects, by the predominance of the nondiffusion [of mind], and by the pre-
dominance of investigation. The five faculties of conviction and so forth should be known
according to their order). Nagao, Madhyantavibhaga-bhasya, p. 52.
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199. The Sino-Korean has ok, which is synonymous with ponnoe (affliction).

200. vipaksya hi samlekhad/ pirvvasya phalam uttaram// (Because the adversaries
are diminished, the subsequent is the fruit of the previous). Nagao, Madhyantavibhaga-
bhasya, pp. 52-53.

201. tany eva sraddhadini balavanti balanity ucyante/ tesam punar balavatvam
vipaksasya hi samlekhad/yada tany asraddhddibhir vipaksair na vyavakiryante/ kasmac
chraddhddinam  purvvéttara-nirdesah/  yasmat — parvvasya  phalam  uttaram/
sraddhadhano hi hetu-phalam viryam arabhate/ arabdha-viryasya smrtir upatisthate/
upasthita-smytes cittar samadhiyate/ samahita-citto yatha-bhiitam prajanati/ avaropita-
moksabhagivasyendriyany uktany atha nirvedha-bhagiyani kim indriyavasthayam
veditavyany ahosvid baldvasthayarm/ (Because these faculties such as conviction and so
forth are powerful, they are called powers. Again, they are powers because of the adver-
saries being diminished when these powers are not scattered by adversaries such as lack
of conviction and so forth. Why are conviction, [effort, mindfulness, concentration, and
wisdom] enumerated successively? Because the subsequent is the fruit of the previous.
Being possessed of conviction, one undertakes the fruit of this cause, effort. Having un-
dertaken effort, mindfulness occurs; mindfulness having occurred, the mind is concen-
trated. When the mind is concentrated, one knows [reality] as it is. If he has planted the
factors conducive to liberation, he is said to have the faculties. Are the factors conducive
to penetration to be known as the stage of faculties or the stage of powers?) Nagao,
Madhyantavibhaga-bhasya, pp. 52-53.

202. The HPC text (1.829c) has hok (who), which should be amended to hok
(affliction).

203. dvau dvau nirvedha-bhagiyav indriyani balani ca// (Two each of the elements con-
ducive to penetration are faculties and powers). Nagao, Madhyantavibhaga-bhasya, p. 53.

204. usmagatam murddhanas céndriyani/ ksantayo laukikas cagra-dharmma balani/
(At the levels of heat and summit are the faculties; at the levels of forbearance and ulti-
mate are the powers). Nagao, Madhyantavibhaga-bhasya, p. 53.

205. | have not been able to locate this passage in the Dazhidu lun.

206. | have not been able to locate this passage in the Abhidharma-samuccaya-vyakhya.

207. | have not been able to locate this passage in the Dazhidu lun.

208. This appears to be an incomplete quotation from T 1605:31.682b29-c10.

209. See Yogacarabhiumi, T 1579:30.444¢14-28.

210. asraydangarm svabhavangam niryandangam trtiyakam/ caturtham anusamsangan
nihklesangam tridha matam// (Basis limb, self-nature limb; going-forth limb as the third.
The fourth limb is conducive to merit; the affliction-removal limb is threefold). Nagao,
Madhyantavibhaga-bhasya, p. 53.

211. darsana-margge bodhav angani bodhy-angani/ tatra bodher asrayangam smrtih/
svabhavangar  dharmma-vicayah/ niryandngam viryam/ anusansdngam  pritih/
asamklesdangam tridha prasrabdhi-samadhy-upeksah/ kim-artham punar asamklesangarm
tridha desitam/ (The awakening limbs are limbs conducive to awakening on the Path of
Vision. Among these the limb that is the basis of awakening is mindfulness; the self-nature
limb is the investigation of the teachings; the limb of going forth is effort; the limb that is
conducive to merit is joy; the limb that causes freedom from afflictions is threefold—
namely, pliancy, concentration, and equanimity. Why is it that the limb that causes freedom
from afflictions is proclaimed to be threefold?). Nagao, Madhyantavibhaga-bhasya, p. 53.

212. Paramartha’s Chinese translation reads: “Next the Master explains the awaken-
ing factors” (T 1599:31.459al).
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213. The HPC text (1.830b24) has yuk ku (six quarters). There are actually only four
(8cd—9ab).

214. Wonhyo’s commentary appears a bit confusing here. It seems to include verse
9cd, which is obviously the topic of the next section.

215. Here Wonhyo switches to chi (limb).

216. See Rahula, Compendium de la super-doctrine, p. 123; and Abhidharma-
samuccaya-vyakhya, T 1606:31.740c7-16.

217. nidanendsrayenéha svabhavena ca desitam/ (Because of cause, basis, self-
nature, thus it has been shown). Nagao, Madhyantavibhaga-bhasya, p. 54.

218. asamklesasya nidanam prasrabdhir dausthulya-hetutvat samklesasya/ tasyas ca
tat-pratipaksatvad asrayah samadhih/ svabhava upeksa/ (The cause of nondefilement is
pliancy, because [pliancy is the antidote to] afflictions caused by debilitation, and be-
cause the basis of [pliancy] as its antidote is concentration. Self-nature is equanimity).
Nagao, Madhyantavibhaga-bhasya, p. 54.

219. The HPC text (1.831a6) has chi (of), which should be amended to chong.

220. The HPC text (1.831al12 and 14) has wi haengju in, which should be corrected to
wi chung haeng chak in according to Vasubandhu’s commentary. Here Wonhyo adds a
textual comment that appears confusing: “Here the word wi should come after the word
chung [heavy].”

221. paricchedo 'tha sampraptih para-sambhavana tridha/ vipaksa-pratipaksas ca
marggasyangan tad astadha// (Determination, attainment, causing others to cultivate—
threefold, and antidotes to adverse states: the limb of the path is eightfold). Nagao,
Madhyantavibhaga-bhasya, p. 54.

222. In this context “right view” (chong kyon) is synonymous with “wisdom” (chi).

223. Prstha-labdha-jiiana, or the wisdom gained subsequent to nonconceptual wis-
dom (nirvikalpa-jiiana), is salvific wisdom. This wisdom mainly knows all the specific
characteristics of the mundane world. Due to this, an enlightened being can put to prac-
tice various expedient means to benefit sentient beings.

224. bhavana-margge 'sya paricchedangam samyag-dristir laukikt lokéttara-prstha-
labdha yaya svdadhigamam paricchinatti/ para-samprapandngam samyak-samkalpah
samyag-vak ca sa-samutthanayda vdaca tat-prapanat/ para-sambhavandangam tridha
samyag-vak karmmdntdjivas tair hi yathakramam/ (On the Path of Cultivation, right view
is its discriminating limb by which one discerns one’s own attainment of the worldly ex-
ceptional subsequently gained [wisdom]. The limbs that cause others to attain are right
conception and right speech, because by uttering words, one causes others to attain. The
limb that causes others to cultivate is threefold: right speech, right action, and right liveli-
hood. These three follow this order). Nagao, Madhyantavibhaga-bhasya, p. 54.

225. This phrase is not found in Paramartha’s translation.

226. The meaning of Wonhyo’s remark, on chong’op cha chiiksi sin’op (1.831b2) is a
bit obscure, since action is considered to be threefold.

227. See T 1509:25.203b16-23; and Lamotte, Traité de la grande vertu de sagesse, pp.
1182-1183.

228. drstau Sile 'tha samlekhe para-vijiiaptir isyate/ (It is maintained that the percep-
tion [of truth] by others is due to one’s precepts and moderation). Nagao,
Madhyantavibhaga-bhasya, p. 54.

229. Paramartha’s translation of this passage is a bit obscure. My translation incorpo-
rates some elements from Xuanzang’s version. See T 1600:31.472b17-21.

230. tasya samyag-vaca kathd-samkathya-viniscayena prajiiayam sambhavand



Notes to Pages 239-242 355

bhavati/ samyak-karmmantena sile 'krtydakaranat/ samyag-ajivena samlekhe dharmmena
matraya ca civarddy-anvesanat/ vipaksa-pratipaksdangam tridhdiva samyag-vyayama-
smrti-samadhayah/ esam hi yathakramam/ (It is one’s right speech, the ascertainment of
discourses, and suggestions that cause others to cultivate wisdom. It is through one’s right
action that one is established in precepts because one does not commit acts that should not
be done. It is through right livelihood that one is established in moderation; one seeks
clothes and other necessities only in accord with the Dharma. The limb that serves as an
antidote to adverse states is threefold: right effort, right mindfulness, and right concentra-
tion. These three function accordingly). Nagao, Madhyantavibhaga-bhasya, p. 54.

231. The HPC text (1.831c10) has chongsol, which should be amended to chongo.

232. See Abhidharma-samuccaya-vyakhya, T 1606:31.741a4-18.

233. klesopaklesa-vaibhutva-vipaksa-pratipaksata/ (Antidotes to afflictions and deriv-
ative afflictions; and adverse states to mastery). Nagao, Madhyantavibhaga-bhasya, p. 54.

234. Sonjong in the original Sino-Korean.

235. trividho hi vipaksah kleso bhavana-heyah/ upakleso layauddhatyam vibhutva-
vipaksas ca vaisesika-gundbhinirhara-vibandhah/ tatra prathamasya samyag-vyayamah
pratipaksas tena margga-bhavanat/ dvitivasya samyak-smrtih samathddi-nimittesu
supasthita-smriteh  layduddhatyabhavat/  trtiyasya  samyak-samadhih  dhyana-
that are to be eliminated by cultivation; derivative afflictions—namely, slackness and
agitation; [and] adverse states to sovereignty and obstructions to the manifestation of su-
pernormal qualities. Among these, right effort is the antidote to the first, because by it the
path is cultivated. Right mindfulness is the antidote to the second, because there is an
absence of slackness and agitation in mindfulness that is well established in the cause for
tranquility. Right concentration is the antidote to the third, because by abiding in medita-
tion the qualities of supernatural powers are manifested). Nagao, Madhyantavibhaga-
bhasya, pp. 54-55. Note that Paramartha’s Chinese translation uses two terms for
“afflictions”—hok and ponnoe—whereas the Sanskrit has only k/esa.

236. anukiila viparyasta sanubandha viparyaya/ aviparyasta-viparyasa-ndanubandha
ca bhavana/ (Being defective with conforming [nondefect], [being nondefective] with
conforming defect, and being nondefective without conforming defect: the cultivation [of
the antidotes]). Nagao, Madhyantavibhaga-bhasya, p. 55.

237. viparyastdpi aviparyasdanukiila 'viparyasta viparyasdanubandha/ aviparyasta
viparyasa-niranubandhd ca yathakramam prthagjana-saiksdsaiksavathasu/ (Being de-
fective but conforming to nondefect, being without defect but is connected to defect, and
being without defect and is not connected to defect, respectively in the levels of ordinary
sentient beings, saints in higher training [saiksa], and saints beyond training [asaiksa]).
Nagao, Madhyantavibhaga-bhasya, p. 55. Kuiji’s commentary on this verse (based on
Xuanzang’s translation) gives the following interpretation: ‘Being defective but con-
forming to nondefect’ means that ordinary sentient beings are all possessed of defect or
afflictions. Since the nature of what is to be counteracted is impure, it is called ‘with
defect.” Being able to produce purity is called ‘conforming to nondefect.” Put differently,
from the perspective of the basis, it is called ‘with defect,” [and] looking from the stand-
point of counteracting, it is called ‘conforming to nondefect.” ‘Being without defect but is
connected to defect’ means that the essence of the cultivation of the level [of the disci-
ples] in higher training is pure; it is called ‘nondefect.” However, the body, which is the
basis, still has affliction; it is called ‘with conforming defect.” ‘Being without defect and
is not connected to defect’: The nature of the cultivation of the level [of the disciples]
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beyond training is pure; it is called ‘without defect.” The impurities of the body, which is
the basis, are thoroughly annihilated; it is called ‘without conforming defect.” See T
1835:44.25¢15-26al.

238. There are fifty-two stages on the path of a bodhisattva’s practice. The ten convic-
tions constitute the first ten stages; the ten dedications make up the thirty-first to fortieth
stages.

239. alambana-manaskara-praptitas tad-visistata// (There is a distinction with re-
gard to perceived objects, mental attention, and attainment). Nagao, Madhyantavibhaga-
bhasya, p. 55.

240. Paramartha’s Chinese translation (T 1599:31.459b22) has musaeng tiik tori,
which should be amended to mu tiik tori. This would agree with the Sanskrit anupalambha
yogena and Xuanzang’s translation. For Xuanzang’s translation, see T 1600:31.472¢13—
14: “The bodhisattvas cultivate antidotes to objects such as body and so forth through the
contemplation of nonapprehension.”

241. sravaka-pratyekabuddhanam hi  svasantanikah kayadayah —alambanam/
bodhisatvanam sva-para-santanikah sravaka-pratyekabuddha anityddbhir dakaraih
kayadin manasikurvanti/bodhisatvas tvanupalambhayogena/sravaka-pratyekabuddhah
smrty-upasthanadini bhavayanti yavad eva kayadinam visamyogaya/ bodhisatva na
visamyogaya/ navisamyogaya/ yavad evdpratisthita-nirvvanaya/ (The disciples and the
self-realized buddhas have as objects of meditation their own mental streams, bodies, and
so forth. The bodhisattvas have their own and others” mental streams. The disciples and
the self-realized buddhas are mentally attentive to their bodies and so forth in their as-
pects of impermanence and so forth; the bodhisattvas, however, do so with the method of
nonapprehension. The disciples and the self-realized buddhas cultivate the foundations of
mindfulness and so forth in order to be free from their bodies, et cetera. The bodhisattvas
do so neither to be free nor not to be free [from their bodies, etc.] but to attain nirvana
without abode). Nagao, Madhyantavibhaga-bhasya, p. 55.

242. Wonhyo failed to notice that the phrase musaeng tiik tori is a mistake for mu tik
tori. In his commentary, he took it to mean that the bodhisattvas “attain the truth” (zik
tori) by contemplating the principle of “birthlessness” (musaeng). See note 240.

243. hetv-avasthdvatardkhya prayoga-phala-samjiiita/  karyakarya-visista — ca
uttardanuttard ca sa// adhimuktau pravese ca niryane vyakrtav api/ kathikatve 'abhiseke
ca sampraptav anusasane// krtyanustha uddista/ (They are called the levels of cause,
entering, applied practice, and fruition; [the levels where there is] something to be done
and [where] there is nothing to be done, the supernormal level, and the higher and the
supreme, [the levels] of confidence, entering, going forth, reception of prophecy, instruct-
ing, consecration, attainment, being beneficial, and accomplishing all tasks). Nagao,
Madhyantavibhaga-bhasya, p. 56.

244. Generating the mind of awakening, or bodhicittétpada, is to produce the mind of
wisdom aspiring toward the attainment of awakening. This is the first step on the path of
realizing the ultimate goal of Buddhahood in Mahayana Buddhism.

245. The Chinese has kongdok; the Sanskrit, anusamsa.

246. tatra hetvavasthd ya gotra-sthasya pudgalasydvatardavastha utpadita-bodhi-
cittasya prayogdvastha cittopadad irdhham aprapte phale/ phaldvastha prapte/
sakaraniydvastha saiksasya/ akaraniydvastha asaiksasya/ visesavastha 'bhijnadi-guna-
visesa-samanv-dagatasya/ uttardavastha sravakdadhibhyo bhiimi-pravistasya bodhisat-
vasya/ anuttaravastha buddhasya tata ardhham avasthabhavad adhimuktyavastha
bodhistvanam sarvvasyam adhimukti-carya-bhumau/ pravesavastha prathamdayar



Notes to Pages 246-249 357

bhiimau niryandvastha tad-uttarasu satsu bhumisu/vyakarandvastha astamyam bhiimau
kathikatvavastha navamyam abhisekdvastha dasamyam/ praptyavastha buddhanan
dharmma-kayah/ anusamsavastha sambhogikah kayah/ krtydnusthandvastha nirmana-
kayah/ sarvvdpy esa bahuvidhdvasthabhisamasya veditavya/ (Among these the level of
cause is the level of one who abides in his lineage. The level of entering is the level of one
who has generated the mind of enlightenment. The level of applied practice is the level of
one who has generated the mind of enlightenment but has not attained fruition. The level
of fruition is the level [of ones who] have attained [fruition]. The level of having some-
thing to be accomplished is the level [of ones] in training. The level of not having any-
thing to be accomplished is the level [of ones] beyond training. The supernormal level is
the level of one who is possessed of supernormal qualities such as the supernatural pow-
ers. The high level is the level of a bodhisattva who has entered a ground higher than that
of the disciples and so forth. The supreme level is the level of a buddha because beyond
that there is no other level. The level of confidence is the level of all bodhisattvas where
confidence is cultivated. The level of entering is on the first [of the bodhisattva’s] grounds.
The level of going forth includes the six grounds after that. The level of reception of
prophecy is the eighth [bodhisattva] ground. The level of being capable of instructing is
the ninth [bodhisattva] ground. The level of consecration is the tenth [bodhisattva]
ground. The level of attainment is the truth-body of buddhas. The level of being benefi-
cial [to others] is the enjoyment body. The level of accomplishing tasks is the emanation
body. All these states are numerous that are known here only briefly). Nagao,
Madhyantavibhaga-bhasya, p. 56.

247. The Chinese (1.833al3) has fo p'um, which is an abbreviation for samsip ch’il to
p’um, the thirty-seven constituents of awakening, or nirvana.

248. The two interpretive concepts of “gradual” and “sudden” seem out of place here.

249. The forty minds consist of the ten convictions (sin), the ten grounds (chu), the ten
practices (haeng), and the ten dedications (hoehyang). They are the levels on the path of
practice of a bodhisattva.

250. The Sanskrit term abhiseka means “sprinkling of water.”

251. Wonhyo replaces the whole statement with the word “all,” which is not found in
Vasubandhu’s commentary.

252. dharmma-dhatau tridhda punah/ asuddhasuddha-suddhda ca visuddha ca
yathdrhatah// (Again in the Realm of Reality they are threefold respectively: pure, im-
pure and pure, and utterly pure). Nagao, Madhyantavibhaga-bhasya, p. 56.

253. tatrasuddhavastha hetv-avastham updadaya yavat prayogad asuddha-
Suddhdvastha saiksanam/ visuddhdvastha asaiksanam/ (Here the impure level starts with
the level of cause up to the level of applied practice. The impure and pure level is the level
of the saints in higher training [Saiksa]. The utterly pure level is the level of the saints
beyond training [asaiksa]). Nagao, Madhyantavibhaga-bhasya, p. 57.

254. This is a fundamental theme in Mahayana Buddhism—that thusness (tathata),
the Realm of Reality (dharmadhatu, i.e., ultimate reality) is essentially pure and is origi-
nally quiescent. Although from a conventional standpoint ultimate reality is realized
through the purification of adventitious defilements that cloud it, from the ultimate stand-
point it is not a conditioned state; that is, it is not actually created or produced by any-
thing. See, for instance, Nagao, Madhyantavibhaga-bhasya, 67-68; and T
1599:31.462b1-5.

255. In this paragraph the term yugak (in 1.834a8 and 834a9) should be amended to
yuhak.
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256. pudgalanam vyavasthanam yatha-yogam ato matam/ (Thus it should be known
that the [distinction] of persons has been established accordingly). Nagao,
Madhyantavibhaga-bhasya, p. 57.

257. ato 'vastha-prabhedad yatha-yogam pudgalanam vyavasthanam veditavyam
ayam gotra-stho 'vam avatirnna ity evam-adi/ uktavastha/ (Thus one should know that
from the division of levels persons are established accordingly. One can know whether a
person abides in his lineage or whether a person has entered [the levels]. The levels have
been explained). Nagao, Madhyantavibhaga-bhasya, p. 57.

258. The HPC text (1.834a22) has wi, which should be amended to c/u.

259. bhajanatvam vipakdkhyam balan tasyddhipatyatah// rucir vrddhir visuddhis ca
phalam etad yatha-kramarm/ (Receptacle is called maturation because its power is pre-
dominant. Pleasure, growing, and utterly pure; these successively are fruits). Nagao,
Madhyantavibhaga-bhasya, p. 57.

260. Paramartha uses po kwa, whereas the Yogacarabhumi has yisuk kwa. They are
both used to render the Sanskrit vipaka-phala.

261. bhajanatvam yah kusalanukiilo vipakah/ balam ya bhajanatvadhipatyat
kuSalasyddhimatrata/ rucir ya pirvvdabhyasat kusala rucih/ vrddhir ya pratyutpanne
kusala-dharmmabhyasat kusala-mila-paripustih/ visuddhir yad avarana-prahanam/
etad yatha-kramam phalam pafica-vidham veditavyam/ vipaka-phalam adhipati-phalan
nisyanda-phalam purusa-kara-phalam visamyoga-phalaii ca/ (Receptacle is maturation
conforming to wholesome states. Power is the predominance of wholesome states be-
cause of the predominance of receptacle. Delight is the delight in wholesome states com-
ing from practicing [in previous existences]. Growing is the nourishing of the wholesome
roots through the cultivation of the wholesome states when they have come into being.
Utterly pure is the removal of the obstacles. Thus should the five kinds of fruit be known
in their order: maturation fruit, predominant fruit, causally concordant fruit, human ef-
fort—caused fruit, and dissociation fruit). Nagao, Madhyantavibhaga-bhasya, p. 57.

262. The Madhyanta-vibhaga has kongyong kwa, whereas the Yogacarabhumi has
sayong kwa.

263. Popki in Sino-Korean literally means “dharma receptacle” or “dharma instru-
ment.” Idiomatically, it means being ready for the Dharma or certain wholesome states.

264. Twenty-two faculties (dvavimsatindriyani) signify the twenty-two phenomena
that are beneficial to the existence of things: the six faculties of eye, ear, nose, tongue,
body, and consciousness; the three faculties of male, female, and life; the five affective
faculties of suffering, happiness, joy, sadness, and indifference; the five wholesome fac-
ulties of conviction, endeavor, mindfulness, concentration, and wisdom; and the three
pure faculties of knowledge of what is as yet unknown, knowledge of what is known, and
complete knowledge. See Nagao, Madhyantavibhaga-bhasya, pp. 46-47, and T
1599:31.457h9-19. For a list of these twenty-two faculties and their sources in early Bud-
dhist literature, see Gethin, Buddhist Path to Awakening, p. 105.

265. See T 1579:31.658c9-668b19. Wonhyo seems to be referring to pages
664b5-665c17.

266. Throughout this paragraph (835b15-22) the character ip should be amended to
weil.

267. The HPC text (1.835b16) has kwa po, which should be amended to po kwa.

268. The HPC text (1.835b16) has yo son, which should be amended to yo songtin.

269. uttaréttaram dadyan ca tad-abhydsat samaptitah// anukilyad vipaksdac ca
visamyogad viSesatah/ uttardnuttaratvac ca phalam anyat samasatah// (Successive
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[fruit] and initial [fruit]; [fruits attained through] practice and attainment. [Fruits at-
tained] through conforming, through dissociation from adverse states, and through ex-
traordinary. [Fruits attained through] nonsupreme and supreme, and another briefly).
Nagao, Madhyantavibhaga-bhasya, p. 57.

270. Because the Chinese of Paramartha’s translation is a bit obscure, I have modified
my translation according Xuanzang’s translation (T 1600:31.473b19-20).

271. uttaréttara-phalam gotrdc cittotpada ity evam-adi paramparaya veditavyam/
adi-phalam prathamato lokéttara-dharmma-pratilambhah/ abhyasa-phalam tasmat
parena Saiksdvasthayam/ samapti-phalam asaiksa-dharmmah/  anukilya-phalam
upanisad-bhavendéttarottara-phalam eva veditavyam/ vipaksa-phalam prahana-marggo
ytad evadi-phalam/ pratipakso 'bhipretah/ visamyoga-phalam nirodha-saksat-kriya
abhyasa-phalam samapti-phalam ca klesa-visamyogah Saiksasaiksanam yatha-kramarm/
visesa-phalam abhijiidadiko guna-visesah/ uttara-phalam bodhistva-bhiimayas tad-anya-
yanottaratvad anuttara-phalam buddha-bhiimih/ etani catvari abhydsa-samapti-phala-
prabheda eva etad anayat phalam samasa-nirdesato vydsatas tv aparimanam/
(Successive fruit should be known by the succession from the generation of the mind of
enlightenment from one’s lineage, and so forth. Initial fruit is the first attainment of ex-
ceptional states. Fruit of practice is the level of [the disciples] in higher training by going
beyond that [initial fruit]. Completion fruit consists of the states [of the disciples] beyond
training. Conforming fruit should be known as successive fruit because it is the cause of
further fruits. Initial fruit is the path of elimination of adverse fruits, which can be con-
sidered as the antidotes. Dissociation fruit is the fruit of practice and completion fruit,
which are the realization of cessation and respectively the levels of the [disciples] in
higher training and the saints beyond training, where one is separated from afflictions.
Excellent fruit means excellent qualities such as the supernormal powers. Superior fruit
is the bodhisattva’s grounds because they are superior to other vehicles. Supreme fruit is
the stage of buddhas. These four levels are the divisions of fruit of practice and comple-
tion fruit. Thus the other fruits are indicated in brief; in full elaboration they are immea-
surable). Nagao, Madhyantavibhaga-bhasya, pp. 57-58.

272. tatra pratipaksa-bhavandyah pinddrthah/ vyutpatti-bhavana nirlekha-bhavana
parikramma-bhavana uttara-samarambha-bhavana slista-bhavana darsana-margga-
Slesat/ pravista-bhavana utkrsta-bhavana adi-bhavana madhya-bhavanda paryavasana-
bhavanad sottara bhavand niruttard ca bhavana yalambana-manaskara-prapti-visista/
(Here is a summary of the meanings of the cultivation of the antidotes. Comprehensive
cultivation, mitigating cultivation, penetrating cultivation, successive-undertaking cultiva-
tion, adhering cultivation because it is adhered to the Path of Vision, engaging cultivation,
eminent cultivation, inceptive cultivation, middling cultivation, culminating cultivation,
nonsupreme cultivation, and supreme cultivation, where perceived objects, mental atten-
tion, and attainment are distinctive). Nagao, Madhyantavibhaga-bhasya, p. 58.

273. For a discussion of the divisions of cultivation, see Mahayana-samgraha, T
1594:31.146a4-7; and Lamotte, Somme du grand véhicule d Asanga, pp. 204-205.

274. avasthanam pindartha/ bhavyatdvasthda gotra-sthasya/ arambhavastha yavat
prayogat/ asuddhavastha asuddha-suddhdavastha visuddhavastha/ salamkardvastha/
vyapty-avastha dasa-bhiimi-vyapanat/ anuttardavastha ca// (A summary of the meaning
of levels: the level of being able to dwell in a lineage; the level of undertaking up to the
path of application; the impure level, the impure and pure level, the utterly pure level; the
level with adornment; the all-pervasive level because it pervades all ten [bodhisattva]
grounds; and the supreme level). Nagao, Madhyantavibhaga-bhasya, p. 58.
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275. For a discussion of the ten forms of dharmadhatu, see Mahayana-samgraha, T
1594:31.145bh21-b4; and Lamotte, Somme du grand véhicule d'Asanga, pp. 197-199.

276. The ten perfections are qualities to be successively cultivated on the ten grounds
by the bodhisattva. They consist of (1) generosity (dana), (2) precepts (sila), (3) forbear-
ance (ksanti), (4) effort (virya), (5) meditation (dhyana), (6) knowledge (prajiia), (7) expe-
dient means (upaya), (8) aspiration (pranidhana), (9) power (bala), and (10) wisdom
(jaana). The Madhyanta-vibhaga gives the explanation that the bodhisattva favors sen-
tient beings through generosity. Because of the perfection of precepts, he does no harm to
others. Because of the perfection of forbearance, he forgives harm done to him by others.
He increases virtues through the perfection of effort. Through the perfection of medita-
tion, he delivers [others from evil] and leads [them to good] by supernormal powers.
Through the perfection of knowledge, he liberates others by giving them the right teach-
ings. Through the perfection of expedient means, he makes his [virtues], such as giving
and so forth, inexhaustible by the great awakening he attains through transformation.
Through the perfection of aspiration, because he embraces all occurrences concordant to
the perfections, he constantly engages in generosity and so on, causing the arising of Bud-
dhahood in all sentient beings. Through the perfection of power—that is, discernment
and cultivation—he always engages in generosity and so on because these do not allow
adverse states to overpower. Through the perfection of wisdom, because of the removal of
the confusion regarding the phenomena as heard, he experiences the enjoyment of all
things that are conducive to generosity and so on, and he brings sentient beings to matu-
rity. (danena hi bodhisatvah satvan anugrhnati/ Silendpaghdatam paresam na karoti/
ksantya paraih krtam upaghatam marsayati/ viryena gunan varddhayati/ dhyanena
rddhyadhibhir avarjydvatarayati/ prajiiaya samyag-avavada-danad vimocayati/ upaya-
kausalya-paramitaya mahabodhi-parinamandd danddin aksayan karoti/ pranidhana-
paramitayanukiilopapatti-parigrahat/ sarvva-janmasu buddhoétpadaraganato danddisu
sada pravarttate bala-paramitaya pratisamkhyana-bhavana-balabhyam  niyatam
danddisu pravarttate/ vipaksanabibhavat/ jiana-paramitaya yathdaruta-dharmma-
sammohdpagamad danddy-adhipateya-dharmma-sambhogaii  ca pratyanubhavati/
satvams ca paripacayati/) Nagao, Madhyantavibhaga-bhasya, p. 62. See also T
1599:31.460c20-461a9. The Chinese translation is slightly different.

2771. phalanam pinddrthah samgrahatah tad-visesatah purvvydbhydasatah uttaréttara-
nirharatah/ uddesato nirdesatas ca/ tatra samgrahatah paiica phalani/ tad-visesatah
Sesani/ purvvdbhyasatah vipaka-phalam/ uttaréttara-nirharatas tad-anyani catvari/
uddesSatah uttaréttara-phalddini catvari nirdesatah anukilya-phalddini sat/ tesam eva
caturnnam nirddesat// (A summary of the meanings of fruit: Fruits [derived from] protect-
ing [others], from extraordinary qualities, from previous cultivation, from successively
removing [afflictions], from ascertaining, and from instructing. Among these, the fruits
derived from protecting others are the five fruits. The fruits derived from supernormal
qualities are others. The fruit derived from previous practice is the fruit of maturation.
The fruits derived from successive accomplishment are the other four. The fruit derived
from enunciations include the four fruits such as successive fruit and the like. The fruit
derived from explanations includes fruits such as conforming fruit and so forth because
four of them have been instructed). Nagao, Madhyantavibhaga-bhasya, pp. 58-59.

278. The HPC text (1.837b3) has susip kwa (continued-practice fruit), which I believe
should be suksiip kwa (previous-practice fruit), to be consistent with Vasubandhu’s com-
mentary. However, Wonhyo appears to gloss “continued-practice fruit” instead of
“previous-practice fruit.”
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279. The HPC text (1.837c13) has o kwa chi pydl kwa, which should be amended to o
kwa chi pyol i.

280. Nagao’s Sanskrit edition does not contain this paragraph.

281. In the Sanskrit text these make up three sections of Chapter Four.

282. The Madhyanta-vibhaga is attributed to Maitreya or Maitreyanatha. The Bud-
dhist traditions and modern scholars hold various opinions about the historicity of this
figure. For a discussion of Maitreyanatha, see Rahula, Compendium de la super-doctrine,
pp. x=xi; Ui, “Maitreya as a Historical Personage,” p. 101; Tucci, Some Aspects of the
Doctrines; and Lamotte, Samdhinirmocana Stitra, p. 25.

283. The Madhyanta-vibhaga in its Sanskrit version consists of five chapters discuss-
ing seven topics. The seven topics are characteristics (Chapter One); the obscurations
(Chapter Two); realities (Chapter Three); the cultivation of the antidotes, and their stages
and fruition (Chapter Four); and the supremacy of the [Great] Vehicle (Chapter Five).
Thus Chapter Four includes three topics. The Chinese translations divide the text into
seven chapters, with each discussing a topic.

IV. Critical Discussion on Inference

1. Dignaga, or Dinnaga (Ch. Chénna; K. Chinna), lived during the fifth century.
For a list of his extant works in Sanskrit, Chinese, and Tibetan, see Hattori, Digndaga, pp.
1-11. To that list must now be added the Sanskrit portions of his Pramanasamuccaya
embedded in Jinendrabuddhi’s commentary that is being published by E. Steinkellner et
al. through the University of Vienna, starting with Jinendrabuddhi’s
Pramanasamuccayatika, Chapter 1, Part 1: Critical Edition; Part 2: Diplomatic Edition
(Vienna: Institut fiir Kultur- und Geistesgeschichte Asiens, 2005).

2. Scholars have argued for many years whether Indian and Buddhist logic should
technically be considered “logic” or rather should be taken only as debate rules, and
whether the three-part inferences (or five-part inferences) they use can properly be called
“syllogisms” or require another label. We need not resolve those issues here. While | also
have reservations as to the appropriateness of applying the terms “logic” and “syllogism”
to this stage in the development of hetuvidya (literally, the science of reasoning), for con-
venience | will use those terms here.

3. Nyaya is one of several Sanskrit terms for logical reasoning, as well as the name
of a Hindu school that specialized in its own form of logic. Pravesa means “entrance,”
and mukha literally means “face” but also implies initially coming face-to-face with
something—that is, being introduced to it. Both pravesa and mukha are commonly found
in the titles of introductory texts.

4. The ten are Jingyan, Shentai, Wenbei, Jingmai, Linggui, Stingjang, Bigong,
Wengui, Shunjing, and Xuanfan. Among the works still extant are Yinming ruzhengli lun
shu, by Wengui (XZJ 848.680b6—-694c6), and two versions of Shentai’s Limen lun shu ji
(T 1839 and XZJ 847.663c—680a17).

5. The eighth-century Silla monk T’aehyon (also called Taehyon), in his Song
yusingnon hakki (Ch. Chengweishilun xueji), quotes a passage from Critical Inference at
XZJ 818.56¢20-22 that is found in the received version, but this is immediately followed
by another passage at XZJ 818.56¢22-57al that is not found in the received manuscript of
Critical Inference. Additional passages he cites that are not found in the surviving version
occur at XZJ 818.34b1-5, 97¢21-23, and 125b18-21. Huizhao (K. Hyeso; 648-714), one of
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the Chinese Faxiang patriarchs, in his Cheng weishi lun liaoyi deng, provides two quotes,
one after the other, that are not found in the surviving manuscript, at T
1832:43.731c28-732a19.

6. Aswill be explained shortly, these three stipulations regarding the property to be
established (paksadharma) are that it (1) be found in the Reason (hetu) and the Thesis
(paksa), (2) be found in the similar example (sapaksa), and (3) be fully excluded from the
dissimilar example (vipaksa). Dignaga is often credited with devising this threefold
scheme, but as Tucci noted in “Buddhist Logic before Dinnaga (Asanga, Vasubandhu,
Tarka-$astras),” esp. p. 479, it predates Dignaga and can be found in Asanga, though en-
tangled there in additional details; Dignaga hewed it into a leaner form.

7. One key difference is that Abhidharma-samuccaya, since it focuses on debate,
says almost nothing about perception, whereas the Yogacarabhami discussion includes
an intriguing, and unique, analysis of perception. Alex Wayman translated the
Yogacarabhiimi section relying on the Tibetan and a Sanskrit manuscript, with a critical
edition of the latter accompanying his translation, in A Millennium of Buddhist Logic, pp.
3-41; he did not consult Xuanzang’s Chinese translation, whose corresponding section is
found at T 1579:30.356a11-360c21. The Abhidharma-samuccaya has been translated into
French by Walpola Rahula (Compendium de la super-doctrine) from Gokhale’s partial
Sanskrit version (“Fragments from the Abhidharma-samuccaya of Asanga”) supple-
mented by Pradhan’s back-translation into Sanskrit from the Chinese and Tibetan (Prad-
han, Abhidharma Samuccaya of Asanga). Since then, Tatia published the Sanskrit of
Sthiramati’s commentary on the Abhidharma-samuccaya, which contains much of
Asanga’s root text (Tatia, Abhidharmasamuccaya-Bhasyam); it should therefore be con-
sulted, since it gives a better version of the Sanskrit than what Rahula used. The section
on debate and the pramanas forms the climactic final chapter of the text—showing the
inseparability of Abhidharma and logical debate for Asanga. An English translation from
Rahula’s French version was published by Sara Boin-Webb as Abhidharma-samuccaya:
The Compendium of the Higher Teaching (Philosophy) by Asanga. The chapter on debate
(pp. 242-256) corresponds to Xuanzang’s Dasheng apidamo jilun, T 1605:31.693a8—
694b9. In “Buddhist Logic before Dinnaga,” Tucci compares Asanga’s treatment in the
two texts, but he did so before any of the Sanskrit versions were recovered, so his specula-
tive reconstruction of the Sanskrit terminology, though sometimes correct, should not be
trusted.

8. Dharmakirti (600—666) was the most important theoretician and systematizer of
Buddhist logic in India; his innovations set the foundation for everything that was to fol-
low in India and later Tibet. The development of Buddhist logic can be roughly divided
into the following periods (with some overlaps): (1) Early (fifth century BCE to second
century CE), (2) Abhidharma and Madhyamaka Debating Styles (third century BCE—
fourth century CE), (3) from Asanga and Vasubandhu to Dignaga (fourth—fifth century
CE), (4) from Dignaga to Dharmakirti (fifth—seventh century CE), and (5) post-
Dharmakirti (eighth century—present). Most scholars who work on “Buddhist logic” deal
almost exclusively with the fifth period, especially as preserved in the Tibetan tradition.
Materials from Dharmakirti and from that last period did not reach East Asia until the
twentieth century. On the other hand, Chinese translations preserve materials from the
earlier periods not available elsewhere.

9. The original article on sadhana is accessible at http://buddhism-dict.net/cgi-bin/
xpr-ddb.pl?80.xml+id('b80fd-7acb').

10. As mentioned previously, when one compares Asanga’s discussion of pramana



Notes to Pages 278-284 363

in the Yogacarabhumi and Abhidharma-samuccaya, Asanga seems to demonstrate that
this notion was already in flux, since in the Yogacarabhiimi he treats all three pramanas—
perception, inference, and scriptural authority—as equally valid, whereas in the
Abhidharma-samuccaya he adds the stipulation that scriptural authority is valid only if
“it is not contradictory to the other two pramanas.” Cf. Tucci, “Buddhist Logic before
Dinnaga,” p. 467.

11. Sanskrit grammar uses numbers to indicate the nominal cases: the nominative is
the first case, accusative is second, instrumental is third, and so on. Commentators indi-
cate the case by its number. The ablative (“from, because of”) is the fifth case.

12. All the quotes from Nyayamukha that are translated here are given in the order in
which they appear, without omission, from Dignaga’s Nyayamukha (Ch. Yinming zhengli
men lun), translated by Xuanzang, T 1628:32.2a19-h24.

13. The implied argument seems to be that it is “always” available for perception, so
it is always a knowable object, and hence it must be eternal. This argument conflates ac-
tual sounds with the concept of sound, since what one hears is actually “always” different
and anew, or, as the musician Eric Dolphy remarked, “[Sound,] after it’s over, it’s gone, in
the air, you can never recapture it again.”

14. One very interesting feature of Dignaga’s restatement of the paksas in this verse
is that he unpacks differing senses of “eternal” by offering nuanced synonyms for it, such
as “perpetually abiding,” “firm,” “stable,” and so on, each tailored to the specific claim
being asserted. Analyzing the implications of his differentiating these connotative op-
tions is beyond the scope of the present discussion.

15. Cf. Nyayapravesa 3.2.2. For the Sanskrit with English translation, see Tachikawa,
“Sixth-Century Manual of Indian Logic.” | am using his numbering here. Xuanzang’s
Chinese translation of this section begins at T 1630:32.11c17.

16. For examples, see Nyayapravesa 3.2.2.3 and T 1630:32.11c24-12a3.

17. In the inference “Sound is eternal, because of audibility,” the Reason is consid-
ered “doubtful,” not “contradictory,” because the statement itself (e.g., “sound is audible™)
seems to be true, but even while the Reason in itself is true, it fails to connect with the
sadhya (sound is eternal) or support either contention as to whether sound is or is not
eternal, since neither “eternal” nor “not-eternal” share a decisive paksadharma with “au-
dibility.” Wonhyo’s discussion will explore this in depth.

18. Nyayapravesa 3.2.2.6 offers the following example of viruddha-avyabhicarin:
“An example of ‘contradictory [conclusions] from [two] inerrant [proofs]’ is: ‘Sound is
impermanent, because it is produced, like a jar’ ‘Sound is permanent, because audible,
like sound-ness.” Both, taken together, make the hetu dubious [samsaya-hetutvad], since
the two only combine into a single uncertainty [eko 'naikantikah).”

19. Nyayabindu 3.109ff., in Malvania, Acarya-Dharmakirti-kyta-Nyayabindor
acarya-Dharmottara-krta-tikdayd anutikariipah pandita-Durvekamisra-krto Dharmottara-
pradipah; i.e., verses 115-121 in the numbering used by Stcherbatsky in Buddhist Logic,
vol. 2, pp. 223-229.

20. The five gotras are five types of persons whose capacity for advancement in
Buddhism is based on the karmic “seeds” they’ve inherited from previous lives. The five
are sravaka, pratyekabuddha, bodhisattva, buddha, and icchantika. The first type repre-
sents practitioners of Hinayana, and the second those who achieve enlightenment without
learning from or having had contact (in their present life) with a buddha or Buddhism.
The third type is Mahayana practitioners. The fifth was the problematic category. Icchan-
tikas are incorrigible beings said to be incapable of attaining Buddhahood, the universal
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goal of all Mahayana practitioners. East Asian Buddhists embraced the notion of univer-
sal Buddha nature in all sentient beings, an idea that seems to be directly contradicted by
the category of icchantika. Hence attacks against Xuanzang’s style of Yogacara, and in
Japan against Hossd, frequently raised the problem of the icchantika, which, the oppo-
nents believed, should be rejected. It should also be noted that the Chinese term for gotra
(family or clan) is a homonym and graphically similar to the character for “nature” (as in
“Buddha nature”). Songl/gotra (family) and song/nature are sometimes used interchange-
ably, and redactors sometimes systematically converted one to the other. Discourse about
becoming a cleric by “leaving home” in order to join the “family of the buddhas” (Bud-
dha gotra)—that is, becoming a Buddhist without other caste affiliation—elided into
notions of “Buddha nature” in East Asia.

21. “Seeing” is a metonymy for perception, including hearing, smelling, tasting,
touching, and mental perception of mental objects (i.e., thoughts, concepts). For a
thorough discussion and translation of the relevant portions of these two texts, see Lust-
haus, “Pre-Dharmakirti Indian Discussion of Dignaga”; and Lusthaus, “Yogacara Theo-
ries of the Components of Perception.”

22. Since the beginning of this “debate” is missing, my estimation of its context is
somewhat tentative, but it seems that the opponent is supposed to be claiming that words
about the Pure Land do not prove that the Pure Land exists; and Wonhyo wants to render
that criticism ineffective. He does so by proposing two different meanings that the state-
ment could intend. He turns the first possibility into a version of the Liar’s Paradox (“Ev-
erything I say is a lie!”) and declares that self-contradictory. The second option
differentiates between “teachings” (i.e., words) about the Pure Land, and the Pure Land
itself, arguing that words do provide some sort of knowledge or cognition about the Pure
Land, while conceding that the Pure Land itself is not conveyed through words—pointing
out that the one who holds that the Pure Land does exist readily concedes the limitations
of words and teachings. The second option is, then, “inconclusive” because it is insuffi-
cient to disprove the existence of the Pure Land itself.

23. At the conclusion of each numbered section of Critical Inference there is, in pa-
rentheses, a number followed by the word (Ch.) liang (K. ryang), which literally means
“measure,” and is the standard equivalent for pramana. These are enigmatic, and it is not
clear to me whether they are original to Wonhyo or tabulations added by a later copyist.
Since we have only one manuscript of the text, there is no way to tell. I have not found a
viable theory to explain what these tabulations signify. | suspect that at some point they
counted how many inferences were given in that section, since, for instance, some trans-
missions of Chinese texts would tabulate the precise number of Chinese characters used
in a preceding section to help assure quality control with a complete and accurate copy.
The “two inferences,” etc., might have originally been a comparable tabulation. However,
the numbers provided in the extant manuscript do not tally with the actual number of in-
ferences found in several of the sections, which may indicate that the manuscript is in a
more corrupt condition than we might otherwise have surmised. As discussed elsewhere,
there are several indications that we are missing important arguments even within the
extant portions, including what were probably important inferences late in the text. While
conceding that these closing tabulations make little sense given the current condition of
the text, I include them without modification in the translation.

24. Asanga, in Mahdayana-samgraha (K. Sop taesiing non; Ch. She dasheng lun),
discusses two components, the image component (nimitta) and the perceiving component
(darsana). Dignaga, in Pramanasamuccaya, introduces a third component, sva-samvitti,
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“self-aware” or “self-witnessing.” The Cheng weishi lun and the Commentary on the
“Buddha Lands Sutra” (Ch. Fodijing lun) add a fourth component: “being aware of being
self-aware” (*svasamvitti-samvitti). In East Asia the fourth component gets directly as-
sociated with Xuanzang and his “new” Yogacara, since his translations introduced it to
East Asian audiences. Whether Wonhyo’s resistance to the third and fourth components
is purely philosophical or doctrinal, on the one hand, or a sectarian rejection of Xuan-
zang’s school, on the other, | leave to the reader to ponder.

25. Insect damage makes it hard to see whether the manuscript said “3” or “2.”
“Three” seems to fit better with the context and subsequent arguments. Fortunately,
Taehyon (Ch. Taixuan) quotes this line in his Cheng weishilun xueji (XZJ 818.56¢20—
57al) and thus confirms that the number here is “3.” There are other minor variations be-
tween the Tachyon version and our manuscript, but the most significant difference is that
Taehyon provides a different “Critique” from that in the current manuscript. It is arguably
a paraphrase of what our manuscript says, though it cannot be ruled out that he may be
quoting something no longer contained in our incomplete manuscript: “Critique: These
two are both inconclusive. The image arises in eye consciousness. Although included in
the mental component, yet [the image component] itself is devoid of the capacity to be
aware. When the discerning consciousnesses become image components—that is, the
three images—although as images they lack the ability to be aware, nonetheless they are
included as mental components” (ibid.). Tachydn adds a comment noting that he disagrees
with Wonhyo’s analysis on this point. As for the argument as presented in our manu-
script, note that, by undermining the third component, Wonhyo has dispensed with the
need to challenge the fourth. If the third is disallowed, the fourth, which is based on it,
becomes moot.

26. “Which itself is what is aware” (Ch. ji ti nengzheng) might also be rendered
“which itself is what verifies,” since the Korean chiing (Ch. zheng) has several meanings,
including “to realize,” “to become aware of,” “to prove,” and “to verify.” Sometimes
Wonhyo seems to play off the two main senses—to be aware and to verify—but in the
current usage I render it “what is aware” in anticipation of Wonhyo’s follow-up arguments,
which will be based on whether this component is or is not sentient, aware, a cognizer.

27. A proof very similar to this is found in Tachyon’s Song yusingnon hakki (XZJ
80.30d6-7), fasc. 2, which he attributes to Wonch’uk, not Wonhyo: “Wonch’uk said:
[Thesis] The third, the self-aware [component], definitely exists, possessing the capacity
to be aware. [Reason] Because it is a mental component. [Example] Like the perceiving
component (darsana [bhagal)” (XZJ 818.56¢18-20 // Z 1:80, p. 30d6-8 // R 80, p.
60b6-8).

28. Wonhyo emphasizes that the two inferences reach different conclusions and thus
cancel each other out, making both inconclusive, a category of logical fallacy Dignaga
called viruddha-avyabhicarin (K. sangwi kyolchong), which Wonhyo will discuss di-
rectly later. Technically a viruddha-avyabhicarin should involve two valid inferences
that point to opposing conclusions; if either inference is invalid, then that is simply a false
proof, and no viruddha-avyabhicarin status obtains for it in relation to another proof. In
the present case, from the point of view of soundness of argument according to Dignaga’s
principles, the first inference is simply invalid due to an improper example (absence of
the disputed property in the positive example), while the second is not formally invalid,
but by dealing with the existence or non-existence of something—citing a doctrinal
authority as proof—it is also questionable. So these technically are not “inclusive”—the
first is fallacious on its face, and the second is questionable. Wonhyo, who in his other
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writings displays a penchant for, even a love of, dialectical impasses leading to a tran-
scending resolution, arranges his treatment of logic in the same vein.

29. A sound inference should not have more than one paksa—i.e., a thesis-to-be-
proven. Wonhyo here informs us that the inference has a compounded paksa with two
distinct parts. The first is that “it exists because it is included among the doctrinal compo-
nents of perception, like the Image component,” which would be a matter of prasiddha,
something to settle by agreement between the disputants before entering into debate and
not by inferences during debate. The second is that it is capable of perceiving, of being
aware.

30. Chung can mean “to experience or realize” or “to prove or verify.”

31. The five consciousnesses are the five sensory consciousnesses: visual-, auditory-,
olfactory-, gustatory-, and tactile-kinetic-consciousnesses.

32. The argument seems to be as follows: if one claims that the various objects of the
nimitta component are perceivable by the self-aware component because the nimittas are
inseparable from the consciousnesses that perceive them, this would be impossible be-
cause (1) the nimittas are strictly nimittas, not to be confused with the three perceiving
components, and (2) since the regular Perceiving component (darsana) is already per-
ceiving the nimittas, assigning that task to the self-aware component would be
superfluous.

33. An inference that contradicts itself (K. piryang sangwi kwa; Skt. anumana-
viruddha) is the second of the nine errors in the Thesis (paksabhasa). The Nyayapravesa
gives the following example of an inference that contradicts itself: “permanent, like a
jar.” To make Wonhyo’s point clearer, this is a matter of doctrinal classification. The first
component, the nimitta, is one of the four mental components of a perceptual act, but not
one of the three Perceiving components among those four. The other three are all classi-
fied as perceivers (darsana). His critique is that the arguments that are trying to prove the
existence of a fourth component (and even a third) blur necessary lines of distinction be-
tween the various components and their functions. In defense of the theory itself, how-
ever, it should be pointed out that the “confusions” concerning the “characteristics of
dharmas” hinge on details Wonhyo himself has imposed on the theory, and not the expla-
nations found in either the Buddhabhiimyupadesa or Cheng weishi lun. If Wonhyo is re-
sponding to an actual opponent who made these arguments in the name of this theory,
rather than creating his own straw man, that opponent’s work is no longer available to us.

34. This commentary by Asvabhava is a subcommentary on Vasubandhu’s commen-
tary (bhasya) on Asanga’s Mahayana-samgraha. 1t was translated into Chinese by Xuan-
zang in ten fascicles (T 1598).

35. The Korean word kyo (Ch. jiao) means “teachings” and also means “scriptures”
containing the teachings—in other words, the authoritative words and teachings of the
tradition in written and oral form. The argument here will be about whether the alaya-
vijiana, the eighth consciousness, should be accepted as an authentic teaching of the
Buddha even though it is absent from the Hinayana scriptures.

36. The Agamas are the non-Pali counterparts—in Prakrits or Sanskrit—to the Pali
Nikayas, which contain the sutras accepted by non-Mahayana Buddhists as the authentic
words of the Buddha.

37. On “teachings” = “scriptures,” see note 35.

38. These actual inferences are not found in Asvabhava’s text. Wonhyo’s text is tak-
ing points that were made there in standard commentarial prose and has recast them into
the threefold structure of an inferential proof. Whether these paraphrases are Wonhyo’s
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own, or something he adopted from one of the lost commentaries on the logic texts, is
unclear. As a side note, perhaps it is important to keep in mind that, for Asanga and
Vasubandhu (and Asvabhava, at least while commenting on their texts), there are three
valid means of knowledge: perception, inference, and scriptural authority. For Dignaga,
only the first two are valid. Scripture requires validation by inference and perception, he
claims, which is an idea already acknowledged by Asanga in his Abhidharma-
samuccaya.

39. The manuscript is damaged here; almost the entire proof appears to be missing.

40. The six gates are the two eyes, two ears, and two nostrils.

41. The three consciousnesses are the sixth, seventh, and eighth (mano-vijiiana,
manas, and alaya-vijiiana), which are treated as distinct from the five sense conscious-
nesses. Hence the alaya-vijiiana would not be included “among the three six-gate
[consciousnesses].”

42. The point of the argument is to show that there are a variety of ways to classify
and group different types of consciousness. Even within its own classificatory schema
Hinayana can exclude some of the consciousnesses it accepts from certain formulations.
Hence, the implication seems to be that simply because the eighth consciousness appears
to be excluded from certain formulations of subsets of consciousness doesn’t mean it is
not a consciousness. Since the prior inference to which this is responding is missing, ex-
actly how this argument is meant to interact with that is unclear.

43. (Skt. prasiddha; K. kitksong). In Dignaga’s system, in order to create an ecu-
menical level playing field in which opposing schools and traditions can debate, certain
items within a proof must be accepted by both sides beforehand or else the inference itself
is rendered fallacious. For instance, a Samkhyan who accepts that there is an eternal self
cannot use that atman in a proof against a Buddhist, since Buddhists reject the idea of an
atman and would not consider anything argued on its basis valid. Conversely, a Samkhyan
would not accept “impermanent” as a property of sound in an inference proffered by a
Buddhist. The Nyayapravesa includes four fallacies related to problems with prasiddha
among the nine types of fallacious theses. The basis of disagreement might be either
something conflicting with the doctrinal system of one of the disputants or something
contrary to what is normally accepted as common sense. In this case, the existence of six
consciousness is taken as doctrinally axiomatic by all Buddhists.

44. (Skt. vipaksa; K. yip'um). When a proof is given in full, the Example portion in-
cludes both an inclusive, or positive, example (as we have seen so far in all the proofs
above) that shares with the Thesis and the Reason the property-to-be-proven, and an ex-
clusionary, or negative, Example, in which the property in dispute must be absent. Since
Wonhyo has so far provided only the bare-bones version of the three-part proof, which
includes a positive example but omits the exclusionary example, it is not clear what he is
referring to here (assuming the missing proof was not a full-blown proof with both ex-
amples, which is unlikely). For that matter, it is not clear what Wonhyo understands an
exclusionary example to be, since his usage here seems odd.

45. In its present form, this makes little sense and possibly is referring to the part of
the proof missing from the manuscript. Wonhyo may be alluding to the fact that the last
proof “excluded” the alaya-vijiiana from the “six gates,” but that exclusion occurs in the
Thesis statement, not within an exclusionary example statement, since, as noted, Wonhyo
has been dealing with the streamlined version of proofs, which omits providing exclu-
sionary examples.

46. (Skt. pravrtti-vijiana;, K. chonsik). Some texts define these as the seven
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consciousnesses other than the alaya-vijiiana; others define it as only the first six con-
sciousnesses. Unlike the alaya-vijiiana, which is always operating even during deep sleep
and while one is unconscious and so on, the others operate sporadically and, at times, not
at all—hence “fluctuating.” That he brings up this term here suggests it may have been
included in the missing part of the proof.

47. This makes little sense in its present form. Wonhyo may be confused concerning
what an exclusionary example is, confusing it in the case of the opponent’s position with
aprasiddha (nonagreement between disputants on an axiomatic issue), perhaps taking it
to mean “what an opponent does not accept.” This may stem from his not having read
Huizhao’s Yinming yiduan (T 1841:44.149h28-c14) carefully, assuming this was not writ-
ten after Wonhyo’s work. Huizhao (648—714) outlived Wonhyo (617-686) by nearly thirty
years.

48. Consciousnesses have various sorts of supportive conditions, one type being si-
multaneous support (Skt. sahabhii-asraya; K. kuyu iii)—that is, something occurring at
the same time, in parallel, that influences that consciousness. This is a synchronic condi-
tion. While Wonhyo here attributes the position that the eighth consciousness has such a
simultaneous support to the Cheng weishi lun (see, e.g., T 1585:31.20c17-26), the argu-
ment is already found in the first chapter of the Yogacarabhimi (see T 1579:30.279a25—
280al18) and its Viniscayasamgrahant (See 651c2-14) and was already an important topic
among Abhidharmikas.

49. A dharmin is that part of the Thesis which is the possessor of the property in
dispute. The property possessed by the dharmin is called the dharma. A dharma would
be the disputed property. The dharmin is the locus for the dharma. As for the fallacy
Wonhyo evokes (K. yubdp ch’abydl sangwi in), this is the fourth of four types of contra-
dictory Reasons listed in the Nyayapravesa. What he seems to be suggesting by applying
this fallacy is the idea that in order to prove the existence of the alaya-vijiana, this con-
sciousness would have to satisfy the definition of a consciousness, a definition that in-
cludes having a simultaneous support. If one denies it has this support, that is tantamount
to saying it either does not exist or is something other than a consciousness. Wonhyo will
bypass somewnhat the issue of simultaneity, instead focusing on a more general implica-
tion, namely what would it mean for something to not require any basis outside of itself.
Such a thing would be so thoroughly independent of external influence that it would have
to be unconditioned, something no consciousness can be, since consciousnesses are pro-
duced, moment by moment, by conditions. In other words, Wonhyo focuses on the Rea-
son (“Because it is the root [i.e., not derivative]”), taking that as if referring to any and all
“bases,” not just a simultaneous basis, and thus sidestepping the issue of simultaneity.

50. It should be noted that the Cheng weishi lun discusses this topic in normal prose
(T 1585:31.19c—22a) and in much more detail. Wonhyo (or a source he used that is no
longer available to us) has converted that discussion into a technical inference.

51. Assuming | am reading this correctly, it is at best an awkwardly worded proof,
and Wonhyo is about to exploit its awkwardness. The paksadharma (“having a sense-
faculty as a simultaneous support”) is not present in the sapaksa (“like the eye, etc.”),
since the eye itself is the sense-faculty, and, according to Buddhist theories of perception,
it does not take the other four sense-faculties as simultaneous supports (each sense cog-
nizes its own sphere, not the spheres of the other senses). Additionally, the Reason (“be-
cause they are not included in what defines the six consciousnesses”) is ambiguous and
misleading, since it is the exclusive property of the sixth consciousness to take the objects
of the other five as its own objects as well, making it alone a candidate for both being a
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sense-faculty and taking other sense-faculties as simultaneous supports. However, while
mano-vijiiana is treated in Yogacara as a sense-faculty, (1) it is only a consciousness, not
a faculty, in standard non-Mahayana theory, and (2) what mano-vijiiana cognizes from
the other senses are the perceptual objects (visaya) cognized by the other five
consciousnesses (parica-vijiiana), so, technically, it is the other five consciousnesses—
and not the other sense-faculties—that are serving as its simultaneous support.

52. (K. ningyon, Skt. alambaka). This is the perceiver of an alambana, an object
that causes a cognition. The argument Wonhyo is suggesting is that to insist that the
eighth and seventh consciousnesses are unlike the other six, the aspect of the six that one
would still have to specifically deny is their ability to cognize objects, especially sense
objects. The Cheng weishi lun does claim that neither the alaya-vijiiana nor manas has
direct access to sense objects; they receive information about sense objects indirectly
from the mano-vijiana, which has more direct access to the objects experienced by the
five senses. At issue here is also the claim by some Buddhists of a distinction between the
sense organ (indriya), which is not the perceiver, and the corresponding consciousness,
which is. That is, the eye organ does not perceive visibles; perception requires visual
consciousness, for which the eye serves as a medium.

53. One would have to prove that these consciousnesses lack the nature of being
perceivers, because the analogy was to the sense faculties—that is, the physical organs of
sensation. According to some Buddhists, because these organs are matter rather than
mental, they do not perceive but act as mediums for conscious perception.

54. Each of the six senses has its own sphere (ayatana) of operation, so that the vi-
sual faculty (eye) and visible objects are one sphere, the auditory faculty (ear) and sounds
are another, and so on. The ayatanas of the five senses are ripic—that is, constituted of
physical materiality—while the ayatana of the mental sphere consists of a mental faculty
(manas) whose objects are also mental, these mental factors being called dharma-
ayatana. The objector is claiming that since the caittas are mental, their objects are also
exclusively mental (dharma-ayatana), not physical.

55. “Dependence” (K. ui; Ch. yi) and “bases” (K. soui; Ch. sucyr) are worded simi-
larly in Chinese, prefixed. Technically, despite Wonhyo’s contention here that some impor-
tant difference is to be recognized between yi and suoyi, both terms are often used
interchangeably in Chinese for the same Sanskrit terms, such as asraya, asrita, nisraya, etc.

56. With all due respect to Wonhyo’s distinctions, asraya (basis) when used of con-
sciousness, including the sixth, seventh, and eighth consciousnesses, often does imply
their function as sense-faculties, though there can be other bases as well. Wonhyo’s dis-
tinctions are unclear. Differentiating between dependence and basis perhaps is Wonhyo’s
way of implying that there are more types of dependencies than “relying on a basis.” The
difference between a basis and a sense-faculty—given that the terms are often used
synonymously in this literature—would seem to suggest that there are more types of
bases than just the sense-faculties.

57. The Example is missing from this proof, and the Reason given is doctrinally
problematic, suggesting the text is corrupt here (and, possibly, that Wonhyo is setting up
a straw man). Since this argument is attempting to make detailed distinctions between
technical terms, | have left some key technical terms in Sanskrit, since English equiva-
lents might obscure rather than capture the specific technicalities at issue. Even so, this
argument remains unclear. The lack of an Example suggests a lacuna and/or textual cor-
ruption, as does the awkward phrasing (Ch. zhi suo bu she gu instead of the more correct
Ch. zhi bu suoshe gu). The issue this and the following inference seem to be tackling is
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whether or not the sixth consciousness operates simultaneously with the sense faculties, a
matter that was disputed in Abhidharma and Yogacara literature. Generally
Abhidharmikas such as Sarvastivada would insist that the mano-vijiiana receives the im-
pression of the sense object a moment or so after the sense faculty contacted and cognized
it, so that the object being cognized by the sixth consciousness is at a time delay, the ac-
tual sensation and its corresponding momentary object already in the past. Hence the
moment of cognition for the sixth consciousness and the moment when the sense faculty
came into contact with its object are not simultaneous, the latter having become nonexis-
tent by the time the cognition registers in the mano-vijiana. At stake for Wonhyo is the
question of the ways in which the eight consciousnesses, their respective types of objects,
and so on are related and the ways in which they differ. What meaningful distinction ob-
tains between the sense faculties and the caittas, or between the five senses and the three
other consciousnesses? Are any of them unique? What, as consciousnesses, do they all
have in common? However, the Reason “Because the sixth consciousness is not included
among the citta and caittas” is simply doctrinally erroneous. A possible alternate read-
ing—"“Because the six consciousnesses are not included among the citta and caittas”—is
equally problematic doctrinally. Citta, when used in its narrowest sense as the eighth
consciousness, would by definition exclude the sixth consciousness, but when used in its
more general sense—as it would be in the phrase “citta and caittas”—it would stand for
any of the eight consciousnesses.

58. The dharmdyatana (= dharma + ayatana) is the cognitive sphere of the sixth
consciousness, consisting of the mental sense-organ, mental sense-objects, and the men-
tal consciousness produced by their contact. Ripa is generally taken to mean “physical
matter” and also means “color.” See note 54 above. The question Wonhyo is raising here
is the following. Unlike the other five consciousnesses, which only cognize objects of
their own sphere (ayatana)—vision sees only visibles, not sounds; hearing hears only
sounds, not colors, and so on—the sixth consciousness has the unique ability to cognize
the objects perceived by the other five senses. Mano-vijiiana does not have direct access
to the external object but receives an image of it from the sense-consciousness. The red
apple seen by the eye is ripa, a material entity, but what is the status of the “red apple”
that appears as a cognitive object to the mano-vijiana by way of the visual conscious-
ness? Is that also “material,” or has the apple become “mental”? The dominant opinion
among most Buddhists, not just Yogacara, would be that since the dharma-ayatana itself
is mental, not physical (ripa), therefore its “objects” must also be mental, and thus mental
representations of material entities, i.e., material entities converted into conceptualized
versions, mental “replicas” (sadrsya).

59. (K. sangwi kyolchong kwa, Skt. viruddha-avyabhicarin, anaikantika-
viruddhdvyabhicarin). The sixth of six errors of indeterminacy in the Reason where two
valid inferences (offered by the proponent and the opponent, respectively) are established
to support two separate and mutually conflicting theses. Since both inferences are valid
and satisfy the three requirements of an inference, they cancel each other, rendering the
point under dispute inconclusive, despite the inferential validity of each proof. The
Nydayapravesa gives this example: “‘Sound is impermanent, because it is produced, like a
jar” And ‘Sound is permanent, because audible, like sound-ness.” Both, taken together,
make the Reason dubious [Skt. samsaya-hetutvad; K. yuya in), since the two only com-
bine into a single uncertainty [Skt. eko 'naikantikah]” (anityah sSabdah krtakatvad
ghatavad|nityah sabdah sravanatvat sabdatvavad iti|ubhayoh samsaya-hetutvad dvav
apy etav eko 'naikantikah samuditav eva||). See the introduction to the translation.
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60. “Conceptual consciousness” (K. punbyol sik; Skt. Nkip—vijiiana) is another
name for the sixth consciousness, one that highlights its distinctness from the five senses
in that it introduces concepts, kalpana, to perception.

61. Attention (Skt. manaskara,; K. chag’ui) is one of the “always operating” caittas.

62. Sabdavada masters are those who hold that the Word (Sabda) of the Vedas is
eternal. Sabda means both “sound” and “word.” Debates in India on the question of the
eternality or impermanence of sabda usually play on the double sense of sabda, on the
one hand, arguing about the nature of sound and, on the other, keeping in mind that the
subtext is the eternality, and thus validity, of the words of the Vedas, or “scripture.” Dur-
ing this period, Sabdavada included most Hindu Grammarians (another meaning of
Sabda-vada), such as Bhartrhari; the Mimamsikas, whose entire orientation centered on
the Vedas as a foundation for the religious life and performance of Vedic rituals for which
they developed sophisticated theories of language and hermeneutic epistemologies
($abda-pramana) in order to extract the full and correct meanings of the eternally true
word of the Vedas; and especially the Samkhyans, who were the main targets of Dignaga’s
critique of Sabdavada. The Vaisesikas, like the Buddhists, argued that sound is imperma-
nent, and devoted a substantial portion of the second chapter of the Vaisesika-sitra
(2.2.19-42) to refuting the eternality of sound (sabda), fully cognizant of the challenge to
Vedic authority implicit in that refutation. The Vaisesika-siitra is probably the first Indian
text to make the logical argument “Sound is impermanent.” Dignaga adopted his critique
from the Vaisesikas while refining the means for establishing the validity of the refuta-
tion of sound’s “eternality.” Nyaya also held that sound is impermanent (Nyaya-siitra
2.2.13-57). Cf. Nyayapravesa T 32:1630.11c3—4, which attributes the Sabdavada position
to Samkhya.

63. The founder of the Vaisesika school of Indian philosophy is said to have been
Kanada (also known as Ultka), to whom their foundational text, the Vaisesika-sitra, is
ascribed. That text devotes a long section to refuting the claim that sound is eternal. See
previous note.

64. As Dignaga explains in the Nyayamukha (see introduction to the translation), a
proof yields one of three results: it is either a valid proof, contradictory (and hence false),
or inconclusive. Both the Vai$esika and Buddhists find the Sabdavada proofinconclusive,
but for different reasons. The issue Wonhyo will raise here is what sort of fallacy is com-
mitted by the Sabdavada Thesis. Dignaga identifies several types of “inconclusive”
(anaikantika) Reasons: (1) too restricted (asadharana), (2) too inclusive (sadharana), and
(3) inconclusive insofar as it allows contradictory conclusions to be drawn (viruddha-
avyabhicarin). An example of an overly restricted Reason would be a property that be-
longs only to the item-to-be-proven (sadhya), such as “audibility,” since nothing other
than sound is audible. Since it is a property exclusive to sound, it fails as a Reason, be-
cause no similar example (sapaksa)—something different that shares the same property
as the item-to-be-proven and the Reason—could share that property. This is a fallacy of
being too restricted, because it permits no similar example. An overly broad Reason
would be “sound is permanent, because intangible,” since intangibility is a property of
many things, such as mental states, that are not permanent. “Audibility” as a Reason
might be considered viruddha-avyabhicarin, since one could argue either that audibility
entails that sound is permanent (since it is always available to be heard or made audible)
or that sound is impermanent (since audible sounds occur only in a momentary way and
then are terminated; cf. Vaisesika-sutra 2.2.29, which labels this transiency of sound apa-
varga, “comes to an end”). These are inconclusive Reasons, rather than simply false ones,
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since the Reason itself (e.g., audibility, intangibility) is indeed true of the dharmin (sound)
but is nonprobative for establishing the dharma (property; e.g., permanence, imperma-
nence) of the sadhya.

65. A similar Example (sapaksa) is something that shares the disputed property with
the sadhya and the Reason and yet is a different type of thing than the dharmin. For in-
stance, in the proof: “There is fire on the mountain, because there is smoke, like a kitchen
stove,” the dharmin is the mountain, the Reason is smoke, the thing to be inferred is fire,
and the similar example is a kitchen stove. “Kitchen stove” and “mountain” are different
classes of things; what they share is being loci where the properties “smoke” and “fire”
display concomitance. Hence, seeing smoke on a mountain, one validly infers that fire is
also present.

66. A “dubious Reason” or “doubtful Reason” (K. wi’in) is one in which the prop-
erty-to-be-proven either is not found in the similar example or is not excluded from the
dissimilar example, resulting in an inference being either “inconclusive” (K. pujong) or
“contradictory” (K. sangwi). This is defined in Dignaga’s Nyayamukha at T
1628:32.2b6-11.

67. In a valid inference, the property-to-be-proven (sadhya) must be present in the
Reason and in the similar example and must be absent from the exclusionary example. If
that property is instead absent from the similar example, then the proof is considered
contradictory, since the three criteria of a valid proof (trairipya) require that the prop-
erty-in-dispute be found in all sapaksa and absent from all vipaksa. If the property is ab-
sent from the sapaksa, one has contradicted one’s own proof. Since “audibility” cannot be
posited of anything other than sound, no sapaksa can be available, which is the same as
saying the paksa’s property is absent from any possible sapaksa. Therefore a proof in
which the property-to-be-proven is absent from the sapaksa is considered contradictory.

68. This discussion draws on verse 7 of Dignaga’s Nyayamukha, T 1628:32.2b4-5
with his autocommentary, but actually beginning earlier. Dignaga explains that the
paksadharma is the property of the Thesis that, in order to make a valid inference, must
also be shared by the Reason and the similar Example, while excluded from the exclusion-
ary Example. To illustrate this, he uses the example of a debate over whether sound is
eternal, introducing it by asking: When a Vaisesika proposes the Thesis “Sound is not
eternal” and yet offers no dissimilar Example, or he offers one not accepted by the oppo-
nent, can the inference still be valid? Dignaga replies that if no dissimilar Example can be
given, that confirms that the paksadharma does not reside in it, so no fallacy is incurred.
Dignaga then offers his famous hetucakra, or wheel of Reasons, using the Thesis “Sound
is/is not eternal” to illustrate the nine types of statements involving a Thesis and a Rea-
son, showing which are valid, which are contradictory, and which inconclusive. Verse 7
then says: “A [paksadharma] present in the positive example, in two (possible) ways, and
absent from the negative example is a (valid) Reason. If otherwise, then [the inference] is
contradictory or else inconclusive.” See the introduction to the translation for a transla-
tion and discussion of this section of the Nyayamukha.

69. Dharma-master Munbi (K.) is Wenbei (Ch.; Tang dynasty, n.d.), one of the eleven
commentators on Buddhist logic cited in Kuiji’s and Huizhao’s texts (e.g., in T 1840, 1841,
and so on), but his commentaries are not extant. A biography of a Wenbei who came from
Silla to Tang China, studied the major Mahayana sutras, and practiced Chan is given in
Shimen zhengtong (The orthodox transmission of Buddhism), by the Song Tiantai monk
Zongjian (XZJ 1513.318¢10-319a7 // Z 2B:3, p. 416b13—c16 // R 130, pp. 831b13-832a16),
but this biography makes no mention of hetuvidya. He is listed in the Bussho kaisetsu
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daijiten (1-203c) as the author of a nonextant work entitled Inmydng non so (Ch. Yinming
lun shu)—a commentary on Dignaga’s Nyayvamukha. \We are able to establish the limit of
the quotation, as this passage from Wonhyo’s text is cited in Immyo ronsho myoto sho, by
Zenju (727-797), at T 2270:68.357b4—an indication that Japanese Hosso scholars were
reading Wonhyo. The passage from the Nyayamukha that Munbi is discussing is at T
1628:32.2b17.

70. The three criteria (K. in samsang; Skt. lingasya trairiapyam) are (1) the property-
to-be-proven is shared by the Thesis and the Reason; (2) it is found in the similar Exam-
ple; and (3) it is absent from the exclusionary Example. Audibility, being “utterly unique,”
fulfills only the first of these three criteria.

71. As explained in the introduction, the items included in a proof must be com-
monly accepted (prasiddha) by the disputants. The Reason “Because [sound has] visibil-
ity” violates common sense and thus is aprasiddha.

72. The four types of inconclusive Reasons are given in the Nyayamukha. Generally,
the subsequent East Asian tradition follows the Nyayapravesa and Kuiji’'s Great Com-
mentary in listing six types. Sankarasvamin calls the first of the four (or six) “inconclu-
sive because it is shared both by the thing-to-be-proven [sadhya] of the thesis [paksa] and
by its opposite.” The Nyayapravesa offers this example: “[The pseudo-reason that is in-
conclusive because it is] shared: Such as saying, ‘Sound is permanent because it is a
prameya [a valid object of knowledge],” which is inconclusive because [being a prameya
is a property that is] shared by permanent and impermanent paksas. 1s sound imperma-
nent because it is a prameya, like a jar? Or is it permanent because it is a prameya, like
spatiality (@kasa)?” The six types of inconclusive [anaikantika] pseudo-reasons
[hetvabhasa] given by the Nyayapravesa 3.2.2 are (1) when the property of the Reason is
shared (sadharana; K. kong) both by the property-to-be-proven (sadhya) of the thesis and
by its opposite; (2) when the property of the Reason is not shared (asadharana; K.
pulgong) by either the sadhya of the thesis or its opposite; (3) when the property of the
Reason occurs in some of the similar examples while fully permeating the exclusionary
example (sapaksaikadesa-vrttir vipaksa-vyapi; K. tongp’um ilbun chon ip’'um pyonjon);
(4) when the property of the Reason occurs in some of the exclusionary examples while
fully permeating the similar example (vipaksaikadesa-vrttih sapaksa-vyapi; K. ip'um il-
bun chon tongp’'um); (5) when the property of the Reason occurs in part of both examples
(ubhaya-paksaikadesa-vrtti; K. kup'um ilbun chon); and (6) when two valid inferences
lead to opposite conclusions (viruddha-avyabhicari; K. sangwi kyolchong).

73. See note 72.

74. This is the sixth type of inconclusive Reason listed in the Nyayapravesa.
Viruddha-avyabhicarin (K. sangwi kyolchong; Ch. xiangwei jueding) occurs when two
inferential proofs, despite each being logically valid, nonetheless result in contradictory
conclusions. On their own, each would be considered a valid inference, but combined they
render each other inconclusive. The Nyayapravesa states: “An example of viruddha-
avyabhicarin is [the following]: “‘Sound is impermanent, because it is produced, like a jar.’
‘Sound is permanent, because audible, like sound-ness.” Both, taken together, make the
Reason dubious [samsaya-hetutvad], since the two combine only into a single uncertainty.”
Why Wonhyo attributes to Madhyamaka the claim that an inference can lack the latter two
marks—meaning that it fails to satisfy the requirements that the disputed property is
present in the sapaksa and absent in the vipaksa, and satisfies only the first mark; i.e., the
paksadharma is present in the hetu and the paksa—and still be true, because of condi-
tioned co-arising, is puzzling. I know of no Madhyamaka source making any such claim.
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75. “Dubitable Reason” (Skt. samsaya-hetu; K. ui’in; Ch. yiyin).

76. T 1628:32.2b15-17. The Nyayamukha next says: “All [three] parts [of the infer-
ence] should share the [property of the] Reason without exception. If this [property] is
only in that [one type of thing], even if both [that type of thing and the predicate being
attributed to it] are not contradictory, it is a dubitable Reason.”

77. On “too restrictive” see note 64. Note that the Chinese rendering, bugong (K.
pulgong), literally means “not shared,” so it is natural in Chinese to discuss this sense of
“too restrictive” very concretely in terms of a property that is “not shared” by the parts of
the proof. See note 67 on the trairipya criteria.

78. This is perhaps Wonhyo’s clearest statement about what he takes logic to be. This
agenda helps clarify why he would find the viruddha-avyabhicarin dilemmas so
intriguing.

79. Woénhyo is performing a kind of etymological analysis on the Chinese phrase
yixiang li, which | have been translating as “utterly unique,” based on how it is used in the
Nyayamukha. He splits the term into two parts—a common East Asian exegetical
strategy, even when Chinese terms are equivalents for a single underlying Sanskrit word,
as is likely the case here. Yixiang is often used to render ekanta, which means “alone,”
“exclusive,” “single,” or “by itself.” The Chinese term can mean “exclusively,” “fully,” or
“completely.” Li means “separate from” or “detached from.”

80. (Ch. Wengui [n.d.]). A Tang monk, specialist in Yogacara and Buddhist logic;
author of Yinming ruzhengli lun shu (Commentary on the Nyayapravesa) (XZJ 848.694b4
/I Z 1:86, p. 343d16 // R 86, p. 686h16) and numerous nonextant works listed in the Bussho
kaisetsu daijiten. He is cited extensively in works on Hetuvidya by Kuiji, Huizhao, and
others. See T 1840, 1841.

81. The Japanese Hosso [= Yogacara] monk Zenju (727-797) includes this passage in
his Immyaé ronsho myaoto sho (Bright lamp of annotations to (Kuiji’s) commentary on the
Nyayapravesa) at T 2270:68.362c12-14, with critical differences in his text that suggest
corruption in our manuscript version. This explanation of this particular fallacy accords
with that given in the Nyayapravesa and other basic logic texts.

82. The six types of inconclusive Reasons (Skt. anekantika-hetu; K. yuk pujong) are
listed in the Nyayapravesa. See note 72.

83. The five gotras (families or lineages) are hearers, pratyekabuddhas, bodhisatt-
vas, the undecided, and icchantikas. Hearers are followers of Hinayana; pratyekabud-
dhas attain awakening without association with Buddhism; bodhisattvas practice
Mahayana to become buddhas; the undecided are ordinary people who have not commit-
ted to Buddhism; and icchantikas are incorrigible beings who lack the requisite qualities
to become a buddha. These “lineages” are determined by which “seeds” one embodies.
Bodhisattvas contain the uncontaminated seeds of Buddhahood and simply need to culti-
vate them and bring them to maturity to become a buddha. Although, according to one of
the orthodox theories, the other gotras lack these buddha seeds, they may have the requi-
site seeds to attain enlightenment and nirvana through one of the two vehicles (hearers
and pratyekabuddhas). The undecided can always decide to follow one of the three vehi-
cles and may have all the requisite seeds for Buddhahood. Only the icchantikas are said
to be bereft of seeds needed for enlightenment or to attain nirvana, much less Buddha-
hood. One Yogacara theory, however, sees the icchantikas only as currently incorrigible
in this present life, without ruling out that the requisite seeds might be acquired during
some subsequent life.

84. “Lacking Buddha nature” = “lacking Buddha gotra”—that is, the seeds of
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Buddhahood that would make one a member of the family of buddhas. Sentient beings
who lack these seeds are called icchantikas, “incorrigible ones.”

85. Wonhyo appears to be playing on a double sense of the word “mind.” The Chi-
nese xin (K. sim) renders the Sanskrit citta. The Sanskrit and the Chinese both mean
“mind,” but, in some contexts, citta or xin may mean “desire, aspiration,” and this latter
meaning occurs most importantly in the Buddhist doctrine of bodhicitta, generating the
“aspiration for enlightenment.” This is also called cittotpada, literally “the arising of the
aspiration [for enlightenment].” Understood in the sense of “aspiration” rather than
“mind” (though Wonhyo is conjuring both senses), the argument would be that one be-
comes a buddha due to having an aspiration for enlightenment. Since buddhas are already
enlightened, they don’t “aspire” for bodhi (enlightenment) since they already possess a
bodhi-mind, an “enlightened mind.” Bodhisattvas, on the other hand, become buddhas
because of their aspiration for enlightenment. However, if the word xin is taken only in
this narrow sense of “aspiration [for enlightenment]” such that the xin in the Reason is
understood as “aspiration” rather than “mind,” then the initial statement of the Thesis and
Reason (“Even sentient beings lacking [Buddha] nature will become buddhas, Because
they have the aspiration”) would become doctrinally impossible, since the defining char-
acteristic of those bereft of such seeds, especially those who are labeled icchantika, is
precisely the absence of such an aspiration. And, according to the five-gotra theory, those
who aspire for enlightenment but lack the seeds of Buddhahood can become arhats
(Hinayana enlightened ones) or pratyekabuddhas, but not buddhas, regardless of their
aspiration. It is this theory that Wonhyo is trying to complicate.

86. It is unclear which list of four qualities (gunas) Wonhyo has in mind. There are
thousands of occurrences of the term “four qualities” in the Chinese canon, and many in
Yogacara texts, that expound entirely different lists of four. One candidate that might fit
Wonhyo’s implied point here comes from the Tathagatagarbha literature, which usually
assigns four qualities to the tathagatagarbha: permanence, purity, self, and pleasure.

87. Contradicting the teachings of one’s own school or tradition (K. chagyo sangwi;
Skt. agama-viruddha) is the third of the nine possible fallacies of the Thesis (K. chong
kugwa): Since it is unclear what the four qualities are, it is difficult to specify which
Mahayana tenets are being violated. The most obvious tenet would be collapsing the other
vehicles into Mahayana, so that it loses its unique soteriological status. Wonhyo will also
cast this as an ambivalent contradiction in the doctrines concerning universal Buddhahood.

88. Also a case of K. chagyo sangwi (Skt. agama-viruddha). See note 87.

89. Contradicting one’s own statements (K. chagyo sangwi; Skt. svavacana-
viruddha) is the fifth of the nine possible fallacies of the Thesis.

90. The Thirty Verses (K. Yusik samsip song; Skt. Trimsika), by Vasubandhu, on
which the Cheng weishi lun is an extended commentary, begins by stating that self
(atman) and dharmas are figurative expressions (upacara) for mental fluctuations. The
Mahayana tenet that both self and dharmas are devoid of selfhood is at stake.

91. (K.soyon). The object-support is a contributing condition to perception. Accord-
ing to the Cheng weishi lun, an alambana must be causal (i.e., be part of a causal chain
that produces the perception), and it must be cognitive (i.e., involve mental processes).
According to Dignaga in the Alambana-pariksa (Investigation of the Alambana), an
alambana must satisfy two criteria: (1) it must cause the perception, and (2) it must convey
its own image to the mind of the perceiver. Since for Buddhism something is real to the
extent that it is causal, an alambana must be an image of something real and actual. An
alambana causes its own image to arise in one’s mind.
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92. To make the Thesis and the Reason clearer, we might paraphrase them thus:
What those who hold the view of self see is not a real self, because it is an alambana,
which means it has to be caused by something real. What one “sees” with the “view” of
selfhood is not caused by what does not exist, so the alambana cannot be a real self. Obvi-
ously this type of argument is tautological.

93. These two inferences are verbatim quotes from the Cheng weishi lun: T
1585:31.2a6-8.

94. This verbatim quote from the Cheng weishi lun comes from T 1585:31.6¢21-22.

95. (K. chin niingp’a; Skt. diisana).

96. According to many texts, perception involves at minimum a component that sees
or perceives (darsana) and an image (nimitta) that is perceived. The Chinese texts distin-
guish these as the seeing component (K. kyonbun) and image component (K. sangbun),
respectively. Scholars typically Sanskritize the fen (component) as bhaga, but neither that
nor a comparable term is attested in any Sanskrit source in this context, suggesting that
the fen was added by translators into Chinese for semantic clarity, not to reproduce an
original Sanskrit term. At issue in the Thesis Wonhyo presents is whether the images
(nimitta) that the alaya-vijiana perceives (darsana) are of the alaya-vijiiana itself (one
common interpretation) or something other than the alaya-vijiiana, the latter position ap-
parently something that Wonhyo finds to be contrary to Mahayana teachings. To prob-
lematize this Thesis, he reduces the problem to whether the alaya-vijiiana can act as both
subject and object of its perceptions. The exact nature of the argument and how he un-
packs it are unknown, since it appears that a sizeable portion of the section of his text that
carried that discussion is not available.

97. The manuscript is damaged here; what immediately follows is missing, and the
CBETA version gives the closing verse here and a colophon. It then presents what follows
as newly discovered, followed again by the same closing verse. When the text resumes
here with the additional section, we are told that nine inferences had just been given, and
the discussion has entered into issues of perception generally found in Abhidharma litera-
ture, taking up Sanghabhadra—best known for his Nyaydnusara (Apidamo shun zhengli
lun, T 1562, a detailed criticism of Vasubandhu’s Abhidharmakosa-bhasya, both trans-
lated into Chinese by Xuanzang)—and mentioning multiple refutations; thus the amount
of Wonhyo's text that is missing here appears to be significant. Although this additional
portion is treated in the various printed editions as the conclusion of section 14 of the
text—conceivable on the grounds that the issue of perception and of same versus different
are continuations from the alaya-vijiiana inference that begins section 14—we do not
know with certainty whether this really is a continuation of this section or possibly part of
another section, potentially extending what was originally the full text beyond the present
14 sections.

98. Without the discussion that contextualizes the terse statements of this inference,
determining their meaning is difficult. | have rendered literally what the Chinese says.
The Reason would seem to be referring to the notion of momentariness in which, at each
moment, the causes of the previous moment have produced anew what exists, so that the
eye, ear, nose, and so on are not the same from moment to moment but are in some impor-
tant sense new and different each moment, even if what is caused to arise closely resem-
bles what preceded, as it should since the antecedent causes played a role in its coming
into momentary existence.

99. The text has an extra “because” (K. ko; Ch. gu) here, which, since that violates
the syntax of inferences, should be considered extraneous.
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100. Sphere of form (K. saekcheo; Skt. ripa-ayatana). “Nominal form” (Ch. jiase; K.
kasaek) is another name for avijiapti-ripa, “nonindicative form,” an abhidharmic cate-
gory that Vasubandhu eventually abandoned, and was thus also rejected by subsequent
Yogacara thinkers. Most types of ripa are tangible, meaning they offer physical resis-
tance (pratigha) and are usually visible (nidarsana, which also means “evident, dis-
played™). Avijiiapti-riipa is karmic and is considered “nonindicative” (meaning others do
not recognize the intent it embodies, it doesn’t “communicate” or “show itself,” a-
vijiiapti); it is intangible (apratigha) and invisible (anidarsana). Avijiiapti-rapa basically
refers to a supposed material residue resulting from a karmic act, whether positive (such
as taking a vow) or negative (such as concealing a malicious intent), in which the intention
was not revealed to others by bodily, verbal, or mental gestures, and which perdures until
reaching karmic fruition. Many, such as Vasubandhu, questioned whether such a thing
exists, and especially why this seemingly intangible, immaterial thing should be classi-
fied as a type of ripa.

101. In its present form this section contains nine inferences, not ten. Within the sec-
tion, Wonhyo mentions “nine inferences.” If the tabulation “ten inferences” is meant to
be complete, then only one inference (and possibly its attendant discussion) is missing.
Since the tabulations at the end of many of the sections have been incongruous with the
actual number of inferences found in those sections, contemplating these incongruities
further in the absence of a fuller manuscript remains inconclusive speculation.

102. “Raise one corner” (K. ko iru) comes from the Lunyu (Analects of Confucius)
7-8, in which Confucius said: “If a student is not eager, | won’t teach him; if he is not
struggling with the truth, | won’t reveal it to him. If | raise up one corner and he can’t
come back with the other three, I won’t do it again.”
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sipsa i

soip FIL

so songnip  FTRRIL

sobyol  FfTil]

soch’'wi  FTHY

soji ki

soji chang  fr4fe

sok &

song (voice, sound)

song kyo B2

song pop p’aljong [ \fE

songju sim  PEFL

songmun ]

songnon sa  FEEmEN

son'gun =R

sonjong {HIE

sopchu sim  FE{ELH

soyon 4

su (follow, accord with) g

su kyo chok songch'wi  BEZIREEE

su ponnoe  FEEN

sudo f{&iE



Glossary

383

sugwan  [Ei

suksiip kwa fEE%E

sumyon AR

sun  1F

sungwan &

sunsin {55

supki  HHE

supsong chongja ERNFET

susa B

susin  [BE

susiup kwa  $EEE

suyong yonsaeng 2G4

taebop non ¥ EE

taech’iyun 505

tan (abandonment) B

tan (only) 1{H

topum

tong #H

tongbop [EE

tongbop yu  [EER

tongp'um  [G)fi

tongp’um chongyu song  [EISHEAR M

tongp'um ilbun chon ip’um pyonjon
[E)n— i S R

tori EFH

tuk tori  {5IETE

ii (doubt) 5%

ui (pliancy) ¥

wi'ing SHA

uisik

unmil mun =M

wi (for) B

wi (rank) fir

wi chung haeng chak in  BE{T{EA

wi haengjuin  EfT{ER

wi songch’wi so sol  JHECHEEFTER

wi songch’wi so su  BREEFT/E

yeryu FER

i (differ) %

yi (principle) ¥

yi (separate) ¥t

visa sosol kae yu tori  EfiffEi ES A EER

yi sol kae yu tori  E{E AT
yibop FiE

yijang &

yiji  HE

yion HE=

yip'um  Fh

yisaeng Ak

yisuk kwa  FEhEE
yo 4l

yoson HiE

yo songiin  BLER
yog'ae chuji  ARE L
yok &R

yok ch'wi  #HL

yok ru Ak

yokkye A5t

yom Gt
yom’'o muji  ZE5IEH]
yong f

yongak 4%E

yorae sim tiik haet'al YA MSFERT

yosoyusong  WIFTAETE

youii chok  YIEE

W

yuru AR

yutori HiEH

yuae chuji  AE{EH

yubop ik

yubop ch’abyol sangwi in  BE7ER]
AR

yubu mugi  AFEfET

yugak A

yuhak FHE

yujak saje  A{EIUF

yujong  FHTE

yujong su  HIEH

yuk agsin  NE G

yuk ku 4]

yuk kiinbon ponnoe  7SHRAJENRE

yuk ponnoe  7SJERE

yuk pujong (kwa) 75RE(CGE)

yuk tamae <EE

yuk yomsim  75G%0x

yuru chongja EJRfET

yuruto FARE

yusik gk

yusim s

Persons

Bi Popsa (Bei Fa-shi) AR
Choe Pomsul ‘& Nt
Ch’oenul fFEH

Fazang ;Ej
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Fukihara Shoshin &R EE
Fukushi Jinin ~ #5-1-2&%%
Gyonen 59K

Huiyuan (sixth century) =g
Huiyuan (seventh century) Z:3i
Huizhao (Hyeso) 57

Ishii Kosei 745K

Jeon Haeju 45{:

Kim Chigyon $%1R,

Kim Pusik 4=

Ko Kum &4

Sanggallaju  FE¥EZET
Sato Shigeki  {/EHEENE
Shentai iz

Shinjo Ik

Song Hon  |REF

Sungjang i

Sungyong  IEER(IE)
Taehyon K&

Toryun #Efm

Tullyun (R

Wenbei  SCff

Wengui 37,

Zenju FEER

Zhiyi B

Texts and Collections

Abidam pibasa ron  [HEREZELES Vi

Apitalma chapchip non so [ B2 [
L=

Chang’om non EiER

Che Punhwangsa hyosong mun 23555
SIS

Cheng weishi lun (Song yusingnon) |
s

Cheng weishi lun liaoyi deng (Song
yusingnon yotii ting)  FRMESE
TEE

Chidan kyong 5%

Chonsik non =G

Chungbyon punbyollon  F#5y R

Chungbyon punbyollon so  H13#2453 7l
i

Daciensi Sanzang fashi zhuan KZ&&
= AT

Dasheng apidamo jilun KEf Rz
RS

Fodijing lun  f#Rha%Ea

Haesimmil kyong — f#7Emre%

Haesimmil kyong so /354815

Huajanjing tanxuan ji  #FEEGAEZED

Hwaom kyong  FERGLE

Hyonsik non  BEa5Em

Hyonyang songgyo non  BE15E2G

Immyé ronsho myoto sho  [RBHERERIH
ta)

Imun non  EEF9ER

Inmydng chongni mun non  REAFIE
Fiam

Inmyong chongni mun non pon  [RBATE
HFmA

Inmyong ip chongni mun R ATE
b

Inmydng ip chongni non ki [REAAIE
H Had

Inmyong non so  [REAERFT

Inwang kyong {~F&&

Ip niingga kyong ~ NE{Ng%

Kanding ji &

Kosonsa Sodang Hwasang Tapbi =1l
A SR

Kugyong ilsiing posong non kwa-
mun  FER—IRE MRS

Limen lun shu ji  BEF9malsc

Muryangsu kyong chong’yo, g

Musongsop non (Ch. Wixingshe
lun) MR

Naracho Genzai Issai kydoso Moku-
roku sREFFRAT—UIEETHEE

Niing kyong chong’yvo FH&EEEL

Niingga kyong so P&

Paekpop myongmun B AEHAFY

Pan piryang non FIELEEG

Pon’op kyong RIELK

Pophwa chong’yo, 7EEEE

Posal chiji kyong A

Posal kyebon chibom yogi  EERA
FRU=E

Posal yongnak pon’'op kyong so  EjiE
BEEASELE

Posong non BF14:

Posong non chong’vo EMEmsE

Posong non yogan 1L

Puin kyong R N&&
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Pujiing pulgam kyong REERJHEL

Pujiing pulgam kyong so  RIEAREE
it

Pulchigyong non  {#4%Em

Pulsong non {35

Pyon chungbyollon  FEEss

San musong non  =ITEMEEG

Shiragi so Gangyo denko oS TlE
=

Sinpyon chejong kyojang chongnok ¥
SR PSSR

Sipbon kyongnon yijang ch’esol 7
L am P EER

Sipchi kyong non &%

Sipchu pibasa ron {3/ Din

Song gaoseng zhuan SR (g {#

Song yusingnon chong’yo  [[RMEER
SR

Song yusingnon hakki — FMEEmELS

Songgyo non BB

Sop taesiing non  FERTEER

Sop taesiing non sech’in songnon
yakki - AT R RIS ST

Sop taesing non so  HERIERGT

Sop taesiing non sok  FE AR TE

Sungman kyong [HFELL

Siingman kyong so  HFELLHT

Taebop non #5755

Taesting abidalma chapchimnon —KIE
o B PR

Tongsa yolchon — BEETAI|{E

Won'gak kyong  [EJE4K

Yang somnon soch’'o  ZEfEEmEAD

Yijang i &

Yinming ruzhengli lun  (REA A FEHE R

Yinming ruzhengli lun shu  [KER A IE
T gt

Yinming yiduan [KEHZEET

Yinming zhengli men lun  [REHIEEEFY
1A
i

Yolban chong’yo JRERFE

Yolban kyong JEHREK

Yuga ch’o  Egfii#b

Yuga saji ron  Hffifiit s

Yugaron chungsil  FifiiEwe

Yugaron ki - Hifflimac

Yuishiki gitoso myo ki MESRZSIETEIASC
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alaya-vijiana, 13, 16, 17, 26, 69, 76,
77,81-83, 87, 90, 94, 97, 123, 135,
146, 150, 155, 302n.40, 312n.57
(defined), 367n.41; as base of the
manas and mano-vijiiana, 155; mis-
construed as a self, 314n.67; as neu-
tral in moral quality, 18; relationship
to images of perception, 376n.96;
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five-part argument, 274; function of
proofs, 272-274; origins, 269; place
in Wonhyo’s oeuvre, 23; three-part
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tions discussed in, 71
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delusion, 53, 69, 71, 77, 78, 82, 85, 95,
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derivative afflictions, 57, 62, 63, 65, 66,
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70, 76, 77, 92; cognitive hindrances
and, 70; confusion regarding, 75,
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selflessness of, 84, 85, 91, 92, 120,
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dharmin, 368n.49, 372n.65

Dignaga, 267-285, 372n.68

Direct Interpretation, 94, 118, 305n.76
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39

Doctrinal Essentials of the “Nirvana Sutra,”
24, 25, 30, 31, 33, 34, 40, 306n.86
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measurable Life,” 302n.44

Dolphy, Eric, 363n.13

dosa, 55

drstdnta, 274
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elimination, 118, 345n.116; activation of
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the Two Vehicles, 153; of affliction,
according to time, 133, 134; of af-
flictions, 143, 149; cases of non-oc-
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in the Path of Cultivation, 128, 142;
in the Path of Liberation, 126; in
the Path of Seeing, 119, 120, 126,
139; in the Path of Skillful Means,
125; permanent, 134, 135, 139, 143;
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emptiness, 7-12, 15, 30-36, 55, 169,
302n.38, 317n.95, 333n.16, 335n.38.
See also selflessness: of dharmas;
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entrenchments, 147; affliction, 114;
nescience, 60, 101, 102, 103, 104,
113-118, 129, 143, 148, 155, 156;
as used by Wayman, 323n.148
essence-function, 30, 303n.55
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32,37

faith, 23, 38, 40, 41, 42, 87, 108, 143,
148, 159, 303n.55

Faxiang, 68, 73

five aggregates, 80, 106, 109, 116, 130,
141, 157, 158, 159

five consciousnesses, 315n.72

Flower Ornament Sutra, 326n.194

Fodijing lun, 59-68, 284, 305n.76,
365n.24; as source of hindrance
theory, 309n.21, 312n.56

formless realm, 78, 96, 104, 107, 114,
115, 120, 150, 314n.70 (defined),
322n.137; afflictions of, 78, 104,
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ment of, 59, 114, 115

form realm, 72, 96, 104, 107, 114, 115,
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afflictions of, 107, 115, 120, 149; con-
centration in, 150; desire in, 72, 138,
150; entrenchments of, 59, 114; four
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forthcoming consciousnesses, 76, 81, 82,
124, 146, 148, 313n.57 (defined),
318n.101, 319n.113, 367n.46

foundations of mindfulness, 205-208,
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72,99, 322n.142 (defined)

Fukushi Jinin, 27

Gethin, Rupert, 337n.18
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151-153; seventh, 127, 145, 153

habit energies, 76, 88-92, 102, 103,
113, 118, 129, 135, 145, 148, 152,
312n.52 (defined)

Haein-sa, 166

Hakeda Yoshito, 303n.55

Harivarman, 329n.228

harmonization of doctrines. See hwa-
jaeng

Harris, lan, 312n.51

hetu, 272, 274, 275

hetucakra, 372n.68

hetu-pratyaya, 330n.236

hetuvidya. See Buddhist logic

highest worldly meditative state, 119,
127,128

hindrances, 51, 71-74, 307n.5 (defined);
in Abhidharma, 55; in the Awaken-
ing of Faith, 65, 66, 67; detailed
definition, 56; development of, 53;
interpreted by Huiyuan, 59, 60,
61; interpreted by Xuanzang, 64;
interpreted by Zongmi, 68; in the
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Yogacara, 55, 56, 57, 58, 62, 63,
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Hirakawa Akira, 308n.9
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klesa. See afflictions
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from the essence of the three realms,
152; impeded by afflictive hindranc-
es, 53, 55, 65; impeded cognitively
and by affliction, 54; intrinsic, 124;
Path of Cultivation, 128; Path of
Liberation, 125; Path of Preparation,
119; Path of Seeing, 119, 126; from
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Mahayanasitralamkara, 319n.117

manas, 69, 72, 76, 77, 78, 83, 86, 97,
100, 107, 108, 122, 123, 124, 138,
141, 142, 154, 155, 156, 313n.62
(defined), 329n.231, 367n.41; af-
flictions concomitant with, 76;
always defiled, 124; in AMF, 155;
attachment to dharmas, 124; as base
of mano-vijiiana, 123; character-
ized as incessant deliberation, 123;
cognizing self, 77; corrected, 123;
as deepest layer of affliction, 69;
differences from mano-vijiiana,
77; difficulty in categorizing, 72;
distinct from mano-vijiiana, 77, 83,
124, 154, 155; entrenched nescience
and, 156; four afflictions of, 78, 100,
107, 108, 122, 123, 124, 138, 141,
mistaken imputation of self, 156;
nature of incessant deliberation,
123; not cured in Path of Seeing,
142; objects of, 77; originally pure,
124; production from seeds, 77, 123;
purification upon arhatship, 142;
purified of afflictions, 124; sharing
with mano-vijiiana, 77, 86, 97, 154,
155; supramundane aspect, 124; tak-
ing the self as object, 123

manaskara, 371n.61

mano-vijiana, 716-88, 97, 112, 122, 123,
124, 125, 154, 155, 313n.60 (de-
fined), 329n.231, 367n.41, 370n.57;
afflictions of, 78; continued exis-
tence in the second meditation heav-
en, 78; distinguished from manas,
76, 77, 154; as faculty of corrective
practices, 124, 125; nescience and,
88; as organ of pervasive calcula-
tion, 83; as organ of pervasive
discrimination, 81; point of arising,
112; sharing with manas, 76, 77, 86,
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97,122, 123, 154, 155; supramun-
dane aspect, 124; taking the manas
as its base, 123
meditation heaven, 80
mental disturbances, 53, 55, 75, 98, 107,
118, 143; counteracted in the Path of
Cultivation, 145
mind-king, 136, 326n.193 (defined)
mirror cognition, 316n.83 (defined)
miila-vijiiana. See root consciousness
Munbi, 372n.69

Nagarjuna, 7, 8, 9, 300n.18

nescience, 53-57, 65, 66, 69, 70, 71, 76;
attachment to dharmas, 80, 81, 82,
84, 86; beginningless, 93; bound to
afflictions, 138; as cause of practice,
99; as cause of transmigration, 101;
compared to wisdom, 118; confu-
sion regarding causation, 96; confu-
sion regarding the fundament, 105;
counteracted, 81; entrenchment of,
101, 102, 103, 104, 113, 114, 115,
116, 117, 118, 129, 143, 148, 155,
156; extinguished after three great
eons, 135; fundamental, 75, 93, 127;
habituation thusness, 103; imputing
a self, 105; independently function-
ing, 105; permeating the forthcom-
ing consciousnesses, 76; producing
afflictions, 79; producing karma,
94, 95; producing the three realms,
157; regarding existence and empti-
ness, 157; seeds of, 88; separation
from, 135; subdued by bodhisattvas,
144; subtlety of, 93, 128, 129, 157,
among the three poisons, 54; unde-
filed, 142

nescience entrenchment. See entrench-
ments

neydrtha, 305n.76

nirvana, 54, 55, 57, 75, 102, 122, 153,
154; entry from the desire realm,
153

Nirvana Sutra, 83, 153, 318n.103; cited,
153

nitdartha, 305n.76

nivrta-avyakrta, 719

nonreturner, 72, 100, 139, 140, 149, 151,
153, 322n.142 (defined)

Nyayamukha, 267-278, 291, 293,
329n.230, 363n.12, 371n.64,
372n.66, 373n.69, 374n.76

Nyayapravesa, 267, 268, 274-277, 366n.33,
367n.43, 368n.49, 370n.59, 373n.72

obstructions, 184; afflictive, 65, 66,
67,74, 75, 87, 93, 103, 113, 118;
cognitive, 56, 57, 66; two kinds,
101, 118

Ochd Enichi, 51

omniscience, 14

One Mind, 26, 34, 35, 36, 37, 38, 40, 41,
306n.86

paddrtha, 276

paksa, 272-275, 336n.10

paksabhasa, 275

paksadharma, 274, 278

p’angyo, 25-28, 312n.51

Paramartha, 18, 42, 68, 284, 317n.98,
350n.172; compared to Xuanzang as
translator, 18

paratantra-svabhava, 333n.16

parikalpana, 83

parikalpita, 81, 122

parikalpita-svabhava, 333n.16

parinispanna, 122

parinispanna-svabhava, 333n.17

Park Chong Hong, 27

Park, Sung Bae, 26, 27, 303n.55

Path of Cultivation, 79, 99, 107, 108,
109, 113, 119, 126, 127, 128, 137—
147, 321n.135 (defined); afflictions
counteracted in, 95, 109, 113; afflic-
tions removed in, 79, 99, 107, 108,
113; compared to other paths, 119;
elimination of attachment to self in,
99; hindrances eliminated in, 71;
nescience in, 99

Path of Liberation, 119, 125, 126, 127

Path of Seeing, 71, 84, 127, 318n.105
(defined), 340n.55; bodhisattvas,
102, 122, 124, 144; compared to
other paths, 119, 138; limitations
of, 156; non-discriminating wisdom
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and, 128; producing mundane
wisdom, 120; removal of afflictions
in, 95, 99, 107, 108, 113, 119, 120,
126, 135, 139, 140, 142, 144, 149;
removal of debilitation in, 144; Three
\ehicles, 121; two vehicles, 83

Path of Skillful Means, 81, 83, 84,
102, 119, 120, 125, 126, 127, 144,
318n.106

Path of Vision. See Path of Seeing

Paul, Diana, 308n.11

perfuming, 17, 69, 70, 81, 83, 86, 91, 100,
101, 111, 112, 157, 158, 159, 310n.31
(defined); three kinds, 322n.145

person: attachment to, 138, 157, 158;
discrimination of, 99; selflessness
of, 83, 84, 101, 120, 140, 153, 157,
158, 159

Pilinda-vatsa, 320n.121

Plassen, Jorg, 26

prajiapta, 167, 335n.37

Prakarandryavaca-sastra, 314n.66

pramana, 270, 272, 278, 362n.10,
364n.23

praparica, 103, 332n.13

prasiddha, 367n.43

pratigha, 377n.100

pratipaksa. See antidotes

pratitya-samutpada. See dependent
arising

pratyaksa, 270

pratyaksa-viruddhah, 275

pratyekabuddha, 15, 54, 72, 91, 100, 101,
103, 116, 118, 121, 138, 142, 143,
152, 153, 154, 374n.83, 375n.85

pravrtti-vijiana. See forthcoming
consciousnesses

principle-phenomena, 68

pudgala, 5,9, 11, 12, 197, 349n.163

Pure Land, 23

quelling, 72, 129, 131, 132, 134, 135,
137,139, 143, 149, 151

Ratnagotravibhaga, 15, 17, 64, 302n.46,
319n.108; cited, 102, 103; as
Tathagatagarbha text, 56

rebirth, 53, 57, 70, 94, 96, 97, 98, 99,

100, 101, 102, 103, 140, 144, 150,
151

ripening, 317n.91 (defined)

ripening consciousness (vipaka-vijiiana),
81, 87, 90, 94, 97, 124, 135, 148, 150

root consciousness, 313n.57. See also
alaya-vijiiana

ripa-ayatana, 377n.100

ripa-dhatu. See form realm

sabda-pramana, 371n.62

sadhana, 154, 272, 275, 362n.9

sadharmya-drstanta, 330n.233

sadhya, 273-275, 290, 293, 371n.64,
372n.65, 373n.72

samanantara-pratyaya, 330n.236

samaropa, 167, 332n.9, 335n.38, 336n.39

Samatha, 15, 67

Samdhinirmocana-siitra, 13; cited, 121,
146; as definitive Yogacara text, 15;
mentioned, 53, 82; opposed to Nir-
vana Sutra, 83

samjid, 88

Samkhya, 283, 299n.10, 371n.62

samsaya-hetu, 374n.75

sapaksa, 273-275, 280, 291, 362n.6,
368n.51, 371n.64

Sarvastivada, 300n.23

sasrava, 341n.65

sasvata-vada, 332n.9

satkaya-drsti, 56

Satd Shigeki, 27

Satyasiddhi, 24, 304n.67

Satyasiddhi-sastra, 329n.228

seeds, 13, 318n.102; as basic Yogacara
category, 56, 69; cause of rebirth,
98; compared to entrenchments,
117; constituting the alaya-vijiana,
77; contaminated, 81; and debilita-
tions, 86, 87; of defiled states, per-
manently impaired, 139; depend-
ently originated and discriminated,
88; destruction of, 89; disabled,
of attachment to person, 138;
discriminatory, 89; distinguished
from debilitations, 69; eliminated
in bodhisattva path, 143, 151, 152;
eliminated in the Path of Seeing,
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119, 121, 144, 149; elimination in
the Path of Cultivation, 138, 140,
147; elimination of, 91, 135, 144,
152; elimination of nine classes
simultaneously, 140; elimination of
those cultivated in the desire realm,
149; extinguishment of, 90; formed
by habituation, 117; and four causes,
158; as habit energies, 89; kernels
and habituated, 87; of linguistic
constructs, 88; of nescience, 88; not
removable by mundane meditations,
87; as one of two kinds of latencies,
92; particularizing karma and, 94,
103; in the Path of Preparation, 125;
producing cognitive experience, 77,
producing the manas, 123; removal
in the Instantaneous Path, 140; of
verbal expression, 111

selflessness, 70, 83, 84, 86, 95, 99, 101,
107, 120, 123, 124, 128, 140, 153,
156, 157; of dharmas, 81, 82, 89, 121,
129, 138, 143, 144, 147, 157, 158,
317n.95; of person, 82, 84, 121, 124,
143, 144, 147, 157, 158, 317n.95

self-witnessing, 365n.24

Simmun hwajaeng non, 165, 166,
302n.37, 331n.242; seen as
Wonhyo’s magnum opus, 24

Sinbyon chejong kyojang chongnok, 166

six primary afflictions, 312n.54

Song Hon, 166

sravaka, 15,54, 72,91, 116, 121, 122,
138, 139, 141, 142, 143, 144, 145,
152, 153, 320n.123 (defined)

Srimala-sitra, 15, 17, 59, 64, 303n.48,
308n.11; cited, 118; early
Tathagatagarbha text, 53

stage of nothingness, 98, 322n.137
(defined)

Sthiramati, 11, 12, 183, 186, 301n.32,
315n.81

store consciousness. See alaya-vijiana

subsequently attained cognition, 119,
311n.41, 325n.180

suffering: caused by affliction, 57, 74, 96;
caused by nescience, 95, 99; caused
by wrong views, 106; debilitating

hindrances and, 91; essential nature
is free from, 122; four and eight
kinds, 53, 54; grasping its marks, 84,
125; as nature of the three realms,
95; in the Path of Seeing, 84; Truth
of, 83, 104, 105, 106, 109, 141

Stngjang, 283, 361n.4

Sungyodng, 283

sunyata. See emptiness

Sutra for Humane Kings, 143, 148, 153,
328n.210

Sutra of Neither Increase nor Decrease,
324n.158

Sutra of Perfect Enlightenment, 68

svasamvitti-samvitti, 365n.24

Swanson, Paul, 311n.43

Taehyon, 361n.5, 365n.25

Tathagata, 127

Tathagatagarbha, 15-28, 35, 40, 43, 52,
53, 55, 56-68, 158, 302nn.46-47,
312n.51, 319n.108, 334n.26,
375n.86; formation of school of
thought, 14, 15; metaphors of,
303n.47; and Yogacara, 3, 14-18

tathata, 66

ten afflictions, 310n.34

thirty-seven constituents of awakening,
190, 192, 198, 199, 201, 203, 216,
337n.16

three natures, 169

three poisons, 54

three realms, 57, 71, 72, 80, 95, 96, 98,
99, 101, 102, 104, 107, 108, 114,
139, 141, 142, 144, 150, 151, 152,
153

Tiantai, 14

transformation of the basis, 302n.44. See
also asraya-paravrtti

Treatise on Buddha Nature, 322n.141

Trimsika, 12

twenty-two faculties, 358n.264

two vehicles, 316n.83 (defined);
adherents of, 75, 135; and afflictive
hindrances, 55, 58, 89, 138, 142;
attachment to dharmas, 81, 158; and
cognitive hindrances, 142; compared
to bodhisattvas, 151; distinguished



Index

403

from bodhisattvas, 71, 99, 113,

119, 121, 124, 125, 137, 152, 153;
entrenched afflictions, 142, 147;
entrenchment of nescience, 155;
Path of Seeing, 102, 144; realization
of selflessness of person, 83; and
rebirth, 106, 151

Ultimate Path, 127, 148, 157

uncontaminated, 318n.104, 341n.65

unenlightened sentient beings, 92, 93,
310n.39; discriminating thought in,
311n.41

upaklesa. See derivative afflictions

upaya-jia, 84

Vaibhasika, 270

Vaisesika, 152, 276, 278, 283, 329n.227,
371n.62

Vaisesika-siitra, 371n.62

Vajrasamadhi-siitra, 27; as valued by
Wonhyo, 23

Varuna, 320n.121

vasand. See habit energies

Vasubandhu, 11, 18, 189, 317n.97,
335n.36, 362n.6; on logic, 270

Vedas, 371n.62

vijiiana-parinama, 11

vijiiapti-matra, 11

Vimalakirti-nirdesa-sutra, 330n.237

vipaka, 13, 87. See also ripening

vipaka-vijiiana, 319n.113. See also ripen-
ing consciousness

vipaksa, 208, 273-275, 289, 362n.6,
367n.44

vipasyana, 15, 67

viruddha-avyabhicarin, 282, 283, 291,
292, 294, 329n.232, 365n.28,
370n.59, 371n.64, 373n.74, 374n.78

Wayman, Alex, 308n.11, 323n.148

Wenbei, 361n.4, 372n.69

Wenbo Xuezi, 306n.95

Wengui, 374n.80

wisdom: arhats, 142; bodhisattvas, 129;
as cause of rebirth, 100; correc-
tive, 122; derived from learning,
134; derived from reflection, 134;

of dharma, 120; discriminating,
158; eliminating afflictions, 156;
eliminating both attachments, 157;
eliminating entrenchments, 121, 143;
eliminating nescience, 157; as great-
est of mental factors, 104; indestruc-
tible, 115; intrinsic, 65; lesser forms
of, 117; liberating, 143; meditation
and, 119; as mental factor, 136; non-
discriminating, 91; obstructions to,
66; as one of the three disciplines,
54; overcomes nescience, 116; in
the Path of Seeing, 84; at the stage
of virtual enlightenment, 128; sub-
sequently gained, 119; two vehicles,
118; undefiled, 55, 125; unrecog-
nized by students, 93; and virtue, 119

Wonch’uk, 365n.27

Wonhyo, 3, 18, 2043, 165, 268, 284; as
harmonizer of disputes, 21-35; on
logic, 268, 269, 277, 278, 283

Wuxiang lun, 326n.190

Xuanzang, 18, 19, 21, 68, 268-272, 283,
284, 303n.58, 310n.32, 364n.20,
365n.24; on logic, 267, 268, 271

Yi Chong-ik, 166

Yildo chang, 326n.181

Yogacara, 12-23, 43, 55, 56, 57, 66-72;
and Abhidharma, 11; categories
of dharmas, 70; liberation in,
14; and Madhyamaka, 11; and
Tathagatagarbha, 3, 14, 15, 16, 17, 18

Yogacarabhiami-sastra, 314n.69; afflic-
tions discussed in, 71; cognitive
hindrances in, 65; as definitive
Yogacara text, 15, 28; as Wonhyo’s
primary scriptural source, 23; Xuan-
zang’s translation of, 18

Yolban chong’yo, 24, 25, 26, 27

Yoshizu Yoshihide, 308n.9

Zenju, 373n.69, 374n.81

Zhiyi, 311n.41

Zhuangzi, 26, 306n.95, 329n.229
Zongjian, 372n.69

Zongmi, 68, 309n.28
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