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SUMMARY

The sttra Distinctly Ascertaining the Meanings begins with an introductory
section, offering the context of the teachings. An explanation of twenty-
seven topics is then presented by the Buddha, starting with the five
aggregates and ending with the eighty minor marks of a great person. The
Buddha then concludes by exhorting the bhiksus to meditate in solitude and

avoid negligence.
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INTRODUCTION

“Since apart from analyzing the dharmas

There is no other means to pacify mental afflictions,

And since due to mental afflictions people wander in this ocean of
existence,

For the sake of that analysis, this has indeed been taught by the

Teacher.”!
—Vasubandhu

“The instructions found in Distinctly Ascertaining the Meanings are for the
purpose of analyzing the dharmas, since without the stitras” instructions a
disciple cannot analyze the dharmas. Analyzing the dharmas is for the
purpose of pacifying the afflictions; pacifying the afflictions is for the

purpose of attaining the ultimate state.”?

—Viryasridatta

Viryasridatta (fl. eighth century ck), the Nalanda master who commented on
this stitra, explains the expression distinctly ascertaining the meanings as a
synonym of analyzing the dharmas, or classifying entities, so as to see directly
both their unique traits and their shared features. This analysis constitutes a
path to the realization that everything produced by assemblages of causes
and conditions is impermanent, that everything leading to mental defilement
is suffering, and that nothing whatsoever is or has a permanent and
independent self.

According to a well-established tradition, having the right view is to
recognize impermanence, suffering, selflessness, and that nirvana is peace.
This liberating vision vanquishes the mind’s poisons of attraction, aversion,
and confusion. The mind then turns toward the virtues of merit and wisdom,

gradually giving way to the peace of nirvana.
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Distinctly Ascertaining the Meanings is a step-by-step contemplation of all
facets of reality and freedom from suffering. It starts with the five aggregates
that constitute the common basis of defilement and purification and goes
through the teachings on selflessness, the path to realize selflessness, and
the higher stages of realization, and it culminates in the special features that
belong exclusively to a fully awakened buddha. This invaluable archive of
Buddhist terms and ideas is to be well absorbed and remembered, so as to
make all other teachings easier to comprehend.

Masters of the great monasteries of ancient India such as Nalanda,
Vikramasila, and Odantapuri are likely to have held this text in high regard
as an authoritative outline of the Dharma. The stitra’s detailed and accessible
commentary, the Gathering (Nibandhana) by Viryasridatta, is a didactically
subtle and comprehensive manual of Buddhist philosophy. The Gathering
reproduces much of the content of Vasubandhu’s Treasury of Abhidharma
(Abhidharmakosa), an unsurpassed and thorough treatise of fundamental
Buddhist thought; but while Vasubandhu’s text goes into much detail with
the subject matter, the Gathering offers a much more accessible presentation
of the same topics.

Viryasridatta shows the purpose and structure of the siitra, connects it to
other texts, and offers convincing, cogent, and well-supported
interpretations. He explains the structure of the stitra by analyzing it into six
topical elements:

1. the introductory presentation of the occasion when the sttra was
spoken (nidana), which starts from the very beginning and goes up to the
mention of the number of bhiksus present;

2. the opening remarks by the Buddha (upodghata), which immediately
follow, in which he tells the bhiksus that he is going to teach and they agree
to pay attention;

3. the purpose of the teaching (prayojana), embedded in the very title of the
stitra, which is wisdom or, more precisely, “analysis of the dharmas”
(dharmapravicaya);

4. the initial list of topics (uddesa), which is the long list of twenty-seven
topics that follows the opening remarks;

5. the explanation of the topics (nirdesa) mentioned in the initial list, which
starts right after the initial list and continues to the end of the sfitra;

6. the connection between the different expressions (anusandhi), more
specifically showing how a later expression is thematically and/or logically
connected to a prior one, which applies to the whole text.

The sutra is also mentioned by Ya$omitra, the author of an extensive
explanation (vyakhya) on Vasubandhu’s Treasury of Abhidharma. Yasomitra

writes that according to “those who emphasize the sitras” (Sautrantika),
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while it is correct to say that the Buddha taught abhidharma, he did not
teach separate abhidharmic treatises (as the Vaibhasika think); he taught the
abhidharma in specific stitras, such as Distinctly Ascertaining the Meanings. As
the Buddha’s own paradigmatic statement on the actual nature of reality
(dharmalaksana), the sttra can be considered an authoritative overview of
insight meditation (vipasyand). It shares some features with another stutra
transmitted in the Sarvastivada tradition, The Discourse on the Twenty-Two
Faculties?

The Sanskrit text of Distinctly Ascertaining the Meanings was first edited by
Alfonsa Ferrari in 1944 on the basis of two incomplete manuscripts: one she
describes as a “modern copy of a Nepalese manuscript from around the
fourteenth century”# in twenty-eight folios, about one third of which, she
informs, contains the Nibandhana commentary, and another consisting of
three folios photographed by Giuseppe Tucci in Ngor monastery in U-Tsang
(an institution famous for its library of Sanskrit texts), which cover the first
five paragraphs as per her edition. Ferrari points out that the Ngor
manuscript may have been produced in Nalanda,® and she further writes
that “Professor Tucci has noted the presence of copies of the Arthaviniscaya,
in Sanskrit, at Zalu and in other monasteries of Tibet.”®

A complete edition, on the basis of a Nepalese paper manuscript dated to
1858, preserved in Baroda, was published by P. L. Vaidya in 1961. Vaidya
reports that, according to the postscript, the manuscript was copied from an
older palm-leaf manuscript, in Newari script, from the Bir Library in
Kathmandu.? One rather striking feature of this manuscript, Vaidya reports,
is that it contains the following sentence in Sanskrit, showing its awareness
of Tibetan texts: “The complete information about this is found in the stitra
called Abhiniskramana; thus it is related in the Tibetan language.”® The
anonymous Sanskritist was also a Tibetanist, it seems, or at least someone in
dialogue with Tibetanists.

In 1971, N. H. Samtani offered a much-improved and complete edition,
including the first edition of the Nibandhana commentary, based on the
photographs taken by Rahul Sankrityayan of a palm-leaf manuscript from
Ngor monastery.9 Samtani’s edition, based as it is on the photographs of the
oldest-available complete manuscript, is particularly valuable, and we have
used it as the primary reference for the Sanskrit. However, all the above
Sanskrit versions differ, in various respects, from the Kangyur version, and
the Nepalese manuscripts edited by Ferrari, although not comparably old,
contain sections that match the Tibetan translation more closely. Overall, the
hypothetical Sanskrit original of (almost all) the Tibetan translation can be
evinced by comparing the existing Sanskrit versions and looking at parallel

passages in other Sanskrit and Pali texts. This is extremely helpful, for it can
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greatly clarify the intended syntax of the Tibetan and, in a few cases, show
how some obscure expression may be due to a mistake (even a printing
mistake) in the transmission of the Tibetan.

This English translation was prepared based on the Tibetan translation in
the Degé Kangyur in consultation with the Comparative Edition (dpe bsdur
ma) and the Stok Palace Kangyur. According to the Tibetan translators’
colophon, the Sanskrit text was translated into Tibetan by the Indian
preceptors Jinamitra and Prajiavarman, and the Tibetan translator Yeshé Dé.
This would place the translation in the early ninth century, but it is worth
noting that the translation is absent from both the Denkarma and
Phangtangma inventories of Tibetan translations dated to that time. It is also
worth mentioning that Jinamitra and Yeshé Dé figure among the compilers
of the great Sanskrit-Tibetan lexicon the Mahavyutpatti, which is a useful
point to bear in mind when trying to understand the relationship between
the Tibetan translation and the various Sanskrit versions.

The stitra was also translated, twice, into Chinese: once by Faxian in the
tenth century, and later by Jin Zong Chi in the eleventh century (Taisho 762
R RE F A and Taisho 763 FBERIAFFEIRELE, respectively). Samtani (to
whom the present translation is heavily indebted) points out that the two
Chinese translations are based on a shorter and longer version, respectively,
and discusses to some extent the differences between the different
transmissions of this stitra. According to De Jong, “Strictly speaking one can
distinguish six different recensions: (1) the Nor manuscript; (2) the Nepalese
manuscripts; (3) the first Chinese translation; (4) the second Chinese
translation; (5) the Tibetan translation; (6) the text on which the commentary
is based.”10

We could add the version commented on in the anonymous don rnam par
gdon mi za ba’i ‘grel pa (Arthaviniscayatika, Toh 4365), an elaborate commentary
that survives only in its Tibetan translation. This commentary follows a
different scheme than the one adopted by the Nibandhana. It is worth noting
that the Tibetan terminology differs, to some extent, from the one employed
in the Kangyur version of the siitra. For example, the very title of the stitra
(Distinctly Ascertaining the Meanings) is translated as don rnam par gdon mi za ba
rather than don rnam par nges pa; this is significant, considering also that the
Mahavyutpatti has an entry rendering arthaviniscaya with don rnam par nges pa.
Similarly, $ravasti is translated as mnyan du yod pa, rather than just mnyan yod
as in the Kangyur translation of the stitra, even when the term appears as a
quote of the root text. Alfonsa Ferrari described this commentary as “very

long but pedestrian and attached to the letter,”!!

comparing it unfavorably to
the Nibandhana, which she describes as “shorter and juicier.”12 We are not

sure whether this is a fair assessment, but “juicy” may be a very good way to
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speak of the rewards of reading Viryasridatta’s comments, some of which
will be found in the notes and in the glossary, so as to offer at least glimpses
of what one may be missing by not reading the Nibandhana. The
Mahavyutpatti  explicitly relied on Vasubandhu’s work, and so does
Viryasridatta in explaining the contents of this stitra. His glosses thus offer
some keys to the subtlety, greatness, and extraordinary dedication of the
ancient translators from Sanskrit into Tibetan.

There are at least three modern translations of Distinctly Ascertaining the
Meanings: one in Italian by Ferrari (1944), and two in English by Samtani
(1971) and Anandajoti (2016). None of these translations represents the
Kangyur version, and we furthermore differ from all three in certain matters
of interpretation. We hope this translation carries at least some of the flavor
of the original with its recurrent phrases and topical lists so conducive to

chanting and memorization.
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The Translation
[F.170b]
I bow to all buddhas and bodhisattvas.

Thus did I hear at one time.!® The Bhagavat was residing in Sravasti, at the
easternl? pleasance in the palace of Mrgara’s mother, with a great sangha of
one thousand two hundred and fifty bhiksus.

There, with a Brahma voice that, like a cloud, was deep, delightful, and
vast, the Bhagavat addressed the bhiksus: “Bhiksus, I will teach you the
Dharma that is auspicious in the beginning, auspicious in the middle, and
auspicious in the end,!” that has good meaning and is well expressed.!® I will
clarify the unique, complete, pure, and purified Brahman conduct, the
Dharma instruction Distinctly Ascertaining the Meanings. [F.171.a] Listen
properly and keep it firmly in your mind;” I am going to speak.”

“Good, Bhagavat,” the bhiksus answered.

The Bhagavat spoke to them thus: “What, bhiksus, is the Dharma
instruction Distinctly Ascertaining the Meanings? It consists of the five
aggregates, the five aggregates of clinging, the eighteen bases, the twelve
entrances, dependent arising with twelve parts, the four truths of the noble
ones, the twenty-two faculties, the four meditations,'® the four Brahma
abodes, the four courses, the four cultivations of samadhi, the four
placements of mindfulness, the four right efforts, the four footings of
success, the five faculties, the five strengths, the seven parts of awakening,
the noble path with eight parts, mindfulness of inhalation and exhalation
with sixteen aspects, the four parts of entering the stream, the ten strengths
of the Tathagata, the four confidences, the four special knowledges, the
eighteen dharmas exclusive to a buddha, the thirty-two marks of a great
person, and the eighty minor marks. This, bhiksus, is the list of topics for the

Dharma instruction Distinctly Ascertaining the Meanings.
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“Now, bhiksus, what are the five aggregates? They are the aggregate of
form, the aggregate of feeling, the aggregate of notion!?, the aggregate of
assembled factors, and the aggregate of consciousness. These, bhiksus, are
the five aggregates.

“Now, bhiksus, what are the five aggregates of clinging? They are the
aggregate of clinging of form, the aggregate of clinging of feeling, the
aggregate of clinging of notion, the aggregate of clinging of assembled
factors, and the aggregate of clinging of consciousness. [F.171b] These,
bhiksus, are the five aggregates of clinging.

“Now, bhiksus, what are the eighteen bases? They are the eye base, form
base, eye-consciousness base, ear base, sound base, ear-consciousness base,
nose base, smell base, nose-consciousness base, tongue base, flavor base,
tongue-consciousness base, body base, tangibles base, body-consciousness
base, thought base, dharma base, and thought-consciousness base. These,
bhiksus, are explained as the eighteen bases.

“Now, bhiksus, what are the twelve entrances? They are the internal
entrance of the eye, the external entrance of form, the internal entrance of the
ear, the external entrance of sound, the internal entrance of the nose, the
external entrance of smell, the internal entrance of the tongue, the external
entrance of flavor, the internal entrance of the body, the external entrance of
tangibles, the internal entrance of thought, and the external entrance of
dharmas. These, bhiksus, are explained as the twelve entrances.

“Now, bhiksus, what is dependent arising with twelve parts??’ It is thus:
assembled factors with ignorance as their condition, consciousness with
assembled factors as its condition, name-and-form with consciousness as its
condition, the six entrances with name-and-form as their condition, contact
with the six entrances as its condition, feeling with contact as its condition,
craving with feeling as its condition, clinging with craving as its condition,
existence with clinging as its condition, birth with existence as its condition,
and decay, death, grief, lamentation, suffering, mental anguish, and ensuing
weariness with birth as their condition come into existence. Thus is the
arising, in its entirety, of what is purely a great aggregate of suffering 2!
[F172.a]

“Due to the cessation of ignorance, assembled factors cease; due to the
cessation of assembled factors, consciousness ceases; due to the cessation of
consciousness, name-and-form ceases; due to the cessation of name-and-
form, the six entrances cease; due to the cessation of the six entrances,
contact ceases; due to the cessation of contact, feeling ceases; due to the
cessation of feeling, craving ceases; due to the cessation of craving, clinging
ceases; due to the cessation of clinging, existence ceases; due to the

cessation of existence, birth ceases; due to the cessation of birth, decay,
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death, grief, lamentation, suffering, mental anguish, and ensuing weariness
cease. Thus is the cessation, in its entirety, of what is purely a great
aggregate of suffering.

“Now, what is ignorance? It is this: nonawareness regarding the prior
limit, nonawareness regarding the following limit, nonawareness regarding

the prior and the following limit,?

nonawareness regarding what is internal,
nonawareness regarding what is external, nonawareness regarding what is
internal and what is external, nonawareness regarding karma,
nonawareness regarding maturation, nonawareness regarding karma and its
maturation, nonawareness regarding the karma that is a good deed,
nonawareness regarding the karma that is a bad deed, nonawareness
regarding the karma that is a good and bad deed,?® nonawareness regarding
the cause, nonawareness regarding the result, nonawareness regarding the
cause and the result, nonawareness regarding dharmas that arise due to
causes, nonawareness regarding dharmas that are dependently arisen,
nonawareness regarding the Buddha, nonawareness regarding the Dharma,
nonawareness regarding the Sangha, nonawareness regarding suffering,
nonawareness regarding its origin, nonawareness regarding cessation,
nonawareness regarding the path, nonawareness regarding virtuous and
nonvirtuous dharmas, nonawareness regarding blameworthy and blameless
dharmas and regarding dharmas that should and should not be practiced,25
and, regarding the six contact-entrances, [F.172b] nonawareness of the way

they are,?

not seeing, not comprehending, no clear understanding,
darkness, confusion, and the blinding darkness of ignorance. This is
explained as ignorance.

“As for ‘assembled factors with ignorance as their condition,” what are
assembled factors? Assembled factors are of three kinds: assembled factors
pertaining to the body, assembled factors pertaining to speech, and
assembled factors pertaining to thought. What are the assembled factors
pertaining to the body? They are inhaling and exhaling, for these are bodily
dharmas,?” based on the body, and bound to the body; they come about on
the basis of the body. Therefore, inhaling and exhaling are explained as the
assembled factors pertaining to the body. What are the assembled factors
pertaining to speech? A person speaks after deliberating and after analyzing,
not without deliberating and analyzing. Therefore, deliberation and analysis
are explained as assembled factors pertaining to speech. What are the assembled
factors pertaining to thought? They are the intention of someone who has
attraction, the intention of someone who has aversion, and the intention of

someone who has confusion, for this is a mental dharma, based on the mind
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and bound to the mind; it occurs on the basis of the mind. Therefore,
intention is explained as the assembled factor pertaining to thought. These,
bhiksus, are explained as assembled factors 28

“As for ‘consciousness with assembled factors as its condition,” what is
consciousness? It is the six collections of consciousness. What are the six?
They are eye consciousness, ear consciousness, nose consciousness, tongue
consciousness, body consciousness, and thought consciousness. These are
the six collections of consciousness .2

“As for ‘name-and-form with consciousness as its condition,” what is
name-and-form? ‘Name’ refers to the four formless aggregates?Y the
aggregate of feeling, the aggregate of notion, the aggregate of assembled
factors, [F.173.a] and the aggregate of consciousness. This is name. What is
form? Whatever form exists, it all consists in the four great elements and in
what depends on the four great elements.3! What are the four? They are the
earth element, the water element, the fire element, and the wind element.
What is the earth element? It is heaviness, hardness, and roughness.32 What
is the water element? It is fluidity and flow. What is the fire element? It is
heat and maturation. What is the wind element? It is contraction, expansion,
lightness, and motility. Such ‘form” and the preceding ‘name’ are abbreviated
as one thing, which is then called name-and-form.

“As for ‘six entrances with name-and-form as their condition,” what are the
six entrances?3? They are the entrance of the eye, the entrance of the ear, the
entrance of the nose, the entrance of the tongue, the entrance of the body,
and the entrance of thought. These are explained as the six entrances.

“As for ‘contact with the six entrances as its condition,” what is contact? It
is the six collections of contact. What are the six? They are eye, ear, nose,
tongue, body, and thought contact3*

“As for ‘feeling with contact as its condition,” what is feeling? It is the six
collections of feeling. What are the six? There is feeling born from eye
contact, which is pleasant, painful, or neither painful nor pleasant. Likewise,
there are also feelings born from ear, nose, tongue, body, and thought
contact. Each of these may in turn be pleasant, painful, or neither painful nor
pleasant3®

“As for ‘craving with feeling as its condition,” what is craving? It is the six
collections of craving. What are the six? They are craving for form, craving
for sound, craving for smell, craving for flavor, craving for tangibles, and
craving for dharmas.

“As for ‘clinging with craving as its condition,” what is clinging? It is the
four types of clinging. [F.173b] What are the four? They are clinging to
desire, clinging to views, clinging to discipline and vows, and clinging to the

proposition of a ‘self.
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“As for ‘existence with clinging as its condition,” what is existence? It is
the three existences. What are the three? They are existence with desire,
existence with form, and formless existence. What, then, is existence with
desire? It is the sentient beings of the great hell called Unwavering below up
to the deities in Control of Others” Emanations. This is explained as existence
with desire3® What is existence with form? It is the deities of the Brahma
group up to the deities of Lesser than None. This is explained as existence
with form” What is formless existence? It is the deities placed in the abode
of the infinity of space up to the deities placed in the abode of neither
perception nor no perception. This is explained as formless existence .38

“As for ‘birth with existence as its condition,” what is birth? It is the birth
of sentient beings in a specific class of sentient beings, and it is their descent,
full birth, and coming forth, the coming into existence of the aggregates, the
obtainment of the entrances, the coming into existence of the life faculty, and
the fact of being brought together within a shared class. This is explained as
birth 3

“As for “decay and death with birth as their condition,” what is decay? It is
baldness, grayness, an abundance of wrinkles, decrepitude, crookedness,
being bent down like rafters; having a body that breathes in and out with
wheezing sounds,*’ is marred by black moles, and leans forward, supported
by sticks; and the complete maturation and breaking apart of the faculties,
the aging of the assembled factors, lassitude,?! dullness, slowness, loss, and
all-around loss. This is explained as decay. [F.174.a]

“What is death? It is the falling away of sentient beings from a specific
class of sentient beings, their movement, separation,42 impermanence,43 and
death, the completion of one’s time,** the loss of lifespan, the loss of heat, the
cessation of the life faculty, and the casting away of the aggregates. This is
explained as death. Such ‘death” and the preceding ‘decay’ are abbreviated
as one thing, which is then called decay and death.

“This, bhiksus, is dependent arising with twelve parts.

“Now, what are the four truths of the noble ones? They are the noble ones’
truth of suffering, the noble ones’ truth of the arising of suffering, the noble
ones’ truth of the cessation of suffering, and the noble ones’ truth of the path
that leads to the cessation of suffering.

“What is the noble ones’ truth of suffering? Birth is suffering, decay is
suffering, illness is suffering, death is suffering, separation from what one
likes is suffering, conjunction with what one dislikes is suffering, and failing
to obtain what one wants despite searching for it is suffering; in brief, the
five aggregates of clinging are suffering. This is explained as the noble ones’

truth of suffering.
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“What is the noble ones’ truth of the arising of suffering? It is craving that
is conducive to a new existence and that is accompanied by rejoicing and
attraction,® furthermore delighting in this and that. This is explained as the
noble ones’ truth of the arising of suffering.

“What is the noble ones’ truth of the cessation of suffering? It is the
complete abandonment of, thorough relinquishment of, termination of,
destruction of, nonattraction to, cessation of, pacification of, and
disappearance of that very craving that is conducive to a new existence and
that is accompanied by rejoicing and attraction, furthermore delighting in
this and that. This is explained as the noble ones’ truth of the cessation of
suffering. [F.174b]

“What, then, is the noble ones’ truth of the path that leads to the cessation
of suffering? It is the noble path with eight parts: right view, right thinking,
right speech, right activity, right livelihood, right effort, right mindfulness,
and right samadhi. This is explained as the noble ones’ truth of the path that
leads to the cessation of suffering.

“These are the four truths of the noble ones.

“Then, what are the twenty-two faculties? They are the eye faculty, the ear
faculty, the nose faculty, the tongue faculty, the body faculty, the thought
faculty, the male faculty, the female faculty, the life faculty, the suffering
faculty, the pleasure faculty, the mental well-being faculty, the mental
anguish faculty, the neutrality faculty, the faith faculty, the heroism faculty,
the mindfulness faculty, the samadhi faculty, the wisdom faculty, the ‘T will
completely know what I don’t yet know’ faculty, the complete-knowledge
faculty, and the ‘I have completely known’ faculty. These, bhiksus, are the
twenty-two faculties.

“Now, what are the four meditations?

“Here, bhiksus, a bhiksu46 isolated from desires, isolated from sinful,
nonvirtuous dharmas, endowed with deliberation and analysis, and having
the joy and pleasure born from isolation reaches and abides in the first
meditation. Due to the pacification of deliberations and analyses, due to
being inwardly very well disposed, and due to the mind having a single
texture, one reaches and abides in the second meditation, without
deliberation or analysis and having the joy and pleasure born from samadhi.
Due to nonattraction to joy, [F.175.a] one abides with equanimity, and one is
mindful, discerning, and feels pleasure in one’s body. Hence, the noble ones
say, ‘equanimous and mindful, he abides in pleasure.” Thus, one reaches and
abides in the third meditation, which is without joy# Due to the
abandonment of pleasure, due to the prior abandonment of pain, and due to

the disappearance of mental well-being or anguish, one reaches and abides
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in the fourth meditation, which is without pleasure or pain and purified in
terms of equanimity and mindfulness. These, bhiksus, are the four
meditations 48

“Now, what are the four Brahma abodes? Here, bhiksus, a bhiksu, with (1)
a mind accompanied by friendliness, a mind without enmity, antagonism, or
harming, an expansive, great mind without duality, without measure, and
well cultivated, becomes intent upon one direction, fills it, reaches it, and
abides thus. He then does the same for the second, the third, and the fourth
direction and above, below, and across; for this world on all sides and on all
ends, he, with a mind accompanied by friendliness, a mind without enmity,
antagonism, or harming, an expansive, great mind without duality, without
measure, and well cultivated, becomes intent upon one direction, fills it,
reaches it, and abides thus. In the same way, with (2) a mind accompanied by
compassion, (3) a mind accompanied by rejoicing, and (4) a mind
accompanied by equanimity, a mind without enmity, antagonism, or
harming, an expansive, great mind without duality, without measure, and
well cultivated, he becomes intent, fills, reaches, and abides thus. These are
the four Brahma abodes.

“Then, what are the four courses? There is the course that is painful and
that is slow in superior cognition. There is the course that is painful and that
is quick in superior cognition. [F.175b] There is the course that is pleasant
and that is slow in superior cognition. There is the course that is pleasant
and that is quick in superior cognition.

“Among those, what is the course that is painful and that is slow in
superior cognition? Here someone has, by his very nature, intense attraction,
intense aversion, and intense confusion. Due to his intense attraction, he
constantly feels pain and mental anguish born of attraction; due to his
intense aversion, he constantly feels pain and mental anguish born of
aversion; due to his intense confusion, he constantly feels pain and mental
anguish born of confusion. His five supramundane faculties are slow; they
are weak and not intense, not carrying him swiftly toward the destruction of
the fluxes. What are the five? They are the faith faculty, heroism faculty,
mindfulness faculty, samadhi faculty, and wisdom faculty. Thus, because
these five supramundane faculties are slow, weak and not intense, and do
not carry him swiftly, he will only slowly reach the samadhi that immediately
precedes the destruction of the fluxes. This is the course that is painful and
that is slow in superior cognition.

“Among those, what is the course that is painful and that is quick in
superior cognition? Here someone has, by his very nature, intense attraction,
intense aversion, and intense confusion. Due to his intense attraction, he

constantly feels pain and mental anguish born of attraction; due to his
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intense aversion, he constantly feels pain and mental anguish born of
aversion; due to his intense confusion, he constantly feels pain and mental
anguish born of confusion. His five supramundane faculties [F.176.a] are
above measure, intense, and carry him swiftly. What are the five? They are
the faith faculty, heroism faculty, mindfulness faculty, samadhi faculty, and
wisdom faculty. Thus, because these five supramundane faculties are above
measure, intense, and carry him swiftly, he will very quickly reach the
samadhi that immediately precedes the destruction of the fluxes. This is the
course that is painful and that is quick in superior cognition.

“Among those, what is the course that is pleasant and that is slow in
superior cognition? Here someone has, by his very nature, little attraction,
little aversion, and little confusion. Having little attraction, he does not
constantly feel pain and mental anguish born of attraction; having little
aversion, he does not constantly feel pain and mental anguish born of
aversion; having little confusion, he does not constantly feel pain and mental
anguish born of confusion. His five supramundane faculties are slow; they
are weak and not intense, not carrying him swiftly toward the destruction of
the fluxes. What are the five? They are the faith faculty, heroism faculty,
mindfulness faculty, samadhi faculty, and wisdom faculty. Thus, because
these five supramundane faculties are slow, weak and not intense, and do
not carry him swiftly, he will only slowly reach the samadhi that immediately
precedes the destruction of the fluxes. This is the course that is pleasant and
that is slow in superior cognition.

“Among those, what is the course that is pleasant and that is quick in
superior cognition? Here someone has, by his very nature, little attraction,
little aversion, and little confusion. [F.176.b] Having little attraction, he does
not constantly feel pain and mental anguish born of attraction; having little
aversion, he does not constantly feel pain and mental anguish born of
aversion; having little confusion, he does not constantly feel pain and mental
anguish born of confusion. His five supramundane faculties are above
measure, intense, and carry him swiftly. What are the five? They are the faith
faculty, heroism faculty, mindfulness faculty, samadhi faculty, and wisdom
faculty. Thus, because these five supramundane faculties are above measure,
intense, and carry him swiftly, he will very quickly reach the samadhi that
immediately precedes the destruction of the fluxes. This is the course that is
pleasant and that is quick in superior cognition.

“These are the four courses.

“Now, what are the four cultivations of samadhi? There is, bhiksus, a
cultivation of samadhi that, once it is practiced, cultivated, and repeated,
brings about the abandonment of attraction. There is a cultivation of samadhi

that, once it is practiced, cultivated, and repeated, brings about a pleasant
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abiding in this very life. There is a cultivation of samadhi that, once it is
practiced, cultivated, and repeated, brings about the obtainment of the vision
of awareness. There is a cultivation of samadhi that, once it is practiced,
cultivated, and repeated, brings about the obtainment of wisdom.

“Among those, what is the cultivation of samadhi that, once practiced,
cultivated, and repeated, brings about the abandonment of desirous
attraction?*? Here, bhiksus, a bhiksu, having gone to the forest, to the root of
some tree, or to an empty house, observes this very body as it is,>® upwards
from the soles of the feet and downwards from the hair and head, in its
entirety, to be full of many types of impurities®! [F.177.a] ‘In this body there
are hairs of the head, body hairs,?? teeth, nails, dirt, filth, skin, flesh, bones,
sinews, channels, kidneys, heart, lungs, liver, stomach for the raw, stomach
for the ripe,53 entrails, mesentery, bladder, spleen, excrement, tears, sweat,
snot, spit, grease, fluid, marrow, fat, pus, phlegm, bile, blood, head, head
membrane, and urine. Thus, he observes it to be full of many types of
impurities, as it is.>*

“Just as, bhiksus, when there is a granary with its doors open on both
sides and full of many types of grains such as $ali rice, grain, barley, wheat,
beans, lentils, horse gram, corn, split red lentils, mat beans, sesame, millet,
and white mustard seeds,” any person with eyes who looks at all that will
know ‘This is éali rice, this is rice, this is barley, this is wheat, these are
beans, these are lentils, this is horse gram, this is corn, these are split red
lentils, these are mat beans, this is sesame, this is millet, these are white
mustard seeds.”® In the same way, bhiksus, a bhiksu, having gone to the
forest, or to the root of some tree, or to an empty house, observes this very
body as it is, upwards from the soles of the feet and downwards from the
hair and head, in its entirety, to be full of many types of impurities, as before
up to head, head membrane, and urine %’ This, bhiksus, is the cultivation of
samadhi that, once practiced, cultivated, and repeated, brings about the
abandonment of desirous attraction. [F.177 b]

“Among those, bhiksus, what is the cultivation of samadhi that, once it is
practiced, cultivated, and repeated, brings about a pleasant abiding in this
very life? Here, bhiksus, a bhiksu, having gone to the forest, or to the root of
some tree, or to an empty house, drenches wholly and thoroughly,
completely fills, satiates, and suffuses this very body with the joy and
pleasure born from the samadhi of isolation.®® There is no place in his body
that is not filled and suffused with the joy and pleasure born from the
samadhi of isolation.?? Just as, bhiksus, water lilies, lotuses, joy lilies, or
white lotuses, born in water and immersed in water, are wholly and
thoroughly drenched, completely filled, satiated, and suffused by the cool

water, in the very same way, bhiksus, a bhiksu, having gone to the forest, or
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to the root of some tree, or to an empty house, drenches wholly and
thoroughly, completely fills, satiates, and suffuses this very body, inwardly,
with the joy and pleasure born from samadhi.® There is no place in his body
that is not filled and suffused with the joy and pleasure born from samadhi ®!
This is the cultivation of samadhi that, once it is practiced, cultivated, and
repeated, brings about a pleasant abiding in this very life.

“Among those, bhiksus, what is the cultivation of samadhi that, once it is
practiced, cultivated, and repeated, brings about the obtainment of the vision
of awareness? Here, bhiksus, a bhiksu has well and properly®? grasped the
perception of light; [F.178.a] he has placed it well in the mind, practiced it
well,®® and thoroughly penetrated it. He cultivates a mind sustained by the
perception of daylight,®* with the same brightness: as by day, so by night; as
by night, so by day; as in front, so behind; as behind, so in front; as below, so
above; as above, so below. Thus, with an open and unbound mind, he
cultivates a mind sustained by the perception of daylight, with the same
brightness.65 Just as, indeed, bhiksus, during the last month of summer, at
midday on a cloudless day free of any impediment to light, everything
appears very clearly, bright and luminous, and untouched by darkness, in
the very same way, bhiksus, a bhiksu has well and properly grasped the
perception of light; he has placed it well in the mind, practiced it well,®® and
thoroughly penetrated it. He cultivates a mind sustained by the perception
of daylight,%” with the same brightness: as by day, so by night; as by night,
so by day; as in front, so behind; as behind, so in front; as below, so above; as
above, so below. Thus, with an open and unbound mind sustained by the
perception of daylight, he cultivates a mind with the same brightness. This is
the cultivation of samadhi that, once it is practiced, cultivated, and repeated,
brings about the obtainment of the vision of awareness.

“Among those, bhiksus, what is the cultivation of samadhi that, once it is
practiced, cultivated, and repeated, brings about the obtainment of wisdom?
Here, bhiksus, a bhiksu, having gone to the forest, to the root of some tree, or
to an empty house, may—due to the abandonment of pleasure, [F.178b] the
prior abandonment of pain, and the disappearance of mental well-being or
anguish—reach and abide in the fourth meditation, which is without pain or
pleasure and is purified in terms of equanimity and mindfulness. This is the
cultivation of samadhi that, once it is practiced, cultivated, and repeated,
brings about the obtainment of wisdom.

“These are the four cultivations of samadhi.

“Now, bhiksus, what are the four placements of mindfulness? Here,
bhiksus, with respect to his own body, a bhiksu abides contemplating the
body—ardent, perfectly cognizant, mindful, and having removed coveting or

mental anguish regarding the world. With respect to an outer body, with
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respect to his own and an outer body, with respect to his own feelings, with
respect to outer feelings, with respect to his own and outer feelings, with
respect to his own mind, with respect to any outer mind, with respect to his
own and an outer mind, with respect to dharmas belonging to himself, with
respect to outer dharmas, and with respect to dharmas belonging to himself
as well as outer dharmas, he abides contemplating dharmas. These, bhiksus,
are the four placements of mindfulness.

“Now, bhiksus, what are the four right efforts? Here, bhiksus, a bhiksu
generates zeal, strives, brings forth heroism, takes hold of his mind, and
properly sets it so as to abandon sinful, nonvirtuous dharmas that have

already arisen. He generates zeal,%

strives, brings forth heroism, takes hold
of his mind, and properly sets it toward the nonarising of sinful, nonvirtuous
dharmas that have yet to arise. He generates zeal, strives, brings forth
heroism, takes hold of his mind, and properly sets it toward the arising of
virtuous dharmas that have yet to arise. [F.179.a] He generates zeal, strives,
brings forth heroism, takes hold of his mind, and properly sets it toward the
abiding, non-loss, non-destruction, recurrence, greatness, and fulfillment of
virtuous dharmas that have already arisen. These, bhiksus, are the four right
efforts.

“Now, bhiksus, what are the four footings of success? Here, bhiksus, a
bhiksu, endowed with the zeal samadhi and with the factors of
abandonment, cultivates the footing of success based on isolation, based on
nonattraction, based on cessation, and matured by relinquishment. His own
zeal is neither too absorbed nor too tightly grasped. Endowed with the
heroism samadhi and with the factors of abandonment, he cultivates the
footing of success based on isolation, based on nonattraction, based on
cessation, and matured by relinquishment. His own heroism is neither too
absorbed nor too tightly grasped. Endowed with the mind samadhi and with
the factors of abandonment, he cultivates the footing of success based on
isolation, based on nonattraction, based on cessation, and matured by
relinquishment. His own mind is neither too absorbed nor too tightly
grasped. Endowed with the investigation samadhi and with the factors of
abandonment, he cultivates the footing of success based on isolation, based
on nonattraction, based on cessation, and matured by relinquishment. His
own investigation is neither too absorbed nor too tightly grasped. These,
bhiksus, are the four footings of success.

“Now, bhiksus, what are the five faculties? They are [F.179b] the faith
faculty, heroism faculty, mindfulness faculty, samadhi faculty, and wisdom

faculty.
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“Among these, what is the faith faculty? It is that faith thanks to which
one has faith in four dharmas. Which four? One has faith in the worldly right
view that applies to samsara. One goes for refuge in the maturation of karma.
One thinks, “Whatever karma I perform, whether virtuous or nonvirtuous, I
will experience the maturation of that karma only.” Even for the sake of one’s
own life, one does not perform sinful karma. This is explained as the faith
faculty.

“Among these, what is the heroism faculty? Through the heroism faculty,
one establishes those dharmas that one has faith in thanks to the faith
faculty. This is explained as the heroism faculty.

“Among these, what is the mindfulness faculty? Thanks to the
mindfulness faculty, one does not cause the disappearance of those dharmas
that one establishes through the heroism faculty. This is explained as the
mindfulness faculty.

“Among these, what is the samadhi faculty? Through the samadhi faculty,
one makes one-pointed those dharmas that one does not cause to disappear
thanks to the mindfulness faculty. This is explained as the samadhi faculty.

“Among these, what is the wisdom faculty? Through the wisdom faculty,
one penetrates those dharmas that one makes one-pointed through the
samadhi faculty; one becomes the type that carefully observes those
dharmas. This is explained as the wisdom faculty.

“These, bhiksus, are the five faculties.

“Now, bhiksus, what are the five strengths? They are the strength of faith,
the strength of heroism, the strength of mindfulness, the strength of
samadhi, and the strength of wisdom. These, bhiksus, are the five strengths.
[F.180.a]

“Now, bhiksus, what are the seven parts of awakening? They are the part
of awakening of mindfulness, the part of awakening of classifying the
dharmas, the part of awakening of heroism, the part of awakening of joy, the
part of awakening of ease, the part of awakening of samadhi, and the part of
awakening of equanimi’cy.69 Here, bhiksus, a bhiksu cultivates the part of
awakening of mindfulness: this is based on isolation, based on nonattraction,
based on cessation, and matured by relinquishment. In the same way, he
cultivates the part of awakening of classifying the dharmas: this is based on
isolation, based on nonattraction, based on cessation, and matured by
relinquishment. He cultivates the part of awakening of heroism: this is based
on isolation, based on nonattraction, based on cessation, and matured by
relinquishment. He cultivates the part of awakening of joy: this is based on
isolation, based on nonattraction, based on cessation, and matured by
relinquishment. He cultivates the part of awakening of ease: this is based on

isolation, based on nonattraction, based on cessation, and matured by


https://translator:phyes@read.84000-translate.org/source/toh317.html?ref-index=20

1.54

1.55

1.56

1.57

1.58

1.59

relinquishment. He cultivates the part of awakening of samadhi: this is
based on isolation, based on nonattraction, based on cessation, and matured
by relinquishment. He cultivates the part of awakening of equanimity: this is
based on isolation, based on nonattraction, based on cessation, and matured
by relinquishment. These, bhiksus, are the seven parts of awakening.

“Now, bhiksus, what is the noble path with eight parts? It is right view,
right thinking, right speech, right activity, right livelihood, [F.180b] right
effort, right mindfulness, and right samadhi. This, bhiksus, is the noble path
with eight parts.

“Among these, what is right view? It is supramundane; arisen from the
view of no-self; not arisen from the view of a sentient being, of a living being,
of a nourishing being, of a man, of a person, of a descendant of Manu, or of a
human being; not arisen from the view of cutting off or eternality; not arisen
from the view of existence or nonexistence; not arisen from the view of the
virtuous, nonvirtuous, or undetermined; and not arisen from the view of
samsara or nirvana. This is called right view.

“Among these, what is right thought? One does not think those thoughts
due to which the afflictions of desire, aversion, and confusion rise up. One
thinks those thoughts due to which the aggregates of discipline, samadhi,
wisdom, liberation,”? and the vision of awareness of liberation rise up. This is
called right thought”!

“Among these, what is right speech? One is endowed with the speech
through which one does not torment oneself or others, one does not afflict
oneself or others, and one does not do wrong to oneself or others, the speech
that is conducive to what the noble ones find fit, with expressions of
samadhi and joy. This is called right speech.”?

“Among these, what is right activity? One does not perform karma that is
black and has black maturation. One performs karma that is white and has
white maturation. [F.181.a] One does not perform karma that occurs as white-
black and occurs having white-black maturation. One performs karma that is
conducive to the destruction of the black and what occurs having black, non-
white maturation. One has good karma as refuge; one has good activity. This
is called right activity.

“Among those, what is right livelihood? When, in accordance with the
noble lineage, one does not abandon the good qualities of purification and
does not abandon frugality; when one does not engage in hypocrisy, chatter,
or extortion; when one is in the habit of behaving heroically; when one has
no envy at others” gain and is content with one’s own gain; and when one
has a blameless livelihood that is approved by the noble ones, this is called

right livelihood.
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“Among those, what is right effort? One does not endeavor in the effort
that is wrong, due to which attraction, aversion, and confusion insidiously
grow. One follows the effort that enters into the truth” of the right path of
the noble ones, the effort that bestows the path that leads to nirvana. This is
called right effort.”*

“Among those, what is right mindfulness? It is well placed, unshakeable,

t7° 76 as being

upright,” is not crooked, and rightly sees the flaws of samsara
misery; it is the mindfulness that guides on the path to nirvana;” and it
means not to forget the path of the noble ones. This is called right

mindfulness’®

“Among those, what is right samadhi? It is the samadhi that is even” in
the sense that it is right® [F.181b] It is the samadhi abiding in which one
steps into the right certainty of steadfastness toward the liberation of all
sentient beings. This is called right samadhi 8!

“Now, what is mindfulness of inhalation and exhalation with sixteen
aspects?

1. “Mindful® as one breathes in, one is perfectly aware, as it is, that
‘Mindful, I am breathing in.” Mindful as one breathes out, one is perfectly
aware, as it is, that ‘Mindful, I am breathing out.’

2. “Breathing in a long breath, one is perfectly aware, as it is, that ‘I am
breathing in a long breath. Breathing out a long breath, one is perfectly
aware, as it is, that ‘I am breathing out a long breath.

3. “Breathing in a short breath, one is perfectly aware, as it is, that ‘I am
breathing in a short breath.” Breathing out a short breath, one is perfectly
aware, as it is, that ‘I am breathing out a short breath.’

4. "Experiencing the assembled factors of the body as one breathes in, one
is perfectly aware, as it is, that ‘Experiencing the assembled factors of the
body, [F.182.a] I am breathing in.” Experiencing the assembled factors of the
body as one breathes out, one is perfectly aware, as it is, that “‘Experiencing
the assembled factors of the body, I am breathing out.

5. “Experiencing the entirety of the body as one breathes in, one is
perfectly aware, as it is, that ‘Experiencing the entirety of the body, I am
breathing in.” Experiencing the entirety of the body as one breathes out, one
is perfectly aware, as it is, that “‘Experiencing the entirety of the body, I am
breathing out.

6. “Experiencing all the assembled factors of the body as one breathes in,
one is perfectly aware, as it is, that “Experiencing all the assembled factors of
the body, I am breathing in.” Experiencing all the assembled factors of the
body as one breathes out, one is perfectly aware, as it is, that “‘Experiencing

all the assembled factors of the body, I am breathing out.’
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7. “Placing at ease the assembled factors of the body as one breathes in,
one is perfectly aware, as it is, that ‘Placing at ease the assembled factors of
the body, I am breathing in.” Placing at ease the assembled factors of the
body as one breathes out, one is perfectly aware, as it is, that ‘Placing at ease
the assembled factors of the body, I am breathing out.’

8. “Experiencing joy as one breathes in, one is perfectly aware, as it is, that
‘Experiencing joy, I am breathing in.” Experiencing joy as one breathes out,
one is perfectly aware, as it is, that ‘Experiencing joy, I am breathing out.

9. “Experiencing pleasure as one breathes in, one is perfectly aware, as it
is, that ‘Experiencing pleasure, I am breathing in.” Experiencing pleasure as
one breathes out, one is perfectly aware, as it is, that ‘Experiencing pleasure,
I am breathing out.

10. “Experiencing the mind as one breathes in, one is perfectly aware, as it
is, that ‘Experiencing the mind, I am breathing in.” Experiencing the mind as
one breathes out, one is perfectly aware, as it is, that ‘Experiencing the mind,
I am breathing out.

11. “Experiencing the assembled factors of the mind as one breathes in,
one is perfectly aware, as it is, that ‘Experiencing the assembled factors of
the mind, I am breathing in.” Experiencing the assembled factors of the mind
as one breathes out, one is perfectly aware, as it is, that “‘Experiencing the
assembled factors of the mind, I am breathing out.” [F.182.b]

12. “Placing at ease the assembled factors of the mind as one breathes in,
one is perfectly aware, as it is, that ‘Placing at ease the assembled factors of
the mind, I am breathing in.” Placing at ease the assembled factors of the
mind as one breathes out, one is perfectly aware, as it is, that ‘Placing at ease
the assembled factors of the mind, I am breathing out.’

13.“Gladdening one’s mind as one breathes in,%

one is perfectly aware, as
it is, that ‘Gladdening the mind, I am breathing in.” Gladdening one’s mind
as one breathes out, one is perfectly aware, as it is, that ‘Gladdening the
mind, I am breathing out.’

14. “Liberating one’s mind as one breathes in, one is perfectly aware, as it
is, that ‘Liberating the mind, I am breathing in.” Liberating one’s mind as one
breathes out, one is perfectly aware, as it is, that ‘Liberating the mind, I am
breathing out.

15. “Concentrating one’s mind as one breathes in, one is perfectly aware,
as it is, that ‘Concentrating the mind, I am breathing in.” Concentrating one’s
mind as one breathes out, one is perfectly aware, as it is, that ‘Concentrating
the mind, I am breathing out.

16. “In the same way, having insight into impermanence, having insight
into nonattraction, having insight into cessation, and having insight into

letting go, as one breathes in, one is perfectly aware, as it is, that ‘Having
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insight into letting go, I am breathing in.” [F.183.a] Having insight into
letting go, as one breathes out, one is perfectly aware, as it is, that ‘Having
insight into letting go, I am breathing out.

“This, bhiksus, is mindfulness of inhalation and exhalation with sixteen
aspects.

5 a noble

“Now 2 what are the four parts of entering the stream? Here 2
$ravaka is intelligently well disposed toward the Buddha, thinking, ‘Thus
indeed is the Bhagavat: he is the tathagata, arhat, perfect and complete
Buddha, endowed with knowledge and feet, the Sugata, the knower of the
world, the unexcelled charioteer of persons to be tamed, the teacher of gods
and humans, the Buddha, the Bhagavat.

“He is intelligently well disposed toward the Dharma, thinking, ‘The
Dharma of the Bhagavat® has been well spoken, it is to be seen for oneself, it
is free from fever, it is timeless, it is a guide, and it is to be seen here, to be
experienced by the wise for themselves. It is the abolition of conceit, the
removal of thirst® the destruction of the dwelling, the cutting off of the
continuum of the path,88 and the destruction of craving; it is nonattraction,
cessation, nirvana.’

“He is intelligently well disposed toward the Sangha, thinking, ‘The
Sangha of sravakas of the Bhagavat practices well, as they practice in the
proper way, they practice upright,89 they practice suitably, they practice the
Dharma that accords with the Dharma,?? and they act in accordance with the
Dharma.

“In the Sangha, there are those practicing to directly realize the result of
entering the stream. [F.183b] In the Sangha, there are the stream enterers. In
the Sangha, there are those who practice to directly realize the result of the
once-returners. In the Sangha, there are the once-returners. In the Sangha,
there are those who practice to directly realize the result of the non-
returners. In the Sangha, there are the non-returners. In the Sangha, there are
those who practice to directly realize the result of arhathood. In the Sangha,
there are the arhats: there are the four pairs of persons, or eight types of
persons. The Bhagavat’s Sangha of $ravakas is endowed with faith,
endowed with discipline, endowed with aural learning, endowed with
samadhi, endowed with wisdom,! endowed with liberation, and endowed
with the vision of awareness of liberation. It is worthy of oblations, and it is
worthy of higher oblations. One should fold one’s hands in front of it and act
properly toward it; it is the unexcelled field of merit, worthy of the offerings
of the world.

“He is endowed with the types of discipline that are highly valued by the
noble ones. And as for those types of discipline, they are unimpaired,

unbroken, whole, unadulterated, unalloyed, not violated, well completed,92
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praised by the wise, and not reproached by the wise. These?® are the four
parts of entering the stream.

“Now, bhiksus, what are the ten strengths of the Tathagata?

1. “Here, bhiksus, the Tathagata perfectly cognizes, as it is, what is the
case as being the case, and what is not the case as not being the case. This is
the first strength of the Tathagata.?*

2.”He perfectly cognizes, as it is, the taking up and maturation of different
types of karma in the past, future, and present. [F.184.a]

3. “He perfectly cognizes, as they are, the different, manifold inclinations
of other sentient beings 2>

4.”“He perfectly cognizes, as they are, the many, varied basic natures of the
world.

5. “He perfectly cognizes, as they are, the higher and lower faculties of
other sentient beings.

6. “He perfectly cognizes, as they are, the paths that reach everywhere.

7. "He perfectly cognizes, as it is, the condition of either defilement or
purification in other sentient beings’?® faculties, strengths, parts of
awakening, meditations, liberations, samadhis, and attainments.

8. “He?” remembers many previous lives, including their specific aspects,
locations, and causes. He remembers one life; he remembers two, three, four,
and even up to many hundreds of thousands of millions of crores of lives,
and so forth.

9. “With his divine eye® that is pure and beyond that of humans he sees
sentient beings as they are born, as they are born in good or bad destinations
according to the good or bad deeds of their body, speech, and mind, and so
forth.

10. “Through his wisdom he perfectly cognizes, as it is, the mind’s
liberation without fluxes, which comes from the destruction of the fluxes.

“These, bhiksus, are the ten strengths of the Tathagata.

“Now, what are the four confidences of the Tathagata?

1. “In this world, the Bhagavat acknowledges himself as the perfect,
complete Buddha?? If in this world with its gods, maras, and brahmas,
[F.184b] or among the beings including the Sramanas, brahmins, gods,
humans, and asuras, someone were to tell him “You have not realized these
dharmas,” he would see no ground for their statement. Not seeing any
ground for it, the Tathagata abides at ease and fearless. He knows well his

100 roars the lion’s roar.

place as supreme. When in the assembly, he rightly
He turns the Brahma wheel, not turned in the world by any $ramana or

brahmin or by anyone else, in accordance with the Dharma.
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2.”As for those dharmas that he declared to be obstacles, if someone were
to tell him that ‘For someone who practices them, they are not obstacles,” it
would then be as above 1!

3.“Moreover,!?2 as for the path that he declared to be noble and leading to
the final exit, if someone were to say that ‘For someone who practices it, it is
not the final exit that brings the right destruction of suffering for someone
who enacts it it would then be as above 1%

4.“He is one whose fluxes are destroyed, and he acknowledges himself to
be so: thus, if in this world with its gods, maras, brahmas, or among the
beings including the $ramanas, brahmins, gods, humans, and asuras,
someone were to say that ‘These fluxes of yours are not destroyed,” he
would see no ground for that statement. Not seeing any ground for it, the
Tathagata abides at ease and fearless. He knows well his place as supreme.

104 roars the lion’s roar. He turns the

When in the assembly, he rightly
Brahma wheel, not turned in the world by any §ramana or brahmin or by
anyone else, in accordance with the Dharma.

“These are the four confidences.

“Then, what are the Tathagata’s four special knowledges? [F.185.a] They
are the special knowledge of meaning, the special knowledge of dharmas,
the special knowledge of explanations, and the special knowledge of
brilliancy.m5 These are the four special knowledges.

“Then, what are the eighteen dharmas exclusive to a buddha?!%

“(1) For a tathagata, there is no error; (2) there is no yelling; (3) there is no
forgetfulness; (4) there is no unconcentrated mind; (5) there is no perception
of difference; (6) there is no indifference due to lack of discrimination; (7)
there is no loss of zeal; (8) there is no loss of heroism; (9) there is no loss of
mindfulness; (10) there is no loss of samadhi; (11) there is no loss of wisdom;
(12a) there is no loss of liberation; (12b) there is no loss in the vision of
awareness of liberation;1?” (13) with respect to the past, his vision of
awareness is neither stuck nor obstructed; (14) with respect to the future, his
vision of awareness is neither stuck nor obstructed; (15) with respect to the
present, his vision of awareness is neither stuck nor obstructed; (16) all his
bodily activities are preceded by awareness and follow awareness; (17) all
his verbal activities are preceded by awareness and follow awareness; and
(18) all his mental activities are preceded by awareness and follow
awareness. These are the eighteen dharmas exclusive to a buddha.

“Then, what are the Tathagata’s thirty-two marks of a great person?'%

109 that consists in

1. “He has the Tathagata’s mark of a great person
having well-placed feet.
2.“The two soles of his feet are marked by a wheel.

3.”He has broad heels and prominent ankles.
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.”He has long fingers.
.“His hands and feet are webbed.
.“His hands and feet are soft and tender. [F.185.b]

7.”There are seven elevations on his body.
110
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8.“He has antelope shanks.
9.”His secret organ is retracted within a sheath.

10. “The upper half of his body is like a lion’s.

11. “The space between the shoulders is broad.

12.“He has evenly rounded shoulders.

13.“His arms stretch to the knees when he does not bend down 11!

14. “His body is pure.

15. “His neck is like a conch.

16.“He has a lion’s jaw.

17.“He has forty even teeth.

18.“His teeth are even and have no interstices.

19. “He has very white teeth.

20.”He has a long tongue.

21.” Any flavor for him tastes supreme.

22. “His melodious voice is like the melodious voice of Brahma and like
the kalavinka’s note.

23.”He has intensely blue eyes.

24.”His eyelashes are like those of a cow.

25.”He has fine skin.

26.”He has golden skin.

27.”He has one hair for each pore.

28.“Each bodily hair points upward and turns to the right.

29.”The hair on his head is like sapphire.

30.“He has a very white tirna on his forehead, the part of the face between
the brows.

31.“He bears the usnisa on his head.

32. “He has the mark of a great person that consists in his body’s girth
being like a banyan tree and all-around pleasant.

“These are the thirty-two marks of a great person.

1. “He has well-placed feet: this mark of a great person has come about
because in the past the Tathagata, the great person, pursued his
undertakings with a firm resolve.

2. “The two soles of his feet are marked by a wheel: this mark of a great
person has come about because in the past the Tathagata, the great person,

accumulated manifold acts of generosity.
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3. “He has broad heels and prominent ankles: this mark of a great person
has come about because in the past the Tathagata, the great person, did not
intimidate other sentient beings.

4. “He has long fingers: this mark of a great person has come about
because in the past the Tathagata, the great person, protected, sheltered, and
guarded the Dharma for sentient beings. [F.186.a]

5. “His hands and feet are webbed: this mark of a great person has come
about because in the past the Tathagata, the great person, did not break up
others’ retinues.!!2

6. “His hands and feet are soft and tender: this mark of a great person has
come about because in the past the Tathagata, the great person, offered
many types of fine garments.

7.”There are seven elevations on his body: this mark of a great person has
come about because in the past the Tathagata, the great person, offered large
quantities of food and drink.

8. “He has antelope shanks: this mark of a great person has come about
because in the past the Tathagata, the great person, embraced the
Buddhadharma.

9. “His secret organ is placed within a sheath: this mark of a great person
has come about because in the past the Tathagata, the great person, guarded
the secret mantras, and because he gave up the copulation dharma.

10. “The upper half of his body is like a lion’s: this mark of a great person
has come about because in the past the Tathagata, the great person,
conducted himself in accordance with virtuous karma.

11. “The space between the shoulders is broad: this mark of a great person
has come about because in the past the Tathagata, the great person,
practiced virtuous dharmas.

12. “He has evenly rounded shoulders: this has come about because in the
past the Tathagata offered fearlessness and solace to others.}13

13. “His arms stretch to the knees when he does not bend down:!!* this
has come about because in the past the Tathagata was eager to perform
tasks for others.!1>

14. “His body is pure: this has come about because in the past the
Tathagata was never satisfied with the extent to which he undertook the
paths of the ten virtuous karmas.

15. “His neck is like a conch: this has come about because in the past the
Tathagata offered many types of medicines to the sick. [F.186.b]

16. “He has a lion’s jaw: this has come about because in the past the
Tathagata fulfilled the practice of the roots of virtue.

17. “He has forty even teeth: this has come about because in the past the

Tathagata acted evenly toward all sentient beings.!!®
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18. “His teeth have no interstices:!'” this has come about because in the
past the Tathagata united sentient beings who were divided.

19. “He has very white teeth: this has come about because in the past the
Tathagata offered beautiful gifts. He has even teeth: this is because he
guarded well the karmas of body, speech, and mind.

20. “He has a long tongue: this has come about because in the past the
Tathagata guarded the truthfulness of his speech.

21.“Any flavor for him tastes supreme: this has come about because in the
past the Tathagata attended to merit beyond measure and made offerings to
others 118

22. “His melodious voice is like the melodious voice of Brahma and like
the kalavinka’s note: this has come about because in the past the Tathagata
spoke gentle words to sentient beings,!'? and because he proclaimed speech
that gives joy.

23. “He has intensely blue eyes: this has come about because in the past
the Tathagata protected sentient beings with friendliness.

24. “His eyelashes are like those of a cow: this has come about because in
the past he!? kept an uncontrived disposition.

25. “He has fine skin: this has come about because in the past he became
adept at perfectly chanting and collecting the Dharma 12!

26. “"He has golden skin: this has come about because in the past the
Tathagata offered beds, seats, mats, and attractive garments.

27.”He has one hair for each pore: this has come about because in the past
the Tathagata avoided crowds.

28. “Each bodily hair points upward and turns to the right: this has come
about because in the past the Tathagata seized with courteous dexterity'?2
the instructions of his acaryas, upadhyayas, and good friends.

29. “The hair on his head is like sapphire: this has come about because in
the past the Tathagata had compassion for the lives of sentient beings,'2
and because he laid aside stones, sticks, and blades. [F.187.a]

30.“He has a very white tirna on his forehead, the part of the face between
the brows: this has come about because in the past the Tathagata praised
those worthy of praise.

31. “He bears the usnisa on his head: this has come about because in the
past the Tathagata showed reverence to his gurus.

32. “His body’s!?* girth is like a banyan tree: this has come about because
in the past the Tathagata enjoined himself and others toward samadhi.

“That his body has the all-around pleasantness of Mahanarayana has
come about because in the past he made images of the tathagatas, repaired

broken stiipas, and consoled others when they were scared.!® Thanks to
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roots of virtue beyond measure, he attained mastery in respect to these
dharmas, and thus the thirty-two marks of a great person have come forth on
the Tathagata’s body.

1131 “What are the eighty minor marks?

.”“The buddhas, the bhagavats, have nails the color of copper,

.“glossy nails,

1.132 . “prominent nails,

.“even lines on their palms,2°

.“round fingers,l27
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1.133 .“plump fingers,
7. "regularly shaped fingers,
8. “hidden channels,
1.134 9. “channels without knots,
10. “hidden ankles 128
11.”and level feet;
1.135 12. “the buddhas move with a lion-like gait;
13. “they move with an elephant-like gait;

14. “they move with a geese-like gait;

1.136 15. “they move with a bull-like gait;
16. “they move circling to the right;!?
17.“they move elegantly;130

1.137 18. “they move without crookedness;!3!

19. “they have rounded bodies,
20. “smooth bodies,
1.138 21.”and regularly shaped bodies;
22. “their bodies?? are wide and elegant;
23.“they are complete in their marks; [F.187.b]
1.139 24.”they take even steps;
25. “they have clean bodies,
26. “soft bodies,
1.140 27."”pure bodies,
28. “unimpaired bodies,
29. “broad bodies,
1.141 30. “very firm bodies,
31. “and well-proportioned bodies;
32. “their vision is free from defects and clear;
1.142 33. “they have round bellies,
34.“clean bellies 133
35. “bellies without defects,
1.143 36.”slender stomachs,

37.”deep navels,
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38.”and navels that turn to the right;

39. “they are all-around pleasant;

40. “they conduct themselves in a pure manner;
41.“their bodies have no freckles or moles;
42.“they have soft hands like cotton wool,
43.“glossy lines in the palms,

44."”deep lines in the palms,

45.”and long lines in the palms;

46. “their faces are not too long;

47. “their faces reflect forms;
48. “they have thin tongues,'3*

49. “soft tongues,

50. “red tongues,

51. “voices like an elephant’s roar or like the sound of thunder,

52. “voices that are pleasing and beautiful 12>

53. “round cuspids,

54.”sharp cuspids,

55. “white!3® and level cuspids,

56. “regular cuspids,

57.”prominent noses,

58.“clean noses,

59.”wide eyes,

60. “elongated eyes,

61. “and thick eyelashes;

62. “the white and black parts of their eyes are wide!?” and beautiful like

the petals of a blue lotus;

63. “their chests are broad, tall, and firm;!38
64. “they have long eyebrows,
65. “smooth eyebrows,

66. “eyebrows with even hair,
67.”“glossy eyebrows,

68. “full, long ears,

69. “level ears,
70.”unimpaired ear faculties,
71. “well-shaped foreheads,
72.“wide foreheads,

73. "perfect heads,

74. “hair black like bees 32

75. “thick hair,

76. “smooth hair,

77.“hair that is not disheveled,4?
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78.”hair that is not rough,

79.”and fragrant hair; [F.188.a]

80. “and the buddhas, the bhagavats, have marks like the $rivatsa, the
svastika, the nandyavarta, the wheel, the vajra, the lotus, the fish, and so
forth on the palms of their hands and on the soles of their feet.

“These are the eighty minor marks.

“I had said, ‘Bhiksus, I will teach you the Dharma that is auspicious in the
beginning, auspicious in the middle, auspicious in the end, that has good
meaning and is well expressed. I will clarify the unique, complete, pure, and
purified Brahman conduct, the Dharma instruction Distinctly Ascertaining the
Meanings.” Thus, I have now explained what I had said I would.

“Bhiksus, dwell in forests, under trees, in empty dwellings, in mountain
glens and rocky caves, in heaps of straw, in spaces out in the open, in
charnel grounds, in forest glades, or in border regions. Meditate with
certainty. Bhiksus, if you become careless, you will regret it later. This is my
instruction.”

As this Dharma instruction was being delivered, the minds of five hundred
bhiksus were liberated from the fluxes of clinging.

Thus spoke the Bhagavat. With their minds delighted, the bhiksus, that
entire assembly, and the world with its gods, humans, asuras, and

gandharvas rejoiced at what the Bhagavat had said.

This completes the Dharma instruction “Distinctly Ascertaining the Meanings.”
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c. Colophon

cl This was translated, edited, and finalized by the Indian upadhyayas
Jinamitra and Prajiavarman, and the chief editor-translator Bandé Yeshé
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ab.

ABBREVIATIONS

ANe Three Nepalese manuscripts of Distinctly Ascertaining the Meanings
F  Edition of Distinctly Ascertaining the Meanings edited by Ferrari (1944)



n.l

n.2

nJ3

n4

nb5

n.6

n.7

n.8

n9

n.10

n.11

n.l2

NOTES

dharmanam pravicayam antarena nasti klesanari yata upasantaye "bhyupayah | klesais
ca bhramati bhavarnave “tra lokas taddhetor ata uditah kilaisa sastra (Abhidharmakosa-
karika 1.3).

tasyarthaviniscayasiitrasya dharmapravicayartham upadesah | na hi vina
sittropadesena Sisyah sakto dharman pravicetum | dharmapravicaya
upaklesopasamanartham | tadupasamo ‘pi naisthikapadavaptaye bhavati (Artha-
viniscayasiitranibandhana, Samtani 1971, p. 72). We read dharmapravicaya
upaklesopasamandrtham rather than dharmapravicayopaklesopasamanartham as per

Samtani’s printed text.

Skilling 2012.

Ferrari 1944, p. 617; translation ours.
Ferrari 1944, p. 522.

Ferrari 1944, p. 549; translation ours.
Vaidya 1961, p.319.

asya sarvari1 vrttantarit abhiniskramananamasiitre vidyate iti tibbatabhasaya kathitam,
Vaidya 1961, p.319. The term employed for “Tibetan” is tibbata.

See Samtani 1971, pp. 8-9.
De Jong 1975, p. 116.
Ferrari 1944, p. 551; translation ours.

“Succoso,” Ferrari 1944, p. 552; translation ours.



n.l3

n.l4

n.15

n.lé6

n.l7

n.18

The Tibetan opts for one of two possible ways of parsing the syntax of the
first paragraph, rather than retaining the ambiguity of the Sanskrit; the
original may be understood as taking “at one time” (ekasmin samaye) either
with what precedes or with what follows, as commentators including
Viryasridatta point out (see Samtani 1971, pp.75-76). As Viryasridatta also
points out, saying “this is what I heard at one time” implies that one has
heard other teachings at other times, thus indicating the arhat Ananda’s

quality of having heard a lot (bahusrutya), i.e., being learned in the Dharma.

The Nibandhana (Samtani 1971, p. 78) explains that it is “eastern” either
because it is in the eastern part of Sravasti or because it is to the east of the
Jeta Grove, the location of the very famous pleasance offered by the foremost

of male lay practitioners, Anathapindada.

The Nibandhana (Samtani 1971, pp. 80-81) explains that this expression
means two things: it refers to the three trainings, i.e., discipline, mental
and it also indicates that the beginning, middle, and end of the Dharma are

not mutually contradictory.

It is worth noting that Pali Suttas read this as “with meaning” and “with
expression” (sattharit sabyafijanam); Vasubandhu is also aware that “some”
(kha cig) read something along those lines, although it is difficult to say
whether he was referring specifically to the Pali texts or to parallel Sanskrit
transmissions (*sartharit savyafijanam): kha cig ni don dang ldan pa dang / tshig "bru
dang ldan pa shes ‘don te (Lee 2001, p.5; see also Nance 2012, p. 131 for a

translation).

The Nibandhana explains that this sentence is meant to ensure that the
listeners avoid three defects: not listening, listening but understanding the
meaning of what was heard in a distorted manner, and not being able to
retain even what has been heard and understood correctly, since it was not
listened to with the necessary reverence. These three defects are exemplified
by a vase upside down, a dirty vase, and vase with holes: such a vase will
not be able to profit from the rain of Dharma (Samtani 1971, p. 83). This
example is also found in Vasubandhu’s Vyakhyayukti, in the Pratitya-
samutpadadivibhanganirdeda, in the Gatharthasariigrahasistra, and in Haribhadra’s
Abhisamayalarinkaraloka, where he attributes it to Vasubandhu (see Skilling
2000, p.301).

In addition, the four ariipyasamapattayah (“formless attainments”) are found
right after this item in the Sanskrit (Samtani 1971, p. 2; p. 18).
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Sarmijfid is not easy to translate: it refers to a concept or idea through which
one identifies, correctly or incorrectly, the object of cognition by determining
that it has a certain “sign” (nimitta, a term closely connected to perceptual
experiences). Its function is associated with naming, since sarjfia can be
verbalized by those who are acquainted with language, as pointed out in
Abhidharma texts. It can also refer to an evaluative belief about something,
such as it being desirable, etc., or a notion that one should develop through
training (such as the idea that the Dharma teacher is the Buddha). In some
forms of Abhidharma, it is explained that the consciousnesses based on the
five senses have weak sari1jiia, while it is sharp in case of thought-
consciousness. Saritjfid complements the perception of objects
(vijianaskandha) with enough determination to become fit to be put into
words, expressing specific referents and their features. It is regarded as a
mental state (caitta), accompanying the basic mind (citta) that is defined as

the mere perception of objects, incapable of grasping their specificities.

Here there is an additional sentence in Samtani’s edition of the Sanskrit that
reads yaduta asmin satidarii bhavati asyotpadad idam utpadyate (Samtani 1971,
p-5). This additional sentence in Samtani’s edition of the Sanskrit could be
translated as “It is thus: this being there, this comes about; due to the arising

of this, this arises.”

The Nibandhana explains kevalasya as implying that the aggregate of suffering
has no self, ie., it is “nothing more than” an aggregate of suffering; Pali
commentaries often prefer another possible sense of kevala, “entire,” and
previous translators have rendered parallel passages accordingly. However,
we do find Pali commentators including the Nibandhana understanding of
kevala (suddhassa va, sattavirahitassati attho). We could not find a single English
word carrying both the sense of “which is no more than” and “in its
entirety,” hence we have used a longer expression to translate the single

term kevala.

The Sanskrit in Samtani’s edition (Samtani 1971, p. 6) has “the present”
(pratyutpanne) instead of “the prior and the following limit” (piairvaparante);
this agrees with the Chinese translations and, importantly, with some of the
Sanskrit manuscripts (F and ANe in Samtani’s edition). “Prior limit” and
“following limit” are technical terms referring generally to the past and
future, but more specifically to past and future lifetimes, and are often used
while describing the twelve parts of dependent arising and its subdivision
into three lifetimes and when describing wrong views about identity or
difference between lifetimes. Thus, the referent of “prior limit” and

“following limit” is occasionally the “past” and “future,” but the meaning of
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the terms is different (they indicate what marks the border between the
present life and other lifetimes, hence the use of -anta, here translated as

“limit”).

Samtani’s edition does not contain the word karma (karmani), but he reports
that karmani is found in F (Samtani 1971, p. 6, n. 3). The third type of karma,

according to the Nibandhana commentary, refers to a mixture of the first two.

Before this phrase, the Sanskrit in Samtani’s edition also has “nonawareness
in respect to instances of dependent arising” (pratityasamutpadesv ajiianam,
Samtani 1971, p. 6), and Samtani reports ANe as having the alternative
“nonawareness in respect to dependent arising” (pratityasamutpade 'jiianam,
Samtani 1971, p. 6, n. 5).

Here there is an additional portion in Sanskrit in Samtani’s edition that reads
savadyanavadyesu dharmesu ajianam sevitavyasevitavyes dharmesu ajiianam hina-
pranitesu krsnasuklesu dharmesu ajfianam (Samtani 1971, p. 6). This could be
translated as “nonawareness in respect to blameworthy and blameless
dharmas, nonawareness in respect to dharmas that should and should not
be practiced, nonawareness in respect to low and foremost, or black and

white dharmas.”

Samtani did not consider yang dag pa ji Ita ba bzhin as one of the possible
renderings of yathabhiita, rather understanding it as matching a hypothetical
*samyak yathavat (Samtani 1971, p. 7, n. 1). However, parallels suggest that
here the Tibetan matches the Sanskrit.

Here the Degé version has lus ‘di ni lus las byung ba; Ferrari usefully pointed
out that here lus 'di ni is probably a printing mistake for chos ‘di ni (Ferrari
1944, p. 557); we agree that here we should read the Tibetan as chos 'di ni lus
las byung ba, matching the Sanskrit kayiko hy esa dharmah, since the transmitted

reading would make little sense.

Here the Sanskrit reads ime bhiksavah trayah sariiskara ucyante (Samtani 1971,

p-8). This could be translated as “the three assembled factors.”

Here the Sanskrit reads ime sad vijfianakaya vijiianam ity ucyante (Samtani 1971,
p-8). This could be translated as “These six collections of consciousness are

explained as consciousness.”

Here the Sanskrit reads tatra kataman nama catvaro’riipinah skandhah | katame
catvarah (Samtani 1971, p. 8). This could be translated as “What, then, is

name? It is the four formless aggregates. What are the four?”
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Here the Tibetan lacks the expression “and in what depends on the four
great elements”; we have nevertheless included it on the basis of Samtani’s
Sanskrit (catvari ca mahabhiitany upadaya, Samtani 1971, p.9), as it represents a
standard definition of “form,” and thus the omission seems odd. We have
also included the rhetorical question that immediately follows, which is

absent in the Tibetan.

Samtani’s Sanskrit edition (Samtani 1971, p. 9) does not include “roughness,”
nor does the Nibandhana seem to read it. The Tibetan suggests the following

hypothetical Sanskrit: *qurutvari khakkhatatvar karkasatvari ca.

Here the Sanskrit reads sad adhyatmikany ayatanani | tadyatha (Samtani 1971,

p-9). This could be translated as “the six internal entrances; they are...”

Here the Sanskrit reads caksuhsariisparsah srotrasariisparsah ghranasariisparsah
jihvasarisparsah kayasariisparsah manahsariisparsa iti | ayam ucyate sparsah
(Samtani 1971, p. 10). This could be translated as follows: “Eye contact, ear
contact, nose contact, tongue contact, body contact, thought contact. This is

explained as contact.”

Here the Sanskrit reads idam ucyate vedana (Samtani 1971, p. 10): “This is
explained as feeling” (additional sentence not found in the Tibetan

translation).

Here the Sanskrit reads tadyatha usnanaraka astau | katame ‘stau tadyatha
saritjtoah kalastitrah sanghatah rauravah maharauravah tapanah pratapanah avicis ca |
Sttanaraka astau | [katame’stau] tadyatha arbudah nirarbudah atatah hahavah huhuvah
utpalah padmah mahapadmah | pretah tiryaficah manusyah sat kimavacaras ca

devah | katame sat caturmahardjikah trayastrimsah yamah tusitah nirmanaratayah
paranirmitavasavartino devah (Samtani 1971, p. 11). The Sanskrit text could be
translated as “It is the eight hot hells. What are the eight? They are Reviving,
Black Thread, Crushing, Howling, Great Howling, Burning, Intense
Burning, and Unwavering. It is the eight cold hells. What are the eight? They
are Swelling, Thorough Swelling, Atta, Hahava, Huhuva, Blue Lotus, Lotus,
and Great Lotus. It is the pretas, animals, humans, and the six deities within
the sphere of desire. What are the six? They are the Four Great Kings, the
deities of the Thirty-Three, Yama, Tusita, Emanation-Delight, and Control of
Others” Emanations.” Samtani also points out that the order differs in Fe and
ANe (Samtani 1971, p. 11, n. 5). See also the Nibandhana (Samtani 1971,

pp- 140-41) for useful explanations of the names of these different classes of

deities.
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Here the Sanskrit reads tatra riipabhavah katamah tadyatha brahmakayikah brahma-
purohitah mahabrahmanah parittabhah apramanabhah abhasvarah parittasubhah
Subhakrtsnah anabhrakah punyaprasavah brhatphalah avrhah atapah sudrsah
sudarsanah akanisthas ceti (Samtani 1971, p. 12). This could be translated as
“What, then, is existence with form? It is those in the Brahma group, the
Provosts of Brahma, the Great Brahmas, Limitedly Splendid, Splendid
without Measure, Wholly Good, Unclouded, Merit Increasing, Abundant
Result, Not Great, Without Pain, Seeing Well, Good Sight, and Lesser than

None.”

Here the Sanskrit reads ime trayo bhavah (Samtani 1971, p. 12): “These are the
three existences” (additional sentence found in the Sanskrit but not in F and
ANe or the Tibetan; Samtani 1971, p. 12, nn. 9-10). See also the Nibandhana
(Samtani 1971, pp. 141-44) for useful explanations of the names of these

classes of deities.

Here the Sanskrit reads bhavapratyaya jatih | jatih katama ya tesarit tesar
sattvanarii tasmiriis tasmin sattvanikaye jatih samjatih upapattih avakrantih abhi-
nirvrttih pradurbhavah skandhapratilambhah dhatupratilambhah ayatananari
pratilambhah skandhanam abhinirorttih jrvitendriyasyodbhavah nikayasabhagatayah
samavadhanam (Samtani 1971, pp. 12-13). This could be translated as “ “As for
birth with existence as its condition,” what is birth? It is the birth of such and
such sentient beings in such and such specific classes of sentient beings; it is
their thorough birth, descent, coming forth, and manifestation, the
obtainment of the aggregates, the obtainment of the bases, the obtainment of
the entrances, the proceeding of the aggregates, the coming into being of the
life faculty, and the fact of being brought together within the commonality of

a specific class. This is explained as birth.”

Here the Sanskrit reads khurukhurunisvasaprasvasakanthata (Samtani 1971,
p-13): “having a throat that sounds like khurukhuru when exhaling and
inhaling.” The Sanskrit khurukhuru and the Tibetan ngar ngar resemble the

English term “wheezing,” whose etymology is also onomatopoeic.

Samtani points out that ANe and F lack the ca after jarjaribhavah, and we think

this matches the Tibetan and seems altogether preferable.

The commentary explains this as “the separation of the collection of name
from the collection of form” (aripino hi namakayasya ripakayad visleso bhedah;
Samtani 1971, p. 154).

Here the Sanskrit reads antarhanih (Samtani 1971, p. 14), meaning something

like “disappearance.” The Tibetan mi rtag par 'gyur ba could correspond to
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anityabhava. Samtani (1971, p. 14, n. 4) proposes anityatabhavah, but we do not
think the Tibetan is intended to represent the tal-pratyaya.

The Nibandhana commentary explains this as the loss of the projecting force
of karma, which “throws” the assembled factors (like an arrow), at birth, only
for a determinate length of time (pitrvopattayuhsamskaranam avedhaksayah,
Samtani 1971, pp. 155-56).

The Tibetan dga’ ba'i ‘dod chags may suggest rather a genitive case
relationship between dga’ ba and 'dod chags, but this seems highly unlikely
and is not supported by the Nibandhana; in general, we would read the usage
of particles in Tibetan texts translated from the Sanskrit with some degree of

flexibility, and not necessarily in their most idiomatic sense.

The Tibetan here has a plural marker, rnams, but it seems out of place and is

not supported by any parallels we could find.

Samtani (1971, p. 17) does not have anything that matches dga’ ba med pa
(“without joy”). He proposes that it could translate pritirahitam (Samtani 1971,
p-17,n.8). We think, on the other hand, that the probable Sanskrit original
should be nispritikam, which is attested in a stitra quotation, very close to our
passage (indeed we wonder whether this is a quote of Distinctly Ascertaining
the Meanings), that appears in Ratnakarasanti’s Saratama: yat tad arya dacaksate
upeksakah smytiman sukhavihariti nispritikam trttyarin dhyanam upasampadya
viharatiti (Jaini 1979, p. 50). In the same context of the third meditation
(dhyana), the term nispritikam also appears in the Sarighabhedavastu (Gnoli
1978a, p. 144).

Samtani’s Sanskrit edition here includes a section on the four formless

attainments that is absent in the Tibetan (Samtani 1971, p. 18).

Tib. ‘dod chags does sometimes translate riga, instead of kamaraga as we have
in the Sanskrit edition. However, ‘dod chags is elsewhere attested as a

translation of kamariga, not only of riga, and we have translated accordingly.

Here the Sanskrit reads yathavasthitam yathapranihitam (Samtani 1971, p. 23):
“as it is disposed and placed/set/directed.”

Here the Sanskrit reads iha bhiksavo bhiksur aranyagato va vrksamiilagato va
stinyagaragato va imam eva kayam tirdvam yavat padatalad adhah kesamastakat
tvakparyantam yathavasthitam yathapranihitam piirnam nanaprakarasyasucer
yathabhiitari samyak prajiaya pratyaveksate (Samtani 1971, p. 23): “Here, monks,
a monk, having gone to the forest, or to the root of some tree, or to an empty

house, observes with right wisdom this very body, up from the soles of the
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feet and down from the hairy head, enclosed in skin, just as it is disposed
and placed, full of many types of impurities, as it is.” The Tibetan has some
small differences; it could be back-translated as *tatra katama samadhibhavana
asevitd bhavita bahulikrta kamaragaprahanaya samvartate tha bhiksavo bhiksur imam
eva kayam tirdhvam padatalad adhah keSamastakat paryantam piirnam

nanaprakarasyasucer yathabhiitam pratyaveksate.

Samtani remarks, convincingly, that kha spu should be in fact read as ba spu
(Samtani 1971, p. 24, n. 10).

These two terms refer to Ayurvedic physiological categories.

Here the Sanskrit reads santi asmin kaye kesa romani nakha danta rajo malari tvak
mariisam asthi snayu $ird vrkka hrdayam pltha klomakam antrani antraguna amasaya
pakkasaya udaryarit yakrt purisam asru svedah khedah sirithanako vasa lasika majja
medah pittam Slesma piiyarit Sonitarit mastakarin mastakalunigam iti piirne
nanaprakarasyasucer yathabhiitari pratyaveksate (Samtani 1971, pp. 23-24): “In this
body there are hair, body hairs, nails, teeth, dirt, filth, skin, flesh, bones,
sinews, channels, kidneys, heart, spleen, lungs, entrails, mesentery, stomach
for the raw, stomach for the ripe, bowel content, liver, excrement, tears,
sweat, spit, snot, grease, fluid, marrow, fat, bile, phlegm, pus, blood, head,

and head membrane.” We would here propose to emend amasaya to amasayah.

Samtani also counts thirteen types of grain in the Tibetan (Samtani 1971,

p- 24, n.5). We are especially uncertain about “corn,” which is a possible
translation of nivapa (assuming that nisvapa in the Tibetan is a misspelling of
nivapa). “Mat bean” is a possible translation of mukusta/makusta, assuming
that the Tibetan mon sran na gu is a mistake for mon sran nag gu (the Stok
Palace Kangyur edition has, in fact, nag gu). The list in Samtani 1971, p. 24 is
as follows: dhanyatilasarsapamudgayavamasanam (“rice, sesame, mustard,

lentils, barley, and beans”).

Here the Sanskrit reads imani $iikadhanyani imani haladhanyani (Samtani 1971,
p-25): “These are grains with awn, and these are grains to be ploughed.” The
Tibetan repeats the whole list, but the Sanskrit only presents this

abbreviated sentence.

Here the Sanskrit reads evam eva bhiksavo bhiksur imam eva kayarit yathavasthitam
yathapranihitam yavat pratyaveksate (Samtani 1971, p. 25): “In the same way,
bhiksus, a bhiksu thus observes this very body ... up to ...just as it is
disposed and placed.” The Sanskrit contains the abbreviation yavat, which is
often difficult to interpret conclusively: it is quite likely that in some cases it

is meant as just an abbreviation for saving space in manuscripts, so that the
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yavat should then be understood as outside of the main text, not in the voice
of the speaker. The Tibetan also has an abbreviation here, snga ma bzhin du

(“just as before”), which we think would be translating *piirvavat.

Here the Sanskrit reads adhyatmarit vikekajena samadhijena (Samtani 1971, p. 25):
“born from isolation and born from samadhi,” instead of Tibetan dben pa’i

ting nge ‘dzin las skyes pa’i.
See n.58.

vivekajena (Samtani 1971, p. 26): “from isolation” is here added in the Sanskrit,

right before “born from samadhi.”
adhyatmarit vivekajena (Samtani 1971, p. 26): “born from inward isolation.”

The Tibetan here has shin tu legs par, while the Sanskrit has sadhu ca susthu ca
(“well and properly”). According to Samtani, what has not been translated in
the Tibetan is susthu; on the other hand, shin tu legs par is an attested
translation of susthu, which suggests that perhaps what was not translated
was sadhu. Since, however, sidhu would be legs par, we suggest that shin tu

legs par may be meant as a translation of sadhu ca susthu ca.

Samtani (1971, p. 26, n. 6) suggests that reg par should be corrected to rig par,
which would give suvidita and somehow be related to sudysta (“seen it well”);
he also reports that the manuscript that he calls N3 has a correction to sujusta.
Having found a number of parallels where supratividdha(a) is preceded by
some form of drs, Samtani’s suggestion of sudysta sounds like a good
suggestion. However, the Nibandhana's gloss to sudrsta is bhavanakile
videsotpattiyogat sudrsta | susevitety arthah, which suggests that adopting the
reading of the manuscript that Samtani refers to as N, sujustd, would be more
sensible (in fact, sudrsta there hardly makes any sense). We propose to read
sujustd in the Sanskrit and consider reg par byas as a possible translation of

justa.

Reading divasasamjiiadhisthitan for divasasariijiiadhisthitd, in analogy with the

subsequent section. The commentary does not seem to read adhisthita.

Here the Sanskrit adds sarvantam imam lokam (Samtani 1971, p. 27):
“throughout this world on all sides.” This additional phrase, however, as

Samtani reports, is not in ANe (Samtani 1971, p. 27, nn. 5-6).

See n.63 on reg par.
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Here too reading divasasaritjiiadhisthitari for divasasarjfiadhisthita, in analogy
with the previous section; Samtani notices that “the reading is corrupt” in
ANe (Samtani 1971, p. 27, n. 10).

Tibetan here has dran pa, but we agree with Samtani (1971, p. 29, n. 5) that this
seems most likely a mistake for ‘dun pa, since this is a stock expression

repeated in this very passage (and in many other texts).

This sentence is lacking in the Tibetan, but given the overall structure of the
stitra, we have decided to include it on the basis of Samtani’s Sanskrit
edition: tadyatha | smrtisambodhyangarit dharmapravicayasambodhyangarn virya-
sambodhyangari pritisambodhyangam prasrabdhisambodhyangarii samadhi-

sambodhyangam upeksasambodhyangam (Samtani 1971, p. 33).
The Sanskrit lacks the first liberation. See Samtani 1971, p. 321, n. 3.

The Tibetan for all this section corresponds to F and ANe, as reported in

Samtani’s appendix (Samtani 1971, pp. 320-22).

For the matching Sanskrit, see Samtani 1971, p. 321.
Sanskrit has aryamarga (Samtani 1971, p. 322).

For the matching Sanskrit see Samtani 1971, p. 322.
rjuka, drang pa (rather than dran pa).

The Tibetan suggests dosa rather than dvesa (Samtani 1971, p. 322). It also
suggests samyagdarsika.

Here the Sanskrit has spharana (“pervasive”) (Samtani 1971, p. 322; see also
n. 9, reporting the alternative orthography sphurana in the manuscripts that
he abbreviates as N, and Nj3).

For the matching Sanskrit, see Samtani 1971, p. 322.
“Even” here translates sama; there is a wordplay between sama and samadhi.

The Tibetan suggests *ya samyaktvena sama. The Sanskrit has ya samyaktvena

samadhih.

Here the Sanskrit adds ayam ucyate aryastango margah (Samtani 1971, p. 322):
“This is called the noble path with eight parts.” The Tibetan brtan pa’i gnes par
gyur pa suggests that sthiratvam niyamam (Samtani 1971, p. 322) should

probably be emended to sthiratvaniyama.
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Here the Sanskrit has iha bhiksavo bhiksuh smrta asvasan smrta asvasamiti
yathabhiitar prajanati (Samtani 1971, p. 43). The Sanskrit adds iha and specifies
that “someone” is a monk (bhiksuh); we think the Sanskrit version here is a
better reading, matching standard phrasings also found in Pali parallels (idha
bhikkhave bhikkhu [...]).

Following the commentary (abhipramodayan ceti [...], Samtani 1971, p.237) in
reading abhipramodayan ca rather than abhipramodayan me (Samtani 1971, p. 44).
we read the syntax differently from Samtani (2002, p. 44), as we believe cittam
should be taken as the object, rather than as the agent, of abhipramodayan;
Ferrari (1944, p. 605) also understands cittam as the agent (“Si rallegra la mia
mente [...]”), but the wording of her text is indeed different (abhimodati me
cittam, Ferrari 1944, p. 576).

Samtani (1971, p. 45) adds bhiksavas between square brackets; we understand
this as indicating that bhiksavas (“monks”) was also omitted in the available

Sanskrit manuscripts.
Samtani (1971, p. 45) reports that manuscripts F and ANe here add bhiksavah.

Samtani, also taking into account Pali parallels, writes bhagavata (Samtani
1971, p. 45; Samtani 1971, p. 248, n. 5). However, he reports the manuscript
reading as bhagavato (Samtani 1971, p. 45, n. 7); furthermore, the manuscripts
of the Nibandhana commentary that Samtani abbreviates as G and N are also
reported as reading bhagavato (Samtani 1971, p. 248, n. 5). The Tibetan would
suggest bhagavato, we think, rather than bhagavata.

Here the Sanskrit reads pipasaprativinayah (Samtani 1971, p. 46). Samtani
suggests that the Tibetan would rather correspond to trsnapranasanah
(Samtani 1971, p. 46, n. 2). However, the Tibetan sred pa is one of the possible
translations of pipdsi; and rab tu sel ba translates a few different terms. It is

quite possible that the Tibetan was meant to translate pipdsaprativinayah.

Here the Sanskrit has dharmopacchedah Siinyatopalambhah (Samtani 1971, p. 46):

“the cutting off of the dharmas, the obtainment of emptiness.”

Here the Sanskrit has rjudrstipratipannah (Samtani 1971, p. 46): “practicing
with upright view.” The Tibetan would most likely correspond to
riupratipannah, matching Pali parallels (ujuppatipanno). The Nibandhana
commentary too reads rjupratipannah (Samtani 1971, p. 251).

The Nibandhana explains that this expression refers to the “Dharma of

teaching” (desanadharma), which is said to “accord with the Dharma” of
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realization (adhigama), since it elucidates it. See Samtani 1971, pp. 251-52.

prajfidgsampannah (shes rab phun sum tshogs pa) does not appear in the Sanskrit
edition of the main text, which has a different order for the first few elements

in this list. It does appear, however, in the commentary (Samtani 1971, p. 254).

susamarabdhani (Samtani 1971, p. 47): “well undertaken” is additionally found
in the Sanskrit. Samtani has a note (Samtani 1971, p.47, n. 11) for vijiia-
prasastani, saying that it is missing in the Tibetan, as well as in ANe; we
suspect that the note was supposed to be for susamarabdhani and was
somehow printed in the wrong place. The commentary does not represent
the last list of qualifiers in the same vibhakti (the nominal endings indicating
syntactical roles) as the root text, but we wonder whether there is some
corruption in this part of the commentary, since in two different but nearby
sentences we find aparamystair iti and then aparamystaniti, where both should

be quotes from the root text.

Sanskrit adds bhiksavah (“monks”) (Samtani 1971, p.47), but note 14 reports
that ANe and F do not have it and thus match the Tibetan.

Samtani (1971, p. 48, nn. 4-5) reports that ANe and F have yathabhiitari
prajanati | idam tathagatasya prathaman tathagatabalam, which corresponds to the
Tibetan yang dag pa ji Ita ba bzhin and 'di ni de bzhin gshegs pa’i Itobs dang po’o;

his edition, on the other hand, lacks these portions.
parapudgalanam (Samtani 1971, p. 48); “other persons” is added in the Sanskrit.

Here the Degé block print has the correct reading sems can gzhan, while the
Degé as reported by Samtani has sems gzhan, an obvious mistake. It seems

that Samtani had been relying on the Zhol version.

punar aparam (Samtani 1971, p. 49); “furthermore” is added in the Sanskrit, but
Samtani reports that F and ANe do not have it (Samtani 1971, p. 49, n. 3).

punar aparam (Samtani 1971, p. 49); “furthermore” is added here too in the
Sanskrit, but Samtani reports that F and ANe do not have it (Samtani 1971, p.
49,n.3).

tathagato ‘vhan (Samtani 1971, p. 49); “the tathagata, the arhat” is added in the
Sanskrit, but Samtani reports that F and ANe do not have tathagata.

The Sanskrit syntax is ambiguous as to what samyak may be qualifying, but

the Tibetan reads samyak as qualifying nadati.
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The Tibetan zhes bya bar rgyas par sbyar ba matches iti vistarah (Samtani 1971,
p-50). This could have been meant as a scribal abbreviation, meaning that the
previous section is understood as repeated. We think Samtani understood it
in this way, for he translates by repeating it (Samtani 2002, pp. 196-97).
However, as the Tibetan abbreviates rather than repeats, we have conformed

to this convention.

Here the Sanskrit has punar maya (Samtani 1971, p. 50): “moreover, by me.”
Samtani (1971, p. 50, n. 11), however, reports ANe and F as having anena,

which we believe matches the Tibetan dis.

Here too the Tibetan has zhes bya bar rgyas par sbyar ba, which is more likely a

translation of iti vistarah, rather than of iti piirvavat (Samtani 1971, p. 50).

The Sanskrit syntax is ambiguous as to what samyak may be qualifying, but

the Tibetan reads samyak as qualifying nadati.

Here the Sanskrit reads arthapratisarvit katama yaduta paramarthe yad
avaivartyajfianam | dharmapratisarmvit katama andsravesu dharmesu yad
avaivartyajfianam | niruktipratisarivoit katama abhivyahare yad avaivartyajiianam |
prabhanapratisaritvit katama yuktam uktam abhilapitayanm samadhivase
sariprakhyanesu yad avaivartyajfianam (Samtani 1971, p. 52): “What is the special
knowledge of meaning? It is irremovable awareness of the highest meaning.
What is the special knowledge of dharmas? It is irremovable awareness of
dharmas without fluxes. What is the special knowledge of explanations? It is
irremovable awareness of what is uttered. What is the special knowledge of
brilliancy? It is irremovable awareness that what has been said is fit and free
when something is expressed within the mastery of samadhi.” This
explanation is not found in the Tibetan; Samtani (1971, p. 52, nn. 2-6) reports
that F and ANe also omit this part.

yad uta (Samtani 1971, p. 53); “it is thus” is additionally found in the Sanskrit
as edited by Samtani, but Samtani (1971, p. 53, n. 1) reports that ANe and F

accord with the Tibetan, omitting it.

Samtani’s edition does not have this item, but he reports (Samtani 1971, p. 53,
n.5) that it is found in ANe and F (and in the Tibetan). The only way to get to

eighteen items is to count this together with, possibly, the previous one.

yad uta (Samtani 1971, p. 54); “it is thus” is additionally found in the Sanskrit
as edited by Samtani, but Samtani (Samtani 1971, p. 54, n. 1) reports that ANe

and F agree with the Tibetan in omitting it.
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Although the Sanskrit edition lacks “he has the Tathagata’s mark of a great
person,” Samtani reports that ANe and F have it, thus agreeing with the

Tibetan (tathagatasyedarit mahapurusalaksanam, Samtani 1971, p. 54, n. 2).

As pointed out by Samtani (1971, p. 54, n. 5), in this instance the Tibetan not

only translates eneya with ri dvags but also offers a transliteration.

Here the Sanskrit does not have anything explicitly matching pus mo
(“knee,” often representing janu). Samtani notices that there is a textual
problem and supports his preferred reading with the Nibandhana
commentary and with the relevant Mahavyutpatti entry (Samtani 1971, p. 54,
n.7).Itis to be noted that the relevant Mahavyutpatti entry also has pus mo in
the Tibetan but nothing explicitly matching it in the Sanskrit; we thus think
that the Tibetan was in fact meant to translate the Sanskrit without janu, but

was meant to make it more explicit.

Here, Samtani (1971, p. 56, n.7) suggests that the Tibetan g.yog khor may be
translating parijana rather than parivara, and he supports this suggestion with
the relevant Mahavyutpatti entry. However, g.yog 'khor is an attested
rendering of parivara (see Negi vol. 13, p. 6095).

Here and in the following sentences the Sanskrit continues to have maha-
purusasya mahapurusalaksanam, but the Tibetan omits it (see also Samtani 1971,
p-57,nn.7-8). “Fearlessness” (abhaya) does not appear in the Tibetan. It does

however appear in the don rnam par gdon mi za ba’i ‘grel pa commentary.

Again, the Sanskrit does not explicitly represent pus mo (but see the relevant

note above).

Although the Tibetan does not have a precise correspondent for utsukataya,
we feel that “eager to perform tasks” should still work for kimkaraniyata on its

own, as reflected in the Tibetan rendering bya ba ci yod ces bya ba.

Sanskrit adds sarvasattvasvasaprayogataya (Samtani 1971, p. 58): “due to having

offered consolation to all sentient beings.”

Here the Sanskrit reads samaviraladantata (Samtani 1971, p. 58): “his teeth are
even and have no interstices.” Sanskrit adds sama (“even” teeth), which
corresponds to how the item had been previously listed; however, Samtani
(1971, p. 58, n.7) reports that F and ANe do not have sama, thus matching the
Tibetan.

Here the Sanskrit reads, piirve ‘pramanapunyaskandho[pasevitaJtmatataya

(Samtani 1971, p. 59). Samtani reports that “Ms. has faulty and faint reading.
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So also F and ANe” (Samtani 1971, p. 59, n. 4; F and ANe are abbreviations
used by Samtani).

Here the Sanskrit reads snigdhavacanasatyapalanataya (Samtani: 1971, p. 60):
“because he guarded affectionate speech and truth.” Samtani proposes that
the Tibetan should correspond to sattvebhyah mrduvacanalapanataya (Samtani
1971, p. 60, n. 2).

Here and in the following item, in the Tibetan de bzhin gshegs pa’i (tathagatasya)

is omitted.

Here the Sanskrit reads dharmasangiticittakarmanyataya (Samtani 1971, p. 60):
“he had a mind that was workable for chanting the Dharma.” Samtani
proposes that the Tibetan chos yang dag par sdud pa could correspond to
dharmasariigrahakarmanyata (Samtani 1971, p. 60, n. 6). However, the
Mahavyutpatti has chos yang dag par sdud pa as the translation for the entry
dharmasarirgitih (see Negi vol. 3, p. 1293).

Samtani suggests that thun par/mthun par should be translating anukiila
rather than pradaksina (Samtani 1971, p. 61, n. 2). However, 'thun par/mthun par
is attested as a translation of pradaksina (see Negi vol. 5, pp.2116-17; see also
De Jong 1975, p. 117). We have used “courteous dexterity” so as to reflect, at
least in part, the etymological rationale for this explanation (where the
pradaksina = “turning to the right” is caused by pradaksina = “courteous

dexterity”). This rationale is unfortunately lost in Tibetan translation.

Here the Sanskrit reads sarvaprana (Samtani 1971, p. 61): “all life forces.”
Tibetan would correspond to sattvaprana (“the life force of sentient beings”),
as pointed out by Samtani. We believe that the Tibetan reading is better, and
sattvanam prana- is indeed attested elsewhere. See sattvanarit pranaraksaya
(Hevajratantra 2490 in Tripathi and Negi 2001, p. 193) and sattvanar
pranaharini (Mafijusrimiilakalpa 12.18

(https:/ /read.84000.co/translation /toh543 html# UT22084-088-038-1997);
12.14 in Sastri 1920, p. 119).

sku here has no matching term in the Sanskrit.

This mark is not in Samtani’s edition but is reported by Samtani as found in
Ms, F, and ANe (Samtani 1971, p. 62, n. 3) with the addition of one reason in
the manuscript that Samtani abbreviates as Ms: “and helped broken sentient
beings to cross beyond their own troubles” (bhinnasattvasantaranataya). It is

also found in the Nibandhana commentary (Samtani 1971, pp. 305-6).
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The Sanskrit has tulyapanirekhas ca (Samtani 1971, p. 63); this is omitted in the
Tibetan, but without it we get only seventy-nine marks. Samtani reports that
F and ANe also omit this (Samtani 1971, p. 63, n. 4).

The Sanskrit here has vrttangulayas ca (Samtani 1971, p. 63), “round fingers,”
while the Tibetan has sen mo rnams zlum pa, “round nails.” Samtani (1971, p.
63, n.5) speculates that the Tibetan may contain a mistake in the
transmission wherein sor mo was accidentally substituted with sen mo in this
item. This is very plausible. It is worth noting, though, that Samtani (1971, p.
63,n.5) also reports that F and ANe have vrttangulinakhas ca, “round
fingernails.” (Also, the Tibetan version consulted by Samtani, as he reports it,
contains one further mistake for sor mo, while the Degé Parphud (par phud)
printing is fine.) Stok has indeed sor mo, thus supporting our preference and,
first of all, Samtani’s insightful proposal. The relevant entry in the

Mahavyutpatti has vrttangulil / sor mo rnams zlum pa.
“Hidden” translates giidha/mi mngon pa.

Here the Sanskrit reads pradaksinavartagaminas ca (the reading of manuscript
F; see Samtani 1971, p. 64, n. 1); pradaksinagaminas ca (Samtani 1971, pp. 63-64).
Whether we read avarta or not, we could have the same English translation.
We believe that the Tibetan g.yas phyogs su ldog cing gshegs pa translates the
reading of F; the relevant Mahavyutpatti entry (Mahavyutpatti no.283) has this

expression as the translation of pradaksinavartagamt (see Negi vol. 13, p. 6064).

Samtani (1971, p. 64, n. 2) reports the Tibetan as having instead mi g.yo bar
gshegs pa, but the Degé Parphud edition has it as mdzes par gshegs pa.

Here the Sanskrit has avakragatras ca (“bodies that are not crooked”), but we
wonder whether something might have gone wrong in the transmission: the
Tibetan mi g.yo bar gshegs pa (that Samtani thought was in place of the
previous item) would correspond to avakragaminas ca (see Negi vol. 10, p.
4380, reporting the relevant Mahavyutpatti entry), which seems likely to us.
However, we find attestations for both avakragamita (Abhisamayalamkarasastra-
vrtti, Amano 1975, p. 286; Abhisamayalamkaraloka, Wogihara 1932-73, p. 921,
lines 4-5; Dharmasariigraha, Miiller and Wenzel 1995, p. 19) and avakragatrata
(Saratama, Jaini 1979, p. 182).

The equivalent, gatrata, is not included in the Sanskrit, but it is found in
parallel passages from other texts: prthucarumandalagatrata (Abhisamayalariikara-
$astravrtti, Amano 1975, p. 286; Abhisamayalamkaralokd, Wogihara 1932-73, p.
921, line 9) caruprthumandalagatrata (Saratama, Jaini 1979, p. 182; note that this,

as well as the phrase in the Vrfti and in the Aloka, is commenting on the same
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expression occurring in the root text of the Abhisamayalarirkara). Importantly,
sku kho lag yangs shing bzang ba is attested as the translation of prthucaru-

mandalagatrah (Negivol. 1, p. 175, referring to Mahavyutpatti no.293).

Samtani (1971, p. 64, n. 6) suggests that the Tibetan should rather correspond
to spastakuksayas ca; however, dku skabs phyin pa is attested as a translation of
mystakuksih (Negivol. 1, p. 105, reporting the relevant Mahavyutpatti no. 302);
thus the Tibetan, we think, matches the Sanskrit well.

This item and the next appear in reversed order in Samtani’s edition;
however, the “thin tongue” is added by him on the basis of the Tibetan /jags
srab pa, rendered as tanujihvas ca as per Ferrari’s conjecture (Samtani 1971, p.
64, n.12; this conjecture is supported by the relevant Mahavyutpatti entry, no.
317; see Negi vol. 4, p. 1460). This item should probably have gone first

anyhow, considering the Tibetan.

Tibetan cing snyen la ‘jam pa does not repeat “voice,” and Samtani points out
that F has marfijusvarah. We would propose *madhuracarumarijusvaris ca as the
more likely Sanskrit from which the Tibetan was translated. The relevant
entry in the Mahavyutpatti (no. 320) indeed has madhuracarumarijusvarah
(although the wording is slightly different: gsung snyan cing mnyen la ‘jam pa;
see also Negi vol. 16, p. 7363).

Sanskrit does not have anything that could match dkar ba (“white”). We are
not sure whether the Tibetan considers these two as one item or two. If these

are counted as two, we get eighty marks.

spyan dkar gnag "byes shing ud pa la’i "dab ma yangs ba Ita bur ‘dug pa dang. The
Sanskrit reads nilotpaladalanayanas ca (Samtani 1971, p. 65), “eyes like the
petals of a blue lotus”; Samtani (1971, p. 65, n.7) points out that Ferrari adds
sitasita- (“white and nonwhite”) before -nila- (“blue”). The conjecture
resembles the wording of the relevant Mahavyutpatti entry (no.331), which is
somewhat different: spyan dkar nag "byes shing padma’i ‘dab ma rangs pa Ita

bu / sitasitakamaladarasakalanayanah (see Negi vol. 8, p.3397). The wording
sitasita- is also found in the Dharmasamgraha (sitasitakamaladalanayanata, Miiller
and Wenzel 1995, p. 20), in the Abhisamayalamkarasastravrtti (sitasitakamala-
dalanayanatd, Amano 1975, p. 288), Haribhadra’s Abhisamayalaritkaraloka (sitasita-
kamaladalanayanata, Wogihara 1932-73, p. 922, line 9), and also, most likely, in
Ratnakarasanti’s Saratama (We think that the printed text sitasitakamaladalana-
yanatd [Jaini 1979, p. 184] should be emended to sitasitakamaladalanayanata).

“Firm” is not in the Sanskrit; we were unable to find parallels for this

passage.
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“Black” is not explicit in the Sanskrit (bhramarasadrsakesas ca, Samtani 1971, p.
66). Samtani (1971, p. 66, n. 2) suggests that the gnag in the Tibetan could
correspond to an additional asita in the Sanskrit, but parallels suggest that it
is just a slightly explanatory translation, and it corresponds to this very
Sanskrit. See for example Negi vol. 9, p. 3978, where the relevant
Mahavyutpatti entry (no. 342) is given.

asarithatakesas ca (Samtani 1971, p. 66); Samtani (1971, p. 66, n. 4) suggests that
the Tibetan might be translating asamyditakesas ca, corresponding to the
reading of F. However, we think that the reading that he reports for ANe,
asamsuditakesas ca, is likely to preserve traces of the right reading; it could be
emended to asaritluditakesas ca. Parallels suggest that the Tibetan could more
likely match asariiluditakesah (asariluditakesata, Abhisamayalamkarasastravrtti,
Amano 1975, p. 290; Abhisamayalamkaraloka, Wogihara 1932-73, p. 922, line 19;
Saratama, Jaini 1979, p. 284).

The Sanskrit colophon as per Samtani’s edition reads ye dharma hetuprabhava
hetus tesar tathagato hy avadat | tesari ca yo nirodha evariroadi mahasramanah | |
likhitam idarin samvat 319 caitra Sukla 9 (Samtani 1971, p. 68): “ ‘For dharmas that
come about from causes, the Tathagata spoke of their causes, and also their
cessation: the great Sramana speaks in this way.” This was written in the
Sammvat 319, in the month of Caitra, on the ninth of the white half.” The
Sanskrit colophon as per Ferrari’s edition reads subham | | samvat 1971
dharmardjena likhitoa divyadevasarmanaya dattam idam pustakam iti | tatpustakat
pratilikhitam (Ferrari 1944, p. 587): “Good! In the year 1971, this book was
given by Dharmaraja, after having written it, to Divyadevasarmana. It has
been copied from that book” (1971 Nepali Samvat = 1915 ck). Stok includes a
Tibetan transliteration of the ye dharma verse, followed by dge’o/ bkra shis par
shog. The Comparative Edition (dpe bsdur ma) Kangyur records that the
Yongle, Lithang, Kangxi, Narthang, and Choné versions are all missing a

colophon and that Stok is also missing a colophon.
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GLOSSARY

- Types of attestation for Sanskrit names and terms -

AS Attested in source text
This term is attested in the Sanskrit manuscript used as a source for this

translation.

AO Attested in other text
This term is attested in other Sanskrit manuscripts of the Kangyur or

Tengyur.

AD Attested in dictionary
This term is attested in Tibetan-Sanskrit dictionaries.

AA Approximate attestation
The attestation of this name is approximate. It is based on other names
where Tibetan-Sanskrit relationship is attested in dictionaries or other

manuscripts.

RP Reconstruction from Tibetan phonetic rendering
This term is a reconstruction based on the Tibetan phonetic rendering of the

term.

RS Reconstruction from Tibetan semantic rendering
This term is a reconstruction based on the semantics of the Tibetan

translation.

su Source Unspecified
This term has been supplied from an unspecified source, which most often

is a widely trusted dictionary.

abode of neither perception nor no perception
‘du shes med 'du shes med min skye mched
AR e dsRayad
VTR ATIRIFZHEA]
naivasamjiianasarjiiayatana
A formless state, either a meditative state or its resultant realm of existence,

i.e., a class of deities of the formless realm.



g.6

abode of the infinity of space
nam mkha’ mtha’ yas skye mched
NN
ﬁa\!'&l m@&ﬂ@'“&'ﬁ'&iéﬁ]
akasanantyayatana
A formless state, either a meditative state or its resultant realm of existence,

i.e., a class of deities of the formless realm.
acarya
slob dpon
A
380
dcarya
Teacher, sometimes more specifically the deputy or substitute of the
upadhyaya.
affliction
nyon mongs pa
Nt
%ﬁ'&f\&!’ﬂ]
klesa
A type of mental imperfection, the most basic afflictions being attraction,
aversion, and confusion.
analysis
dpyod pa

v 2
L
vicara
A mental factor understood either as “the subtlety of the mind” or as the
cause for such subtlety. More elaborate definitions explain it as a type of
“mental murmur” (manojalpa) that is searching (paryesaka) and can be either
based on intention (cetana) or on wisdom (prajiia). See also “deliberation”
(vitarka).
arhat
dgra bcom pa

N

A RSAH|
arhat

Definition from the 84000 Glossary of Terms:



g9

According to Buddhist tradition, one who is worthy of worship (piijam arhati),
or one who has conquered the enemies, the mental afflictions or emotions
(klesa-ari-hata-vat), and reached liberation from the cycle of rebirth and
suffering. It is the fourth and highest of the four fruits attainable by Sravakas.
Also used as an epithet of the Buddha.

asitis
yang dag pa ji Ita ba bzhin du

. . v“v " . A v
s Ry siay
yathabhiita

Yatha means “in accordance” /“just as,” and bhiita is a participle from the root
bhii, which can mean “to exist” or “to come into existence.” The term
yathabhiita is a key term in Buddhist texts, indicating the way things are, the
nature of things, etc. It is usually used adverbially, indicating the way in

which someone cognizes.

assembled factor

‘du byed

_—
RE)
sariskara
In its broadest sense, the term sariiskara includes all impermanent entities
when understood as causes. The prefix sam is here understood as indicating

“coming together” or “assembling,” while the root kr means “to produce,”

“to create.”

asura

lha ma yin

yaly)
asura

Definition from the 84000 Glossary of Terms:

A type of nonhuman being whose precise status is subject to different views,
but is included as one of the six classes of beings in the sixfold classification
of realms of rebirth. In the Buddhist context, asuras are powerful beings said
to be dominated by envy, ambition, and hostility. They are also known in the
pre-Buddhist and pre-Vedic mythologies of India and Iran, and feature
prominently in Vedic and post-Vedic Brahmanical mythology, as well as in
the Buddhist tradition. In these traditions, asuras are often described as

being engaged in interminable conflict with the devas (gods).
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attraction

‘dod chags

~
S

raga

One of the three basic mental afflictions (together with aversion and
confusion) within which all other mental afflictions can be subsumed. The
term raga comes from the root miij, which can also have the sense of “to
color,” thus making it possible to create significant double-meanings in
Sanskrit (rakta can thus mean “impassioned,” but also “red” or “blood”).

Liberated beings are often described as vitaraga, “free from attraction.”

awareness

ye shes
RN

jiiana

s

The term jiiana is formed by the root j7id, meaning “to know,” “to know of,”
“to understand,” “to be aware of,” with the addition of the pratyaya lyut,
which can be interpreted as having different values (the instrument of
awareness, its agent, or the action of awareness). We have chosen
“awareness” as it was the only that seemed to fit for two important (and not
unrelated) contexts wherein jiiana is used: awareness of something, and
nonobjective, nonconceptual awareness. In Tibetan the two senses are
sometimes distinguished by using shes pa and ye shes, respectively, but the
distinction in the usage of these two terms is not clearly marked in works
that are translations from the Sanskrit, and hence it is less relevant for the
Kangyur than it may be for indigenous Tibetan works. The nature of jiiana
and its relationship with “wisdom” (praj7ia) is the topic of one of the chapters
of the Abhidharmakosa and is also thematized in a number of Mahayana stitras

and $§astras.

bhagavat

becom Idan 'das
\/

R YE AR

bhagavat

Epithet of a buddha; “one who has fortune” (explained as having six

features) or “one who has vanquished (Mara).”

bhiksu
dge slong
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A A~
Y

bhiksu

The term bhiksu, which is often translated as “monk,” refers to the highest
type among the eight types of pratimoksa vows that make one part of the
Buddhist assembly. The term is explained as having at least three possible
meanings: (1) someone who begs; (2) someone who has taken the highest
level of Buddhist ordination; and (3) someone who has destroyed mental

afflictions.

bodhisattva
byang chub sems dpa’

g&'@w&m«'ﬁm
bodhisattva - bodhisatva

Someone who practices according to the vehicle of the bodhisattvas, those
who aim at complete buddhahood; the term is explained as “awakening

i

hero,” “one who has a wish for awakening,” or also “one who awakens

sentient beings.”

Brahma

tshangs pa

é&k\m‘

brahman

Definition from the 84000 Glossary of Terms:

A high-ranking deity presiding over a divine world where other beings
consider him the creator; he is also considered to be the lord of the Saha
world (our universe). Though not considered a creator god in Buddhism,
Brahma occupies an important place as one of two gods (the other being
Indra/Sakra) said to have first exhorted the Buddha Sakyamuni to teach the
Dharma. The particular heavens found in the form realm over which Brahma
rules are often some of the most sought-after realms of higher rebirth in
Buddhist literature. Since there are many universes or world systems, there

are also multiple Brahmas presiding over them. His most frequent epithets
are “Lord of Saha World” (Sahampati) and Great Brahma (Mahabrahma).

Brahma wheel
tshangs pa’i "khor lo
SRR AERA]

brahmacakra
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Here the sense is “the supreme wheel” or perhaps “the wheel of what is
supreme.” See brahmacakkam pavattetiti ettha brahmanti settham uttamam

visittham | Mahasthanadasutta-Atthakatha, Miilapannasa, Majjhimanikaya.

Brahman conduct

tshangs par spyod pa
é&k\mﬁgﬁm
brahmacarya

Brahman is a Sanskrit term referring to what is highest (parama) and most
important (pradhana); the Nibandhana commentary explains brahman as
meaning here nirvana, and thus the brahman conduct is the “conduct toward
brahman,” the conduct that leads to the highest liberation, i.e., nirvana. This
is explained as “the path without outflows,” which is the “truth of the path”
among the four truths of the noble ones. Other explanations (found in the
Pali tradition) take “brahman conduct” to mean the “best conduct,” and also
the “conduct of the best,” i.e., the buddhas. In some contexts, “brahman
conduct” refers more specifically to celibacy, but the specific referents of this

expression are many.

brilliancy
spobs pa

\/

JRary|
pratibhana

The translation is meant to somehow echo the etymology of prati + bhana
(“forth” + “shine”), and the term does mean something like “intelligence,”
“inspiration,” or “eloquence,” often referring to the intelligent presence of
mind that allows one to speak in the most appropriate way, even for very

long stretches of time.

clinging

nye bar len pa

FRAF|

upadana

The term updadana figures in at least two prominent contexts within basic
Buddhist classifications. Firstly, the five aggregates are also called
“aggregates of clinging” when they refer to a nonliberated person.
According to the Nibandhana commentary on Distinctly Ascertaining the

Meanings, they are called “aggregates of clinging” for different reasons: they

are “born from the clingings” because the aggregates arise due to the three
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mental afflictions of attraction, aversion, and confusion, which can also be
called “clingings”; or, they are so called because the aggregates are under
the control of the “clingings,” in the sense that it is due to the three mental
afflictions that the aggregates remerge, after death, in a new realm of
existence (Samtani 1971, pp. 87-88; the explanation in the Nibandhana partly
follows Abhidharmako$abhasya on karika 1.8; see Pradhan 1967, p. 5).

Another important context of the term upadana is as the ninth of the “twelve
parts of dependent arising.” Here upadana arises with craving (trsna) as its
condition. The difference between “craving” and “clinging” is explained by
Vasubandhu as follows: it is “craving” when one strongly wants enjoyments
but has not yet started searching for those objects of enjoyments (yavan na
tadvisayaparyestim dpadyate); it is “clinging” once one starts seeking ways to
obtain those objects of enjoyments and thus runs in all directions (visaya-

praptaye paryestim dpannah sarvato dhavati). See Pradhan 1967, p. 132.

consciousness

rnam par shes pa
&a\r'mxﬁmm
vijiiana

The term vijiiana is formed by the prefix vi plus a formation from the root jiia,

i a

which means “to know,” “to understand,” “to know of,” “to be aware of.”
(This is reproduced in the Tibetan as rnam par + shes pa.) “Consciousness” has
a specific meaning in Buddhist texts and refers to awareness of an object,
point of reference, or support. This meaning is occasionally obtained by
understanding the vi as standing for visaya, which means a domain of
activity and, in this case, the object of perception. The standard list of
consciousness types is six, corresponding to the five sense faculties plus the
“thought consciousness.” This refers to a type of mental perception that
arises taking as its basis not a sense faculty but a prior moment of
consciousness itself; this type of consciousness is unrestricted as per its
possible range of objects, both in terms of their location in time (past,
present, or future) and in terms of their type (visual, audible, etc., including

entities that are not within the range of any of the five senses).
contact

reg pa

-

XQTRW

sparsa



This can mean either, more literally, “touch,” or coming into contact; in the
context of the twelve parts of dependent arising, “contact” refers more
specifically to the coming together of the object, faculty, and consciousness.
According to some abhidharma masters, this coming together gives rise to a
specific entity called “contact,” while others consider “contact” to simply
describe a specific state of those three entities, i.e, when object, faculty, and
consciousness are “together” and thus able to give rise to notion. It is also
worth noticing that the root sprsé is used far more often in Sanskrit than either
“to touch” or “to come in contact with” is used in English, and can often

mean something like “to obtain” etc.

Control of Others’ Emanations

gzhan "phrul dbang byed

v . 1\
RFATTRIREA
paranirmitavasavartin

The highest level of the desire realm.

copulation dharma
khrig pa’i chos

[aN A

RA) RSN
maithunadharma

This refers to the habit of copulation, called a dharma perhaps as itis a
property/feature that belongs to those who copulate, or in the sense of

something that is one’s course of behavior.

craving

sred pa
ol
trsna
The eighth of the twelve parts of dependent arising.
deities of the Brahma group
tshangs rigs kyi lha
'A .A'
FAN AT Y|
brahmakayika
A class of deities, the first, i.e., lowest, in the form realm.
deliberation

rtog pa
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599
vitarka

A mental factor understood either as “the coarseness of the mind” or as the
cause for such coarseness. More elaborate definitions explain it as a type of
“mental murmur” (manojalpa) that is searching (paryesaka) and can be either

based on intention (cetana) or on wisdom (prajiia). See also “analysis” (vicara).

dependent arising
rten cing "brel par "'byung ba
35 3R AR NTAGRA
pratityasamutpada

A key term for Buddhist philosophy that represents the basic Buddhist

understanding of causal processes.

In pratitya-samutpada, a compound of two terms, samutpida means “arisin” or
“coming into existence” and poses little interpretive difficulty. The preverb
sam- is sometimes understood as meaning “together” (samavayena), referring
to the doctrine that no entity whatsoever arises on its own—ultimately
existent bits of materiality always arise with other bits, and moments of mind
are always accompanied by mental states. The sgra sbyor bam po gnyis pa
commentary on the Mahavyutpatti, however, clarifies that the Tibetan
translation has brel par in the sense of “connection,” a rendering of
sambandha resulting from an interpretation of the sam- as indicating

connection (sam ni sambandha stes "brel pa la bya).

The first part of the compound, pratitya, can be explained in two very
different ways, which have occasioned lengthy debates at the crossroads of
philosophy and grammar. According to one explanation, it would mean
“things that are each bound to go, to vanish,” hence the whole expression
would mean something like “the arising of things that are each bound to
vanish,” ie., the arising of impermanent things. This explanation is favored,
for example, by Bhaviveka, and Candrakirti criticizes him for it (see
Macdonald 2015, pp. 121-32). It is also the one opted for by Viryasridatta in
the Nibandhana commentary on Distinctly Ascertaining the Meanings (see
Samtani 1971, p. 98).

The other interpretation takes pratitya as meaning “having obtained” or
“having depended upon,” more flexibly also “depending,” i.e., without
necessarily implying temporal succession of two activities by the same
entity, which is problematic, as the entity cannot be easily expected to do
something (even “depending”) before it has come into existence (unless one

is a Vaibhasika who accepts existence of future entities). In this
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interpretation, the sense of the whole expression is expanded as “arising in
dependence upon an assemblage of causes and conditions.” This
interpretation seems to be prevalent, and hence it has been followed in the
translation (it is also the basis for the Tibetan rendering as rten cing "brel par
‘byung ba). It has the distinct advantage of matching the only possible sense
of pratitya when it appears outside of a compound in stitra passages where
the dependent arising of, say, eye consciousness is described. A long
discussion of the proper sense and the two interpretations of the term
pratityasamutpdda can be found in chapter 3 of the Abhidharmakosabhasya
(Pradhan 1967, p. 138).

We find numerous different explanations of dependent arising in the
Buddhist texts, but three of them are most prominent: a short general
definition of contingent coming into existence, as “A being there, B exists;
from the arising of A, B arises”; the example of the arising of a single
momentary entity, as “depending upon visible form and the eye faculty, eye
consciousness arises”; and lastly the process of causality known as
“dependent arising with twelve parts,” which describes the birth, complete
life cycle, death, and rebirth of a sentient being in the desire realm (the part
of the universe where we live and where several classes of sentient beings

are born from a womb).

The twelve parts of dependent arising are often distributed into three
lifetimes: ignorance and assembled factors belong to the previous lifetime;
consciousness, name-and-form, the six entrances, contact, feeling, craving,
clinging, and existence belong to the present lifetime; and birth and decay-
and-death belong to the future lifetime (see Abhidharmakosabhasya 3.25,
Pradhan 1967, pp. 133-34). This explanation allows one to make good sense
of the frequent sequence, found in the stitras, where first dependent arising
is explained, and then it is said to vanquish all views regarding past,
present, or future lives (this progression is also found in the
Miilamadhyamakakarika; see Salvini 2011).

dependent arising with twelve parts

rten cing "brel par "byung ba yan lag bcu gnyis

58 BRAFANTAGRT WE A TFAFN|

dvadasangapratityasamutpada

See “dependent arising.” These are the twelve causal links that perpetuate
life in cyclic existence, starting with ignorance and ending with death.

descendant of Manu

shed las skyes
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SAREN
manuja

Literally “born from Manu,” considered the first ancestor of all humans.

Dharma

chos

\‘/

54\11
dharma

Among its many meanings, this term can refer to the teachings of the
Buddha (when capitalized in this translation); positive actions that accord
with it; an entity, which has (dhr) certain features through which it may be
cognized (also the relevant sense in which it is used when dharmas are
listed as the objects of thought); and a property or a quality (such as when
discussing the Buddhadharmas, ie., the dharmas of the Buddha, meaning his

special qualities or properties).

distinctly ascertaining the meanings

don rnam par nges pa
N A

R FRRRANY|
arthaviniscaya

The Nibandhana commentary explains the term arthaviniscaya twice. It first
states, “ ‘Distinctly ascertaining the meanings’ means classifying /analyzing
the dharmas” (arthanan viniscayo dharmanam pravicayah, Samtani 1971, p.73).
This interpretation equates arthaviniscaya with the key term dharmapravicaya
(“classifying the dharmas”), a synonym of “higher cognition” (prajfia),

“special insight” (vipasyana), and, importantly, abhidharma.

The second explanation is slightly more elaborate: “For sentient beings, by
listening to this, there is an ascertainment of the meaning /purpose in
manifold ways; thus, this is a name wherein the meaning corresponds”
(arthasya vividhakarena niscayo bhavaty etat-Sravanat sattvanam ity anugatartha

sari1jfid, Samtani 1971, p. 83).

Samtani (1971, p. 57ff.) argues against taking the word artha to here signify
“meaning(s),” and suggests instead that it should be understood as “topic,”
“subject matter,” or “category”; thus, while Ferrari’s previous rendering
would translate into English as “the determination of the meaning” (“la
determinazione del significato,” Ferrari 1944, p. 588) and match our own

preference, his own translation of arthaviniscaya is “compendium of



categories” (Samtani 2002, p. 3). Bhikkhu Anandajoti prefers “analysis of the
topics” (Anandajoti 2016, front cover), which also matches Norman's

preference (“analysis of the (Buddhist) topics,” Norman 1973, p. 677).

While we do not think that translating as either “category” or “topic” is, per
se, wrong (for, one could say, the two senses of artha as “topic” and artha as
“meaning” are somewhat overlapping), the arguments offered by Samtani
do not entirely convince us. One of his arguments is that dharma =
“category,” and therefore, since the commentary tells us that artha = dharma,
it follows that artha is a category; here our difficulty is with the premise, since
we believe that here dharma means “entity” rather “category,” and indeed
dharmas as entities are meanings/referents as opposed to words (Sabda).
Another argument adduced by Samtani is based on his interpretation of a
quote from Yasomitra, where artha is equated with visaya, which in turn
Samtani explains as “subject matter.” However, we think that the context of
that passage (Wogihara 1989, p. 23) rather strongly suggests that it is not
explaining the word artha as meaning “subject matter” but rather as “object,”
ie. visaya as “domain,” here in the sense of the domain of sensory activity of
one of the five sense faculties. Yasomitra is here explaining the term artha
appearing in the expression “objects of the sense faculties” (indriyarthah,
Abhidharmakosakarika 1.9).

Furthermore, we are not entirely sure that the sense of artha in the two
explanations offered by the Nibandhana is exactly the same; we think that in
the second explanation it is quite possible that artha (in the singular, unlike
in the first interpretation) also, or maybe even primarily, carries the sense of
“purpose” or “goal” (one could say “what is meaningful,” with a bit of a
stretch). It is also quite likely that different nuances of the sense of artha are
implied in the commentary, which is a virtue rather than a defect in Sanskrit

writing (as we understand it).

We opted for “meaning” for the following reasons: it has a somewhat more
vague/less specified feel (to us; “ascertaining the topics” could well mean
ascertaining which topics are there (rather than, in fact, ascertaining their
meanings); and, also taking into account other passages where the term
arthaviniscaya occurs, we think it desirable to retain at least a suggestion of
the opposition between “word” versus “meaning” (sabda vs. artha), which is
of crucial importance in the Buddhist tradition (“relying on the meaning
rather than on the words” is one of the four reliances (pratisarana); “relying
on the topics” or “on the categories” may not sound too far from “relying on

the words,” let alone be its opposite. Thus,
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“meaning /meaningful/purpose/what has purpose” is the range of
meanings that we primarily read in the artha appearing in the expression

arthaviniscaya.

The following passages use the term arthaviniscaya in contexts that are
different from our stitra, and thus we do not claim that any of them, or even
all of them taken together, should lead to a conclusive ascertainment of the
meaning of artha. However, we think they may clarify our purpose in using
“meaning”:

“The awareness of all sounds of speech; the awareness of the etymological
explanations; the awareness of the distinct ascertainment of the

meaning /what is meaningful/what is of benefit; the avoidance of what is
not of benefit/what is meaningless” (sarvarutajiianam | niruktivyavasthana-
jAanam | arthaviniScayajiianam | anarthavivarjanarii, Samadhirajastitra 37 27; Dutt
1941, p. 18).

“He sets aside the incoherent meaning /unconnected purpose; he is very
certain in respect to the distinct ascertainment of the meanings /purposes”
(asamsaktam artham uddharati suviniscito bhavati arthaviniscaye, gayanﬁsanavastu,
Gnoli 1978b, p. 45).

“This is a negation of the word-meaning; the real thing is not set aside. In
this way, the distinct ascertainment of the meaning should also be
understood in respect to other sentences” (sabdarthapratisedho "yam na vastu
vinivaryate | evam anyesv api jiieyo vakyesv arthaviniscayah, Prajiiaparamita-
pindarthah of Dignaga, Tucci 1947, p. 58; Tucci here translates arthaviniscayah

as “determination of the things,” p. 65).

“What is the distinct ascertainment of the meaning? It is where there is a
distinct ascertainment in respect to six meanings. Which six meanings? The
meaning of own-being, the meaning of cause, the meaning of result, the
meaning of karma, the meaning of yoga, and the meaning of occurrence”
(arthaviniscayah katamah | yatra sadarthan arabhya viniscayo bhavati | | katame sad
arthah | svabhavarthah hetvarthah phalarthah karmarthah yogarthah vrttyarthas ca,
Abhidharmasamuccaya, Hayashima 2003, p. 858).

eight types of persons
skyes bu gang zag ya brgyad
FrogaRaTecagy
astapurusapudgala

7

See “four pairs of persons.’

eighteen bases
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khams bcwa brgyad
AN RGIFA|

astadasadhatu

Eighteen collections of similar dharmas under which all coproduced and
unproduced dharmas may be included: eye, ear, nose, tongue, body, and
thought, plus their objects—visible forms, sounds, smells, flavors, tangibles,
and dharmas—plus the consciousnesses corresponding to each of the first
six. The eye, ear, nose, tongue, body, and thought are the basis for the
arising of consciousness, though here there is the technical sense of a prior
moment in any of the six consciousnesses. The first five consciousnesses
depend on the five sense faculties as their basis, while the basis for the
thought consciousness can be any of the six consciousnesses but not a sense
faculty. Hence thought is classified among the dhatus (“elements”) in the
section meant to offer a complete list of the possible bases of consciousness,

ie., what is most frequently listed as the second set of six elements.

The term dhatu is explained as having the sense of an ore (gotm), like a
mineral ore, hence a point of origin (@kara). The bases are the points of origin
for the arising of similar dharmas. The Nibandhana commentary on Distinctly
Ascertaining the Meanings explains that the order of enumeration of the
eighteen bases can be explained in terms of the specific way in which
different sense faculties operate within their domains or in terms of the
placement (from higher to lower) of the eye faculty, the ear faculty, and so
forth. The Abhidharmakosa explains that the teaching of the bases is for those
who are of weaker abilities, since it is very detailed; it is for those who prefer
special insight meditation (vipasyana), because it contains extensive analysis;
and it counteracts a delusion of “self” that is evenly distributed between
sentient and nonsentient elements, since the eighteen bases offer an

analysis both of form and of mind and mental derivatives.

eighteen dharmas exclusive to a buddha
sangs rgyas kyi chos ma dres pa bcwa brgyad
NRA\!'@N’@%&'&'qim’m'qqq@rﬂ
astadasavenikabuddhadharma

This refers to eighteen properties /qualities that are unique to buddhas,

“property” being one of the possible meanings of the term dharma.

eighty minor marks

dpe byad bzang po brgyad cu
S b :
AR'ZRRIRTTFHAG|
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asttyanuvyafijana
The set of eighty physical marks that identify both a buddha and a universal

monarch (cakravartin); in the case of the former they indicate the perfection of
the awakened state of buddhahood.

element

khams
m&t\q

dhatu

The list of dhatus in the sense of “elements” comprises the four great
elements (see “great elements”) of earth, water, heat, and wind, plus space
and consciousness, and is a list specifically designed to describe the
assemblage of conditions that makes it possible for a new moment of
consciousness to arise after the last moment of consciousness at death, i.e., it

is meant to explain the process of rebirth.

endowed with knowledge and feet
rig pa dang zhabs su ldan pa
iqu'f\f\'quggqm

vidydcaranasampanna

The Nibandhana explains this as a metaphor of the eye and the feet, which,
operating together, allow one to move; knowledge, interpreted as either
“right view” or as “the training in wisdom,” is like the eye, while the other
seven parts of the noble eightfold path, or the two other trainings in
discipline and samadhi, function as the “feet.” This explanation is also found
in the sgra sbyor bam po gnyis pa commentary on the Mahavyutpatti, which
further clarifies that zhabs is here simply the honorific term for “foot” (carana
ni rkang pa). Thus, although it is not uncommon to translate carana here with

“conduct,” this loses the significance of the metaphor.

ensuing weariness

'khrug pa

A3

upayasa

The Nibandhana explains this as “the fatigue that is preceded by grief and

lamentation” (Sokaparidevapiirvakasramah, Samtani 1971, p. 102).

entering the stream

rgyun du zhugs pa
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g42

g43

NG

srota-apatti

The first level of realization that transforms an ordinary person into a “noble
one,” someone who has directly seen the nature of reality and has a
sufficiently stable level of realization to be already bound toward liberation
from samsara.

existence

srid pa

SR

bhava

The tenth of the twelve parts of dependent arising.

existence with desire

‘dod pa’i srid pa

e

kamabhava

The lowest of the three planes of existence, where coarse desires for all the
sense objects are present.

existence with form

gzugs kyi srid pa

PR T|

riipabhava

The middling type among the three planes of existence, where desire for
coarse food or copulation is absent.

factors of abandonment

spong ba'i ‘du byed

¥raRaq 35|

prahanasamskara

The Nibandhana explains that this refers to a standard list of eight assembled
factors: zest (chanda), effort (vyayama), faith (sraddha), mindfulness (smrti),
discerning awareness (sariprajanya), intention (cetand), and equanimity
(upeksa) (Samtani 1971, p. 221).

faculty
dbang po
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g47

g48

~

ARRA]

indriya

“Faculties” is a translation meant to represent the preferred etymologization
of indriya in Buddhist texts as indanti, meaning “they have power,” which is
also reflected in the Tibetan translation as dbang po. Different lists of indriyas
exist within the Buddhist texts, their common trait being that they have
“power” over a specific domain of activity. For example, the five sense
faculties have causal power with respect to seeing, hearing, smelling,

tasting, and touching.

faith
dad pa
fia
Sraddha

Here “faith” is not used so much in the sense of “religious faith,” but rather
as when one says, “I have faith in you” or “I have faith in your good
qualities.” It is often explained as “a good disposition of the mind” (cetasah
prasadah) toward something and is occasionally divided into three types: faith
as the conviction that something exists, faith as the conviction that
something has good qualities, and faith as the conviction that something

with good qualities can be obtained.
feeling
tshor ba
&
vedana
The second of the five aggregates and the seventh of the twelve parts of
dependent arising.
five aggregates
phung po Inga
>
SaRk
paficaskandha

Five collections of similar dharmas under which all dependently arisen
dharmas may be included: form (materiality), feeling, notion, assembled

factors, and consciousness.

five aggregates of clinging

nye bar len pa’i phung po Inga
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g.52

@'qxriq'qa'gﬁ?frg}
paficopadanaskandha

The five aggregates of form, feeling, notion, assembled factors, and
consciousness. They are referred to as the bases for clinging insofar as all

conceptual grasping arises based on these aggregates.

five faculties
dbang po Inga
ﬁqr\"r@]
paficendriya

The faculties of faith, heroism, mindfulness, samadhi, and wisdom. They are

the same as the five strengths, only at a lesser stage of development.

five strengths
stobs Inga

Naar

6QN %1
paficabala

The strengths of faith, heroism, mindfulness, samadhi, and wisdom. They are

the same as the five faculties, only at a greater stage of development.

five supramundane faculties
'jig rten las "das pa’i dbang po Inga
REA B AN RRN R RARE Y|
paficalokottarendriya

See the “five faculties.”

flux

zag pa
= 4" K| ‘
asrava

Most of the explanations of the term asrava derive it from the root sru (“to

a

flow,” “to ooze”) and understand the preverb a- variously either as “flowing
in,” “flowing out from,” or simply emphasizing the action of flowing. The
Tibetan translation also translates the sense of the root but does not
explicitly render the preverb; zag pa is attested as a translation of several

i

other Sanskrit terms that mean “to flow,” “to ooze,” etc. (sravah, sravanam,

syandi, etc; see Negi vol. 12, p. 5353). The derivation from a + sru follows clear



grammatical principles (vyakarana); furthermore, there is another derivation

7

from the root as (“to sit,” “to remain”), which is in accordance with

etymology by sound association (nirukti).

Vasubandhu offers two alternatives: “They cause beings to remain (dsayanti)
within samsara” and “They flow from the Summit of Existence down to the
Unwavering, out of the six wounds that are the entrances” (@sayanti samsare
asravanti bhavagradyavadavicim sadbhir ayatanavranair ityasravah, Abhidharmakosa-
bhasya on 540, Pradhan 1967, p. 308). The “Summit of Existence” is the
highest point within samsara, while the hell called “Unwavering” is the
lowest; the six entrances here refer to the five sense faculties plus the mind,

i.e., the six internal entrances in the scheme of twelve entrances.

The Pali tradition offers similar derivations. For example, the commentary on

The Sutta on All the Asavas explains the term dsava in the following ways:

“They flow (@savanti), thus they are asavas: even from the eye, up to even
from thought, they ooze, they come about—this is what is being said here”
(@savantiti asava, cakkhutopi ... pe ... manatopi sandanti pavattantiti vuttam hoti,
Atthakatha on the Sabbasavasutta.) (This explanation matches quite closely the
second one in the Abhidharmakosabhasya.) The “up to” here reproduces the pe,
an abbreviation meant to convey an incomplete list. The complete list would
be “even from the eye, even from the ear, even from the nose, even from the
tongue, even from the body, even from thought”—i.e., the list of the six

internal entrances.

“Alternatively, from the dhammas to the gotrabhii, from space to the Summit
of Existence, they flow, thus they are asavas. Entering inside these dhammas
and this space, they come about—this is the sense; for this 4- has the sense of

‘entering inside” ” (dhammato yava gotrabhum okasato yava bhavaggam savantiti va
asava | ete dhamme etafi ca okasam anto karitoa pavattantiti attho. antokaranattho hi

ayam akaro | | Atthakatha on the Sabbasavasutta).

“‘Liquor and so forth are asavas’ in the sense that they stay in one place for
a long time; since they are ‘like the asavas,’ these are ‘asavas.” For, in this
world, liquor and so forth that stay in one place for a long time are called
asavas. And if they are asavas in the sense that they stay in one place for a
long time, these indeed are worthy of being so. For, it has been said, ‘A prior
limit, bhikkhus, is not found for ignorance, wherein one could say that

7

“before this there was no ignorance,” and so forth” ” (ciraparivasiyatthena
madiradayo asava | dsava viyatipi dsava. lokasmifi hi ciraparivasika madiradayo asavati
vuccanti | | yadi ca ciraparivasiyatthena asava | eteyeva bhavitum arahanti | vuttaii
hetam purima bhikkhave koti na pafifiayati avijjaya ito pubbe avijja nahosttiadi | |

Atthakatha on the Sabbasavasutta ANi.10.61).
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“Alternatively, they ooze, they ooze forth, future suffering of samsara—thus
they are asavas” (ayatam va samsaradukkham savanti pasavantitipi dsava,
Atthakatha on the Sabbasavasutta).

From all this, we conclude that (1) the derivation from the root sru (“to flow”
etc.) is in some ways primary, and it follows principles of grammar (vyakarana)
rather than those of etymology by sound association (nirukti), as YaSomitra
clarifies is the case for the etymology from s (“to sit” etc.); (2) the value of

s

the preverb - was understood variously (“from,” “out of,” or as an

i 7”7

intensifier), thus it is impossible to decide whether to render it as “in,” “out,

etc.; (3) translators who chose zag pa to render asmva were most likely aware

of both the above points.

Considering all the above, we have opted for “fluxes” rather than

“influences” or “outflows.”

form
QzUgS
SAN
ripa

The first of the five aggregates.

formless existence
gzugs med pa’i srid pa
v\ v A'Q 27
TRATVEANARNA]
artipyabhava

The highest type among the three planes of existence, where
form/materiality is either absent or, according to some, present only in its

subtlest aspects.

four Brahma abodes

tshangs pa’i gnas pa bzhi

&N'ﬂ&'ﬂﬁl\!'ﬁ'ﬂa‘

caturbrahmavihara

Friendliness, compassion, rejoicing, and equanimity are called “Brahma
abodes,” according to the commentarial traditions, because one abides with
a mind like that of the deity Brahma and because they are a cause to be born
in the world of Brahma. It is important to point out, though, that the original

Sanskrit compound brahma-vihara does not specify the gender of the term

brahman, which could therefore either refer to Brahma as a deity or to



brahman, meaning more generally “what is most exalted,” as is sometimes
simply used in the sense of “sublime” etc. We have therefore attempted to
retain the ambiguity by using neither “Brahma” (which is by common
convention used only for the deity) nor “brahman” (which is by common

convention used only for “what is most exalted” etc.), but rather “Brahma.”

four confidences
mi 'jigs pa bzhi

[N (N
ARG
caturvaisaradya

Four confidences of a tathagata in proclaiming that they have (1) completely
awakened, (2) taught the obstacles to awakening, (3) shown the way to

liberation, and (4) destroyed the fluxes.

four courses
lam bzhi

[2N
UAAF|
catuhpratipad

Listed here as the course that is painful and that is slow in superior
cognition, the course that is painful and that is quick in superior cognition,
the course that is pleasant and that is slow in superior cognition, and the

course that is pleasant and that is quick in superior cognition.
four cultivations of samadhi

ting nge ‘dzin bsgom pa bzhi

[N, N a

§Rﬁaé§'q§§an'qq1

catuhsamadhibhavana

Listed here as the cultivation of samadhi that brings about the destruction of
attraction, the cultivation of samadhi that brings about a pleasant abiding in
this very life, the cultivation of samadhi that brings about the obtainment of
the vision of awareness, and the cultivation of samadhi that brings about the

obtainment of wisdom.

four footings of success

rdzu ‘phrul gyi rkang pa bzhi

v ﬁ' ”. v A
N SARNA]
caturrddhipada
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g.62

g.63

g.64

Extraordinary abilities that arise due to success in meditation. They are the
footings of success based on isolation, based on nonattraction, based on
cessation, and matured by relinquishment.
four formless aggregates
gzugs can ma yin pa’i phung po bzhi

SRR » GAON 2 S ool 2
ﬂ%ﬂ"k\i 6% & Nﬁ NRYRA Q(ﬂ
caturariipiskandha
Listed here as the aggregates of feeling, notion, assembled factors, and
consciousness.
four meditations
bsam gtan bzhi

£ v A

NP
caturdhyana
A standard classification of four increasingly refined meditative states found
in Buddhist texts.
four pairs of persons
skyes bu zung bzhi
A a
RS
catuhpurusayuga
This refers stream enterers, once-returners, non-returners, and arhats, along
with those practicing to attain the realizations of those states.
four parts of entering the stream

rgyun du zhugs pa’i yan lag bzhi

FAYGINRUG G|

Described as four attributes of §ravakas: they are well disposed toward the
Buddha, Dharma, and Sangha, and they are endowed with the types of
discipline that are highly valued by the noble ones.
four placements of mindfulness
dran pa nye bar gzhag pa bzhi

v '\v £ ”. . A
SR AR |

catuhsmrtyupasthana
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g.67

g.68

Mindfulness of the body, mindfulness of feelings, mindfulness of the mind,
and mindfulness of dharmas, the last understood variously as either all

dharmas or a specific list of dharmas.

four right efforts

yang dag par sbong ba bzhi
ot a

WRAT AXYRI |

catuhsamyakprahana

Four correct ways in which to strive, sometimes also employed to explain
“right effort” in the context of the noble path with eight parts. They are
abandoning nonvirtuous dharmas that have not yet arisen and those that
have already arisen, generating virtuous dharmas that have yet to arise, and

maintaining virtuous dharmas that have already arisen.

four special knowledges
s0 so yang dag par rig pa bzhi
A a a
A WRAA HXRA LA
catuhpratisamovid
Alist of special cognitive abilities that characterize realized beings. They are
the special knowledges of meaning, of dharmas, of explanations, and of
brilliancy.
four truths of the noble ones
"phags pa’i bden pa bzhi
A a
ARANHRTAG LRG|
caturaryasatya

A paradigmatic set of teachings traditionally believed to have been taught in
the Buddha’s very first sermon. They are the truths of suffering, the arising
of suffering, the cessation of suffering, and the path that leads to the

cessation of suffering.

granary

sbyang

Eal

kosthagara - mutodt

De Jong points out that “the word sbyar is recorded in Sumatiratna’s Tibetan-

Mongolian Dictionary, 11, (Ulanbator, 1959), p. 357: rtsva dan ‘bru-la sogs-pa

‘jog-pa’i gnas-te sgo dan skar-khun med-pa/yan ban-ba ‘am rdzan yan Zes-



g.69
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pa sbyan “a place without doors and windows where herbs and grains are
stored; also a store-room or a box” (De Jong 1975, p. 117). (We thank James

Gentry for pointing out the sense of “granary.”)

The term sbyang, if it may indeed be understood as something akin to a
“box,” could rather match the term mutodr (see Edgerton 1993, p. 436),
reported by Samtani as the reading of ANe Comy (the manuscript of the
Nibandhana commentary), and also appearing (as miitodi) in the relevant
gik§dsamuccaya parallel (see Samtani 1971, p. 24, n. 2), rather than the term
kosthagara in the printed edition. The term mutod7 matches the Pali
putoli/miitoli/ mutoli found in Pali passages parallel to this and explained as

follows:

“A putoli is a circular container made by tying together clothes and so forth
in the shape of a sack” (vatthadihi pasibbakakarena bandhitva katam avatanam
putoli, ttka on the Mahasatipatthanasutta, Mahavagga, Dighanikaya; vatthadihi
pasibbakakarena bandhitva katam avatanam putoli, tika on the Mahasatipattanasutta,
Miilapannasa, Majjhimanikaya; here we take it that avatanam /avatanam =

avattanam).

great element
"byung ba chen po

AL
AZRI &
mahabhiita
The four great elements of earth, water, heat, and wind do not refer to the
coarse entities by the same name, but rather to minimal entities characterized
by specific features (such as “hardness” for the earth element) and specific
functions (such as “supporting” for the earth element). These elements are
usually believed to be in principle invisible; all primary riipa
(“form/materiality”) is in principle invisible, while visibility is a type of
secondary riipa, which depends on the four great elements but is not to be

confused with them.

heroism
brtson 'grus
\'/ 27
AR
virya
The term virya is related to, and often derived from, v7ra, which is related to
the Latin vir, from which both “virility” and “virtue” are derived. Virya brings

to mind heroism, valor, virility, courage, and strength. Although virya is often

translated as “diligence,” we have here chosen to render it “heroism.”
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isolation
dben pa
P
viveka

This may refer to either literal, bodily isolation, i.e., seclusion, or to the
isolation of the mind from certain (usually undesirable) mental factors. The
two senses are related, and as the relationship between the two senses is
both implicitly and explicitly thematized in Buddhist texts, a single
translation for both the more “outer” and the more “inner” forms of isolation
is here meant to respect a clearly intended suggestion found throughout
Buddhist literature. The term can also refer to conceptual isolation, ie.,

discernment.

Jinamitra

dzi na mi tra

a . UA'

KR

jinamitra

An Indian pandita resident in Tibet during the late 8th and early 9th

centuries.

kalavinka
ka la ping ka
&N
’T‘"’\Y 'Qf\"q
kalavirika
Alegendary bird whose voice is believed to be extremely beautiful. It is often

depicted as having a human head.

karma
las

x|
karman

Intention or what follows an intention. Intention is mental karma; what

follows an intention is verbal and bodily karma.

Lesser than None
‘og min

PN

A4

akanistha
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The highest level of the form realm.

Mahanarayana
sred med kyi bu chen po
NS A '\/
A
mahanarayana

A powerful deity of the desire realm, more commonly known as Visnu.

mindfulness
dran pa

¥

smrti

The root smr may mean to “recollect,” but also simply to “think of”
something. “Mindfulness” means, broadly speaking, bringing something to
mind, not necessarily something experienced in a distant past but also

something just experienced, such as the position of one’s body.
mindfulness of inhalation and exhalation with sixteen aspects
dbugs dbyung ba dang rngub pa rjes su dran pa rnam pa bcu drug

’\Qﬂl\i "\%f\'ﬂ "f\éq " 'EN ﬁiﬁq '&&1 K| Q@éﬂ

sodasakaranapananusmrti

A method of meditation that requires the practitioner to be aware of different

aspects of the breath and what accompanies it.

Mrgara

ri dags ‘dzin
Ry
mrgara

The name of a rich man.

Mrgara’s mother
ri dags ‘dzin gyi ma
Q, A (2N
AR RES T K|
mygaramaty

This is the nickname of an upasika (female lay practitioner), actually called
Visakha, who is sometimes considered the most prominent among female

lay followers of the Buddha. She had married the son of a man called Mrgara,
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g.84

g.85

who was originally a Jaina but went to meet the Buddha and even become a
stream enterer thanks to her. Feeling indebted to her, he said that she was
like his mother, which is the origin of the nickname.

name

ming

2N

3\14'1

nama

The term nama ordinarily means “name,” but in the context of “name-and-
form” it refers more specifically to everything that makes up sentience, i.e.,
the mind and mental factors. In that context, the term is sometimes
etymologized from the root nam in the sense of “bending,” either toward an

object (perceiving an object), or toward a new birth.
name-and-form

ming dang gzugs

AR

namariipa

The fourth of the twelve parts of dependent arising.

nandyavarta
g-.yung drung ‘khyil ba
qYRERRBAT]
nandyavarta

A special symbol sometimes resembling a W.

noble

'phags pa

ARANNH|

arya

When referring to a person, it is someone who has entered the “path of
seeing”—someone who has a direct and stable realization of the four truths
of the noble ones and who thus ceases to be an “ordinary person,” becoming
a “noble one.”

noble path with eight parts

'phags pa’i lam yan lag brgyad

mqmu&mawﬁmqngrﬂ
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aryastangamarga

Right view, right thinking, right speech, right activity, right livelihood, right
effort, right mindfulness, and right samadhi.

non-returner

phyir mi ‘ong ba

A A~

YN RRA|

anagamin

One who has achieved the third of the four levels of attainment on the

$ravaka path and who will not be reborn in samsara.

nonvirtuous
mi dge ba

A# \ .

AR
akusala

The opposite of “virtuous.”

notion
"du shes

N
RN
samjiia
The third of the five aggregates.
nourishing being
gso ba

ENad

A
posa

Edgerton favors the theory according to which posa/posa should be derived
from purusa; however, the Tibetan translation reflects a different
etymologization of the term that must have been current at the time of the
Tibetan translations of Sanskrit texts. Pali etymologies also suggest a link to
the idea of “nourishing” (attabhavassa posanato poso), and therefore we have
preferred to follow traditional etymologies that better reflect how the South

Asian and Tibetan masters understood the term.

once-returner
lan cig phyir ‘ong ba

v“ 1“ v\/ £Z
AF B YTARR|
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sakrdagamin
One who has achieved the second of the four levels of attainment on the

$ravaka path and who will only take one more rebirth before attaining

liberation.

parts of awakening
byang chub kyi yan lag
g&'@q@wﬁmq
bodhyangani

See “seven parts of awakening.”

pleasance

kun dga’ ra ba

TP

arama

Somewhat akin to what in English is expressed by the term “pleasance”
(also in its etymology), an drama is a pleasant garden, a green habitable
space. The Buddha and his disciples are often found to dwell in such aramas,

and the termis even found in contemporary usage in names of Thai

monasteries.

Prajfiavarman

pra dz+nyA barma

ﬂvévq&ﬂ

prajidvarman

A Bengali pandita resident in Tibet during the late 8th and early 9th
centuries. Arriving in Tibet on an invitation from the Tibetan king, he
assisted in the translation of numerous canonical scriptures. He is also the

author of a few philosophical commentaries contained in the Tibetan

Tengyur (bstan 'gyur) collection.

proper way

rigs pa

[2N

xqary|

nyaya

The Nibandhana explains nyaya as follows: “Nyaya refers to the dharma of

nirvana, for it has been said that aya means a path, and that an “eternal path”

(nityam ayah) is called nyaya.”
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rejoicing and attraction

dga’ ba’i "dod chags

N
NIRRARNE
nandiraga

The Nibandhana explains that “rejoicing” refers to a happy, joyful mind

(saumanasya).

samadhi
ting nge ‘dzin
HRRAES
samadhi

Some readers may be familiar with the term samadhi, written without
diacritics as it would appear in English dictionaries, where it is usually

explained as referring to meditation or meditative states.

In a more restricted sense, and when understood as a mental state, samadhi
is defined as the one-pointedness of the mind (cittaikagrati), the ability to
remain on the same object over long periods of time. In Vaibhasika
abhidharma, samadhi is a mental state that accompanies each and every
moment of mind; the practice of meditation and the like is for the purpose of
making samadhi more powerful (samadhis cittasyaikagrateti | agram alambanam
ity eko ‘rthah | yadyogac cittam prabandhena ekatralambane vartate | sa samadhih |
yadi samadhih sarvacetasi bhavati | kim artham dhyanesu yatnah kriyate |
balavatsamadhinispadanartham, Abhidharmakosavyakhya 2.24, Wogihara 1989, p.
128). Some forms of abhidharma (Yogacara, for example) do not consider

samadhi as a mental factor that accompanies every moment of mind.

In a slightly less technical sense, samadhi can describe a number of different
meditative states, including the highest such as the “samadhi that is like a

diamond” (vajropamasamadhi).

If we understand the term samadhi as derived from sam + a + dha, the sense is
something like to “place together” or “collect.” In the Tibetan rendering of
this term, the ‘dzin represents, we think, the root dhi and matches one of the
senses of this root, “to hold” (dharana). The possible etymology of ting nge is
debated and possibly a complex matter; if we accept the hypothesis that ting
nge is related to gting, then the sense is probably akin to “profound” or

“deep,” which may indicate taking sam + @ more or less as intensifiers.

The sgra sbyor bam po gnyis pa commentary on the Mahavyutpatti explains the
term samadhi as referring to the instrument through which mind and mental

states “get collected,” ie., it is by the force of samadhi that the continuum of
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mind and mental states becomes collected on a single point of reference
without getting distracted (samadhi zhes pa samadhiyante anena zhes bya ste |
ting nge ‘dzin gyi mthus sems dang sems las byung ba’i rgyud dmigs pa gcig la sdud
cing mi g.yo bar ting nge ‘dzin 'jog pas na ting nge ‘dzin zhes bya).

sangha

dge ‘dun

T

sangha

Explained as a “cohesive assembly,” sarigha refers ultimately to those who
have realized the nature of reality in accordance with the Buddhist path or,

in a more conventional sense, with an assembly of monastics.
seven elevations
bdun mtho ba
\/
ﬂ@ﬁ'&ﬂ'ﬂ‘
saptotsada

This refers to seven convex surfaces on different parts of the Buddha’s body.

seven parts of awakening
byang chub kyi yan lag bdun
v UAU v Rz
SRETT AN
saptabodhyanga
A standard list of seven factors that arise at a certain point on the path
toward awakening and facilitate it. They are the parts of awakening of
mindfulness, classifying the dharmas, heroism, joy, ease, samadhi, and
equanimity.
six contact-entrances
reg pa’i skye mched drug
SR RET
satsparsayatana

This refers to the six “internal entrances,” ie., the five sense faculties plus
thought.

six entrances

skye mched drug

Fada5q
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sadayatana

Six sets of similar dharmas under which all compounded and
uncompounded dharmas may be included: eye, ear, nose, tongue, body,
mind, and their objects—visible forms, sounds, smells, flavors, tangibles, and
dharmas. The fifth of the twelve parts of dependent arising. Another name

for the “twelve entrances.”

slowness

zhan pa

&&T
mandatoa

The Nibandhana explains this as a change in one’s mnemonic abilities, such
as forgetting quickly and not remembering clearly, i.e., a kind of mental

slowness.

Sramana

dge sbyong

A ,«Kr\,
T8
Sramana

The word $ramana refers to ascetics /religious practitioners who are often
distinguished from brahmana (brahmins). It seems that a common
characteristic of Sramanas was to have “gone forth” (pravmjita), ie., to not be
householders, or at least this is how the Buddhist commentarial tradition
understands the term. At some point, the term also became an established
way to distinguish non-Vedic ascetics from those who followed the Vedas;
renunciates, not just Buddhists, could be called $ramana if they were not
within the Vedic/brahminical fold. Thus, the term has several layers of
meaning, and it was such a key term in Buddhist texts that the result of
practice came also to be known as “the fruit of being a $ramana” (Skt.
sramanyaphala, Pali samafifiaphala); the Buddha himself is epitomized as “the
great Sramana” (mahasramana) in one of the most famous Buddhist verses (the
ye dharma stanza, found in colophons and epigraphy throughout the
Buddhist world).

The term $ramana is formed from the root $ram, most likely in the sense of “to
exert oneself” (tapasi). This is reflected in the second element of its Tibetan
translation (sbyong, which is sometimes used as a translation of abhyasa); thus,
$ramanas are—as per the Tibetan rendering—those who exert themselves
(sbyong) toward virtue (dge). The reference to virtue may be connected to an

etymology found in the Sanskrit Udanavarga and Pali Dhammapada, according
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to which one is a Sramana if one has pacified sins (Samitatvat tu papanan
Sramano hi nirucyate, Udanavarga 11.14, Berhard 1965, p. 190; sdig pa zhi ba de dag
ni/ dge sbyong nyid ces brjod par bya, Udanavarga Tib. 11.15; Zongtse 1990, p. 127;
samitattd hi papanam samano ti pavuccati | Dhammapada verse 265).
Commentarial literature occasionally distinguishes between this as the
higher sense of sramana vs. the more ordinary sense of being a
$ramana/samana “only due to having gone forth” (pabbajjamattasamano); this
distinction appears in contexts where the word is together with “brahmins,”
as it often happens in stitras /suttas (yam no payirupasato cittam pasideyyati
vuttattda samanam va brahmanam vati ettha paramatthasamano ca
paramatthabrahmano ca adhippeto na pabbajjamattasamano na jatimattabrahmano cati
aha samitapapataya samanam | bahitapapataya brahmananti | Tika on the

Samarfifiaphalasutta, Stlakkhandavagga, Dighanikaya).

The Kasyapaparivartasiitra lists four types of Sramana: one who is so only in
outer appearance (varnariipalingasamsthanasramana), one who is hypocritical
and hides their real conduct (dcaraguptikuhakasramana), one who does
everything for the sake of fame (kirtisabdaslokasramana), and one who practices
genuinely (bhitapratipattiSramana). (See Vorobyova-Desyatovskaya 2002, pp.
41-44).

dravaka

nyan thos

o

il

$ravaka

Someone who practices according to the vehicle of the hearers (those who

hear the teachings from others) or someone who has heard the Dharma from
the Buddha.

Sravasti
mnyan yod

X953

Sravastt

A city of ancient India, in what is now Uttar Pradesh. The name Sravasti is
explained as being derived from the name of a sage, Sravasta, who used to
live in that area (this explanation is found in the commentary Nibandhana,
Samtani 1971, p.77, and is also found in the t7kd on Distinctly Ascertaining the
Meanings found in the Tengyur, where, however, the name of the sage is
transliterated as Sravasti). Pali sources offer three explanations for the term:

one is the one just mentioned, that Savatthi is derived from Savattha, just like
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other city names (Kakandi, Makandi, Kosambi); alternatively, it is so called
because “everything is there” in terms of possible objects of enjoyment for
humans; and lastly the name refers to the reply, “there is everything,” that
the Buddha offered when asked about what kind of shops were there
(savatthiti savatthassa isino nivasatthanabhiitda nagar? yatha kakandi makandt kosambiti
evam tava akkharacintaka | atthakathacariya pana bhananti yamkifici manussanam
upabhogaparibhogam sabbamettha atthtti savatthi | satthasamayoge ca kim bhandam
atthiti pucchite sabbamatthiti vacanam upadaya savattht | Atthakatha on the
Sabbasavasutta of the Majjhimanikaya, Miilapannasa). The Tibetan translation as
mnyan yod seems to derive the first part of the name from the root $ru (“to
hear”) and the second part as “there is” (asti); this derivation seems to be

implied in one of the explanations of the Arthaviniscayatika.

Srivatsa
dpal gyi be’u
ﬁqm'@ﬁ@
Srivatsa

A special symbol, often represented as an endless knot in the Tibetan

tradition.

sugata

bde bar gshegs pa

SRS
sugata

The term sugata is formed by the preverb su- (“well,” “good,” “completely”)
and the participle gata, from the root gam (“to go” but also “to understand”).
A recurrent explanation offers three different meanings for su- that are meant
to show the special qualities of accomplishment of one’s own purpose
(svarthasampat) for a complete buddha. Thus, the Sugata is “well” gone, as in
the expression su-riipa (“having a good form”); he is gone “in a way that he
shall not come back,” as in the expression su-nasta-jvara (“a fever that has
utterly gone”); he has gone “without any remainder” as in the expression su-
ptirna-ghata (“a pot that is completely full”). These three senses of su-
distinguish the Buddha from non-Buddhist practitioners who are free of
desirous attraction (bahya-vitaraga), from Buddhist practitioners who are still
in need of training (saiksa), i.e., are not liberated, and from Buddhist
practitioners who have no more need of training (asaiksa), i.e., are liberated
but have not obtained complete buddhahood (svarthasampat sugatatvena

trividham artham upadaya prasastatoartham suriipavat apunaraorttyartham
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sunastajvaravat nihSesartham supiirnaghatavat arthatrayam caitad bahyavitaraga-
Saiksasaiksebhyah svarthasampadvisesanartham, Dignaga, Pramanasamuccaya 1.1,
Steinkellner 2005, p. 1; see also Prajiiakaramati’s Paiijikd on Bodhicaryavatara
1.1, de La Vallée Poussin 1901-14, pp. 2-3; and Arthaviniscayasiitranibandhana,
Samtani 1971, p. 244).

The sgra sbyor bam po gnyis pa commentary on the Mahavyutpatti, apart from
the three explanations above, contains an additional interpretation of the
preverb su-, as meaning “happiness/bliss /pleasure” (sukha), attributed to
the Dharmaskandha (one of the abhidharma treatises of the Sarvastivada
tradition); thus su-gata is understood as “one who has reached happiness”
(sulkharir]gata): “The Bhagavat has happiness; he has heavenly happiness,
since he is endowed with the untroubled dharma” (dharmmaskandha las
"byung ba sugata iti sukhito bhagavan | svargita avyathitadharmmasamanvagata | tad
ucyate sugata ces ‘byung ste). The commentary further explains that the Tibetan
rendering bde bar gshegs pa is in fact in accordance with the Dharmaskandha
interpretation of the term (dharmaskandha las "byung ba dang sbyar te bde bar
gshegs pa zhes btags), which explains why the Tibetan rendering does not
seem to match the more recurrent interpretations of sugata in Sanskrit
treatises. The connection with sukham can also be found in lexicographical
literature (see for example Subhtticandra’s Kavikamadhenu commentary on
the Amarakosa, Deokar 2014, p. 121; and also the Pali Abhidhanappadipikatika,
Saggakandavannana, which seems to be a shortened version of the

Kavikamadhenu gloss on sugata).

The Pali tradition offers a slightly different explanation, in four parts: “his
way of going is good,” “he has gone to a beautiful place,” “he has gone in
the right manner,” and, deriving gata not from gam but from gad (“to speak,”
“to say”), “he speaks in the right manner” (sobhanagamanatta sundaram thanam

gatattd samma gatattda samma ca gadatta sugato | Visuddhimagga, 1.134).
superior cognition
mngon par shes pa
el N
SEF TN
abhijiia
A type of cognition that is beyond the range of ordinary people, sometimes

referring to a specific list of superknowledges.

svastika

bkra shis

ST
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svastika

A special symbol, considered auspicious in many South Asian traditions,
whose name is derived from the word svasti, which is often used as a

greeting.

tathagata
de bzhin gshegs pa

A8 N

ARLRNANS

tathagata

The term tathagata is formed by the indeclinable tatha (“thus,” “in that
manner”) and gata, a participle from the root gam (“to go,” but also, like all
Sanskrit roots indicating going or reaching, “to understand”). According to
the sgra sbyor bam po gnyis pa commentary on the Mahavyutpatti, the Tathagata
is one who has “gone in the same way that all the past buddhas have gone”
(sngon gyi sangs rgyas rnams ji ltar gshegs zhing phyin pa) and also “someone
who has understood the nature, i.e., the tathata, of all the dharmas, as itis”

(chos thams cad gyi rang bzhin de bzhin nyid ji Ita ba mkhyen).

The Nibandhana commentary on Distinctly Ascertaining the Meanings derives
tathagata from the root gad (“to speak,” “to say”) and interprets it as meaning
that “he teaches the Dharma just as it is, without distortion” (tathaivaviparita-
dharmarit gadatiti, Samtani 1971, p. 242).

Another explanation of the term tathigata can be found in The Diamond Cutter
Perfection of Wisdom Stitra: “Tathagata, Subhiti, is explained as not gone
anywhere, not arrived from anywhere; in this sense he is called the tathagata,
the arhat, the perfect, complete Buddha.” (tathagata iti subhiite ucyate na kvacidgato na
kutascidagatah | tenocyate tathagato ‘rhan samyaksambuddha iti, Vaidya 1961, p.
88).

ten strengths of the Tathagata
de bzhin gshegs pa’i stobs bcu

28 rmAmarE Nase
TG AT
dasatathagatabala

Distinctive qualities of a tathagata: (1) cognizing what is and is not the case,
(2) cognizing the maturation of karma, (3) cognizing the various inclinations
of sentient beings, (4) cognizing various natures of the world, (5) cognizing
the higher and lower faculties of beings, (6) cognizing the paths that reach
everywhere, (7) cognizing the condition of either defilement or purification

in other sentient beings’ faculties, strengths, parts of awakening,
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meditations, liberations, samadhis, and attainments, (8) cognizing previous
lives, (9) cognizing the birth and death of all beings, and (10) cognizing the

mind’s liberation without fluxes.

thirty-two marks of a great person
skyes bu chen po’i mtshan sum cu rtsa gnyis
SRy S R

Y NRNEE YK GE NG|
dvatrimsanmahapurusalaksana

The set of thirty-two physical marks that identify both a buddha and a
universal monarch (cakravartin); in the case of the former they indicate the

perfection of the awakened state of buddhahood.

twelve entrances
skye mched bcu gnyis
‘\v > - v A

a &I&a'\ﬁ@ﬂ"‘?l\q
dvadasayatana

Twelve collections of similar dharmas under which all compounded and
uncompounded dharmas may be included: eye, ear, nose, tongue, body,
mind, and their objects—visible forms, sounds, smells, flavors, tangibles, and

dharmas.

twenty-two faculties
dbang po gnyis shu rtsa gnyis

NN a
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dvavimsatindriya
Listed here as the eye faculty, the ear faculty, the nose faculty, the tongue
faculty, the body faculty, the thought faculty, the male faculty, the female
faculty, the life faculty, the suffering faculty, the pleasure faculty, the mental
well-being faculty, the mental anguish faculty, the neutrality faculty, the
faith faculty, the heroism faculty, the mindfulness faculty, the samadhi
faculty, the wisdom faculty, the “I will completely know what I don’t yet
know” faculty, the complete-knowledge faculty, and the “I have completely

known” faculty.
Unwavering
mnar med pa
sqx'&!r\m

avici
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The lowest hell; the eighth of the eight hot hells.

upadhyaya
mkhan po
s
upadhyaya

Teacher, (monastic) preceptor; “having approached him, one studies from
him” (upetyadhiyate asmat | Dadhimatha 1995:252).

uarna
mdzod spu
\( v
sy
arna
A single coiled and very long hair on the Buddha’s forehead. One of the

thirty-two marks of a great person.

usnisa
gtsug tor
X
TRIH
usnisa

A protuberance on the top of the Buddha’s head. One of the thirty-two marks

of a great person.

vajra
rdo rje
A
Af]
vajra

The term can refer to both a diamond and a thunderbolt.

virtuous

dge ba
A
kusala

The term kusala can function both as a qualifier or as a noun in its own right,
which makes it difficult to resort to a single translation (I have resorted to
“virtue” and “virtuous”). It refers to something beneficial or virtuous and is
sometimes etymologized as something that keeps badness in check (kutsitari

Salate); when the sense of kusala is more akin to “skillful” or even “virtuoso,”



g121

g.122

g.123

g.124

the etymology is that it is “someone who can cut the kusa grass” (kusan lati), a
type of grass that is very sharp and thus requires remarkable skill to cut it

without being cut in turn.

vision of awareness

ye shes mthong ba

Y -
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jAanadarsana

The Nibandhana explains that awareness itself is vision, as it functions as

direct perception.

well disposed
dang ba

T
prasada - prasadena samanvagatah

From the root sid (to “sit” or “settle”), this term is connected to a metaphor of
water settling down and becoming clear, and thus prasdda can often mean
“clarity” in the physical sense. This is contrasted with kalusa (“turbidity”),
which is also used in a metaphorical sense, in this case of looking
unfavorably upon someone /something. When we translate it as “good
disposition,” or “being well disposed,” it is in contexts where the term has
meanings akin to faith and devotion, or generally looking upon

someone /something else in a positive light.

wisdom

shes rab

ﬁ«':ﬂ}
prajiia
The term prajiia is formed by adding the prefix pra, usually understood as

e

meaning “excellent,” to the root jiia, meaning “to know,” “to know of,” “to

a ay

understand,” “to cognize,” “to be aware of,” etc. Prajiia is used in more
mundane contexts as referring to something very akin to “wisdom,” while in
a Buddhist context it is often defined as dharma-pravicaya, the classification or
analysis of entities, predicated upon a recognition of their specific nature. It
is thus also a synonym of abhidharma and of “insight” or “clear sight”

(vipasyana).

Yeshé Dé
ye shes sde



A

Definition from the 84000 Glossary of Terms:

Yeshé Dé (late eighth to early ninth century) was the most prolific translator
of stitras into Tibetan. Altogether he is credited with the translation of more
than one hundred sixty sttra translations and more than one hundred
additional translations, mostly on tantric topics. In spite of Yeshé Dé’s great
importance for the propagation of Buddhism in Tibet during the imperial era,
only a few biographical details about this figure are known. Later sources
describe him as a student of the Indian teacher Padmasambhava, and he is
also credited with teaching both stitra and tantra widely to students of his
own. He was also known as Nanam Yeshé D¢, from the Nanam (sna nam)

clan.



