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Mind - a manual

This is a manual about this mind named “Mind.”

The root of this manual is a translation of “Six Subtle Dharma Doors,” a buddhist mediation manual by the great master 智顗 (Zhìyǐ).

Also included are numerous translations of other works, some partial, some complete. Each serves as explanatory commentary on the root text which refers to many classical buddhist practices and teachings.

The translator of each text is noted. Mikeal Rogers maintains this manual and is translating the root text. His teacher M. C. Owens is the translator of many of the referential works.

The latest epub build is downloadable here.
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Introduction

Buddhism has been studying this mind much longer than any other discipline. It has developed a vast array of practices and teachings that are the root of what is now commonly called “meditation” and “mindfulness” which are studied and practiced in various forms.

The size of the buddhist canon, the number of texts and practice traditions from around the globe, all iterating upon prior works, can be overwhelming. The root text of this manual is a 6th century work of chinese buddhism that draws from earlier indic texts and practices that had already been translated into chinese. A great master solving the same problem we have today, being overwhelmened by the vastness of the canon, already produced this work to bring it all together into a single scroll so that chinese buddhists of his time could use for practice and reference.

Many of the practices and teachings referenced in this manual are not commonly known or practiced by modern meditators. I’ve included, and will continue to expand, translations of other works to illuminate the root text.

Modern meditators often push aside classical buddhist canon as too difficult or esoteric, turning instead to step-by-step instruction guides and “scientific study” by modern authors. Classical buddhist canon remains the root of all the “studied” and “instructed” practices, they contain wisdom that produces and understands such practice forms. Why “study” mere forms of practice while pushing aside the means to understand them directly? Why not discover new practice forms, not yet studyable, derived from such wisdom? What is it one hopes to gain from such exclusive “study?”

This manual arranges selected classical buddhist canon for modern practice. It is a manual for practice, not a manual for “study.” It is meant to be read and used during practice. This should be for the meditator not unlike the car manual to the mechanic.

The older a text the less complex the language. Less language complexity means less need for explanatory translation and commentary. Just read and understand it directly. The more you practice with it, the more you will realize it directly.

Modern translations of classical buddhist canon often add complexity to the original language. They consider it necessary to include a perceived context and setting for such language, steering original language away from the universal and often rather common and simple.

You won’t see many words from me in this manual. Buddhist works speak for themselves, best to step aside and let them speak. As commentary I’ve included translations of other works that illuminate the root text, mostly sutras. The arrangement of the texts along with index tables and links that aid in the use of these teachings are my primary addition.




“A Manual”

This is a manual I compile in the course of practice and share with all beings. All translations are under development and updated frequently.

It is optimized for accessibility as an ebook for display on eInk devices. I’ve found these devices best for reading during practice and will include a supplemental section about that in due time.

It can also be downloaded as an ebook for free and viewed on any device with a screen online or offline, and there’s a web version that is also accessible if one wishes to send a link to someone directly about a teaching.

The latest epub build is downloadable here.

The book and site are built from markdown files maintained on GitHub. Any questions, concerns, comments or corrections you can direct to that repository. You can also use the markdown files directly for AI prompts if you wish, as markdown is the unoffical prompt engineering language.




Root Text (Six Subtle Dharma Doors)

Written by 智顗 (Zhìyǐ) the Great Master of Tiantai at Waguang Monastery.

Translated to English by Mikeal Rogers
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About

Unlike many classic chinese Buddhist texts, this one is not translated from sanksrit, nor is it pretending to be translated from sanskrit as some original chinese texts are. This text is proudly chinese, having been produced by the famed Zhìyǐ, the Great Master of Tiantai Buddhism.

Tiantai Buddhism has a very long history, not all of which is relevant to this manual. It was the first school of Buddhism to become dominant in China, which also makes it the first Buddhism erradicated by the Chinese state, but not the last.

Tiantai Buddhism has many practices and many texts but Zhìyǐ’s works standout among them, so much so that his works are referrenced and studied by many other schools of Buddhism, especially east asian schools.

The son of both a Daoist and a Buddhist, Zhìyǐ is well known for original chinese works that bring the large canon of practices and ideas into a coherent whole that is accessible to the people of china in his time. These works have remained accessible even when translated to other languages for over a thousand years.

This text was first introduced to me in the form of Bhikshu Dharmamitra’s translation of the text into English. Reading this text was a revelation.

Most students of meditation follow a particular method or lineage, but I have always sought out all methods that may inform my practice. At times this has been difficult, not knowing how so many different views fit together. When I first read this text, with a mind well conditioned to computer programming, it was like someone had written a manual for a complete “meditation operating system.”

Every teaching, every method I’ve found before and since fit perfectly into this “operating system.” Such is the brilliance of Zhìyǐ.

This was his gift to the would-be meditators of China in his time, overwhelmed by the many different teachings and practices of Buddhism being translated by different translators at different times. It remains relevant today as we are now overwhelmed by the many different teachings and practices of Buddhism being translated by different translators at different times.

In that way, this text should not be seen as a “correct” translation, apart from the “incorrect” translations, but instead should unify various translations of varied teachings into a unified practice.




One Scroll

This original chinese text was written, reproduced and preserved as a single scroll.

When it was pulled out to be studied it could be hung up and read in a single sitting. This is a common practice in buddhism, where a scroll and hung up in a temple or a home for study. This us unique among Zhìyǐ’s works on meditation. Others are more thorough and multiple scrolls, some are collected from talks and in form of question and answer, but this text was authored with the intention that it be produced and distributed as a single scroll.

It appears that it was, and still is, a practice manual.

Many teachings are referred to and not explained in detail. This is great for showing how teachings relate and can be referred to many times to train this mind, but it’s not a suitable form for describing them in detail.

In order to make this manual more accessible to modern readers unfamiliar with these teachings, I continue to collect other translations of  classic buddhist texts which often pre-date this work and discuss the teachings in more detail. These are likely the same or similar to the texts that informed such teachings in  Zhìyǐ’s time but hunting down these references can be difficult and I’ve struggled to find a good system for managing them until relying upon this form, and I’m still migrating many older notes and translations to it.




About the Translation

This translation was assisted by AI but is no means a direct product of AI translation. Far from it. By default, AI translations make the same mistakes most human translators do, because that’s what they are trained with.

This is a practice translation. It was written with practice in mind, iterated upon in the course of such practice, and remains arranged primarily for use in practice.

This text is translated and arranged in a way that is incredibly faithful to the original text. So faithful that, at times, general readability is sacrificed. As is often the case when translating older languages to newer ones, the original text uses language the allows for many different sorts of meanings and most translators choose one of those meanings to translate. This translation tries to preserve the openness of the original language(s) instead. In this case, ancient chinese and/or sanskrit from which many of the key terms are translated or transliterated from.

The result is a “style” that is punchy and direct, sometimes poetic, sometimes robotic. The original puncuation is often preserved intact so that one can see the visual presentation of the original chinese alognside the english, as chinese is a very visual language some of which “translates” without even knowing the precise meaning of each symbol.

It’s also quite trivial nowadays to ask an AI assistant to break down each character, even find the etymology and history of each. Having the chinese intact allows all readers to explore the original langauge if you have a question about the meaning, rather than relying only upon this translation.




Vocabulary




	English
	Chinese
	Sanskrit





	Dharma Door
	法門
	dharma-dvāra



	Three Vehicles
	三乘
	yāna-traya



	Breathing In/Out
	安般
	ānāpāna



	Resting
	止
	śamatha



	Intuiting
	觀
	vipaśyanā



	Purifying
	淨
	pariśuddhiḥ



	Nirvana
	涅槃
	nirvāṇa



	Subtle
	妙
	praṇīta



	Truth of Cessation
	滅諦
	nirodha-satya



	Release
	離
	niḥsaraṇa



	Aggregate
	陰
	skandha



	Realm
	界
	dhātu



	Dependent Thought
	縁
	pratyaya



	Thought Pattern
	念
	saṃskāra



	Dependent Origination
	因緣
	pratītyasamutpāda



	Dharmaness
	法相
	dharma-lakṣaṇa



	Breath
	息
	prāṇa



	Emptiness
	空
	śūnyatā



	Empty
	空
	śūnya





Six Doors




	English
	Chinese
	Sanskrit





	Counting
	數
	gaṇanā



	Following
	隨
	anugamaḥ



	Resting
	止
	śamatha



	Intuiting
	觀
	vipaśyanā



	Turning
	還
	vivartanā



	Purifying
	淨
	pariśuddhiḥ





Classic Teachings




	English
	Chinese
	Sanskrit





	Four Dhyānas
	四禪
	catur-dhyāna



	Four Immeasurable Minds
	四無量心
	catvāri-apramāṇa



	Four Formless Samādhis
	四無色定
	catur-ārūpyasamāpatti



	Neither Perception nor Non-Perception
	非非想定
	naivasaṃjñānāsaṃjñā



	Sequential Appearance
	次第相生
	kramaḥ



	Intrinsic Nature of Dhyāna
	自性禪
	svabhāva-dhyāna



	Without Outflows
	無漏
	aṣrava



	Realization of Nirvana
	證涅槃
	nirvāṇa-darśana



	Knowledge of Exhaustion
	盡智
	kṣayajñāna



	Knowledge of Non-Arising
	無生智
	anutpādajñāna



	Three Knowledge
	三明
	trivijñāna



	Eight Liberations
	八解脫
	aṣṭavimokṣa



	Ground of Non-Arrival
	地輪三昧
	adhyāśaya



	No Inherent Nature
	無性
	niḥsvabhāva



	Liberation from Views and Thoughts
	見思解脫
	dṛṣṭi-manasikāra








Six Subtle Dharma Doors (六妙法門)

No. 1917

六妙法門

Six Subtle Dharma Doors

天台大師於都下瓦官寺略出此法門

The Great Master of Tiantai briefly expounded this Dharma Door at the Waguang Monastery in the capital.

「六妙門」者，蓋是內行之根本，三乘得道之要逕。故釋迦初詣道樹，跏趺坐草，內思安般：一、數，二、隨，三、止，四、觀，五、還，六、淨，因此萬行開發，降魔成道。當知佛為物軌，示跡若斯，三乘正士豈不同遊此路？

「六妙門」者，蓋是內行之根本，三乘得道之要逕。

“Six Subtle Dharma Doors” are, the complete root foundation of inward practice, the essential path of all Three Vehicles.

故釋迦初詣道樹，跏趺坐草，內思安般：

As Shakyamuni first reached the Bodhi Tree, sat cross-legged on a cushion of grass, inwardly considering breathing in and out (ānāpāna):

一、數，

First, Counting (gaṇanā)

二、隨，

Second, Following (anugamaḥ)

三、止，

Third, Resting (śamatha)

四、觀，

Fourth, Intuiting (vipaśyanā)

五、還，

Fifth, Turning (vivartanā)

六、淨，

Sixth, Purifying (pariśuddhiḥ)

因此萬行開發，降魔成道。

Caused by this myriad practices developed, pacifying harmful influences and realizing the path.

當知佛為物軌，示跡若斯，三乘正士豈不同遊此路？

One should know Buddha as a model for everything, showing the path as such, how could virtuous practitioners of all Three Vehicles not traverse this path?

所言「六」者，即是數法，約數明禪，故言六也。如佛或約一數辯禪，所謂一行三昧；或約二數，謂一、止，二、觀；或約三數，謂三三昧；或約四數，所謂四禪；或約五數，謂五門禪；或約六數，謂六妙門；或約七數，謂七依定；或約八數，謂八背捨；或約九數，謂九次第定；或約十數，謂十禪支。如是等，乃至百千萬億阿僧祇不可說諸三昧門，悉是約數說諸禪也。雖數有多少，窮其法相，莫不悉相收攝，以眾生機悟不同故，有增減之數分別利物。

所言「六」者，即是數法，約數明禪，故言六也。

What is called “six” here, is a dharma of enumeration, understanding dhyāna (禪,chán,zen,jhana) by enumeration, so it is called six.

如佛或約一數辯禪，所謂一行三昧；

As Buddha sometimes explains dhyāna in a single enumeration, so-called “One Practice Samadhi”;

或約二數，謂一、止，二、觀；

or explains in two-fold enumeration, referring first to, rest (śamatha), and secondly, intuiting (vipaśyanā);

或約三數，謂三三昧；

or explains in three-fold enumeration, so-called Three Samadhis;

或約四數，所謂四禪；

or explains in four-fold enumeration, so-called “Four Dhyānas”;

或約五數，謂五門禪；

or explains in five-fold enumeration, so-called “Five Doors of Dhyāna”;

或約六數，謂六妙門；

or explains in six-fold enumeration, so-called “Six Subtle Doors”;

或約七數，謂七依定；

or explains in seven-fold enumeration, so-called “Seven Dependent Samadhis”;

或約八數，謂八背捨；

or explains in eight-fold enumeration, so-called “Eight Abandonments”;

或約九數，謂九次第定；

or explains in nine-fold enumeration, so-called “Nine Successive Samadhis”;

或約十數，謂十禪支。

or explains in ten-fold enumeration, so-called “Ten Dhyāna Supports.”

如是等，乃至百千萬億阿僧祇不可說諸三昧門，悉是約數說諸禪也。

Like these, and even up to hundreds thousands millions billions and countless other unmentionable Samadhi methods, all are approximate enumerations to explain various Dhyāna.

雖數有多少，窮其法相，莫不悉相收攝，

Although the numbers are many, fully exploring their Dharmaness (dharma-lakṣaṇa), none fail to be included in the others,

以眾生機悟不同故，有增減之數分別利物。

since the capacities and understandings of beings differ, there are greater and lesser enumerations differentiated (vikalpa) for their benefit.

今言「六」者，即是約數法而標章也。「妙」者，其意乃多，若論正意，即是滅諦涅槃，故滅四行中，言滅、止、妙、離。涅槃非斷非常，有而難契，無而易得，故言「妙」也。六法能通，故名為「門」。門雖有六，會妙不殊，故經言：「泥洹真法寶，眾生從種種門入。」此則通釋六妙門之大意也。

今言「六」者，即是約數法而標章也。

In saying “six” this way, it is an approximate enumeration of dharmas and as a characteristic (lakṣaṇa).

「妙」者，其意乃多，若論正意，即是滅諦涅槃，

Regarding “subtle (praṇīta),” its meanings are many, when discussing the true meaning, it is the truth of cessation and nirvāṇa,

故滅四行中，

so there are four practices of sessation within,

言滅、

called: cessation (nirodha),

止、

resting (śamatha),

妙、

subtle (praṇīta),

離。

release (niḥsaraṇa).

涅槃非斷非常，有而難契，無而易得，故言「妙」也。

Nirvāṇa is never destroyed nor is it permanent, is there but difficult to realize, is not there but easy to receive, thus it is called “subtle.”

六法能通，故名為「門」。

Six Dharmas can penetrate, so they are referred to as “doors.”

門雖有六，會妙不殊，故經言：「泥洹真法寶，眾生從種種門入。」

Although there are six doors, their subtlety does not differ, as the sutra says: “nirvāṇa is a truely precious Dharma, beings enter through various doors.”

此則通釋六妙門之大意也。

This explains the general meaning of Six Subtle Doors.

六妙門大意有十：第一、歷別對諸禪六妙門，第二、次第相生六妙門，第三、隨便宜六妙門，第四、隨對治六妙門，第五、相攝六妙門，第六、通別六妙門，第七、旋轉六妙門，第八、觀心六妙門，第九、圓觀六妙門，第十、證相六妙門。

六妙門大意有十：

Six Subtle Doors has ten sections:

第一、歷別對諸禪六妙門，

first, distinguishing and clarifying various Dhyānas in relation to Six Subtle Doors,

第二、次第相生六妙門，

second, sequential appearance of Six Subtle Doors,

第三、隨便宜六妙門，

third, adapting Six Subtle Doors to convenience,

第四、隨對治六妙門，

fourth, developing counteraction with Six Subtle Doors,

第五、相攝六妙門，

fifth, interpenetration of Six Subtle Doors,

第六、通別六妙門，

sixth, universal and specific aspects Six Subtle Doors,

第七、旋轉六妙門，

seventh, the cyclic rotation of the Six Subtle Doors,

第八、觀心六妙門，

eighth, the contemplation of the mind with the Six Subtle Doors,

第九、圓觀六妙門，

ninth, the comprehensive contemplation with the Six Subtle Doors,

第十、證相六妙門。

tenth, the realization attributes through the Six Subtle Doors.




Distinguishing and clarifying various Dhyānas in relation to Six Subtle Doors




Counting (gaṇanā)

釋「第一、歷別對諸禪定明六妙門」，即為六意。一者依「數」為妙門。行者因數息故，即能出生四禪、四無量心、四無色定，若於最後非非想定，能覺知非是涅槃，是人必定得三乘道。何以故？此定陰、界、入和合故有，虛誑不實，雖無麁煩惱，而亦成就十種細煩惱。知已破折，不住不著，心得解脫，即證三乘涅槃故。此義如須跋陀羅，佛教斷非非想處惑，即便獲得阿羅漢果。「數」為妙門，意在於此也。

釋「第一、歷別對諸禪定明六妙門」，即為六意。

Explaining “first, distinguishing and clarifying various dhyāna and samādhi in relation to Six Subtle Doors”, consider six meanings.

一者依「數」為妙門。

First, relying upon counting (gaṇanā) as a subtle door.

行者因數息故，

By practicing counting (gaṇanā) breaths (prāṇa),

即能出生四禪、

they are immediationly able to arouse the Four Dhyānas,

四無量心、

Four Immeasurable Minds,

四無色定，

Four Formless Samādhi,

若於最後非非想定，能覺知非是涅槃，是人必定得三乘道。

and if when reaching final “neither perception nor not-perception”, they are able to realize that it is not nirvāṇa, this person (pudgala) will certainly attain the path of the Three Vehicles.

何以故？

By what cause?

此定陰、界、入和合故有，虛誑不實，雖無麁煩惱，而亦成就十種細煩惱。

These samādhi aggregates (skandha), realms (dhātu), coalesce as such, empty (śūnya) delusion (moha) and not real, although there are no coarse (sthūla) affliction (kleśa), they still achieve (siddhi) ten kinds of subtle (sūkṣma) affliction (kleśa).

知已破折，不住不著，心得解脫，即證三乘涅槃故。

Already knowing and overcoming them, not remaining (anavasthā) and not attached (anāsakta), mind attains liberation, immediatly realizing the Nirvana of all Three Vehicles.

此義如須跋陀羅，佛教斷非非想處惑，即便獲得阿羅漢果。

This meaning is exemplified by Subhūtarā, taught by the Buddha to sever delusion of neither persception nor non-perception, immediatly attaining the result of Arhatship.

「數」為妙門，意在於此也。

Counting (saṃkhyā) as a subtle door is intended in this way.




Following (anugamaḥ)

二者「隨」為妙門者，行者因隨息故，即能出生十六特勝，所謂：一、知息入，二、知息出，三、知息長短，四、知息遍身，五、除諸身行，六、心受喜，七、心受樂，八、受諸心行，九、心作喜，十、心作攝，十一、心作解脫，十二、觀無常，十三、觀出散，十四、觀離欲，十五、觀滅，十六、觀棄捨。云何觀棄捨？此觀破非想處惑。所以者何？凡夫修非想時，觀有想處如癕、如瘡，觀無想處如癡也。第一妙定，名曰「非想」。作是念已，即棄捨有想、無想，名「非有想非無想」，故知非想即是兩捨之義。今佛弟子觀行破折，義如前說，是故深觀棄捨，不著非想，能得涅槃。「隨」為妙門，意在此也。

二者「隨」為妙門者，

Secondly “following (anugamaḥ)” as a subtle door,

行者因隨息故，即能出生十六特勝，

by practicing following the breath, one can immediately arouse sixteen supreme realizations,

所謂：

So-called:

一、知息入，

1. awareness (jñāna) of breath entering,

二、知息出，

2. awareness (jñāna) of breath leaving,

三、知息長短，

3. awareness (jñāna) of breathing long and short,

四、知息遍身，

4. awareness (jñāna) breathing pervades body (kāya),

五、除諸身行，

5. leaving all bodily activity (kāya-saṃskāra),

六、心受喜，

6. mind receiving joy,

七、心受樂，

7. mind receiving bliss,

八、受諸心行，

8. receiving all mind activity (citta-saṃskāra),

九、心作喜，

9. mind making joy,

十、心作攝，

10. mind making focus/concentration (saṃgraha),

十一、心作解脫，

11. mind making liberation (vimukti),

十二、觀無常，

12. intuition (vipaśyanā) of impermanence,

十三、觀出散，

13. intuition (vipaśyanā) of coming into being and going out of being,

十四、觀離欲，

14. intuition (vipaśyanā) of separation from desire (kāma),

十五、觀滅，

15. intuition (vipaśyanā) of cessation,

十六、觀棄捨。

16. intuition (vipaśyanā) of renunciation.

云何觀棄捨？

How is renunciation intuited (vipaśyanā)?

此觀破非想處惑。

This intuition (vipaśyanā) overcomes the delusion of neither perception nor non-perception.

所以者何？

How is this caused?

凡夫修非想時，觀有想處如癕、如瘡，觀無想處如癡也。

When common people practice neither perception nor non-perception, intuiting (vipaśyanā) the condition of having perception as something undesirable, like a wound, intuiting (vipaśyanā) the condition of non-perception as a condition of being deluded.

第一妙定，名曰「非想」。

The first subtle samadhi is called “neither perception.”

作是念已，即棄捨有想、無想，名「非有想非無想」，

Having observed this, at once completely renouncing both perception and non-perception, is called “neither perception nor non-perception,”

故知非想即是兩捨之義。

So it is known that the meaning of ‘neither perception’ is the complete renunciation of both.

今佛弟子觀行破折，義如前說，是故深觀棄捨，不著非想，能得涅槃。

Now disciples of Buddha observe and dismantle practice, as previously explained, deeply intuiting (vipaśyanā) renunciation, un-attached to ‘neither perception’, able to attain nirvāṇa.

「隨」為妙門，意在此也。

Following (anugamaḥ) as a subtle door, is meant like this.




Resting (śamatha)

三者「止」為妙門者，行者因止心故，即便次第發五輪禪：一者地輪三昧，即未到地；二者水輪三昧，即是種種諸禪定善根發也；三者虛空輪三昧，即五方便人覺因緣無性如虛空；四者金沙輪三昧，即是見思解脫，無著正惠如金沙也；五者金剛輪三昧，即是第九無礙道，能斷三界結使，永盡無餘，證盡智、無生智，入涅槃。「止」為妙門，意在此也。

三者「止」為妙門者，行者因止心故，即便次第發五輪禪：

Thirdly “Resting (śamatha)” as a subtle door, due to a practioner resting mind, they immediately arouse the Five-Wheel Dhyāna (五輪禪, Wǔlún Chán) in due order:

一者地輪三昧，即未到地；

First is the Earth (地 [dì]) Wheel Samadhi, the ground (地 [dì]) of non-arrival.

二者水輪三昧，即是種種諸禪定善根發也；

Second is the Water Wheel Samadhi, wherein various roots of goodness are aroused through various dhyānas.

三者虛空輪三昧，即五方便人覺因緣無性如虛空；

Third is the Empty-Space (Akasha) Wheel Samadhi, wherein practitioners of the Five Methods (upaya) realize causes and conditions have no inherent nature (niḥsvabhāva) like empty-space (akasha).

四者金沙輪三昧，即是見思解脫，無著正惠如金沙也；

Fourth is the Gold Sand Wheel Samadhi, which is liberation from views and thoughts (dṛṣṭi-manasikāra), unattached (asaṅga) right wisdom (prajñā) like gold sand.

五者金剛輪三昧，即是第九無礙道，能斷三界結使，永盡無餘，證盡智、無生智，入涅槃。

Fifth is the Vajra Wheel Samadhi, which is the ninth unobstructed path, able to sever hindrances of the three realms, completely exhausted without remainder, realize knowledge of exhaustion and knowledge of non-arising, entering nirvāṇa.

「止」為妙門，意在此也。

Resting (śamatha) as a subtle door, is meant like this.




Intuiting (vipaśyanā)

四者「觀」為妙門者，行者因修觀故，即能出生九想、八念、十想、八背捨、八勝處、十一切處、九次第定、師子奮迅三昧、超越三昧、練禪、十四變化心、三明、六通及八解脫，得滅受想，即入涅槃。「觀」為妙門，意在此也。

四者「觀」為妙門者，

Fourthly “Intuiting (vipaśyanā)” as a subtle door,

行者因修觀故，

by practicing intuition (vipaśyanā),

即能出生九想、

they are immediately able to arouse the Nine Contemplations,

八念、

Eight Remembrances (smṛti),

十想、

Ten Contemplations,

八背捨、

Eight Renunciations,

八勝處、

Eight Sublime Abodes,

十一切處、

Eleven Universal Abodes,

九次第定、

Nine Sequential Samādhis,

師子奮迅三昧、

Lion’s Roar Samādhi,

超越三昧、

Transcendent Samādhi,

練禪、

Practice (sādhanā) Dhyāna,

十四變化心、

Fourteen Transformational Minds,

三明、

Three-fold Knowledge,

六通

Six Supernatural Powers,

及八解脫，

Eight Liberations,

得滅受想，

attain cessation of perception (saṃjñā) and feeling (vedanā),

即入涅槃。

at once enter nirvāṇa.

「觀」為妙門，意在此也。

Intuiting (vipaśyanā) as a subtle door, is meant like this.




Turning (vivartanā)

五者「還」為妙門者，行者若用惠行，善巧破折，反本還源，是時即便出生空、無想、無作、三十七品、四諦、十二因緣、中道正觀，因此得入涅槃。「還」為妙門，意在此也。

五者「還」為妙門者，

Fifth, “Turning (vivartanā)” as a subtle door,

行者若用惠行，善巧破折，反本還源，

if a practitioner applies wisdom (prajñā), skillfully breaks away, reverses this root returning to original nature,

是時即便出生空、

at that moment immediately producing emptiness (śūnyatā),

無想、

non-thought,

無作、

non-doing,

三十七品、

Thirty-Seven Factors,

四諦、

Four Noble Truths,

十二因緣、

Twelve Links of Dependent Origination,

中道正觀，

Right View of the Middle Way,

因此得入涅槃。

thus attain entry to Nirvana.

「還」為妙門，意在此也。

Turning (vivartanā) as a subtle door, is meant like this.




Purifying (pariśuddhiḥ)

六者「淨」為妙門者，行者若能體識一切諸法本性清淨，即便獲得自性禪也。得此禪故，二乘之人定證涅槃。若是菩薩入鐵輪位，具十信心，修行不止，即便出生九種大禪，所謂自性禪、一切禪、難禪、一切門禪、善人禪、一切行禪、除惱禪、此世他世樂禪、清淨禪。菩薩依是禪故，得大菩提果，已得、今得、當得。「淨」為妙門，意在此也。

六者「淨」為妙門者，

Sixthly “Purifying (pariśuddhiḥ)” as a subtle door,

行者若能體識一切諸法本性清淨，

if practitioners realize all dharmas intrinsic nature as pure,

即便獲得自性禪也。

then immediately attain the intrinsic nature of dhyāna.

得此禪故，二乘之人定證涅槃。

Due to attaining this dhyāna, practitioners of the Two Vehicles definitely realize nirvāṇa.

若是菩薩入鐵輪位，

If bodhisattvas enter the Iron Wheel (ayas-cakra) position (sthāna),

具十信心，

equipped with the ten minds of trust (daśa-śraddhā-citta),

修行不止，

continously practice,

即便出生九種大禪，

then immediately arouse nine kinds of great (mahā) dhyāna,

所謂自性禪、

so-called self-natured dhyāna,

一切禪、

universal dhyāna,

難禪、

difficult dhyāna,

一切門禪、

universal door dhyāna,

善人禪、

virtuous person dhyāna,

一切行禪、

universal practice dhyāna,

除惱禪、

affliction (kleśa) eliminating dhyāna,

此世他世樂禪、

joy of this world and other worlds dhyāna,

清淨禪。

pure dhyāna.

菩薩依是禪故，得大菩提果，已得、今得、當得。

Bodhisattvas dependent on this dhyāna, attain great (mahā) Bodhi result, already attained, presently attaining, will attain.

「淨」為妙門，意在此也。

Purifying (pariśuddhiḥ) as a subtle door, is meant in this way.




Sequential Appearance of Six Subtle Doors

次釋「第二、次第相生六妙門」者，次第相生入道之階梯也。若於欲界中巧行六法，第六淨心成就，即發三乘無漏，況復具足諸禪三昧？

次釋「第二、次第相生六妙門」者，

Next explaining “second, sequential appearance of Six Subtle Doors,”

次第相生入道之階梯也。

sequentially co-arising entries into the path.

若於欲界中巧行六法，

If in the realm of desire one practices six dharmas,

第六淨心成就，

the sixth [practice of] purifying the mind is accomplished,

即發三乘無漏，

immediately arouse Three Vehicles free from outflows (āsrava),

況復具足諸禪三昧？

how much more fully equipped with all dhyāna and samādhi?




Counting (gaṇanā)

此即與前有異。所以者何？如數有二種：一者修數，二者證數。修數者，行者調和氣息，不澁不滑，安詳徐數，從一至十，攝心在數，不令馳散，是名修數。證數者，覺心任運，從一至十，不加功力，心住息緣，覺息虛微，心相漸細。

此即與前有異。

This is different from the previous.

所以者何？

Why is this so?

如數有二種：

Because there are two kinds of counting (gaṇanā):

一者修數，

the first is practicing counting (gaṇanā),

二者證數。

the second is confirming counting (gaṇanā).

修數者，

One who practices counting (gaṇanā),

行者調和氣息，

practices harmonious breathing patterns,

不澁不滑，

neither rough nor slick,

安詳徐數，

calm favorable gentle counting,

從一至十，

from one to ten,

攝心在數，

focus mind in counting,

不令馳散，

not distracted or scattered,

是名修數。

this is called practicing counting.

證數者，覺心任運，

The confirmation of counting, is awakened mind effortlessly moving,

從一至十，

from one to ten,

不加功力，

without force of effort,

心住息緣，

mind abiding on breath dependence,

覺息虛微，

realizing subtle emptiness of breath,

心相漸細。

appearances of mind become progressively subtle.




Following (anugamaḥ)

患數為麁，意不欲數。爾時行者應當放數修隨。隨亦有二：一者修隨，二者證隨。修隨者，捨前數法，一心依隨息之出入，攝心緣息，知息入出，心住息緣，無分散意。是名修隨。證隨者，心既微細，安靜不亂，覺息長短，遍身入出，心息任運相依，意慮恬然凝靜。

患數為麁，意不欲數。

Suffering from coarse counting, mind does not desire counting.

爾時行者應當放數修隨。

At such a time practioners should release counting to practice following.

隨亦有二

Following also has two aspects:

一者修隨，

the first is practicing following (anugamaḥ),

二者證隨。

the second is confirming following (anugamaḥ).

修隨者，捨前數法，一心依隨息之出入，

Following (anugamaḥ) practitioners, abandon previous counting methods, single-mindedly depend on following breath entering and exiting,

攝心緣息，知息入出，心住息緣，無分散意。

focus mind on breath dependence, aware of breath entering and exiting, mind abides on breath dependence, without scattered thoughts.

是名修隨。

This is called practicing following.

證隨者，心既微細，安靜不亂，

Confirming following, mind already very subtle, peaceful and not distracted,

覺息長短，遍身入出，

aware of breath being long or short, pervading every body entering and exiting,

心息任運相依，意慮恬然凝靜。

mind breath naturally interdepend upon one another, relective thought settles into serene stillness.




Resting (śamatha)

覺隨為麁，心厭欲捨，如人疲極欲眠，不樂眾務。爾時行者應當捨隨修止。止亦有二：一者修止，二者證止。修止者，息諸緣慮，不念數隨，凝寂其心，是名修止。證止者，覺身心泯然入定，不見內外相貌，定法持心，任運不動。

覺隨為麁，心厭欲捨，如人疲極欲眠，不樂眾務。

Confirming following (anugamaḥ) is coarse, mind weary desires abandonment, like a person exhausted and desiring to sleep, not enjoying many tasks.

爾時行者應當捨隨修止。

At such a time, practitioners should abandon following and practice resting (śamatha).

止亦有二：一者修止，二者證止。

Resting also has two aspects: the first is practicing resting (śamatha), and the second is realising resting (śamatha).

修止者，息諸緣慮，不念數隨，凝寂其心，是名修止。

Practicing resting (śamatha) involves ceasing all dependent thoughts, not thinking of counting or following, making the mind calm and tranquil. This is called practicing resting.

證止者，覺身心泯然入定，不見內外相貌，定法持心，任運不動。

Realising resting (śamatha) involves sensing the body and mind completely merge in samadhi, not perceiving inner or outer forms, with the samadhi principle (dharma) sustaining the mind, naturally unmoving.




Intuiting (vipaśyanā)

行者是時即作是念：「今此三昧雖復無為寂靜、安隱快樂，而無惠方便，不能破壞生死。」復作是念：「今此定者，皆屬因緣，陰界入法和合而有，虛誑不實。我今不見不覺，應須照了。」作是念已，即不著止，起觀分別。觀亦有二：一者修觀，二者證觀。修觀者，於定心中以惠分別，觀於微細出入息相，如空中風；皮、肉、筋、骨……三十六物，如芭蕉不實；心識無常剎那不住；無有我、人。身、受、心、法皆無自性。不得人法，定何所依？是名修觀。證觀者，如是觀時，覺息出入遍諸毛孔，心眼開明，徹見三十六物及諸虫戶，內外不淨，剎那變易，心生悲喜，得四念處，破四顛倒，是名證觀。=

行者是時即作是念：

Practitioners at this time think:

「今此三昧雖復無為寂靜、安隱快樂，

“This samadhi although not conditioned is tranquil, peacefully blissful,

而無惠方便，

is without wisdom (prajna) and skillful means (upaya),

不能破壞生死。」

cannot destroy birth and death.”

復作是念：

Continue thinking:

「今此定者，皆屬因緣，陰界入法和合而有，虛誑不實。我今不見不覺，應須照了。」

“This calmness, all depend on causes and conditions, the union of the aggregates (skandhas) and sense bases (dhatus), unreal appearances. Now I do not see and do not perceive, must clearly illuminate.”

作是念已，

Having thought thus,

即不著止，起觀分別。

promptly unattached resting (śamatha), intuiting (vipaśyanā) differentiation arises.

觀亦有二：

Intuiting (vipaśyanā) also has two aspects:

一者修觀，

First, practicing intuiting,

二者證觀。

Second, realizing intuiting.

修觀者，

Practicing intuiting (vipaśyanā),

於定心中以惠分別，

in samadhi mind differentiates with wisdom (prajna),

觀於微細出入息相，如空中風；

intuition into subtle in-and-out breath (prāṇa), like wind in air;

皮、肉、筋、骨……三十六物，如芭蕉不實；

skin, flesh, sinew, bone… the thirty-six elements, like a hollow banana tree;

心識無常剎那不住；

mind and consciousness impermanent, ceaselessly changing every moment;

無有我、人。

No self, no person.

身、受、心、法皆無自性。

Body, feeling, mind, dharmas all devoid of intrinsic nature (niḥsvabhāva).

不得人法，定何所依？

Not finding any person or dharma, what can samadhi depend on?

是名修觀。

This is called practicing intuiting.

證觀者，

Realizing intuiting (vipaśyanā),

如是觀時，

when intuiting thus,

覺息出入遍諸毛孔，

feel breath (prāṇa) entering and exiting through all pores,

心眼開明，

mind’s eye illuminates,

徹見三十六物及諸虫戶，

thoroughly sees the thirty-six elements and various beings,

內外不淨，

internally and externally impure,

剎那變易，

momentary changes,

心生悲喜，

mind generates compassion and joy,

得四念處，

attains Four Foundations of Mindfulness,

破四顛倒，

destroys the Four Inversions (viparyāsa),

是名證觀。

This is called realizing intuiting (vipaśyanā).




Turning (vivartanā)

觀相既發，心緣觀境，分別破折，覺念流動，非真實道。爾時應當捨觀修還。還亦有二：一者修還，二者證還。修還者，既知觀從心生，若從折境，此即不會本源。應當反觀觀心，此觀心者，從何而生？為從觀心生？為從非觀心生？若從觀心生，即已有觀，今實不爾。所以者何？數、隨、止等三法中，未有即觀故。若從不觀心生，不觀心為滅生？為不滅生？若不滅生，即二心並。若滅法生，滅法已謝，不能生觀。若言亦滅亦不滅生，乃至非滅非不滅生，皆不可得。當知觀心本自不生，不生故不有，不有故即空，空故無觀心。若無觀心，豈有觀境？境智雙亡，還源之要也，是名修還相。證還相者，心惠開發，不加功力，任運自能破折，反本還源，是名證還。

觀相既發，

When appearances of intuition arise,

心緣觀境，

mind adhere’s to objects of observation,

分別破折，覺念流動，非真實道。

differentiating and dividing, thinking and perceiving, this is not the true path.

爾時應當捨觀修還。

At such a time, one should abandon intuiting (vipaśyanā) and practice turning (vivartanā).

還亦有二：一者修還，二者證還。

Turning also has two aspects: one is practicing turning, and the other is realizing turning.

修還者，既知觀從心生，若從折境，此即不會本源。

One practicing turning already knows intuition (vipaśyanā) arises from mind, if arising from an obstructed state, then this does not understand original nature.

應當反觀觀心，

One should invert observation observing mind,

此觀心者，

this observing minder,

從何而生?

from where is it born?

為從非觀心生？

Is it born from not observing mind?

若從觀心生，即已有觀，今實不爾。

If it’s born from observing mind, then there is already observation, but thus is not so.

所以者何？

Why is this so?

數、隨、止等三法中，未有即觀故。

In the three practices of counting, following, and resting, there is not yet immediate observation.

若從不觀心生，不觀心為滅生？為不滅生？

If it arises from not observing the mind, does not observing the mind lead to cessation or to non-cessation?

若不滅生，即二心並。

If non-cessation arises, then two minds coexist.

若滅法生，滅法已謝，不能生觀。

If cessation arises, cessation has ended, it cannot give rise to observation.

若言亦滅亦不滅生，乃至非滅非不滅生，皆不可得。

If you say ‘also cessation’ and ‘also not cessation’ arise, even up to ‘not cessation’ and ‘not not cessation’ arise, all cannot be attained.

當知觀心本自不生，

One should know observing mind originally is not born,

不生故不有，

not born means it does not exist,

不有故即空，

‘not exist’ means thus empty,

空故無觀心。

empty means no observing mind.

若無觀心，豈有觀境

If no observing mind, how are there realms of observation?

境智雙亡，還源之要也，是名修還相。

When realm and wisdom both vanish, (re)turning to original nature is essential, This is called the practice of turning.

證還相者，

One realizes turning appearances,

心惠開發，

mind wisdom openly develops,

不加功力，

without adding force,

任運自能破折，

letting natural movement break through,

反本還源，

returning to original nature,

是名證還。

this is called realizing turning.




Purifying (pariśuddhiḥ)

行者當知，若離境智，欲歸無境智，不離境智縛，以隨二邊故。爾時當捨還門，安心淨道。淨亦有二：一者修淨，二者證淨。修淨者，知色淨故，不起妄想分別，受、想、行、識亦復如是。息妄想垢，是名修淨；息分別垢，是名修淨；息取我垢，是名修淨。舉要言之，若能心如本淨，是名修淨；亦不得能修、所修及淨、不淨，是名修淨。證淨者，如是修時，豁然心惠相應，無礙方便任運開發，三昧正受，心無依恃。證淨有二：一者相似證，五方便相似無漏道惠發；二者真實證，苦法忍乃至第九無礙道等真無漏惠發也。三界垢盡，故名證淨。

行者當知，若離境智，欲歸無境智，不離境智縛，以隨二邊故。

Practitioners must know, if separated from realm wisdom, desiring return without realm wisdom, not separated from realm wisdom’s constraints, caused by following the two extremes1.

爾時當捨還門，安心淨道。

At such a time you should abandon the turning door, rest mind on pure path.

淨亦有二：一者修淨，二者證淨。

Purifying (pariśuddhiḥ) also has two aspects: one is practicing purifying, and the other is realizing purifying.

修淨者，

One who practices purifying,

知色淨故，

knows form’s pure cause,

不起妄想分別，

not arousing false thoughts descrimintating,

受、想、行、識亦復如是。

feeling, perceiving, forming, and consciousness are also this way.

息妄想垢，是名修淨；

Ceasing false thoughts un-purifying, this is called practicing purifying;

息分別垢，是名修淨；

ceasing descriminating un-purifying, this is called practicing purifying;

息取我垢，是名修淨。

ceasing appropriating self un-purifying, this is called practicing purifying.

舉要言之，若能心如本淨，是名修淨；

In summary, if able to mind as originally pure, this is called practicing purifying;

亦不得能修、所修及淨、不淨，

also not attaining practice, that which is practiced and pure, impure,

是名修淨。

this is called practicing purifying.

證淨者，如是修時，豁然心惠相應，

Realizing purifying, while practicing thus, clear mind and wisdom harmonize,

無礙方便任運開發，

unhindered skillful means (upaya) naturally develop,

三昧正受，心無依恃。

samadhi rightly received, mind without dependence to depend on.

證淨有二：

Realizing purifying has two aspects:

一者相似證，五方便相似無漏道惠發；

The first is approximate realization, skillful means (upaya) approximating a path free from outflows manifesting wisdom;

二者真實證，苦法忍乃至第九無礙道等真無漏惠發也。

The second is true realization, patient endurance of the truth of suffering up to the ninth unobstructed path and so on truly free from outflows manifesting wisdom realized.

三界垢盡，故名證淨。

Defilements of the three realms exhausted, so it is called realizing purifying.

復次，觀眾生空，故名為觀；觀實法空，故名為還；觀平等空，故名為淨。復次，空三昧相應，故名為觀；無相三昧相應，故名為還；無作三昧相應，故名為淨。復次，一切外觀名為觀；一切內觀名為還；一切非內非外觀名為淨。故先尼梵志言：「非內觀故，得是智惠；非外觀故，得是智惠；非內外觀故，得是智惠；亦不無觀故，得是智惠也。」

復次，觀眾生空，故名為觀；

Next, observing beings as empty, thus called “observing” (vipaśyanā);

觀實法空，故名為還；

observing true dharmas as empty, thus called “turning” (vivartanā);

觀平等空，故名為淨。

observing equality as empty, thus called “purifying” (pariśuddhiḥ).

復次，空三昧相應，故名為觀；

Next, corresponding to the emptiness samādhi, thus called “observing”;

無相三昧相應，故名為還；

corresponding to the signless samādhi, thus called “turning”;

無作三昧相應，故名為淨。

corresponding to the wishless samādhi, thus called “purifying”.

復次，一切外觀名為觀；

Next, all external observations are called “observing”;

一切內觀名為還；

all internal observations are called “turning”;

一切非內非外觀名為淨。

all neither internal nor external observations are called “purifying”.

故先尼梵志言：

Therefore, the former ascetic Nivṛtti said:

「非內觀故，得是智惠；

“Not observing internally, thus attaining this wisdom;

非外觀故，得是智惠；

not observing externally, thus attaining this wisdom;

非內外觀故，得是智惠；

not observing internally and externally, thus attaining this wisdom;

亦不無觀故，得是智惠也。」

also not without observing, thus attaining this wisdom.”
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緣起經一卷

Dependent Origination Sūtra (Single Scroll)

三藏法師玄奘奉　詔譯

Translated by Tripiṭaka Master Xuanzang by Imperial Decree.

如是我聞：

Thus have I heard:

一時，薄伽梵在室羅筏，住誓多林給孤獨園，與無量無數聲聞、菩薩、天人等俱。爾時，世尊告苾芻眾：「吾當為汝宣說緣起初差別義，汝應諦聽，極善思惟，吾今為汝分別解說。」

一時，薄伽梵在室羅筏，

Once, the Bhagavān was in Śrāvastī,

住誓多林給孤獨園，

residing in Anāthapiṇḍada’s park in the Jetavana grove,

與無量無數聲聞、菩薩、天人等俱。

together with countless śrāvakas, bodhisattvas, devas, and humans.

爾時，世尊告苾芻眾：

At that time, the World Honored One addressed the bhikṣus:

「吾當為汝宣說緣起初差別義，

“I shall expound upon the initial nuances of dependent origination.

汝應諦聽，極善思惟，

Listen carefully, ponder deeply,

吾今為汝分別解說。」

and I will elucidate it distinctly for you.”

苾芻眾言：「唯然願說，我等樂聞。」

The bhikṣus said, “Yes, please expound. We are eager to hear.”

佛言：「云何名緣起初？謂依此有故彼有，此生故彼生，所謂無明緣行，行緣識，識緣名色，名色緣六處，六處緣觸，觸緣受，受緣愛，愛緣取，取緣有，有緣生，生緣老死，起愁歎苦憂惱，是名為純大苦蘊集，如是名為緣起初義。

佛言：「云何名緣起初？謂依此有故彼有，此生故彼生，

The Buddha said, “What is meant by the initial aspect of dependent origination? It is: ‘When this exists, that comes to be; with the arising of this, that arises.’

所謂無明緣行，行緣識，識緣名色，名色緣六處，

In other words, ignorance conditions formations, formations condition consciousness, consciousness conditions name-and-form, name-and-form condition the six sense bases,

六處緣觸，觸緣受，受緣愛，愛緣取，取緣有，有緣生，

the six sense bases condition contact, contact conditions feeling, feeling conditions craving, craving conditions clinging, clinging conditions becoming, becoming conditions birth,

生緣老死，起愁歎苦憂惱，

birth conditions aging and death, as well as sorrow, lamentation, pain, grief, and despair.

是名為純大苦蘊集，

Thus arises the entire mass of suffering.

如是名為緣起初義。

This is called the initial aspect of dependent origination.

「云何名為緣起差別？謂無明緣行者，云何無明？謂於前際無知，於後際無知，於前後際無知；於內無知，於外無知，於內外無知；於業無知，於異熟無知，於業異熟無知；於佛無知，於法無知，於僧無知；於苦無知，於集無知，於滅無知，於道無知；於因無知，於果無知，於因已生諸法無知；於善無知，於不善無知；於有罪無知，於無罪無知；於應修習無知，於不應修習無知；於下劣無知；於上妙無知；於黑無知，於白無知；於有異分無知，於緣已生或六觸處，如實通達無知。如是於彼彼處如實無知，無見無現觀，愚癡無明黑闇，是謂無明。云何為行？行有三種，謂身行、語行、意行，是名為行。

「云何名為緣起差別？謂無明緣行者，

What is meant by the differentiation of dependent origination? Regarding ‘ignorance conditions formations,’

云何無明？謂於前際無知，於後際無知，於前後際無知；

what is ignorance? It means not knowing the previous origins, not knowing future destinies, not knowing both the previous origins and future destinies;

於內無知，於外無知，於內外無知；

not knowing the internal, not knowing the external, not knowing both the internal and external;

於業無知，於異熟無知，於業異熟無知；

not knowing karma, not knowing retribution, not knowing the interaction of karma and retribution;

於佛無知，於法無知，於僧無知；

not knowing Buddha, not knowing Dharma, not knowing Sangha;

於苦無知，於集無知，於滅無知，於道無知；

not knowing suffering, not knowing its origination, not knowing its cessation, not knowing the path to its cessation;

於因無知，於果無知，於因已生諸法無知；

not knowing causes, not knowing results, not knowing the phenomena arising from causes;

於善無知，於不善無知；

not knowing the wholesome, not knowing the unwholesome;

於有罪無知，於無罪無知；

not knowing what is meritorious, not knowing what is not meritorious;

於應修習無知，於不應修習無知；

not knowing what ought to be cultivated, not knowing what ought not to be cultivated;

於下劣無知；於上妙無知；

not knowing the inferior, not knowing the superior;

於黑無知，於白無知；

not knowing black, not knowing white;

於有異分無知，於緣已生或六觸處，

not knowing varied distinctions, not knowing the six bases of contact as they truly are,

如實通達無知。

and not gaining direct insight into them as they truly are.

如是於彼彼處如實無知，無見無現觀，愚癡無明黑闇，是謂無明。

Thus, regarding those various aspects, truly lacking knowledge, not seeing, lack of insight, and pure ignorance and darkness—this is called ignorance.

云何為行？

What are formations?

行有三種，謂身行、語行、意行，

There are three types of formations: bodily formations, verbal formations, and mental formations.

是名為行。

These are called formations.

「行緣識者，云何為識？謂六識身，一者眼識，二者耳識，三者鼻識，四者舌識，五者身識，六者意識，是名為識。

「行緣識者，云何為識？

‘Formations condition consciousness,’ what is consciousness?

謂六識身，一者眼識，二者耳識，三者鼻識，四者舌識，五者身識，六者意識，

It refers to the six types of consciousnesses: eye-consciousness, ear-consciousness, nose-consciousness, tongue-consciousness, body-consciousness, and mind-consciousness.

是名為識。

These are called consciousness.

「識緣名色者，云何為名？謂四無色蘊：一者受蘊，二者想蘊，三者行蘊，四者識蘊。云何為色？謂諸所有色，一切四大種，及四大種所造，此色前名總略為一，合名名色，是謂名色。

「識緣名色者，云何為名？

‘Consciousness conditions name-and-form,’ what is name?

謂四無色蘊：一者受蘊，二者想蘊，三者行蘊，四者識蘊。

It denotes the four non-material aggregates: feeling, perception, formations, and consciousness.

云何為色？

What is form?

謂諸所有色，一切四大種，及四大種所造，

Form consists of all material aspects, including the four great elements and the forms derived from the four great elements.

此色前名總略為一，合名名色，是謂名色。

These, previously referred to separately, are together called name-and-form.

「名色緣六處者，云何六處？謂六內處：一眼內處，二耳內處，三鼻內處，四舌內處，五身內處，六意內處，是謂六處。

「名色緣六處者，

‘Name-and-form condition the six sense bases,’

云何六處？

what are the six sense bases?

謂六內處：

They are the six internal sense bases:

一眼內處，二耳內處，三鼻內處，四舌內處，五身內處，六意內處，

the eye base, the ear base, the nose base, the tongue base, the body base, and the mind base.

是謂六處。

These are called the six sense bases.

「六處緣觸者，云何為觸？謂六觸身：一者眼觸，二者耳觸，三者鼻觸，四者舌觸，五者身觸，六者意觸，是名為觸。

「六處緣觸者，

‘The six sense bases condition contact,’

云何為觸？

what is contact?

謂六觸身：

It refers to the six types of contact:

一者眼觸，二者耳觸，三者鼻觸，四者舌觸，五者身觸，六者意觸，

eye-contact, ear-contact, nose-contact, tongue-contact, body-contact, mind-contact.

是名為觸。

These are called contact.

「觸緣受者，云何為受？受有三種，謂樂受、苦受、不苦不樂受，是名為受。

「觸緣受者，

‘Contact conditions feeling,’

云何為受？

what is feeling?

受有三種，

There are three types of feeling:

謂樂受、苦受、不苦不樂受，

pleasant feeling, painful feeling, neither-painful-nor-pleasant feeling.

是名為受。

These are called feeling.

「受緣愛者，云何為愛？愛有三種，謂欲愛、色愛、無色愛，是名為愛。

「受緣愛者，

‘Feeling conditions craving,’

云何為愛？

what is craving?

愛有三種，

There are three types of craving:

謂欲愛、色愛、無色愛，

sensual craving, craving for existence, craving for non-existence.

是名為愛。

These are called craving.

「愛緣取者，云何為取？謂四取：一者欲取，二者見取，三者戒禁取，四者我語取，是名為取。

「愛緣取者，

‘Craving conditions clinging,’

云何為取？

what is clinging?

謂四取：

There are four types of clinging:

一者欲取，二者見取，三者戒禁取，四者我語取，

clinging to sensual pleasures, clinging to views, clinging to precepts and vows, clinging to the self-doctrine.

是名為取。

These are called clinging.

「取緣有者，云何為有？有有三種，謂欲有、色有、無色有，是名為有。

「取緣有者，

‘Clinging conditions becoming,’

云何為有？

what is becoming?

有有三種，

There are three types of becoming:

謂欲有、色有、無色有，

sensual becoming, form becoming, formless becoming.

是名為有。

These are called becoming.

「有緣生者，云何為生？謂彼彼有情，於彼彼有情類，諸生等生趣，起出現蘊，得界、得處、得諸蘊，生起、命根出現，是名為生。

「有緣生者，

‘Becoming conditions birth,’

云何為生？

what is birth?

謂彼彼有情，

It is the arising and occurrence of beings

於彼彼有情類，諸生等生趣，

within various realms of beings,

起出現蘊，得界、得處、得諸蘊，

and the acquisition of aggregates, elements, and sense bases.

生起、命根出現，

This arising and manifestation of the life force

是名為生。

is called birth.

「生緣老死者，云何為老？謂髮衰變，皮膚緩皺，衰熟損壞，身脊傴曲黑黶間身，喘息奔急，形貌僂前，憑據策杖，惛昧羸劣，損減衰退，諸根耄熟，功用破壞，諸行朽故，其形腐敗，是名為老。云何為死？謂彼彼有情，從彼彼有情類，終盡壞沒，捨壽捨煖，命根謝滅，棄捨諸蘊，死時運盡，是名為死。此死前老總略為一，合名老死，如是名為緣起差別義。

「生緣老死者，

‘Birth conditions aging and death,’

云何為老？

what is aging?

謂髮衰變，皮膚緩皺，衰熟損壞，

It means the graying and thinning of hair, wrinkling of skin, the weakening of faculties,

身脊傴曲黑黶間身，喘息奔急，

bent spine, black spots on the skin, labored breathing,

形貌僂前，憑據策杖，

stooped posture, reliance on a walking stick,

惛昧羸劣，損減衰退，

diminished vitality, decreased sensory functions,

諸根耄熟，功用破壞，

decay of faculties, breaking down of bodily functions,

諸行朽故，其形腐敗，

and the ultimate disintegration of the body’s appearance—this is aging.

云何為死？

What is death?

謂彼彼有情，從彼彼有情類，

It is when beings from various realms of existence

終盡壞沒，捨壽捨煖，

meet their end, their warmth and life force leaving,

命根謝滅，棄捨諸蘊，

the life faculty extinguishing, abandoning the aggregates,

死時運盡，

and the processes of life ceasing completely at death—

是名為死。

this is called death.

此死前老總略為一，

Aging and death, previously mentioned separately,

合名老死，

are collectively referred to as aging and death.

如是名為緣起差別義。

Thus is explained the differentiation of dependent origination.

「苾芻！我已為汝等說所標緣起初差別義。」

「苾芻！

“Bhikṣus!

我已為汝等

I have now

說所標緣起初差別義。」

explained the initial nuances and differentiation of dependent origination to you.”

時薄伽梵說是經已，聲聞、菩薩、天人等眾，聞佛所說皆大歡喜，得未曾有，信受奉行。

時薄伽梵說是經已，

When the Bhagavān had spoken this sūtra,

聲聞、菩薩、天人等眾，

the assemblage of śrāvakas, bodhisattvas, devas, and humans,

聞佛所說皆大歡喜，

upon hearing the Buddha’s words, rejoiced greatly,

得未曾有，

experiencing joy previously unknown,

信受奉行。

and wholeheartedly accepted and practiced them.

緣起經一卷

End of the Dependent Origination Sūtra (Single Scroll).




Vikalpa Yoga

Translation by M. C. Owens

Chapter 6 - Vikalpa Yoga ‘Differentiating Yoga’ from the Saṃdhinirmocana Sūtra.

爾時慈氏菩薩摩訶薩白佛言：「世尊！菩薩何依何住，於大乘中修奢摩他、毘鉢舍那？」

At that time Maitreya Bodhisattva addressed the Buddha saying, “World-Honored One! What does the bodhisattva rely upon, how do they cultivate śamatha and vipaśyanā while abiding within the Great Vehicle?”

佛告慈氏菩薩曰：「善男子！當知菩薩法假安立，及不捨阿耨多羅三藐三菩提願，為依、為住，於大乘中修奢摩他、毘鉢舍那。」

The Buddha told Maitreya Bodhisattva, “Kulaputra! You should know, the conventionally established Bodhisattva Dharma and not relinquishing the vow of anuttarā-saṃyak-saṃbodhi are the basis, are the abode of the cultivation of śamatha and vipaśyanā within the Great Vehicle.”

慈氏菩薩復白佛言：「如世尊說四種所緣境事：一者、有分別影像所緣境事；二者、無分別影像所緣境事；三者、事邊際所緣境事；四者、所作成辦所緣境事。於此四中，幾是奢摩他所緣境事？幾是毘鉢舍那所緣境事？幾是俱所緣境事？」

Maitreya Bodhisattva again addressed the Buddha saying, “As the World-Honored One has explained, there are four kinds of conditionally constructed (ālambana) objects: First, conditionally constructed objects with differentiated (vikalpa, or vibhajya, vibhaaga; parikalpana; divide, discriminate, discern, reason) images; second, conditionally constructed objects without differentiated images (nirābhāsa); third, conditionally constructed objects at the limit of objectification; and fourth, conditionally constructed objects that accomplish the Purpose (Convert the Basis, āśraya-pārivṛtti). Among these four, which are conditionally constructed objects of śamatha? Which are conditionally constructed objects of vipaśyanā? Which are conditionally constructed objects of both?”

佛告慈氏菩薩曰：「善男子！一是奢摩他所緣境事，謂無分別影像；一是毘鉢舍那所緣境事，謂有分別影像；二是俱所緣境事，謂事邊際、所作成辦。」

The Buddha replied to Maitreya Bodhisattva saying, “Kulaputra! One is a conditionally constructed object of śamatha, which is to say without differentiated images, one is a conditionally constructed object of vipaśyanā, which is to say with differentiated images. Two are the conditionally constructed object of both [śamatha and vipaśyanā] together, which are the limit of objectification and that which accomplishes the Purpose.”

慈氏菩薩復白佛言：「世尊！云何菩薩依是四種奢摩他、毘鉢舍那所緣境事，能求奢摩他、能善毘鉢舍那？」

Maitreya Bodhisattva again addressed the Buddha saying, “World-Honored One! How is the bodhisattva able to seek śamatha and vipaśyanā based upon these four kinds of conditionally constructed objects of śamatha and vipaśyanā?

佛告慈氏菩薩曰：「善男子！如我為諸菩薩所說法假安立，所謂契經、應誦、記別、諷誦、自說、因緣、譬喻、本事、本生、方廣、希法、論議。菩薩於此善聽、善受、言善通利、意善尋思、見善通達，即於如所善思惟法，獨處空閑作意思惟。復即於此能思惟心，內心相續，作意思惟。如是正行多安住故，起身輕安及心輕安，是名奢摩他。如是菩薩，能求奢摩他。彼由獲得身心輕安為所依故，即於如所善思惟法，內三摩地所行影像，觀察勝解捨離心相。即於如是三摩地影像所知義中，能正思擇、最極思擇，周遍尋思、周遍伺察，若忍、若樂、若慧、若見、若觀，是名毘鉢舍那。如是菩薩，能善毘鉢舍那。」

The Buddha replied to Maitreya Bodhisattva saying, “Kulaputra! As I have explained, the Dharma in established conventions for all bodhisattvas in all of the sutras, the verses, the prophecies, the hymns, the sayings, the narratives, the parables, the previous actions, the previous lives, the extended discourses, the miraculous dharma (adbhutadharma), and the expositions, bodhisattvas listen well to [all of] this, receive it well, the words well understood, the ideas well considered, the view well penetrated, then, alone in a forested place, they think reflectively (manasikṛta) upon this well reasoned Dharma. Then, from this, they are able to reflect upon the mind, thinking reflectively upon the inner-mind ‘continuity’ (santati or ’mindstream’, citta-santāna). From the correct practice of a lot of peaceful abiding like this, there comes about bodily and mental ease. This is called śamatha. Like this, bodhisattvas are able to seek śamatha. With the attainment of ease of body and mind as a basis, they enter the saṃskār-ic imagery of samādhi from that well reasoned Dharma, observing and understanding free of the characteristics of mind, having abandoned them. Then, within knowledge of the meaning of the imagery of samādhi like this, they are able to correctly investigate, to investigate to the furthest extent, to ponder everything, to examine everything, whether patience, joy, wisdom, vision, or awakening, this is called vipaśyanā. Like this, a bodhisattva is able to vipaśyanā well.

慈氏菩薩復白佛言：「世尊！若諸菩薩緣心為境，內思惟心，乃至未得身心輕安，所有作意，當名何等？」

Maitreya Bodhisattva again addressed the Buddha saying, “World-Honored One! If bodhisattvas take the conditioned mind as an object of internal reflection upon the mind but have not yet attained ease of body and mind, what should that way of thinking be called?”

佛告慈氏菩薩曰：「善男子！非奢摩他作意，是隨順奢摩他勝解相應作意。」

The Buddha replied to Maitreya Bodhisattva saying, “Kulaputra! That is not a śamatha way of thinking. That is thinking that goes along with śamatha with an understanding that it is something that should be done.”

「世尊！若諸菩薩乃至未得身心輕安，於如所思所有諸法內三摩地所緣影像作意思惟，如是作意，當名何等？」

“World-Honored One! If bodhisattvas have not yet attained ease of body and mind, and they think reflectively upon the conditional images within samādhi that accord with all the Dharma upon which they have reflected, what should that way of thinking be called?”

「善男子！非毘鉢舍那作意，是隨順毘鉢舍那勝解相應作意。」

“Kulaputra! That is not vipaśyanā thinking. That is thinking that goes along with vipaśyanā with an understanding that it is something that should be done.”

慈氏菩薩復白佛言：「世尊！奢摩他道與毘鉢舍那道，當言有異？當言無異？」

Maitreya Bodhisattva again addressed the Buddha saying, “World-Honored One! The way of śamatha and the way of vipaśyanā, should it be said that they have a difference? Should it be said that there is no difference?”

佛告慈氏菩薩曰：「善男子！當言非有異、非無異。何故非有異？以毘鉢舍那所緣境心為所緣故。何故非無異？有分別影像非所緣故。」

The Buddha replied to Maitreya Bodhisattva saying, “Kulaputra! It should be said that they neither have a difference nor are they without difference. Why do they not have a difference? Because vipaśyanā has the conditionally objective mind as its condition. Why are they not without difference? Because there being differentiated images is not a [śamatha] condition.”

慈氏菩薩復白佛言：「世尊！諸毘鉢舍那三摩地所行影像，彼與此心，當言有異？當言無異？」

Maitreya Bodhisattva again addressed the Buddha saying, “World-Honored One! All the saṃskār-ic imagery of vipaśyanā-samādhi, that and this mind, should it be said that they have a difference? Should it be said that there is no difference?”

佛告慈氏菩薩曰：「善男子！當言無異。何以故？由彼影像唯是識故。善男子！我說識所緣，唯識所現故。」

The Buddha replied to Maitreya Bodhisattva saying, “Kulaputra! It should be said that there is no difference. Why? Because those images are consciousness only. Kulaputra! I have said, the conditions of consciousness are only manifestations of consciousness.”

「世尊！若彼所行影像，即與此心無有異者，云何此心還見此心？」

“World-Honored One! If that saṃskār-ic imagery and this mind are something without any difference, how does this mind ‘turn’ to see this mind?”

「善男子！此中無有少法能見少法；然即此心如是生時，即有如是影像顯現。善男子！如依善瑩清淨鏡面，以質為緣還見本質，而謂我今見於影像，及謂離質別有所行影像顯現。如是此心生時，相似有異三摩地所行影像顯現。」

‘Kulaputra! Herein there is not the slightest dharma able to see the slightest dharma. When a mind such as this arises, then saṃskār-ic imagery like this appears. Kulaputra! It is like seeing something in the clean, well polished face of a mirror, by which the object conditionally appears to ‘turn’ to see the original object, and it is said, I now see an image, and it is said that, apart from the object, there is the saṃskār-ic image that has appeared. Like this, when this mind arises, it appears as if there are differences in the saṃskār-ic imagery that appear in samādhi.”

「世尊！若諸有情自性而住，緣色等心所行影像，彼與此心亦無異耶？」

“World-Honored One! All of the saṃskār-ic imagery of the mind conditioned by form, etc. [appearing to] abide with self nature, are they and this mind also without any difference?

「善男子！亦無有異！而諸愚夫由顛倒覺，於諸影像，不能如實知唯是識，作顛倒解。」

“Kulaputra! They are also without any difference! However, due to their inverted awareness about all images, ignorant people are unable to know as it really is [that they] are consciousness only, having this inverted understanding.”

慈氏菩薩復白佛言：「世尊！齊何當言菩薩一向修毘鉢舍那？」

Maitreya Bodhisattva again addressed the Buddha saying, “World-Honored One! What can be said to be the bodhisattva single-pointed practice of vipaśyanā?

佛告慈氏菩薩曰：「善男子！若相續作意唯思惟心相。」

The Buddha replied to Maitreya Bodhisattva saying, “Kulaputra! If the ‘continuity’ reflects only upon the characteristics of mind.”

「世尊！齊何當言菩薩一向修奢摩他？」

“World-Honored One! What can be said to be the bodhisattva single-pointed practice of śamatha?

「善男子！若相續作意唯思惟無間心。」

Kulaputra! If the ‘continuity’ reflects only with an uninterrupted mind (avīci-citta).

「世尊！齊何當言菩薩奢摩他、毘鉢舍那和合俱轉？」

‘World-Honored One! What can be said to be the bodhisattva union of śamatha and vipaśyanā?

「善男子！若正思惟心一境性。」

“Kulaputra! If they correctly reflect upon the singular object of mind.”

「世尊！云何心相？」

“World-Honored One! What are the ‘characteristics of mind’?

「善男子！謂三摩地所行有分別影像，毘鉢舍那所緣。」

“Kulaputra! They are the differentiated images of the saṃskāra in śamatha, which are the conditions for vipaśyanā.

「世尊！云何無間心？」

“World-Honored One! What is an ‘uninterrupted mind’?”

「善男子！謂緣彼影像心，奢摩他所緣。」

“Kulaputra! It is that conditional, imaginary mind, which is the condition for śamatha.”

「世尊！云何心一境性？」

“World-Honored One! What is the ‘singular object of mind’?”

「善男子！謂通達三摩地所行影像，唯是其識；或通達此已，復思惟如性。」

“Kulaputra! It is penetrating the saṃskār-ic imagery of samādhi as being consciousness only; and after having penetrated this, then further reflecting upon its thus nature.”

慈氏菩薩復白佛言：「世尊！毘鉢舍那凡有幾種？」

Maitreya Bodhisattva again addressed the Buddha saying, “World-Honored One! How many kinds of vipaśyanā are there?”

佛告慈氏菩薩曰：「善男子！略有三種：一者、有相毘鉢舍那；二者、尋求毘鉢舍那；三者、伺察毘鉢舍那。云何有相毘鉢舍那？謂純思惟三摩地所行有分別影像毘鉢舍那。云何尋求毘鉢舍那？謂由慧故，遍於彼彼未善解了一切法中，為善了故，作意思惟毘鉢舍那。云何伺察毘鉢舍那？謂由慧故，遍於彼彼已善解了一切法中，為善證得極解脫故，作意思惟毘鉢舍那。」

The Buddha replied the Maitreya Bodhisattva saying, “Kulaputra! There are three kinds: First, vipaśyanā upon characteristics; second, investigative vipaśyanā; and third, examining vipaśyanā. What is vipaśyanā upon characteristics? It is vipaśyanā purely reflecting upon the differentiated imagery of the saṃskāra [or, practice] of samādhi. What is investigative vipaśyanā? It is vipaśyanā which, through wisdom, attentively reflects upon all those things (dharma) not yet well understood in order to understand them well. What is examining vipaśyanā? It is vipaśyanā which, through wisdom, attentively reflects upon all those things (dharma) already well understood in order to well realize all that is understood and to attain ultimate liberation.”

慈氏菩薩復白佛言：「世尊！是奢摩他凡有幾種？」

Maitreya Bodhisattva again addressed the Buddha saying, “World-Honored One! How many kinds of śamatha are there?

佛告慈氏菩薩曰：「善男子！即由隨彼無間心故，當知此中亦有三種。復有八種，謂初靜慮乃至非想非非想處，各有一種奢摩他故。復有四種，謂慈、悲、喜、捨四無量中，各有一種奢摩他故。」

The Buddha replied to Maitreya Bodhisattva saying, “Kulaputra! There is being in accord with that uninterrupted mind, you should know, with this there are also three kinds. Furthermore, there are eight kinds, which are first calming up to the base of neither perception nor non-perception, because each are a kind of śamatha. Furthermore, there are four kinds, which are friendliness, compassion, joy, and upekṣā within the Four Immeasurable, because each are a kind of śamatha.     **

慈氏菩薩復白佛言：「世尊！如說依法奢摩他、毘鉢舍那，復說不依法奢摩他、毘鉢舍那。云何名依法奢摩他、毘鉢舍那？云何復名不依法奢摩他、毘鉢舍那？」

Maitreya Bodhisattva again addressed the Buddha saying, “World-Honored One! You have explained śamatha and vipaśyanā based upon the Dharma, and you have further explained śamatha and vipaśyanā that are not based upon the Dharma. What is it that is called ‘śamatha and vipaśyanā based upon the Dharma’? Furthermore, what is called, ‘śamatha and vipaśyanā that are not based upon the Dharma’?

佛告慈氏菩薩曰：「善男子！若諸菩薩隨先所受所思法相，而於其義得奢摩他、毘鉢舍那，名依法奢摩他、毘鉢舍那。若諸菩薩不待所受所思法相，但依於他教誡教授，而於其義得奢摩他、毘鉢舍那，謂觀青瘀及膿爛等，或一切行皆是無常、或諸行苦、或一切法皆無有我、或復涅槃畢竟寂靜。如是等類奢摩他、毘鉢舍那，名不依法奢摩他、毘鉢舍那。由依止法得奢摩他、毘鉢舍那，故我施設隨法行菩薩，是利根性；由不依法得奢摩他、毘鉢舍那故，我施設隨信行菩薩，是鈍根性。」

The Buddha replied to Maitreya Bodhisattva saying, “Kulaputra! The śamatha and vipaśyanā supported by the Dharma are that śamatha and vipaśyanā attained through the characteristics of dharmas and their meaning first received and pondered by the bodhisattvas. The śamatha and vipaśyanā not supported by the Dharma are the śamatha and vipaśyanā attained not through the characteristics of dharmas the bodhisattvas have received and pondered, but through the instructions and meanings of other teachings, such as observing decaying and rotting [bodies], or upon the impermanence of all saṃskāra, the suffering of all saṃskāra, the no-self of all things, or the final quiescence of cessation. Such quietude and vision I designate as not supported by Dharma. But, if they have attained a śamatha and vipaśyanā supported by the Dharma, those bodhisattvas I have designated as followers of the Dharma, and they have keen faculties, while, if they attain a śamatha and vipaśyanā not supported by Dharma, those bodhisattvas I have designated as followers of faith, and they have dull faculties.”

慈氏菩薩復白佛言：「世尊！如說緣別法奢摩他、毘鉢舍那，復說緣總法奢摩他、毘鉢舍那。云何名為緣別法奢摩他、毘鉢舍那？云何復名緣總法奢摩他、毘鉢舍那？」

Maitreya Bodhisattva again addressed the Buddha saying, “World-Honored One! You have explained śamatha and vipaśyanā upon conditionally different dharma, and you have also explained śamatha and vipaśyanā upon conditionally unified dharma. What is it that is called ‘śamatha and vipaśyanā upon conditionally different dharma’? Furthermore, what is called śamatha and vipaśyanā upon conditionally unified dharma?”         **

佛告慈氏菩薩曰：「善男子！若諸菩薩，緣於各別契經等法，於如所受所思惟法，修奢摩他、毘鉢舍那，是名緣別法奢摩他、毘鉢舍那。若諸菩薩，即緣一切契經等法，集為一團、一積、一分、一聚作意思惟：此一切法，隨順真如，趣向真如，臨入真如；隨順菩提，隨順涅槃，隨順轉依，及趣向彼，若臨入彼。此一切法，宣說無量無數善法。如是思惟修奢摩他、毘鉢舍那，是名緣總法奢摩他、毘鉢舍那。」

The Buddha replied to Maitreya Bodhisattva, “Kulaputra! If bodhisattvas cultivate śamatha and vipaśyanā upon each of the various dharma in the sutras, etc., Dharma which they have received and reflected upon, this is called śamatha and vipaśyanā upon conditionally different dharma. If bodhisattvas take as the object of their reflection the dharma in all sutras, etc., gathering them into one whole, one mass, one part, one assemblage. This ‘everything dharma’ is in accord with True Thusness, moving toward True Thusness, on the brink of entering True Thusness; It is in accord with bodhi, in accord with Nirvana, in accord with the ‘conversion of the base’, and moving toward that, if on the brink of entering that; This ‘everything dharma’ is proclaimed to be immeasurable, innumerable virtuous dharma. Śamatha and vipaśyanā reflecting like this, this is called śamatha and vipaśyanā upon conditionally unified dharmas.

慈氏菩薩復白佛言：「世尊！如說緣小總法奢摩他、毘鉢舍那，復說緣大總法奢摩他、毘鉢舍那，又說緣無量總法奢摩他、毘鉢舍那。云何名緣小總法奢摩他、毘鉢舍那？云何名緣大總法奢摩他、毘鉢舍那？云何復名緣無量總法奢摩他、毘鉢舍那？」

Maitreya Bodhisattva again addressed the Buddha saying, “World-Honored One! You have explained śamatha and vipaśyanā upon conditionally minor unified dharma, and further explained śamatha and vipaśyanā upon conditionally great unified dharma, and you have also explained śamatha and vipaśyanā upon conditionally immeasurable unified dharma. What is called śamatha and vipaśyanā upon conditionally minor unified dharma? What is called śamatha and vipaśyanā upon conditionally great unified dharma? What is called śamatha and vipaśyanā upon conditionally immeasurable unified dharma?

佛告慈氏菩薩曰：「善男子！若緣各別契經，乃至各別論義，為一團等作意思惟，當知是名緣小總法奢摩他、毘鉢舍那。若緣乃至所受所思契經等法，為一團等作意思惟，非緣各別，當知是名緣大總法奢摩他、毘鉢舍那。若緣無量如來法教，無量法句文字，無量後後慧所照了，為一團等作意思惟，非緣乃至所受所思，當知是名緣無量總法奢摩他、毘鉢舍那。」

The Buddha replied to Maitreya Bodhisattva saying, “Kulaputra! If one takes as the object of understanding the meaning of each of the different sutras and even each of the different commentaries, and attentively reflects upon them as one whole, etc., you should this is called śamatha and vipaśyanā upon conditionally minor unified dharma. If one takes as the object of understanding the dharma in the sutras, which they have received and reflected upon, and attentively reflects upon them as one whole, etc., without considering them separately, you should know this is called śamatha and vipaśyanā upon conditionally great unified dharma. If one takes as the objects of understanding the immeasurable teachings of the Dharma of the Thus Come One, the immeasurable words and expressions of that Dharma, and the immeasurable clarifications of ever more excellent wisdom, and attentively reflects upon them as one whole, etc., without considering them separately, you should know, this is called śamatha and vipaśyanā upon conditionally immeasurable unified dharma.”

慈氏菩薩復白佛言：「世尊！菩薩齊何名得緣總法奢摩他、毘鉢舍那？」

Maitreya Bodhisattva again addressed the Buddha saying, “World-Honored One! When can a bodhisattva be said to have attained śamatha and vipaśyanā upon conditionally unified dharma?”

佛告慈氏菩薩曰：「善男子！由五緣故當知名得：一者、於思惟時，剎那剎那融銷一切麁重所依；二者、離種種想得樂法樂；三者、解了十方無差別相無量法光；四者、所作成滿相應淨分無分別相，恒現在前；五者、為令法身得成滿故，攝受後後轉勝妙因。」

The Buddha replied to Maitreya Bodhisattva saying, “Kulaputra! You should know, it is due to five conditions that it is said: First, When reflecting, kṣaṇa-to-kṣaṇa (’moment to moment’), the foundation of ‘gross heaviness’ is melted away; Second, they transcend all the varieties of perception (saṁjñā) and take joy in [the] Dharma; Third, they understand the immeasurable light of the Dharma which has no differentiating characteristics throughout the Ten Directions; Fourth, the pure, undifferentiated characteristic of the characteristics of the fulfillment of what is to be done are constantly present before them; Fifth, To now attain fulfillment of the Dharma Body they embrace (saṃgraha) that supreme, wondrous ever-turning cause.”

慈氏菩薩復白佛言：「世尊！此緣總法奢摩他、毘鉢舍那，當知從何名為通達？從何名得？」

Maitreya Bodhisattva again addressed the Buddha saying, “Word-Honored One! This śamatha and vipaśyanā upon conditionally unified dharma, how should we know from what [point] is is called penetration (prativedha)? From what [point] is it called attainment?”

佛告慈氏菩薩曰：「善男子！從初極喜地名為通達；從第三發光地乃名為得。善男子！初業菩薩亦於是中隨學作意，雖未可歎，不應懈廢。」

The Buddha replied to Maitreya Bodhisattva saying, “Kulaputra! From the initial stage of Extreme Joy it is called penetration; From the third stage of Light-Maker it is called attainment. Kulaputra! Bodhisattvas just starting out also study and reflect upon all this. Although they are not yet worthy of praise, still they should not slacken or give up.”

慈氏菩薩復白佛言：「世尊！是奢摩他、毘鉢舍那，云何名有尋有伺三摩地？云何名無尋唯伺三摩地？云何名無尋無伺三摩地？」

Maitreya Bodhisattva again addressed the Buddha saying, “World-Honored One! This śamatha and vipaśyanā, what is called samādhi with [active] investigation (vitarka) and [passive] consideration (vicāra)? What is called samādhi without investigation and only consideration? And what is called samādhi without investigation or consideration?”

佛告慈氏菩薩曰：「善男子！於如所取尋伺法相，若有麁顯領受觀察，諸奢摩他、毘鉢舍那，是名有尋有伺三摩地。若於彼相，雖無麁顯領受觀察，而有微細彼光明念領受觀察，諸奢摩他、毘鉢舍那，是名無尋唯伺三摩地。若即於彼一切法相，都無作意領受觀察，諸奢摩他、毘鉢舍那，是名無尋無伺三摩地。

The Buddha replied to Maitreya Bodhisattva saying, “Kulaputra! If there are ‘gross’ insights received in regard to the characteristics of dharmas one has received for investigation and consideration in  śamatha and vipaśyanā, this is called samādhi with investigation and consideration. If there are no gross insights received in regard to those characteristics, yet there is a subtlety and the mind, in that light, receives an insight in śamatha and vipaśyanā, this is called samādhi without investigation and only consideration. If there is the reception of insight without any effort in regard to the characteristic(s) of all dharmas in śamatha and vipaśyanā this is called Samādhi without investigation or consideration.

「復次，善男子！若有尋求奢摩他、毘鉢舍那，是名有尋有伺三摩地。若有伺察奢摩他、毘鉢舍那，是名無尋唯伺三摩地。若緣總法奢摩他、毘鉢舍那，是名無尋無伺三摩地。」

“Furthermore, Kulaputra! If śamatha and vipaśyanā are with a searching investigation it is called samādhi with investigation and consideration. If śamatha and vipaśyanā are with an analytical consideration it is called samādhi without investigation and only consideration. If śamatha and vipaśyanā are upon the conditionally unified dharma it is called Samādhi without investigation or consideration.”    **

慈氏菩薩復白佛言：「世尊！云何止相？云何舉相？云何捨相？」

Maitreya Bodhisattva again addressed the Buddha saying, “World-Honored One! What is the characteristic of ‘stopping’? What is the characteristic of arousal (’going’, rising up)? What is the characteristic of relinquishment?

佛告慈氏菩薩曰：「善男子！若心掉舉或恐掉舉時，諸可厭法作意及彼無間心作意，是名止相。若心沈沒或恐沈沒時，諸可欣法作意及彼心相作意，是名舉相。若於一向止道，或於一向觀道，或於雙運轉道，二隨煩惱所染污時，諸無功用作意，及心任運轉中所有作意，是名捨相。」

The Buddha replied to Maitreya Bodhisattva saying, “Kulaputra! When the mind is unsettled or afraid of becoming unsettled, bringing undesirable things to mind and then bringing about that uninterrupted mind, this is called the characteristic of stopping. When the mind is sunken or afraid of becoming sunken, bringing joyful things to mind and then bringing about that characteristic of mind, this is called the characteristic of arousal. When headed on the path of stopping, or headed on the path of ‘seeing’, or the path of evolving both together, if the defilement of these two afflictions should follow along, bringing about effortlessness to mind and then bringing about a mind from within the spontaneous operation of mind, this is called the characteristic of relinquishment.

慈氏菩薩復白佛言：「世尊！修奢摩他、毘鉢舍那諸菩薩眾，知法知義。云何知法？云何知義？」

Maitreya Bodhisattva again addressed the Buddha saying, “World-Honored One! All those bodhisattvas who practice śamatha and vipaśyanā know both Dharma and [its] meaning (artha). What is knowing Dharma? What is knowing meaning?”




Knowing All Dharma

佛告慈氏菩薩曰：「善男子！彼諸菩薩，由五種相了知於法：一者、知名；二者、知句；三者、知文；四者、知別；五者知總。云何為名？謂於一切染淨法中，所立自性想假施設。云何為句？謂即於彼名聚集中，能隨宣說諸染淨義，依持建立。云何為文？謂即彼二所依止字。云何於彼各別了知？謂由各別所緣作意。云何於彼總合了知？謂由總合所緣作意。如是一切總略為一，名為知法。如是名為菩薩知法。

The Buddha replied to Maitreya Bodhisattva saying, “Kulaputra! All those bodhisattvas understand Dharma by five kinds of characteristics: 1. knowing names (words); 2. knowing phrases (sentences); 3. knowing writing; 4. knowing differences; 5. knowing unity. What are names? They are the provisional perceptual designations that establish inherent nature among all defiled and purified dharmas. What are phrases? They are then the gathering together of those names and the ability to use them in discourse to explain the foundational basis of the meaning of ‘defiled’ and ‘pure’. What is writing? It is then the putting into characters (letters, symbols) those two (names and phrases). What is it to understand the differences of each of these? It is brining to mind each different one as a condition. What is it to understand that as a unity? It is from bringing to mind the condition of its unification. Everything unified into one like this is called knowing Dharma. Like this, it is called a bodhisattva knowing Dharma.”




Knowing All Meaning

「善男子！彼諸菩薩，由十種相了知於義：一者、知盡所有性；二者、知如所有性；三者、知能取義；四者、知所取義；五者、知建立義；六者、知受用義；七者、知顛倒義；八者、知無倒義；九者、知雜染義；十者、知清淨義。

“Kulaputra! All those bodhisattvas understand Meaning (ārtha) by ten kind of characteristics: 1. they know the limit of existent nature. 2. they know the suchness of existent nature. 3. they know the meaning of subject. 4. they know the meaning of object. 5. they know the meaning of construct (pratiṣṭhā). 6. they know the meaning of enjoyment (saṃbhoga). 7. they know the meaning of inversion (viparyaya). 8. they know the meaning of not being inverted. 9. they know the meaning of defilement (kaṣāya). 10. they know the meaning of purification (viśuddhi).”

「善男子！盡所有性者，謂諸雜染清淨法中，所有一切品別邊際，是名此中盡所有性。如五數蘊、六數內處、六數外處，如是一切。

“Kulaputra! 1. The limit of existent nature is the limit to the differentiating analysis of all that exists among all defiled and purified dharmas. Within what is called the limit of existent nature, there are such things as the five aggregates, the six internal bases, the six external bases, everything like this.”

「如所有性者，謂即一切染淨法中，所有真如，是名此中如所有性。此復七種：一者、流轉真如，謂一切行無先後性；二者、相真如，謂一切法、補特伽羅無我性及法無我性；三者、了別真如，謂一切行唯是識性；四者、安立真如，謂我所說諸苦聖諦；五者、邪行真如，謂我所說諸集聖諦；六者、清淨真如，謂我所說諸滅聖諦；七者、正行真如，謂我所說諸道聖諦。當知此中由流轉真如、安立真如、邪行真如故，一切有情平等平等。由相真如、了別真如故，一切諸法平等平等。由清淨真如故，一切聲聞菩提、獨覺菩提、阿耨多羅三藐三菩提，平等平等。由正行真如故，聽聞正法，緣總境界勝奢摩他、毘鉢舍那所攝受慧，平等平等。




The Seven Suchnesses


	“The suchness of existent nature is there then being bhūtatathatā (True Suchness) among all defiled and purified dharmas. Within what is called the suchness of existent nature there are these seven kinds: 1. The True Suchness of transmigration (saṃsāra), which is that all conditionings (saṃskāra) are without the nature of before or after; 2. The True Suchness of characteristics (lakṣana), which is the self-less nature of the pudgala and the self-less nature of all dharmas; 3. The True Suchness of discernment, which is all conditionings being of the nature of ‘consciousness-only’; 4. The True Suchness of the firmly established (supratiṣṭhita), which is the Noble Truth of suffering I have explained; 5. The True Suchness of erroneous action, which is the Noble Truth of the accumulation of suffering I have explained; 6. The True Suchness of purification, which is the Noble Truth of the cessation I have explained; 7. The True Suchness of correct action, which is the Noble Truth of the Path I have explained. You should know, within this, due to the True Suchness of transmigration, the True Suchness of the firmly established, and the True Suchness of erroneous action, all sentient beings and entirely equal. Due to the True Suchness of characteristics and the True Suchness of discernment, all dharmas are entirely equal. And due to the Ture Suchness of purification, the awakening (bodhi) of voice hearers, the awakening of the solitary enlightened, the anuttarā-saṃyak-saṃbodhi are entirely equal. Due to the True Suchness of correct action, the Correct Dharma that has been heard and the wisdom received and embraced in the unified realm of śamatha and vipaśyanā are entirely equal.”



「能取義者，謂內五色處、若心、意、識及諸心法。

“3. The meaning of subject is the five internal sense bases and, there being mind, thought, and consciousness then there are all the dharmas of mind.”

「所取義者，謂外六處。又能取義，亦所取義。

“4. The meaning of object is the six external sense bases, as well as the meaning of subject and the meaning of object.”

「建立義者，謂器世界，於中可得建立一切諸有情界。謂一村田、若百村田、若千村田、若百千村田。或一大地至海邊際，此百、此千、若此百千。或一贍部洲，此百、此千、若此百千。或一四大洲，此百、此千、若此百千。或一小千世界，此百、此千、若此百千。或一中千世界，此百、此千、若此百千。或一三千大千世界，此百、此千、若此百千。或此拘胝、此百拘胝、此千拘胝、此百千拘胝。或此無數、此百無數、此千無數、此百千無數、或三千大千世界無數、百千微塵量等，於十方面無量無數諸器世界。

“5. The meaning of construct (or structure, pratiṣṭhā) is the world as a device, upon which are constructed the realms of sentient beings, whether it be a single village, or a hundred villages, or a thousand villages, or a hundred thousand villages; whether a single great land bordering the ocean, or a hundred, or a thousand, or a hundred thousand; Or a single Jumbud continent, or a hundred, or a thousand, or a hundred thousand; whether a single Four Great Continents, or a hundred, or a thousand, or a hundred thousand; whether a single small world-system, or a hundred, or a thousand, or a hundred thousand; whether a single medium world-system, or a hundred, or a thousand, or a hundred thousand; whether a single Three Thousand Great Thousand world-system, or a hundred, or a thousand, or a hundred thousand; or whether a koṭī, a hundred koṭī, a hunred thousand koṭī; or an immeasurable amount, or a hundred immeasurables, or a thousand immeasurables, or a hundred thousand immeasurables; or whether an amount equal to all the immeasurable hundreds of thousands of minute particles in Three Thousand Great Thousand world-systems throughout the Ten Directions, encompassing immeasurable, incalculable worlds as devices.”

「受用義者，謂我所說諸有情類，為受用故，攝受資具。

“6. The meaning of enjoyment (saṃbhoga) is the embracing all the necessities for all kinds of sentient beings to receive enjoyment as I have explained.

「顛倒義者，謂即於彼能取等義，無常計常，想倒、心倒、見倒。苦計為樂，不淨計淨，無我計我，想倒、心倒、見倒。

“7. The meaning of inversion (viparyaya) is also the meaning of that subject, [object] taking the impermanent to be permanent, perceiving inverted, mind inverted mind, seeing (or view) inverted; taking suffering to be pleasure; the impure to be pure; and that which is without self for self, perceiving inverted, mind inverted, seeing (or view) inverted.”

「無倒義者，與上相違。能對治彼，應知其相。

“8. The meaning of not being inverted is not being with the characteristics of the above. To be able to stand against them, one must know their characteristics.”

「雜染義者，謂三界中三種雜染：一者、煩惱雜染；二者、業雜染；三者、生雜染。

“9. The meaning of defilement (kaṣāya) is the three kinds of defilement within the Triple Realm: 1. Defilement of afflictions; 2. Defilement of karma; 3. Defilement of birth.”

「清淨義者，謂即如是三種雜染，所有離繫菩提分法。

“10. The meaning of purification (viśuddhi) is the dharma of the factors of awakening, which are able to transcend those three kinds of defilement.”

「善男子！如是十種，當知普攝一切諸義。

“Kulaputra! These ten kinds, you should know, encompass all meaning.”

「復次，善男子！彼諸菩薩，由能了知五種義故，名為知義。何等五義？一者、遍知事；二者、遍知義；三者、遍知因；四者、得遍知果；五者、於此覺了。

“Furthermore, kulaputra! All those bodhisattvas, because they are able to understand five kinds [types, or even ‘seeds’) of meaning, are said to know meaning. What are the five meanings? 1. All- pervasive knowledge of matters; 2. All-pervasive knowledge of meanings; 3. All-pervasive knowledge of causes; 4. All-pervasive knowledge of results; 5. fully awakened knowledge of all this.”

「善男子！此中遍知事者，當知即是一切所知：謂或諸蘊，或諸內處或諸外處；如是一切。

“Kulaputra! 1. The all-pervasive knowledge of matters herein, you should know, refers to knowledge of all that is knowable: such as all of the aggregates, all of the internal sense bases, the external sense bases, like this, everything.”

「遍知義者，乃至所有品類差別所應知境。謂世俗故、或勝義故，或功德故、或過失故，緣故，世故，或生、或住、或壞相故，或如病等故，或苦集等故，或真如、實際、法界等故，或廣略故，或一向記故、或分別記故、或反問記故、或置記故，或隱密故、或顯了故：如是等類，當知一切名遍知義。

“2. All-pervasive knowledge of meaning is the state of knowledge of all the different varieties and differentiations there are to be known: whether worldly conventions or the ultimate meaning, or of virtues, or of faults, or of the conditioned, or of time, or of arising, or of abiding, or of the characteristic of passing away, or of things like illness, or of the accumulation of suffering, etc., or of the True Suchness Reality of the equality of the Dharmadhatu, or of the general or the specific, or of a direct answer, or of a differentiating answer, or of a questioning in return answer, or of an avoiding answer, or of the occulted (hidden, secret, mysterious), or of the revealed; all such varieties as these, you should know, are what is called all-pervasive knowledge of meaning.”

「言遍知因者，當知即是能取前二菩提分法，所謂念住或正斷等。

“3. To speak of all-pervasive knowledge of causes, you should know, refers to the mindful abiding and correct severance, etc.. which are what enable the comprehension of the previous two factors of awakening (bodhi).”

「得遍知果者，謂貪、恚、癡永斷毘奈耶，及貪、恚、癡一切永斷諸沙門果。及我所說聲聞、如來若共不共世出世間所有功德，於彼作證。

“4. All-pervasive knowledge of results refers to the realization of the Vinaya (’discipline’) that forever severs greed, hatred, and delusion, and the results of all śramaṇa’s eternal severance of all greed, hatred, and delusion, and, all common and extraordinary, worldly and transcendent virtuous of the Thus Come One that I have explained to the voice hearers”

「於此覺了者，謂即於此作證法中，諸解脫智，廣為他說、宣揚、開示。

“5. Fully awakened knowledge of all this refers to extensively explaining all the liberated knowledge of the realization of this Dharma to others, spreading it about and demonstrating.”

「善男子！如是五義，當知普攝一切諸義。

“Kulaputra! These five meanings, you should know, encompass all meanings.”

「復次，善男子！彼諸菩薩，由能了知四種義故，名為知義。何等四義？一者、心執受義；二者、領納義；三者、了別義；四者、雜染清淨義。善男子！如是四義，當知普攝一切諸義。

“Furthermore, Kulaputra! Those bodhisattvas are said to know meaning because they are able to understand four kinds of meaning: What four meanings? First, the meaning of mental grasping; second, the meaning of experience; third, the meaning of differentiation (vikalpa); and fourth, the meaning of defilement and purity. Kulaputra! You should know, these four meanings encompass all meaning.

「復次，善男子！彼諸菩薩，由能了知三種義故，名為知義。何等三義？一者、文義；二者、義義；三者、界義。

“Furthermore, kulaputra! Those bodhisattvas are said to know meaning because they are able to understand three kinds of meaning. What three meanings? First, the meaning of expressions; second, the meaning of meaning; third, the meaning of realms (dhātu).”

「善男子！言文義者，謂名身等。

“Kulaputra! The meaning of spoken expressions is what is called the body, etc.

「義義當知復有十種：一者、真實相；二者、遍知相；三者、永斷相；四者、作證相；五者、修習相；六者、即彼真實相等品差別相；七者、所依能依相屬相；八者、即遍知等障礙法相；九者、即彼隨順法相；十者、不遍知等及遍知等過患功德相。

“The meaning of meaning, you should know, also had ten types: 1. The Characteristic of True Suchness (bhūtatathatā-lakṣana); 2. the characteristic of all-pervasive knowledge; 3. the characteristic of eternal severance; 4. the characteristic of realization; 5. the characteristic of cultivation, 6. the characteristic of those things (#2-5) differentiated from the Characteristic of True Suchness; 7. the characteristic of the interdependence between whatever are characterized as support and the supported; 8. the characteristic of being an obstruction to the Dharma of all-pervasive knowledge, etc.; 9. the characteristic of that which is in accord with those Dharma; and 10. the characteristic of the faults of there not being all-pervasive knowledge, etc., and virtues of there being all-pervasive knowledge, etc.”

「言界義者，謂五種界：一者、器世界；二者、有情界；三者、法界；四者、所調伏界；五者、調伏方便界。

“The meaning of what are called realms is of five kinds of realms: 1. the realm of the material world; 2. the realm of sentient beings; 3. the Dharma Realm; 4. the realm of discipline; 5. the realm of disciplinary upaya.”

「善男子！如是五義，當知普攝一切諸義。」

‘Kulaputra! These five meanings, you should know, encompass all meaning.”

慈氏菩薩復白佛言：「世尊！若聞所成慧了知其義，若思所成慧了知其義，若奢摩他、毘鉢舍那修所成慧了知其義，此何差別？」

Maitreya Bodhisattva further addressed the Buddha saying, “World-Honored One! What is the difference between the intelligence gained by understanding meaning through hearing, the intelligence gained by understanding meaning through contemplation, and the intelligence gained by understanding meaning through śamatha and vipaśyanā?”

佛告慈氏菩薩曰：「善男子！聞所成慧，依止於文，但如其說，未善意趣，未現在前，隨順解脫，未能領受成解脫義。思所成慧，亦依於文，不唯如說，能善意趣，未現在前，轉順解脫，未能領受成解脫義。若諸菩薩修所成慧，亦依於文亦不依文，亦如其說亦不如說，能善意趣，所知事同分三摩地所行影像現前，極順解脫，已能領受成解脫義。善男子！是名三種知義差別。」

The Buddha replied to Maitreya saying, “Kulaputra! Intelligence gained from hearing relies and rests upon expressions, it is only as has been explained; never arriving at a Good Mind, never having it appear forefront; headed for liberation, yet not yet able to achieve the meaning of Liberation.”

“Intelligence gained from contemplation also relies upon expressions, but is not only as has been explained; able to arrive at a Good Mind, yet not yet appearing forefront; (r)evolving toward liberation, yet not yet able to achieve the meaning of Liberation.”

“Intelligence gained from the cultivation of bodhisattvas also relies upon expressions, yet also does not rely upon expressions; is as has been explained, and also not as has been explained; able to arrive at a Good Mind, whatever there is to be known or created appears forefront as images in the practice of samādhi, ultimately conforming to liberation and able to take in the meaning of and gain Liberation. Kulaputra! These are called the three different types of knowledge of means.”

慈氏菩薩復白佛言：「世尊！修奢摩他、毘鉢舍那諸菩薩眾，知法知義，云何為智？云何為見？」

Maitreya Bodhisattva again addresses the Buddha saying, “World-Honored One! What is Wisdom and what is seeing (vision, insight, view) of all those bodhisattvas who know Dharma and its meaning through their cultivation of śamatha and vipaśyanā?”

佛告慈氏菩薩曰：「善男子！我無量門宣說智、見二種差別，今當為汝略說其相。若緣總法修奢摩他、毘鉢舍那所有妙慧，是名為智；若緣別法修奢摩他、毘鉢舍那所有妙慧，是名為見。」

The Buddha replied to Maitreya Bodhisattva saying, “Kulaputra! I have explained the differentiations of Wisdom and seeing in innumerable ways, I will now tell you about their characteristics in general. If one cultivates śamatha and vipaśyanā focused on the Dharma as a unified whole, the subtle intellect therein is called Wisdom. If one cultivates śamatha and vipaśyanā focused on differentiated Dharma, the subtle intellect therein is called seeing.”

慈氏菩薩復白佛言：「世尊！修奢摩他、毘鉢舍那諸菩薩眾由何，作意何等？云何除遣諸相？」

Maitreya again addressed the Buddha saying, ‘World-Honored One! What is the mind of a bodhisattva like in śamatha and vipaśyanā and how is it done? How are all characteristics removed?”

佛告慈氏菩薩曰：「善男子！由真如作意，除遣法相及與義相；若於其名及名自性無所得時，亦不觀彼所依之相，如是除遣。如於其名，於句、於文、於一切義，當知亦爾。乃至於界及界自性無所得時，亦不觀彼所依之相，如是除遣。」

The Buddha replied to Maitreya saying, “Kulaputra! By the mind of True Suchness, the characteristics of dharmas as well as the characteristic of meaning (’significance’) are removed. When there in nothing to be attained in names and in the self-nature of names, there is also no observing the characteristics upon which they are based, thus they are removed. As with names, also with sentences and expressions, toward all meaning, you should know, is also like this. When there is nothing to be attained in any realm or self-nature of realms, there is also no observing the characteristics upon which they are based, thus they are removed.”

「世尊！諸所了知真如義相，此真如相亦可遣不？」

“World-honored One! What about the Characteristic of True Suchness understood; is the Characteristic of True Suchness also to be removed, or not?”

「善男子！於所了知真如義中，都無有相，亦無所得，當何所遣？善男子！我說了知真如義時，能伏一切法義之相，非此了達餘所能伏。」

“Kulaputra! Within the understanding of the meaning of True Suchness, there are no characteristics and there is also nothing to attain, how could there be anything to remove? Kulaputra! When I explain[ed] the meaning of understanding True Suchness, it is able to control the characteristics of the meaning of all things, yet it is not that this discernment is something further to be controlled.”

「世尊！如世尊說，濁水器喻、不淨鏡喻、撓泉池喻，不任觀察自面影相；若堪任者，與上相違。如是若有不善修心，則不堪任如實觀察所有真如；若善修心，堪任觀察。此說何等能觀察心？依何真如而作是說？」

“World-Honored One! As the World-Honored One has explained using the analogy of the bowl of turbid water, the analogy of the unclean mirror, and the analogy of the bubbling spring, that they cannot sustain investigation (pravicaya) of the characteristic features of one’s own face. The opposite of these then sustain the characteristics. Like this, if the mind is not well cultivated, then it will not be able to sustain real investigation of True Suchness. If the mind is well cultivated, it sustains investigation. In this explanation, what is able to investigate mind? Upon what True Suchness is this explanation based?”

「善男子！此說三種能觀察心，謂聞所成能觀察心，若思所成能觀察心，若修所成能觀察心。依了別真如作如是說。」

“Kulaputra! These explanations speak of three kinds of ability to investigate mind (pravicaya): gaining the ability to investigate mind by learning (’hearing’), gaining the ability to investigate mind by pondering, and gaining the ability to investigate mind by cultivation. Explanations like this are based upon True Suchness differentiated like this.”

「世尊！如是了知法義菩薩為遣諸相勤修加行，有幾種相難可除遣？誰能除遣？」

“World-Honored One! Completely understanding the meaning of Dharma and Meaning like this, bodhisattvas earnestly cultivate practices of getting rid of all characteristics. How many kind of characteristics are hard to get rid of? Who can get rid of them?”

「善男子！有十種相，空能除遣。何等為十？一者、了知法義故，有種種文字相；此由一切法空，能正除遣。二者、了知安立真如義故，有生、滅、住、異性相續隨轉相；此由相空及無先後空，能正除遣。三者、了知能取義故，有顧戀身相及我慢相；此由內空及無所得空，能正除遣。四者、了知所取義故，有顧戀財相；此由外空，能正除遣。五者、了知受用義、男女承事資具相應故，有內安樂相、外淨妙相；此由內外空及本性空，能正除遣。六者、了知建立義故，有無量相；此由大空，能正除遣。七者、了知無色故，有內寂靜解脫相；此由有為空，能正除遣。八者、了知相真如義故，有補特伽羅無我相、法無我相，若唯識相及勝義相；此由畢竟空、無性空、無性自性空及勝義空，能正除遣。九者、由了知清淨真如義故，有無為相、無變異相；此由無為空、無變異空，能正除遣。十者、即於彼相對治空性，作意思惟故，有空性相；此由空空，能正除遣。」

“Kulaputra! There are ten kinds of characteristics, which emptiness is able to get rid of. What ten? 1. Since they completely understand all ‘Dharma’ and ‘Meaning’, there are the characteristics of all kinds of expressions and words, which are correctly gotten rid of because all dharmas are empty; 2. Since they completely understand the meaning of the establishment of True Suchness, there are the characteristics of arising, ceasing, abiding, and different natures, and the characteristics of continuous succession, which are correctly gotten rid of because all characteristics are empty, and are also without before or after; 3. Since they completely understand the meaning of subject (lit. ‘that which is able to grasp’), there are the characteristics of loving the body and the characteristic of self conceit, which are correctly gotten rid of because internality is empty, and the emptiness of there not being anything to attain; 4. Since they completely understand the meaning of object (lit. ‘that which is grasped’), there are the characteristics of loving possessions, which are correctly gotten rid of because of the emptiness of externality; 5. Completely understanding the meaning of enjoyment, since men and women flirt with the characteristics of their endowments, there are the characteristics of internal pleasure and the characteristics of external charm, which are correctly gotten rid of because of the emptiness of internality and externality, and the emptiness of original nature; 6. Completely understanding the meaning of constructs (asserations), there are immeasurable characteristics, which are correctly gotten rid of because of the emptiness of greatness; 7. Completely understanding the meaning of formlessness, there are the characteristics of inner tranquility and liberation, which are correctly gotten rid of because of the emptiness of the conditioned; 8. Since they completely understand the meaning of the True Suchness of characteristics, there are the characteristics of selfless pudgalas and the characteristic of the selflessness of dharmas, whether characteristics solely of the consciousness or the Characteristic of Ultimate Meaning, which are correctly gotten rid of because of the emptiness of finality, the emptiness of naturelessness, the emptiness of the self-nature of naturelessness, and the emptiness of Ultimate Meaning; 9. Since they completely understand the meaning of the purity of True Suchness, there is the characteristic of the unconditioned and the characteristic of changlessness, which are correctly gotten rid of because of the emptiness of the unconditioned and the emptiness of changlessness; and 10. Since they have these thoughts from the empty nature of those ridded characteristics, there is the characteristic of the nature of emptiness, which is correctly gotten rid of because of the emptiness of emptiness.

「世尊！除遣如是十種相時，除遣何等？從何等相而得解脫？」

“World-Honored One! When these ten types of characteristics are gotten rid of, what more is there to get rid of? From what other characteristics is liberation attained?”

「善男子！除遣三摩地所行影像相；從雜染縛相而得解脫，彼亦除遣。善男子！當知就勝說，如是空治如是相，非不一一治一切相。譬如無明，非不能生乃至老死諸雜染法。就勝但說能生於行，由是諸行親近緣故。此中道理，當知亦爾。」

“Kulaputra! Getting rid of all the characteristics of the images that arise from the practice of samādhi; from the bonds of defiled characteristics is liberation attained. Kulaputra! You should know, ultimately speaking, emptiness like this governs all characteristics, and it is not that each one governs each of those characteristics ’one-for-one’. Just like ignorance, it is not that it is not able to give rise to all the other defiled dharmas up to old-age and death. Ultimately, however, it is explained as that which is able to give rise to conditioning (saṃskāra), since it is the immediate causal condition of all conditioning. And the Truth within this, you should know, is also so.”

爾時，慈氏菩薩復白佛言：「世尊！此中何等空是總空性相？若諸菩薩了知是已，無有失壞於空性相，離增上慢？」

At that time, Maitreya Bodhisattva again addressed the Buddha saying, “World-Honored One! What kind of emptiness is within that unified characteristic of the nature of emptiness if bodhisattvas have fully understood this, without an erroneous decaying sense of the characteristic of the nature of emptiness, and are free of prideful conceit?”

爾時，世尊歎慈氏菩薩曰：「善哉，善哉！善男子！汝今乃能請問如來如是深義，令諸菩薩於空性相無有失壞。何以故？善男子！若諸菩薩於空性相有失壞者，便為失壞一切大乘。是故汝應諦聽，諦聽！當為汝說總空性相。善男子！若於依他起相及圓成實相中，一切品類雜染、清淨遍計所執相，畢竟遠離性，及於此中都無所得，如是名為於大乘中總空性相。」

At that time, the World-Honored One praised Maitreya Bodhisattva saying, “Excellent! Excellent! Kulaputra! You have now been able to ask the Thus Come One about such profound meaning, causing bodhisattvas not to have an erroneous decaying sense of the characteristic of the nature of emptiness. Why? Kulaputra! If bodhisattvas have have an erroneous decaying sense of the characteristic of the nature of emptiness then they will be erroneous about and decay the entire Great Vehicle. For this reason, you should listen attentively, listen attentively! I will explain the unified characteristic of the nature of emptiness. Kulaputra! Among the characteristic of arising in dependence upon another and the characteristic of complete, perfect reality, if all the varieties of defiled and pure imaginary characteristics are completely free of natures and, within this, there is nothing to be attained, like this, this is called the unified characteristic of the nature of emptiness within the Great Vehicle.”

慈氏菩薩復白佛言：「世尊！此奢摩他、毘鉢舍那，能攝幾種勝三摩地？」

Maitreya Bodhisattva again addressed the Buddha saying, “World-Honored One! How many kinds of superior samādhis is this śamatha and vipaśyanā able to harmonize (embrace, includes)?”

佛告慈氏菩薩曰：「善男子！如我所說無量聲聞、菩薩、如來，有無量種勝三摩地，當知一切皆此所攝。」

The Buddha replied to Maitreya Bodhisattva saying, “Kulaputra! As I have explained, the immeasurable Voice Hearers, Bodhisattvas, and Thus Come Ones have immeasurable kinds of superior samādhis, you should know, each one harmonizes all of these.”

「世尊！此奢摩他、毘鉢舍那以何為因？」

“World-Honored One! What is the cause of this śamatha and vipaśyanā?”

「善男子！清淨尸羅，清淨聞思所成正見，以為其因。」

“Kulaputra! Pure śīla and Right View developed from pure ‘hearing and pondering’ (śruta-cintā) are the cause.”

「世尊！此奢摩他、毘鉢舍那以何為果？」

“World-Honored One! “What is the result (’fruit’) of this śamatha and vipaśyanā?”

「善男子！善清淨戒、清淨心、善清淨慧，以為其果。復次，善男子！一切聲聞及如來等，所有世間及出世間一切善法，當知皆是此奢摩他、毘鉢舍那所得之果。」

“Kulaputra! Excellent pure discipline and pure mind, and excellent pure wisdom are the results. Furthermore, Kulaputra! All the excellent Dharma of every Voice Hearer and Thus Come One, etc,, worldly and transcendent, you should know, they are all the ‘fruit attained’ (result) of this śamatha and vipaśyanā.”

「世尊！此奢摩他、毘鉢舍那能作何業？」

“World-Honored One! What karma is this śamatha and vipaśyanā able to create?”

「善男子！此能解脫二縛為業，所謂相縛及麁重縛。」

“Kulaputra! It is able to liberate from two bonds of karma, the bonds of characteristics and the bonds of ‘gross, coarse heaviness’  [sthūla and lakṣaṇa bandha, see Ch. 2].”

「世尊！如佛所說五種繫中，幾是奢摩他障？幾是毘鉢舍那障？幾是俱障？」

“World-Honored One! As the Buddha has explained, among the five kinds of entanglements (vibandha), how many are obstructions to śamatha, how many are obstructions to vipaśyanā, and how many are obstructions to both?”

「善男子！顧戀身財，是奢摩他障；於諸聖教不得隨欲，是毘鉢舍那障；樂相雜住，於少喜足，當知俱障。由第一故，不能造修；由第二故，所修加行不到究竟。」

“Kulaputra! Lust for bodies and possessions is an obstruction to śamatha. Lack of interest in the Noble Teachings is an obstruction to vipaśyanā. Abiding in the turbulence of pleasurable images and being content with shallowness are, you should know, obstructions to both together. Due to the first of these, one is unable to cultivate; due to the second, any practice cultivated will not reach completion.”

「世尊！於五蓋中，幾是奢摩他障？幾是毘鉢舍那障？幾是俱障？」

“World-Honored One! Of the five ‘coverings’ (nīvaraṇa), how many are obstructions to śamatha , how many are obstructions to vipaśyanā, and how many are obstructions to both?”

「善男子！掉舉、惡作，是奢摩他障；惛沈、睡眠、疑，是毘鉢舍那障；貪欲、瞋恚，當知俱障。」

“Kulaputra! Restlessness and worry (auddhatya-kaukritya) is an obstruction to śamatha. Stupification and laziness (thīna-middha), and doubt (vicikitsā) are obstacles to vipaśyanā. Desirousness (kāmacchanda) and anger and resentment (vyāpāda), you should know, are obstacles to both.”

「世尊！齊何名得奢摩他道圓滿清淨？」

“World-Honored One! What can be called attainment of the fulfillment of purity of the path of śamatha?”

「善男子！乃至所有惛沈、睡眠正善除遣，齊是名得奢摩他道圓滿清淨。」

“Kulaputra! When whatever stupefication and laziness there is has been correctly gotten rid of, then this is called attaining the fulfillment of purity of the path of śamatha.

「世尊！齊何名得毘鉢舍那道圓滿清淨？」

“World-Honored One! What can be called attainment of the fulfillment of purity of the path of vipaśyanā?”

「善男子！乃至所有掉舉、惡作正善除遣，齊是名得毘鉢舍那道圓滿清淨。」

“Kulaputra! When whatever ambition and regret there is has been correctly gotten rid of, then this is called attaining the fulfillment of purity of the path of vipaśyanā.”

「世尊！若諸菩薩於奢摩他、毘鉢舍那現在前時，應知幾種心散動法？」

“World-Honored One! When bodhisattvas appear in this śamatha and vipaśyanā, how many different kinds of mental distractions (vikṣepa) should they know about?”

「善男子！應知五種：一者、作意散動；二者、外心散動；三者、內心散動；四者、相散動；五者、麁重散動。善男子！若諸菩薩捨於大乘相應作意，墮在聲聞、獨覺相應諸作意中，當知是名作意散動。若於其外五種妙欲諸雜亂相，所有尋思隨煩惱中，及於其外所緣境中，縱心流散，當知是名外心散動。若由惛沈及以睡眠，或由沈沒，或由愛味三摩鉢底，或由隨一三摩鉢底諸隨煩惱之所染污，當知是名內心散動。若依外相，於內等持所行諸相，作意思惟，名相散動。若內作意為緣，生起所有諸受，由麁重身計我起慢，當知是名麁重散動。」

“Kulaputra! They should know there are five kinds: 1. Distractions of mental attention; 2. Distractions from outside the mind (citta); 3. Distractions from inside the mind; 4. Distractions of characteristics; 5. Distractions of ‘Coarse Heaviness’.

Kulaputra! If a bodhisattva relinquishes attending to what is appropriate to the Great Vehicle and falls into attending to everything appropriate to voice hearers or the solitary enlightened, you should know, this is called distractions of mental attention. If one’s mind becomes scattered among all the inverting characteristics of the five kinds of wonderous external desires, vexations accompanying thoughts pursuing external objects, you should know, this is called distraction from outside the mind. If one is stupefied by laziness, or in oblivion, or in love with the taste of samāpatti (attainments), or defiled by the accompanying passion for a particular samāpatti, you should know, this is called distractions from inside the mind. If one is dependent upon external characteristics  (images) when contemplating internally all the characteristics of [their] conditioning, this is distraction by characteristics. If internally one attends to sensations that arise conditionally and yet, because of the coarse heaviness of the body, imagines a self and engenders pride, you should know, this is called Distractions of ‘Coarse Heaviness’.”  **

「世尊！此奢摩他、毘鉢舍那，從初菩薩地乃至如來地，能對治何障？」

“World-Honored One! This śamatha and vipaśyanā, **from the initial bodhisattva stage up to the stage of Thus Come One, what obstructions are they able to counteract?”

「善男子！此奢摩他、毘鉢舍那，於初地中，對治惡趣煩惱業生雜染障。第二地中，對治微細誤犯現行障。第三地中，對治欲貪障。第四地中，對治定愛及法愛障。第五地中，對治生死涅槃一向背趣障。第六地中，對治相多現行障。第七地中，對治細相現行障。第八地中，對治於無相作功用及於有相不得自在障。第九地中，對治於一切種善巧言辭不得自在障。第十地中，對治不得圓滿法身證得障。善男子！此奢摩他、毘鉢舍那，於如來地，對治極微細最極微細煩惱障及所知障。由能永害如是障故，究竟證得無著無礙一切智見。依於所作成滿所緣，建立最極清淨法身。」

“Kulaputra! This śamatha and vipaśyanā, in the initial bodhisattva stage, counteracts the obstruction of afflicted karma that leads to evil destinies and the arising of defilement. In the second stage, the obstruction of the appearance of subtle transgressions is counteracted. In the third stage, the obstruction of craving is counteracted. In the fourth stage, the obstruction of the love of meditation and even love of the Dharma is counteracted. In the fifth stage, the obstruction of being singularly focused on rejecting birth & death for Nirvana is counteracted. In the sixth stage, the obstruction of the appearance of gross characteristics is counteracted. In the seventh stage, the obstruction of the appearance of subtle characteristics is counteracted. In the eighth stage, the obstruction of not having attained mastery of the usefulness of characteristiclessness and the unattainability of characteristics is counteracted. In the ninth stage, the obstruction of not having attained mastery of all the various kinds of skillful speech and diction is counteracted. In the tenth stage, the obstruction of not having attained realization of the perfect Dharma Body is counteracted. Kulaputra! This śamatha and vipaśyanā, in the stage of a Thus Come One, counteracts the obstruction of the most subtle affliction and the obstruction to the knowable. Since they are thus able to completely eradicate these obstructions, they ultimately realize unattached and unhindered All-Knowledge. Based upon the conditions of this accomplishment of [their] objective, they are installed in the ultimately pure Dharma Body.”

慈氏菩薩復白佛言：「世尊！云何菩薩依奢摩他、毘鉢舍那勤修行故，證得阿耨多羅三藐三菩提？」

Maitreya Bodhisattva again addressed the Buddha saying, ‘World-Honored One! How is that bodhisattvas cultivating practice based upon this śamatha and vipaśyanā realize attainment of anuttarā-saṃyak-saṃbodhi?”

佛告慈氏菩薩曰：「善男子！若諸菩薩已得奢摩他、毘鉢舍那，依七真如，於如所聞所思法中，由勝定心，於善審定、於善思量、於善安立真如性中，內正思惟。彼於真如正思惟故，心於一切細相現行尚能棄捨，何況麁相？善男子！言細相者，謂心所執受相，或領納相，或了別相，或雜染清淨相，或內相，或外相，或內外相，或謂我當修行一切利有情相，或正智相，或真如相，或苦集滅道相，或有為相，或無為相，或有常相，或無常相，或苦有變異性相，或苦無變異性相，或有為異相相，或有為同相相，或知一切是一切已有一切相，或補特伽羅無我相，或法無我相。於彼現行，心能棄捨。

The Buddha replied to Maitreya Bodhisattva saying, “Kulaputra! If bodhisattvas who have attained śamatha and vipaśyanā rely upon the Seven Suchnesses among all the Dharma they have heard and pondered, then this supremely concentrated mind internally correctly comprehends (samyak-saṃkalpa) the nature of True Suchness among everything well considered, well examined, and well established. Due to that correct comprehension of True Suchness, the mind is able to relinquish attachment to the appearance of the most minute characteristics, how much more so the gross? Kulaputra! Minute characteristics are what are called: characteristics appropriated by mind; the characteristic of being experienced; differentiating characteristics; characteristics of purity and defilement; the characteristic of interiority; the characteristic of exteriority; the characteristic of both interiority and exteriority; the characteristic of what is considered the self cultivating practice for the benefit of all sentient beings; the characteristic of Correct Knowledge; the characteristic of True Suchness; the characteristics of suffering, its accumulation, its cessation, and the Path; the characteristic of being conditioned; the characteristic of the unconditioned; the characteristic of being eternal; the characteristic of being impermanent; the characteristic of suffering having a nature transmutable into something different; the characteristic of suffering being without a nature transmutable into something different; the characteristic of the difference between all the characteristics of the conditioned; the characteristic of the similarity between all the characteristics of the conditioned; the characteristic of the knowledge of everything already being everything; the characteristic of a selfless pudgala; or the characteristic of Dharma without self. With the appearance of that, the mind is able to relinquish attachment.”

「彼既多住如是行故，於時時間，從其一切繫蓋散動，善修治心。從是已後，於七真如，有七各別自內所證通達智生，名為見道。由得此故，名入菩薩正性離生，生如來家，證得初地，又能受用此地勝德。彼於先時，由得奢摩他、毘鉢舍那故，已得二種所緣，謂有分別影像所緣，及無分別影像所緣。彼於今時得見道故，更證得事邊際所緣。復於後後一切地中，進修修道，即於如是三種所緣作意思惟。譬如有人，以其細楔出於麁楔。如是菩薩，依此以楔出楔方便，遣內相故，一切隨順雜染分相皆悉除遣。相除遣故，麁重亦遣。永害一切相麁重故，漸次於彼後後地中，如煉金法陶煉其心。乃至證得阿耨多羅三藐三菩提，又得所作成滿所緣。

“From persistently abiding in practice like this, in the interim, they well cultivate a controlled mind from all bindings, coverings, distractions and movements. After this, seven individual inner realizations of all-pervasive knowledge arise from the Seven Suchnesses called Seeing the Way. Due to this attainment, they are called bodhisattvas of a nature correctly free of [re]birth, born into the family of Thus Come Ones, attaining realization of the initial stage, and able to experience the magnificent virtues of this stage. When they are in the initial stage, since they have attained śamatha and vipaśyanā, they have already attained two kinds of ‘objects’ (ālambana): objects with different appearances, and also objects without different appearances. And, because they have now attained Seeing the Way, they also realize attainment of the limit of objects. Just like someone who removes a large wedge by means of a small wedge. Like this, these bodhisattvas, relying on the upāya of extracting a wedge with a wedge, getting rid of the characteristic of interiority, completely gets rid of all subsequent defiled and differentiated characteristics. Because characteristics are gotten rid of, the ‘coarse heaviness’ is also gotten rid of. Because they forever eliminate the coarse heaviness of all characteristics, during each of the stages onward, the mind is gradually refined, as one refines gold, until they realize attainment of anuttarā-saṃyak-saṃbodhi and attain the object that goes along with its fulfillment.”

「善男子！如是菩薩於內止觀正修行故，證得阿耨多羅三藐三菩提。」

“Kulaputra! Because bodhisattvas cultivate correct practice and correct observation interiorly like this, they realize attainment of anuttarā-saṃyak-saṃbodhi.”




The Awesome Virtues of Bodhisattvas

慈氏菩薩復白佛言：「世尊！云何修行引發菩薩廣大威德？」

Maitreya Bodhisattva again addressed the Buddha saying, “World-Honored One! How does one cultivate practice so as to generate the immense, awesome virtue of Bodhisattvas?”

「善男子！若諸菩薩善知六處，便能引發菩薩所有廣大威德：一者、善知心生；二者、善知心住；三者、善知心出；四者、善知心增；五者、善知心減；六者、善知方便。

“Kulaputra! If bodhisattvas are well aware of six bases they will be able to generate the immense, awesome virtue of bodhisattvas. 1. Being well aware of the arising of mind; 2. Being well aware of the abiding of mind; 3. Being well aware of the departure of mind; 4. Being well aware of the increase of mind; 5. Being well aware of the decrease of mind; 6. Being well aware of upāya.

「云何善知心生？謂如實知十六行心生起差別，是名善知心生。十六行心生起差別者：一者、不可覺知堅住器識生，謂阿陀那識；二者、種種行相所緣識生，謂頓取一切色等境界分別意識，及頓取內外境界覺受，或頓於一念瞬息須臾，現入多定，見多佛土，見多如來，分別意識；三者、小相所緣識生，謂欲界繫識；四者、大相所緣識生，謂色界繫識；五者、無量相所緣識生，謂空、識、無邊處繫識；六者、微細相所緣識生，謂無所有處繫識；七者、邊際相所緣識生，謂非想非非想處繫識；八者、無相識生，謂出世識及緣滅識；九者、苦俱行識生，謂地獄識；十者、雜受俱行識生，謂欲行識；十一、喜俱行識生，謂初二靜慮識；十二、樂俱行識生，謂第三靜慮識；十三、不苦不樂俱行識生，謂從第四靜慮乃至非想非非想處識；十四、染污俱行識生，謂諸煩惱及隨煩惱相應識；十五、善俱行識生，謂信等相應識；十六、無記俱行識生，謂彼俱不相應識。

“How is one well aware of the arising of mind? It is to have true knowledge of sixteen activities that give rise to mind and bring about differentiation, this is called being well aware of the arising of mind. The sixteen activities that give rise to mind and bring about differentiation are: 1. The arising of the unintelligible, steadily abiding receptacle consciousness, which is the ādāna (’appropriating’) consciousness; 2. The arising of a conditional consciousness based upon all kinds of activity and characteristics, which is the differentiating manas consciousness that immediately apprehends all the realms of objects of material form, [sounds, scents, etc.], and immediately apprehends internal and external realms, or immediately, in a single thought [moment], in the span of a kṣaṇa, enters many concentrations, sees many Buddha Lands, and sees many Thus Come Ones; 3. The arising of conditional consciousness from minor characteristics, which is consciousness caught up in the Realm of Desire; 4. The arising of conditional consciousness from major characteristics, which is consciousness caught up in the Realm of Form; 5. The arising of conditional consciousness from immeasurable characteristics, which is consciousness caught up in Emptiness, Consciousness, and bases of limitlessness; 6. The arising of conditional consciousness from minute characteristics, which is consciousness caught up in bases of non-existence; 7. The arising of conditional consciousness from the characteristic of limitation, which is consciousness caught up in the base of niether perception nor non-perception; 8. The arising of consciousness of characteristiclessness, which is transcendent consciousness and the extinction of conditional consciousness; 9. The arising of consciousness active in tandem with suffering, which is consciousness of the Hell Realms; 10. The arising of consciousness active in tandem with the variety of experiences, which is consciousness of actions of desire; 11. The arising of consciousness active in tandem with joy, which is consciousness of the first two meditative states; 12. The arising of consciousness active in tandem with bliss, which is consciousness of the third meditative state; 13. The arising of consciousness active in tandem with neither suffering nor bliss, which is consciousness of the fourth meditative state up to the base of neither perception nor non-perception; 14. The arising of consciousness active in tandem with defilement, which is consciousness that goes along with all the afflictions and characteristics of affiction; 15. The arising of consciousness active in tandem with excellence, which is consciousness associated with faith and other such characteristics; 16. The arising of consciousness active in tandem with neutrality (’no record’), which is consciousness unassociated with either of those [14 or 15].”

「云何善知心住？謂如實知了別真如。

“How is one well aware of the abiding of mind? It is truly knowing differentiating [and] True Suchness.”

「云何善知心出？謂如實知出二種縛：所謂相縛及麁重縛。此能善知，應令其心從如是出。

“How is one well aware of the departure of mind? It is truly knowing departing from the two kinds of bonds: which are the bonds of characteristics and the bonds of coarse heaviness. Being well aware, one thus causes the mind to depart from them.”

「云何善知心增？謂如實知能治相縛、麁重縛心，彼增長時，彼積集時，亦得增長，亦得積集，名善知增。

“How is one well aware of the increase of mind? This is truly knowing the mind that is able to control the bonds of characteristics and the bonds of coarse heaviness, and when they increase and grow, when they gather and accumulate, [that mind] also increases and grows, [it] also gathers and accumulates. This is called being well aware of increasing.”

「云何善知心減？謂如實知彼所對治相，及麁重所雜染心，彼衰退時，彼損減時，此亦衰退，此亦損減，名善知減。

“How is one well aware of the decrease of mind? This is truly knowing the controlling effects of characteristics and the defiling mind (thoughts) of coarse heaviness and, when those recede, when those decrease, this also recedes, this also decreases. This is called being well aware of decreasing.”

「云何善知方便？謂如實知解脫、勝處、及與遍處，或修或遣。

“How is one well aware of upāya? This is truly knowing the Liberations, the victorious Bases, up to the Bases of Totality, in cultivation or in dispensation.”

「善男子！如是菩薩，於諸菩薩廣大威德，或已引發、或當引發、或現引發。」

“Kulaputra! Bodhisattvas thus either have generated, will generate, or are presently generating all the immense, awesome virtues of bodhisattvas.”

慈氏菩薩復白佛言：「世尊！如世尊說：『於無餘依涅槃界中，一切諸受無餘永滅。』何等諸受於此永滅？」

Maitreya Bodhisattva again addressed the Buddha saying, “World-Honored One! Have the World-Honored One has said, ‘Abiding within the realm of Nirvana without remainder all sensations are forever extinguished without remainder.’ What are these sensations that are forever extinguished?”

「善男子！以要言之，有二種受無餘永滅。何等為二？一者、所依麁重受；二者、彼果境界受。所依麁重受，當知有四種：一者、有色所依受；二者、無色所依受；三者、果已成滿麁重受；四者、果未成滿麁重受。果已成滿受者，謂現在受。果未成滿受者，謂未來因受。彼果境界受，亦有四種：一者、依持受；二者、資具受；三者、受用受；四者、顧戀受。於有餘依涅槃界中，果未成滿受一切已滅，領彼對治明觸生受，領受共有。或復彼果已成滿受。又二種受，一切已滅。唯現領受，明觸生受。於無餘依涅槃界中般涅槃時，此亦永滅。是故說言於無餘依涅槃界中，一切諸受無餘永滅。」

“Kulaputra! Essentially speaking, there are two types of sensations extinguished forever without remainder. What two? 1. Sensations of abiding in coarse heaviness; 2. Sensations of objects resulting therefrom.”

“Sensations of abiding in coarse heaviness, you should know, are of four types: 1. Sensations of there being [physical] form; 2. Sensations of formlessness; 3. Sensations of the results of coarse heaviness already developed; 4. Sensations of the results of coarse heaviness not yet developed.”

“The results of coarse heaviness already developed are what are presently being experienced (sensed). The results of coarse heaviness not yet developed are the objects of sensation that have not yet arrived.”

“The sensations of the realm of resulting objects is of four types: 1. Sensations of the basis of support; 2. Sensations of requisites; 3. Sensations of a sense of use; 4. Sensations of fondness.”

“Within the realm of Nirvana with remainder, sensations of results not yet fulfilled have all already been extinguished, leading to the sensation that arises from being in contact with wisdom (luminousness), leading to a sensation that is always present. And, those sensations of results already fulfilled are also of two kinds of sensations, all of which are already extinguished: sensations that are just being experienced and sensations arising from being in contact with wisdom. When one is abiding in the parinirvana of the Nirvana without remainder, these are also forever extinguished. For this reason it is said that within the Nirvana without remainder all sensations are forever extinguished without remainder.”

爾時，世尊說是語已，復告慈氏菩薩曰：「善哉，善哉！善男子！汝今善能依止圓滿最極清淨妙瑜伽道，請問如來。汝於瑜伽，已得決定，最極善巧。吾已為汝宣說圓滿最極清淨妙瑜伽道，所有一切過去、未來正等覺者，已說、當說皆亦如是。諸善男子、若善女人，皆應依此勇猛精進，當正修學！」

At that time, after the World-Honored One had finished speaking, he further told Maitreya Bodhisattva, “Excellent, excellent! Kulaputra! You now are well able, based upon resting in  fulfillment of the extremely pure wonderous way of Yoga, to inquire of the Thus Come One. You have already definitely attained it with utmost skill. I have already explained to you the fully complete, most utterly pure wonderous way of Yoga, which has been and will be explained by all correctly awakened ones, or will be explained also like this. Kulaputra, sons and good daughters, should all correctly cultivate and study like this, courageously with virya!

爾時，世尊欲重宣此義，而說頌曰：

At that time, the World-Honored One, to emphasize his meaning, spoke in verse saying:

於法假立瑜伽中，　　

若行放逸失大義；　

依止此法及瑜伽，　　

若正修行得大覺。

Within the Yoga of provisionally established dharma,

If one practices negligently, one loses great benefit;

Based upon Yoga that rests on this Dharma,

If one practices correct cultivation, one attains Great Awakening

見有所得求免離，　　

若謂此見為得法，　

慈氏彼去瑜伽遠，　　

譬如大地與虛空。

Seeing that there is something to attain in the search for escape,

If one says this [way of] seeing is attaining the Dharma,

Maitreya, one is as far from Yoga

As the earth is from the sky.

利生堅固而不作，　　

悟已勤修利有情，　

智者作此窮劫量，　　

便得最上離染喜。

Those who do not work for the benefit and stability of the living,

Once enlightened, are not moved to benefiting sentient beings,

The wise do the work throughout kalpas,

And they attain supreme, undefiled joy.

若人為欲而說法，　　

彼名捨欲還取欲，　

愚癡得法無價寶，　　

反更遊行而乞匃。

If someone explains the Dharma out of desire,

That is called relinquishing desire only to grasp desire again.

Fools who attain the priceless jewel of the Dharma,

Yet continue to wander about begging.

於諍諠雜戲論著，　　

應捨發起上精進，　

為度諸天及世間，　　

於此瑜伽汝當學！」

Clinging to argumentation and opinions,

Which they should relinquish, and bring about superior virya,

For the liberation of all gods and worldlings,

You should study this Yoga.

爾時，慈氏菩薩復白佛言：「世尊！於是解深密法門中，當何名此教？我當云何奉持？」

At that time, Maitreya Bodhisattva again addressed the Buddha saying, “World-Honored One! From within this Dharma Door that Reveals the Secret, what should we call this teaching? How should I honor and remember it?”

佛告慈氏菩薩曰：「善男子！此名瑜伽了義之教，於此瑜伽了義之教汝當奉持。」

The Buddha told Maitreya Bodhisattva, “Kulaputra! This is called the Teaching of the Definitive Meaning of Yoga, as the Teaching of the Definitive Meaning of Yoga is how you should honor and remember it.”

說此瑜伽了義教時，於大會中，有六百千眾生，發阿耨多羅三藐三菩提心；三百千聲聞，遠塵離垢，於諸法中，得法眼淨；一百五十千聲聞，諸漏永盡，心得解脫；七十五千菩薩，獲得廣大瑜伽作意。

When this Teaching on the Definitive Meaning of Yoga was explained, six hundred thousand people from among the great assembly generated anuttarā-saṃyak-saṃbodhi-citta; Three hundred thousand voice-hearers became free from defiling dust and attained purified Dharma Eyes regarding all phenomena (dharmas); One hundred fifty thousand voice-hearers ended all their outflows and attained liberated minds; And seventy-five thousand bodhisattvas ‘caught’ attainment of a broad Yoga Mind-State.”





	
The “two extremes” are eternalism (śāśvata-dṛṣṭi), which posits an unchanging, eternal self, and nihilism (uccheda-dṛṣṭi), which denies any form of continuity or existence after death. ↩
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