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The Discourse on Realizing There is Only the Virtual Nature of Consciousness
Vijitapti Matrata Siddhi, FMESqm
Volume Five

3. The first six evolving manifestations of consciousness (sad pravrtti vijiana, 7~ §#i):
* The five sensory projections of consciousness (pafica vijianani, Tii) &

* The consciousness that distinguishes imagined objects (mano vijiiana, =X19)

Question: Having explained this second way that consciousness manifests identity and
purpose, there is the third way. What are its characteristics?

Answer: On this, the eighth stanza of verse says:

8a With the second way (dvitiyah parinamo, —§&%#) being explained, next there is the
third way that consciousness manifests (trtiyah parinamo, —) identity and purpose.
It is distinguished in six parts (sad vidhasya, 5 /\f#)

8b Its nature is characterized (upalabdhih, {:4{) by the distinction of mental and sensory
objects (visayasya, | }i¥) as being good (kusala, 3%), bad (akusala, £ 3%), both good and
bad, and neither good nor bad (dvaya, {&:F).

8a K —fRERE, ZJIH/SHE, dvitiyah parinamo ayam trtiyah sad vidhasya ya
8b  TEiAMEAM, FAFE(HIE. visayasya upalabdhih sa kusala akusala dvaya

On this, The Discourse on Realizing There is Only the Virtual Nature of Consciousness says:
Following the section on the deliberations and calculations of self-interest (manas, &), there
is one on the characteristics of the first six manifestations of consciousness, from vision
(caksuh vijiiana, i) to the distinguishing of imagined objects (mano vijfiana, & ).

The names for the first six manifested projections of consciousness
Generally speaking, the first six manifestations of consciousness are differentiated based on

the six mental and sensory faculties (sad indriya, 7S1R) being in alignment (ayatana, jiz) with

their six objects (sad visaya, /~#15%). These are:

1. Vision (caksuh vijiiana, IR %) is based on alignment of the eyes (caksuh indriya, HR4R)
with visible forms (rGipa, f4).

2. Hearing ($rotra vijiiana, H-i#) is based on alignment of the ears (Srotra indriya, H-4R)
with audible sounds ($abda, ).

3. Taste (jihva vijiana, f7##%) is based on alignment of the tongue (jihva indriya, 7 #R) with
flavors (rasa, #R).

4. Smell (ghrana vijiiana, &) is based on alignment of the nose (ghrana indriya, &:1f)
with odors (gandha, 7).

5. Touch (kaya vijiana, &) is based on the alignment of the peripheral nervous system of
the body (kaya indriya, £ R) with physical contacts (sprastavya, fi).

6. Thought, the mind distinguishing imagined objects (mano vijiana, i) is based on
alignment of the thinking mind that is ever deliberating and calculating self-interest
(manas, =) with objective purposes (dharmah, ##%).
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In both Sanskrit (for Vasubandhu) and Chinese (for Xudnzang), the names for each of these
six manifestations of consciousness (vijiidna, ##%) are based on the mental or sensory faculties
(indriya, #) with which they are connected, not their objects (visaya, ). There are five
reasons for this:

1. The different manifestations of consciousness depend on the respective faculties that
serve as their foundations of support (asraya, ).

They arise from their respective faculties.

They belong to their respective faculties

They assist their respective faculties

They are like their respective faculties

Ol W

*

Although all six of these evolving manifestations of consciousness depend on the
deliberating and calculating mind of self-interest (manas, &), none of them shares its
name except the consciousness of thought, that is, the mind that distinguishes imagined
objects (mano vijiiana, & k).

*  Although the first five sensory kinds of consciousness (pafica vijiana, Ti.i#%) similarly
depend on the deliberations and calculations of self-interest (manas, &), their names
come from their respective sense faculties so that they are not confused with each other.

Some say this is because consciousness of thought, the mind that distinguishes imagined

objects (mano vijiana, &), only depends on the deliberating and calculating mind of

self-interest (manas, i) as a foundation of support (asraya, #K) while the five sensory
kinds of consciousness (pafica vijiiana, Tii%) depend not only on it but also their five
respective physical sense faculties (pafica ripa indriya, Ti).

These first six manifestations of consciousness therefore get their names from their
foundations of support while the seventh, the deliberating and calculating mind of self-
interest (manas, &), and the eighth, the subconscious store of memory (citta, :(» or alaya
vijiiana, Ji#), do not. (They get their names respectively from their natures of ‘thinking’
(deliberating and calculating) and ‘“accumulating’ (as in a collective storehouse). Because
these two serve as foundations of support for each other, as previously explained, the

seventh is not called consciousness of the collective mind (citta vijiana, 0»i#%) and the eighth
is not called the consciousness of the thinking mind (mano vijiana, &:f).)

There are some that name these six after their objects, calling them ‘consciousness of visible
forms’ (rtipa vijfiana, t4i%) and so forth through ‘consciousness of objective purposes’
(dharma vijiiana, 7%:#). This is naming the manifestations of consciousness after the
different kinds of objects (visaya, 5%) through which they frame perception (vijiapti, 1 /i!l).

The first five are each a consciousness of physical matter (rtpa vijiana, i), with each
of them only perceiving their respective kinds of objects (vision perceiving visible forms,
hearing perceiving audible sounds, etc.), while the sixth is a consciousness of purpose
(dharma vijiiana, ¥%:i#), able to perceive the purposes for these objects. Some say that this
sixth one gets the name ‘consciousness of purpose’ because it alone is able to perceive the
distinct purposes of the others and, this way, it is not confused by them. This naming of
these six manifestations of consciousness after the objects that are perceived depends on
one having not yet attained full mastery (vasita, H 7£) over the five physical sense faculties
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(pafica riipa indriya, TL{%#). Once full mastery of them has been attained, their functions
are interchangeable, with each projection of consciousness arising out of every kind of sense
faculty and connecting with all of their objects. At this point, one must only designate these
different manifestations of consciousness through the mental or sense faculties that serve as
their foundations of support in order to not confuse them with each other.

*  When the second volume of The Discourse on the Adornment of the Greater Vehicle
Scriptures (Mahayana Suitra Alamkara Karika, “K3fejit: i 4 5f) speaks about each and
every one of the five sensory faculties of an enlightened being that descends into this
world (tathagata, #15) being connected with their (respective) sense objects, it is only
referring to the sense objects in their most explicit sense.

*  The Scripture on the Levels of Grounding in Enlightenment (Buddha Bhiimi Sitra,

il Hb ) speaks about the transcendental knowledge of accomplishing life’s greater

purpose (krtya anusthana jiana, i JT{E%) ascertaining the different motive forces in

the minds of sentient beings that are manifested through their thoughts, words and

deeds and which of the four methods to use in responding to their questions.

The four methods of responding to their questions (caturdha vyakaranam, PYECHT) were:

a. Answering questions categorically (ekamsa, —[A]7C or M 7E L), directly with a yes or no

b. Answering questions analytically (vibhanga, 73 /i/5C) with detailed explanations to reframe questions

c.  Answering questions with counter-questions (pratiprasna, ) i5C or ##%[MEC) to prompt self-examination
and to clarify the assumptions made in questions.

d. Answering questions with silence (niruttara, 3R & 7T or [E{F70), putting questions aside entirely when
there is no real answer that can be given in words.

If the sense faculties of enlightened beings (buddhas, ##1#) did not pervade all sense

objects and their purposes, their transcendental knowledge of the nature of purpose

would not have these abilities.

Being explicit, the foundations of support (asraya, iTfk) and the objects that are present

before (alambana, li#%) these six evolving manifestations of consciousness (sad pravrtti

vijiiana, 75#%) have been conclusively established by the teachings from all the different
schools of Buddhism and so they will not be explained further here. We have already
mentioned their foundations of support and will speak further about the objects present
before them later on.

The existential nature (svabhava, [ 1) of the first six manifestations of consciousness &
How they imagine through the making of mental images (akara, 174H)
Next, Vasubandhu spoke about the nature of these six manifestations of consciousness
being characterized by the distinction of objects that virtually frame perception (visayasya
vijiiaptih, | £%). This reveals both their existential nature and how they work because:
* Distinguishing objects that frame perception is their existential nature (svabhava, F 1%).
* Employing these (different) frames of perception is how it imagines them (akara, 17 1H).
Because they get their names from both, they are called the six evolving manifestations of
consciousness that distinguish objects and virtually frame perception. In the holy teachings
it is said:
“What is vision (caksur vijiiana, iii#)? It is the consciousness that depends on the eyes to
distinguish visible forms in the framing of perception.”
It goes though all six this way, finally saying:
“What is thought (mano vijiiana, &:#)? It is the consciousness that depends on the
deliberating and calculating mind of self-interest to distinguish objective purposes in the
framing of perception.”
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This citation from the scriptures only speaks about them each being unique and separate
foundations of support prior to their spiritual restoration (asraya paravrtti, #k), and only
as what is being perceived by the imagining portion (darsana bhaga, 5.7)) of consciousness.

The other foundations of support (asraya, /i) and frames of perception (vijiapti, ) are as
already explained.

The moral nature (prakrti, 1) of the first six evolving manifestations of consciousness
Question: What is the moral nature of these first six evolving manifestations of consciousness?
Answer: They can be virtuous (kusala, %), unwholesome (akusala, £3%), both or neither.

Being both or neither is a reference to them being morally undefined (avyakrta, f£7C),

because that which is neither virtuous nor unwholesome is said to be both or neither.

1. That which is virtuous (kusala, 3%) is said to be able to bring benefits to this world as
well as that beyond it. Although the pleasant fruits of human existence and the divine
heavens of meditation provide benefits to this world, they do not necessarily do so
beyond it (as they may bring sorrow to those who must leave this world).

2. That which is not virtuous (akusala, £~3%) is said to bring harm and misfortune to this
world as well as that beyond it. Although the fruits of suffering from evil destinies are
harmful to this world, they do not bring necessarily harm beyond it where they may no
longer bring about evil or suffering.

3. That which is morally undefined (avyakrta, ft5C) is neither virtuous nor evil, bringing
neither benefit nor harm, so it is not possible to distinguish its nature as being either.

1. The nature of these first six evolving manifestations of consciousness is considered
virtuous when they are directly associated with faith (Sraddha, 15) in a transcendental
moral purpose or any of the eleven virtuous mental states (kusala dharma, 3%i%).

2. Ttis considered to be evil when directly associated with shamelessness (ahrika, #&1i7) or
any of the rest of the twenty-six unwholesome kinds of purpose.

3. Itis considered morally undefined when it is not directly associated with any of these
(thirty-seven) mental states.

Question: Can these six evolving manifestations of consciousness be endowed with all three of
these moral natures at the same time?
Answer: There are two theories about this:

1. There is a thesis that these three moral natures cannot be simultaneous in the six evolving
manifestations of consciousness because, when they interact together in their perception
of external objects, they would be in contradiction to each other. Additionally, the five
sensory kinds of consciousness (pafica vijiana, Tii#%) are innately guided and induced
by the mind distinguishing the same imagined objects (mano vijiana, &) and are
therefore virtuous or unwholesome by dint of this mental component of consciousness.
If it is allowed that the five sensory kinds of consciousness are endowed with all three
moral natures at the same time, then the consciousness that distinguishes its imagined
objects must also be of these three different natures at the same time. This would
contradict reason because virtue and evil are mutually exclusive. Both The Discourse of
the Masters on the Levels of Grounding in the Practice of Engaged Meditation (Yogacara
Bhami Sastra, Fifliififih #) and Asanga’s Exposition of the Holy Teaching (Aryadesana
Vikhyapana, #4572 #() say that the conscious mind (pravrtti vijiana, #3#) arising
from the subconscious store of memory (alaya vijiiana, j&#%) can be directly associated
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with all three moral natures at the same time, but this depends on there being many
different thoughts arising from the subconscious mind. This is similar to speaking about
singleness of thought not just referring to the arising and perishing of a single moment
of thought but rather many moments of the same thought rising up. Consequently,

there is no contradiction between this thesis and that referred to here in these discourses.

2. There is another thesis (deemed correct) that these three different moral natures can
indeed co-exist, because vision and the rest of the five sensory kinds of consciousness
(pafica vijiana, Tii#) can certainly arise together, either suddenly (aupanipatika, Z#)
or in a flow of similar and consecutive moments (nisyanda, ZEIR). Sometimes all the
sensory kinds of consciousness arise together while other times it is just one or two.
Although these five must arise together with the consciousness that distinguishes
imagined objects (mano vijiana, & ##), their moral natures are not necessarily the
same as it and so the argument that they must be is mistaken. Because of this, volume
sixty-three in The Discourse of the Masters on the Levels of Grounding in the Practice
of Engaged Meditation (Yogacara Bhaimi Sastra, Fiflliffilth i) says:

“When one arises from a resolve of meditation (samadhi, i) upon hearing the sound
of a voice, there is a different evolving manifestation of consciousness (pravrtti
vijiiana, ¥4 arising from one’s hearing (Srotra vijiana, H-i#f) that combines with
the mind that has been distinguishing the imagined object (mano vijiiana, &) of
meditation. It is not this mind that has been distinguishing the imagined object that
is perceiving this voice, but hearing, the consciousness of the ears (Srotra vijiana,
H5#). If this were not so, the sound of the voice would not be experienced and one
would not arise from the meditation. It is not the moment at which one hears the
voice that one arises from the meditation. It is only after experiencing the sound of
the voice and seeking to understand it in the mind distinguishing imagined objects
(mano vijidana, & #%) that one arises from meditation.”

This sudden hearing of a voice during meditation in principle could not be virtuous
because, as long as there has not yet been a spiritual restoration (asraya paravrtti, #1X),
any such sudden, unexpected thoughts (aupanipatika, % # 6(») are morally undefined
(avyakrta, #&75C). This demonstrates how the mind distinguishing imagined objects

can arise together with the five sensory kinds of consciousness but not necessarily be

of the same moral nature as them. (During meditation, the mind that distinguishes
imagined objects (mano vijiana, & #) is virtuous while, at the same time, the hearing
(rotra vijiiana, H-if) of the voice here is morally undefined. It follows that the same
difference of moral nature can apply in non-meditative states.)

Kuiji added: Question: If this is so, why do The Scripture on Understanding the Deep Mystery (Samdhi
Nirmocana Sitra, 7% 4%) and the seventy-ninth volume of The Discourse of the Masters on the Levels of
Grounding in the Practice of Engaged Meditation (Yogacara Bhimi Sastra, Hifllififilti#fy) both say that the five
sensory kinds of consciousness (pafica vijiiana, Ti.i#) and the mind that distinguishes imagined objects
(mano vijiidna, i) perceive the same object simultaneously?

Answer: The holy teachings only say that the mind distinguishing imagined objects is
simultaneous with the five sensory kinds of consciousness and connects with its five

kinds of objects. It does not say that they have the same moral nature.

Kuiji added: Question: Why does volume seven of The Commentary about The Compendium on the Spiritual
Science of the Greater Vehicle (Mahayana Abhidharma Samuccaya Vyakhya, KR B 1 B 4R ) say
that the five sensory kinds of consciousness are absent when the body and mind are equally composed in
meditation (samahita, =M% or B E)?

Answer: The Commentary about The Compendium on the Spiritual Science of the Greater
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Vehicle (Mahayana Abhidharma Samuccaya Vyakhya, K 3fef B B 42 &) speaks here
about the five sensory kinds of consciousness being absent when the body and mind are

equally composed in meditation (samahita, —M{Z£), but it really means that they are
mostly absent, not necessarily that they are completely absent.

If the three different kinds of moral natures evolve together in the five sensory kinds of
consciousness, the mind that distinguishes imagined objects will be of the same moral
nature as the one or the ones drawing the most attention (manaskara, /£=). If nothing
draws its attention, its moral nature will be undefined (avyakrta, #5c). Consequently, the
six evolving manifestations of consciousness can be endowed with all three moral natures
at the same time. Upon attaining mastery (vasita, 4 7£) over the five sensory kinds of
consciousness, their nature is only virtuous because the physical sense faculties, the mind
and the mental states of an enlightened being (buddha, f#) are all involved in the reality of
the noble path (marga satya, i&3), having forever transcended and eliminated all the seeds
of sophistry found in the discursive mind (prapafica bijah, ki@ TH).

The motive forces (mental states) directly associated with (samprayukta samskara, fH/E1T)
These first six evolving manifestations of consciousness (sad pravrtti vijiana, 7<#&3#)

Question: With how many mental states are these six manifestations of consciousness directly
associated?

Answer: There are fifty-one in six categories. On this, the ninth stanza of verse says:

9a These six evolving manifestations of consciousness have motive forces directly associated
with them (samprayukta samskara, #HJfE1T) in six categories of mental states (caitta, /(2 JiT):

Omnipresent motive forces (sarvatraga samskara, #i17)

Motive forces that distinguish specific objects (viniyata samskara, j|3%1T)

Virtuous mental states (kusala cetas, %)

Primary emotional disturbances (miila klesa, A5 1)

Secondary emotional disturbances (upaklesa, g /E 1)

Uncategorized motive forces (aniyata samskara, /> £17)

All of these mental states are directly associated with three different kinds of emotional

feelings (tri vedana, —*%):

1. The feelings of pleasure found in contentment (sukha, %%),

2. Feelings of pain found in suffering (duhkha, /) and

3. Feelings that are without either pleasure or pain (dvaya, {H3F).

9b

O

9a JLOFTIEAT.  IEEENE. sarvatragair viniyataih kudalai$ cetasair asau
9b FEEMAE, B =M. samprayukta tatha klesair upaklesais tri vedana

On mental states associated with consciousness (samprayukta caitta, ‘U [T HH ) in general
On this, The Discourse on Realizing There is Only the Virtual Nature of Consciousness says:

These six evolving manifestations of consciousness are all directly associated with six
categories of mental states:
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Five omnipresent motive forces (sarvatraga samskara, i##17)

Five motive forces that distinguish specific objects, or objectives (viniyata samskara, jj|3E1T)

Eleven virtuous mental states (kusala caitta, ¥%7%)

Six primary emotional disturbances (mila klesa, A< 1)

Twenty secondary emotional disturbances (upaklesa, Fifi 1)

Four uncategorized motive forces (aniyata samskara, ~E17)

These direct associations (samprayoga, f [ff) always arise with a dependence on the
projection of consciousness to which they belong. In belonging to and being subordinate to
it, they are called its mental states (caitta, ‘(2 IT), just as the word ‘mine’ (atmiya, /) refers
to things that belong to and are subordinate to ‘me’ (atma, #£). A projection of consciousness
(citta, ‘t») only apprehends the general characteristics in objects that are before it (alambana,
JIr#%) while its mental states (caitta, :(>JJT) apprehend their specific characteristics. These
mental states help the mind accomplish its objectives, just as a master artist would draw the
outline of a picture and the students would fill in the colors.

m 0 a0 oo

Omnipresent motive forces, those found in all projections of consciousness
(sarvatraga samskara, #i17)
On these, the third volume of The Discourse of the Masters on the Levels of Grounding in
the Practice of Engaged Meditation (Yogacara Bhaimi Sastra, Hifilfifiltii#) says:
“Consciousness (vijiana, i or citta, /) is only able to frame the general characteristics of
perception.

Attention (manaskara, /£ ) frames these perceptions in terms of characteristics that are not
yet perceived by consciousness. These are the more specific characteristics of perception
that are apprehended by mental states (caitta, 02 J7).

Contact (sparsa, fi§) is able to frame these perceptions in terms of characteristics that are
agreeable (manojiia, 7] &) or disagreeable (amanojiia, /] &).

Emotional feeling (vedana, %Z) is able to frame these perceptions in terms of characteristics
that bring about the pleasure found in contentment (sukha, %%), the pain found in
suffering (duhkha, ¥/) & the neutral feelings of indifference or impartiality (upeksa, ).

Mental association (samjiia, 48) is able to frame these perceptions in terms of words, the
characteristics that cause verbalization.

The deliberate motive of intent (cetana, ) is able to frame these perceptions in terms of
characteristics that bring about a proper response to them.

Intent (cetana, /1) is an ulterior motive in the subconscious mind (alaya vijiiana, ) but becomes a
deliberate motive in the manifestations of the conscious mind (pravrtti vijiiana, ).

For this reason, attention and the rest of these omnipresent motive forces are said to be

mental states (caitta, 0> JIr) that help the mind (citta, ‘() accomplish its objectives.”

Motive forces that distinguish specific objects, or objectives (viniyata samskara, jI|517)

Those found in the evolving manifestations of the conscious mind

In distinguishing specific mental objects, there is crossing the threshold from the subconscious to the conscious

mind.

These are the mental states that are connected with the general characteristics of objects.

Elsewhere, such as in The Discourse on Distinguishing Between the Mean & the Extremes

(Madhyanta Vibhaga Karika, %1% 5), it is said that:

“Aspiration (chanda, #iX) is able to further frame perception of things in terms of which
characteristics will be agreeable.

On Realizing There is Only 257
The Virtual Nature of Consciousness



Determination (adhimoksa, [Fifi#) is able to further frame these perceptions in terms of
which characteristics have been decided on with certainty.

The mindfulness of remembrance (smrti, %) is able to further frame these perceptions in terms

of the characteristics that are learned and kept in mind.

Mental resolve (samadhi, &) and discernment of purpose (dhi or prajia, &) further frame
these perceptions in terms of whether the characteristics are of merit, are harmful or are
of no value.

Because of these ten kinds of mental states (caitta, ‘(>JJT), the five that are found in all eight
projections of consciousness (sarvatraga samskara, #i1T) (including the subconscious mind)
and the five that are found in mental states that distinguish specific objects (viniyata

samskara, |5817) (including all conscious states), there arise the forty-one other motive
forces, including:

1. Eleven found in virtuous purposes (kusala dharma, 3%%)
2. Twenty-six found in corrupted purposes (samklesa dharma, %4%), which includes:

a. Six primary kinds of emotional disturbance (klesa, 51§
b. Twenty secondary kinds of emotional disturbance (upaklesa, F&JE1) and

3. Four uncategorized motive forces (aniyata samskara, £ E1T).
All of these mental states apprehend both the general (shared) and specific (unique)

characteristics found in the objects that are before them (alambana, ffT#%).

The six categories of these mental states (caitta, .0>JJT)
Although they are all called mental states (caitta, «(»JIr) and in this regard they are not
different, they are differentiated into six different categories, which are:
The five omnipresent motive forces (sarvatraga samskara, #17)
The five motive forces that distinguish specific objects (viniyata samskara, j7!|35417)
The eleven kinds of virtuous purposes (kusala dharma, 3%7)

The six primary kinds of emotional disturbance (klesa, 21

The twenty secondary kinds of emotional disturbance (upaklesa, FiEfE 1)

The four uncategorized motive forces (aniyata samskara, £/ E1T)

These six categories together constitute the fifty-one kinds of mental states.

They are given these names because:

1. Omnipresent motive forces (sarvatraga samskara, #17) are necessarily found in all eight
projections of consciousness.

2. Motive forces that distinguish specific objects (viniyata samskara, jjI|45i1T) arise

whenever there is connection with any specific object or objective in the conscious mind.

Virtuous purposes (kusala dharma, 37%) arise only when the mind is virtuous.

4. Primary kinds of emotional disturbance (klesa, 1) are by nature the root source of all
emotional disturbances.

5. Secondary kinds of emotional disturbance (upaklesa, 45 1) are similar to the
primary kinds and flow forth from them (nisyandika, Z#iji).

6. Uncategorized motive forces (aniyata samskara, £\ E1T) are equally found in both

virtuous and corrupted purposes but are not determined to be one or the other.

e oan o

@

Volume three of The Discourse of the Masters on the Levels of Grounding in the Practice of
Engaged Meditation (Yogacara Bhaimi Sastra, Fiflilfifilti5#) combines these six categories into
five by combining the primary and secondary kinds of emotional disturbances into a single
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group because they are both categorized as corrupted purposes (samklesa, %4). It also
explains the different distinctions between these five categories through the four ways that
they appear in all projections of consciousness:
a. Those that exist in all moral natures (sarva prakrti, —V]1%)
b. Those that exist at all levels of meditation (sarva bhtimi, — 1)’
c. Those that exist at all times (sarva kala, —1JJIkf)
d. Those that all arise together whenever any one of them arises (sarva sahabha, —1/J{H)
1. The omnipresent motive forces (sarvatraga samskara, #i1T) are endowed with all four of
these universal qualities.
a. They exist in all moral natures, whether virtuous, unwholesome or morally undefined.
b. They exist at all nine levels of meditations on sentient existence (nava bhiimayah, /L)%
One in the sphere of desire (kama dhatu, #X#), four in the sphere of objective reality as form (riipa
dhatu, f47) and four in the sphere of existential principles beyond form (artipa dhatu, {4 7})
c. They exist at all times, continuously since the very beginning of time, presently in
conscious manifestation and whenever arising to connect with an object.
d. They all arise together whenever any one of them arises.
2. The motive forces that distinguish specific objects (viniyata samskara, 7|$%1T) are only
endowed with the first two:
a. They exist in all moral natures, whether virtuous, unwholesome or morally undefined.
b. They exist at all nine levels of meditation on sentient existence (nava bhuumayah, /L.11)*:
The one in its sphere of desire (kama dhatu, #t7t), the four in the sphere of its objective reality as form
(rtipa dhatu, f47) and the four in its sphere of existential principles beyond form (artipa dhatu, {4 5t)
c. They do not exist at all times, continuously since the beginning of time, whenever
the mind is consciously manifested or whenever connecting with an object.
d. They do not all arise together whenever any one of them arises.
3. Virtuous purposes (kusala dharma, ¥57%) only exist in all of one category.
a. They do not exist in all moral natures, whether virtuous, unwholesome or undefined.
b. They do not exist in all times, continuously since the beginning of time, whenever the
mind is consciously manifested or whenever arising to connect with an object.
c. They do arise at all nine levels of meditation (nava bhiimayah, JL1h)°.
d. They do not all arise together whenever any one of them arises.
4. Corrupted purposes (samklesa, %%) do not all arise in any of these four categories.
a. They do not exist in all moral natures, whether virtuous, unwholesome or undefined.
b. They do not exist at all times, continuously since the beginning of time, whenever the
mind is consciously manifested and whenever arising to connect with an object.
c. They do not arise at all levels of meditation.
d. They do not all arise together whenever any one of them arises.
5. The four uncategorized motive forces (aniyata samskara, /N 417) exist in all of only one:
a. They do exist in all moral natures, whether virtuous, unwholesome or undefined.
b. They do not exist at all times, continuously since the beginning of time, whenever the
mind is consciously manifested and whenever arising to connect with an object.
c. They do not arise at all levels of meditation.
d. They do not all arise together whenever any one of them arises.
The five categories of mental states are distinguished like this in volume three of The
Discourse of the Masters on the Levels of Grounding in the Practice of Engaged Meditation
(Yogacara Bhiimi Sastra, FfliiFiliHt q).
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The first six evolving manifestations of consciousness (sad pravrtti vijiiana, /S¥:) &
The three kinds of emotional feeling (tri vedana, —5%):

Being subject to change, interruption, detachment as well as moral uncertainty, these six

evolving manifestations of consciousness are all directly associated with the three emotional

feelings of pleasure, displeasure and indifference because they all experience characteristics
that are desirable, undesirable or neutral (neither desirable nor undesirable).

a. Listing the three kinds of emotional feelings:

1. Upon experiencing objects with desirable characteristics, the body is comforted, the
mind is pleased and there are feelings of pleasure (sukha vedana, 44%Z).

2. Upon experiencing objects with undesirable characteristics, the body is tormented,
the mind is stressed and there are feelings of pain (duhkha vedana, i %).

3. Upon experiencing objects with neutral characteristics, the body is neither contented
of tormented, the mind is neither pleased nor stressed and there are feelings that are

ingi ' ' (aduhkha asukha vedana, 75 44%7).

b. Each of these three kinds of emotional feelings can be of two kinds:

1. Those directly associated with the five sensory kinds of consciousness (pafica vijfiana,
Ti7#%) are said to involve physical feelings (kaya vedana, £ %Z) because they distinctly
depend on the physical body:.

2. Those directly associated with the consciousness that distinguishes imagined objects
(mano vijiiana, & #) are said to be mental feelings (citta vedana, /(»%2) because they
distinctly depend on the mind.

c. All three of these emotional feelings can be either with affliction (sa asrava, )" or
without affliction (anasrava, fif) because painful feelings can also arise in those who
are without affliction.

d. There are some who say that emotional feelings can also be of three kinds based on
becoming detached from them:

1. Those severed through vision of the noble path (dar$ana heya, F. /)

2. Those severed through cultivation of the noble path (bhavana heya, & fi7l)

3. Those that are not severed through either of them (aheya, JEJfT ).

There can also be said to be three kinds this way:

1. Those severed by those still in training on the noble path (Saiksas, %)

2. Those only severed by those beyond further need for training on it (asaiksas, %)

3. Those that are not severed by either of them

e. Some speak of emotional feelings generally being divided into four moral natures:

1. Those that are wholesome and virtuous (kusala, %)

2. Those that are unwholesome and evil (akusala, A~ %)

3. Those morally undefined but shrouding the cognitive processes of consciousness

(vyakrta nivrta, £ 78 #iC)
4. Those morally undefined but not shrouding the cognitive processes of consciousness
(avyakrta anivrta, #7 #30)

There is a thesis that these three kinds of emotional feeling are each found in all four of
these moral categories. If greed (lobha, &) and delusion (moha, %F) spontaneously arise in
the five sensory kinds of consciousness (pafica vijiana, T1i#f) or emotional disturbances
spontaneously arise from painful destinies, including those only in the distinguishing of

imagined objects (mano vijiana, &), but they do not bring about the committing of
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actions that will have consequences (karma samutthana, 9%3€), they will remain morally

undefined (avyakrta, f:C). All of these are directly associated with a capacity for the

suffering of pain (duhkha indriya, #1R). On this, volume fifty-nine of The Discourse of the

Masters on the Levels of Grounding in the Practice of Engaged Meditation (Yogacara Bhtimi

Sastra, Fiflliffis5#) says that any of the different kinds of emotional disturbance can lead

to any of the three kinds of emotional feelings when they arise with spontaneity in one’s

manifested behavior (samudacara, {17).

*  When they pervade the consciousness of the body, they can be directly associated with
any of the six kinds of (sensory and mental) faculties (indriya, 1R).

*  When they do not pervade the consciousness of the body, they are only directly
associated with the faculties found in the environment of the thinking mind (mano
bhami, & ).

This environment of the thinking mind (mano bhiimi, &) consists of three elements:
1. The subconscious store of memory (alaya vijiana, [ 5 5#)

2. The deliberations and calculations of self-interest (manas, &) and

3. The distinguishing of imagined objects (mano vijiiana, &)

On this, Sthiramati’s Commentary about The Compendium on the Spiritual Science of the

Greater Vehicle (Mahayana Abhidharma Samuccaya Vyakhya, k3 FLi% B #E4E 5) says

that, when spontaneous emotional disturbances attached to the sphere of desire bring

about the committing of unwholesome actions (akus$ala karma samutthana, #%3¢), the
consequences will also be unwholesome. All other kinds of emotional feelings are morally

undefined but shroud the cognitive processes of consciousness (avyakrta nivrta, i 78 #70).

Therefore, one should understand that the three kinds of emotional feelings can each be

found in all four kinds of moral nature.

The first six evolving manifestations of consciousness (sad pravrtti vijiiana, /S#:) &
The five kinds of emotional feeling (pafica vedana, 1.5%):
Some generally divide emotional feelings into five categories. These are:
1. Suffering (duhkha, 77) - a physical feeling of pain or displeasure
2. Contentment (sukha, 4%) - a physical feeling of bliss or pleasure
3. Sorrow, or Grief (daurmanasya, %) - sadness, a mental feeling of loss or dissatisfaction
4. Rejoicing (saumanasya, &) - gladness, a mental feeling of gain or satisfaction
5. Impartiality (upeksa, #%), a neutral feeling of indifference or equanimity
In these, suffering and contentment are each divided into two categories because the
torments and happiness of the body and the mind are differentiated. This is dependent on:
1. Whether or not they involve mental speculations about distinctions (vikalpa, 73 i!)):
a. Inbeing without these speculations, there is suffering or contentment.
b. Inhaving them, there is sorrow or rejoicing.
2. Whether they have weight or buoyancy:
a. Feelings with weight include suffering and contentment.
b. Feelings with buoyancy include sorrow and rejoicing.
3. Whether they are agreeable or disagreeable:
a. Agreeable feelings include contentment and rejoicing.
b. Disagreeable feelings include suffering and sorrow.
The feelings of impartiality regarding suffering and contentment are not divided into two
parts because:
1. They are without the different characteristics of torment and happiness.
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2. They are without mental speculations about distinctions (nirvikalpa, {74 ).
3. They evolve impartially with regards to weight or buoyancy as well as agreeability or
disagreeability.

On rejoicing (saumanasya, &) and contentment (sukha, %%):

1. In the five sensory kinds of consciousness (pafica vijiiana, T.i#) there are emotional feelings
of contentment (sukha, %%) that are constantly associated with comfort and happiness.

2. In the mind that distinguishes imagined objects (mano vijiana, = i):

a. While in the preparatory stages for the first two levels of meditation® on sentient
existence (samantaka prathama dvitiya dhyana, ¥] —## &1 4}) in the sphere of
form (rtipa dhatu, f.71) there are said to be feelings of rejoicing (saumanasya, =
because they only delight the mind.

b. While actually in these first two levels of meditation (maula prathama dvitiya
dhyana, #] 5 ER 4) there are said to be feelings of both contentment (sukha, %%)
and rejoicing (saumanasya, &) because both the body and the mind are delighted.

c.  While in the preparatory stages for and actually in the third level of meditation, there
are only feelings of contentment (sukha, %%) because there is a serenity of stillness
that has weight (gravitas) and there are no longer speculations about distinctions.

d. In the fourth level, there is an impartiality transcending these emotional feelings,

combined with perfect resolve (samadhi, 7€) & singleness of mind (ekagrata, — ).

On sorrow (daurmanasya, %) and suffering (duhkha, ¥):
1. In the five sensory kinds of consciousness (pafica vijidna, 1iii#i) there are emotional feelings
of suffering (duhkha, ) that are constantly associated with torment and stress.
2. In the mind distinguishing imagined objects (mano vijiana, &) there are two theories:
a. There is a thesis that there is only sorrow (daurmanasya, &) in the mind that
distinguishes imagined objects because it is tormented and stressed by them.

The holy teachings speak of the feelings of sadness coming from the environment of

the thinking mind (mano bhami, 1) that are said to be ‘the capacity for sorrow’

(daurmanasya indriya, £ ). On this, the sixty-sixth volume of The Discourse of the

Masters on the Levels of Grounding in the Practice of Engaged Meditation says:

“The different ripening seeds in the subconscious mind (vipaka vijiana, 52 #4) of
those sentient beings reborn in hell arise as an uninterrupted continuity of
suffering in the five sensory kinds of consciousness (pafica vijiana, Tii#) and as
sorrow in the mind that distinguishes imagined objects (mano vijiana, & ).

Also, on this, the fifty-fifth volume of the same discourse says:

“For beings in hell (naraka, i1it) there is sorrow in both what they seek out
(vitarka, ) and what they discover (vicara, fi]). This is also true in part for the
destinies of beasts (tiryagyoni, £%/£) and the demons of hunger (pretas, %).”

And so one should understand that, in addition to the more buoyant feelings of

sorrow, the environment of the thinking mind (mano bhiimi, &) can be heavily

weighed down with emotional feelings of sadness that are also said to be sorrow.

As described before, this environment of the thinking mind (mano bhaimi, &) has three elements:

1. The subconscious store of memory (alaya vijfiana, Fi#H:)

2. The deliberations and calculations of self-interest (manas, &) and

3. The distinguishing of imagined objects (mano vijiiana, &)
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b. There is a thesis from Dharmapala (deemed correct) that there is both suffering
(duhkha, ) and sorrow (daurmanasya, %) in this environment of the thinking
mind (mano bhaimi, & h). In the human sphere and the heavens of meditation there
is said to be sorrow but it is not heavily weighted. In the realms of beasts and the
demons of hunger there are said to be both sorrow and suffering, because mixed
feelings are more buoyant while unadulterated feelings of suffering are heavier. In
hell (naraka, #E7% ) there is only said to be suffering because its unadulterated
teelings are heavier, being without any speculations about their distinctions
(nirvikalpa, #4} ). On this, the fifty-ninth volume of The Discourse of the Masters
on the Levels of Grounding in the Practice of Engaged Meditation says:

“All three kinds of emotional feeling can be acquired when any kind of emotional
disturbance (klesa, 5’
(samudacara, Ji17).”

This was already explained before in detail. Also, on this, volume fifty-eight of the

same discourse says:

“Beliefs about the reality of one’s self-centered existence (satkaya drsti, i HE 5,
that are innate (sahaja, fA4:) only have a nature that is morally undefined
(avyakrtata, #£5CLYE). One should understand that attachments to the extremes of
duality (antagraha drsti, #&# i) that arise together with this belief in the reality of
one’s self-centered existence are also like this.”

These innate feelings of suffering are not included in the capacity for sorrow

) is spontaneously arising in one’s manifested behavior

(daurmanasya indriya, £ ) because, as this discourse says, the capacity for sorrow
is never morally undefined. Volume fifty-seven of the same discourse also says:
“When in hell, the three other kinds of emotional feelings are definitely not in active
manifestation (samudacara, #117). This is also the case for the demons of hunger
and the lives of beasts when there are unadulterated feelings of suffering.”
The ‘three others’ being referred to here are the capacities for rejoicing, contentment
and sorrow, because in their manifest behavior (samudacara, Ji1T) there necessarily
remains a capacity for indifference (upeksa indriya #R).
Kuiji added: The three other kinds referenced here must be the capacities for rejoicing, contentment and
sorrow because, through the deliberating and calculating mind of self-interest (manas, 5 -5i) and the
subconscious store of memory (alaya vijiiana, £5 /\i#i) that are continuous and uninterrupted, there
certainly must always be feelings of indifference.

Question: Is it not so that these feelings of indifference are only incidentally intruding
(agantu, %), only occasionally appearing externally in the first six evolving
manifestations of consciousness, and so not expressed in the manifested behavior of
those sentient beings suffering in hell?

Answer: What makes you think that this passage only refers to the incidentally intruding
teelings of indifference? If one does not allow for the continuous and uninterrupted
feelings of indifference that are found in the deliberating and calculating mind
of self-interest and the subconscious store of memory, one could not say with
certainty that beings in hell possess the mental capacity to deliberate on and
calculate their self-interest (mano indriya, &1R), as sometimes these incidentally
intruding feelings of indifference in the first six manifestations of consciousness are
in fact absent.

a. One should not think that this discourse is only talking about the incidentally
intruding feelings (agantu vedana, % ) found in these first six evolving
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manifestations of consciousness because, in generally explaining the mental
capacity to deliberate on and calculate self-interest (mano indriya, &) for
beings in hell, there is no reason to treat these feelings differently.

b. And if this discourse was only speaking about depending on incidental feelings
that intrude, why does it speak of beings in hell having eight of the twenty-two
capacities (dva vimsati indriyani, 1 ) found in sentient beings®?

These eight are:
1. The capacity for survival (jivita indriya firfil): The vital organs, metabolism and the autonomic
nervous system; the need for air, water, food, sleep, relief, etc.
2-6.The five sensory capacities;
2. The eyes (caksur indriya, HE#i); organs of vision
3. The ears ($rotra indriya, H-#i); organs of hearing
4. The nose (ghrana indriya, £:4R); organ of smell
5. The tongue (jihva indriya, Fi); organ of taste
6. The body’s peripheral nervous system (kaya indriya, £1{); organ of touch
7. The capacity for deliberation and calculation (mano indriya, & 1i); the mental capacity that is
the organ of thought
8. The capacity for indifference (upeksa indriya, #1i).

c. If one claims that the eighth capacity is that for sorrow (daurmanasya Indriya,
M) rather than the impartiality of indifference, one is mistaken. How can there
be the capacity for sorrow between death and rebirth, upon losing consciousness,
when the sensory kinds of consciousness (pafica vijiiana, T.i#) are interrupted or
when the distinguishing of imagined objects (mano vijiiana, & #%) is absent?

d. Those who hold that the eighth capacity is that for suffering (duhkha indriya,

# 1)) are also wrong for the same reason.

e. Those who suppose that the male and female sex drives (purusa indriya $1{ &
sthri indriya, Z1R) serve as this eighth capacity are also wrong because these
capacities are uncertain in hell and the evil actions (akusala karma, #£3£) that
lead sentient beings into hell can cause them to be without a sex drive. Because
of their evil actions, those in hell must be made to constantly feel suffering
through their eyes, ears and the rest of their sensory capacities. Of what use
would their sexual capacity be in this? In the great unrelenting hell of incessant
suffering (maha avici naraka, #&[H K3 5iK) how can there possibly be any desire
for sexual intercourse?

f.  Consequently, the eighth capacity found in hell must be that of indifference
(upeksa indriya #%1R) because it is directly associated with the feelings of
indifference that are found in seventh and eight projections of consciousness,
the deliberations and calculations of self-interest (manas, & or A H’) and the
subconscious store of memory (alaya vijiiana, j& k)

Similarly, grounding in the bliss of ultimate contentment (sukha, #%%%) such as

is found in the third level of meditation pleases the deliberating and calculating

mind (manas, &) and is said to be the contentment in which there is no longer any

further capacity for the rejoicing (saumanasya indriya, #R) found in the mind that
distinguishes imagined objects (mano vijiana, & ). Likewise, when there is the
ultimate pain of suffering, the deliberating and calculating mind of self-interest is
tormented and there is said to be no further capacity for sorrow (daurmanasya
indriya, £HR) in the consciousness that distinguishes imagined objects. Therefore,
the three capacities said to be absent in this hell must be sorrow, rejoicing and
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contentment. In other places such as The Summary of the Greater Vehicle Doctrine
(Mahayana Samgraha, i K3[¢#f) it is said that (those in hell) have feelings that
flow from contentment and are similar to it (nisyanda sukha, Ziii 4%). One should
understand that this is said in either responding to the teachings found in other
schools such as that on the Real Existence of All Purposes (Sarvastivada, £ #f) or
making a general reference to those realms where there are beings with mixed
feelings (such as beasts and the demons of hunger). This is because it is said that
when there is pure, unadulterated suffering there are no longer any seeds of

contentment ripening up from the subconscious mind.

Kuiji added: This understanding comes from The Summary of the Greater Vehicle Doctrine. In stating
this, it is responding to a teaching from The School on the Real Existence of All Purposes based on the
lesser track of attaining freedom from affliction at the individual level. This teaching on the greater
track of spiritual awakening (Mahayana, K7€) explains how there are mixed emotional feelings flowing
from and similar to contentment (nisyanda sukha vedana, 5ifi44Z), even in beasts (tiryagyoni, £74)
and demons of hunger (pretas, #2). In being without the ultimate pain of suffering, they still have
feelings flowing from and similar to contentment. Only when there are no more ripening seeds of

contentment arising from the subconscious is there is said to be the pure unadulterated suffering of hell.
In fact, in the holy teachings it is said that within feelings of sadness there is a mental
capacity for sorrow (daurmanasya indriya, £#) found in the environment of the
thinking mind (mano bhami, &), which involves the mind that distinguishes
imagined objects (mano vijiana, & #%). This is said to be so in most cases (in the
sphere of human existence and the heavens of meditation and partially so for the
demons of hunger and lives of beasts.) In some cases, this is said just to adapt the
greater vehicle teachings to those focused on the lesser track of attaining freedom
from affliction at the individual level, such as those from The School on the Real
Existence of All Purposes (Sarvastivada, ). There is no contradiction in this.

The Discourse of the Masters on the Levels of Grounding in the Practice of Engaged
Meditation says that, in those sentient beings who are reborn in hell, there are the
different ripenings of seeds from the subconscious mind that are unrelenting,
producing fruits of suffering and sorrow that are continuous. It also says that in hell
there is the seeking out (vitarka, ) and discovery (vitarka, &) of sorrow through
the distinguishing of imagined objects. This is also partially so in the realm where
there are demons of hunger and the lives of beasts. This is said in order to respond to
other teachings only focused on attaining freedom from affliction at the individual
level such as those from The School of the Majority (Maha Samghika, X 7% ), The
School of the Elders (Sthaviravada, F44#f), The School Based on the Authority of the
Scriptures (Sautrantika, £ &), Followers of the Teacher Who Transformed His
Land (Mahisasaka, {1 #5) and others. And with this capacity for suffering (from
those in hell) arising together with the mind distinguishing imagined objects, it is
like the sorrow found in other destinies, so it is only hypothetically (and incorrectly)
said to be sorrow. Some say that this capacity for suffering harms the body (which is
associated with suffering) and the mind (which is associated with sorrow) and so,
although it is said to really be the capacity for suffering, it is also hypothetically said
to be the capacity for sorrow. Similarly, there are feelings of rejoicing in the approach
to (the first two levels of) meditation (samantaka samadhi, 7 77 i€) that benefits both
the body and mind. Although in these there is the capacity for rejoicing, there is also
said to be contentment. Asanga’s Exposition of the Holy Teaching (Aryadesana

=}

Vikhyapana, #4% % #(5f) and the fifty-seventh volume of The Discourse of the
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Masters on the Levels of Grounding in the Practice of Engaged Meditation both
demonstrate the meaning of this. In fact, the first preparatory stage for meditation
(anagamya samadhi bhami, & 2 115E) is without the capacity for contentment

(sukha indriya, 444) because, as it is said here in The Discourse of the Masters,
it only possesses eleven of the twenty-two capacities of sentient existence®.
Kuiji added: The eleven capacities found in the first preparatory stage for meditation include:
a. Mental capacity; the cognitive capacity for deliberation and calculation (mano indriya, &1R)
b. The five moral capacities
. The capacity for faith (Sraddha indriya, {5#}) in life’s transcendent moral purpose
. The capacity for continuous remembrance (smrti indriya, %) of it
. The capacity for diligence of effort (virya indriya, #5i4) in its observation
. The capacity for mental resolve (samadhi indriya, £ 1) in realizing it
5. The capacity for transcendental discernment (prajfia indriya, Zif) of it
c. Two of the five emotional capacities:

1. The capacity for rejoicing (saumanasya indriya, i)
2. The capacity for impartiality (upeksa indriya, #5#) as equanimity of mind
d. The three unafflicted mental capacities
1. The capacity to learn about the transcendental nature (anajfiatajfiasyama indriya, & 41 #11R)
2. The capacity to know of it (ajfia indriya, C\/1#) in particular cases
3. The capacity to perfect knowledge of it (ajfia, FF11R) in all cases
Because of this, one should understand that the feelings of sadness & unadulterated
suffering found in the environment of the thinking mind (mano bhtimi, &) are

included in the capacity for suffering (duhkha indriya, #1R). In the holy teachings,
the subject of emotional feelings is treated in many different ways. Lest we get
side-tracked, we will not deal with it any further here.

Kuiji added: In the holy teachings, emotional feelings are distinguished in many different ways. Here
we have clarified there being three kinds and five kinds. Elsewhere they are analyzed in other ways:
in terms of them being with or without consequences, in terms of the three spheres of meditation on
sentient existence (those on its desires, its forms & its existential principles beyond form)*, in terms of
the nine levels of grounding in this meditation’, in terms of being attached to them or the stages of
severing attachments to them, etc., etc.

= W N -

On the simultaneity of (different) emotional feelings in

The first six evolving manifestations of consciousness (sad pravrtti vijiiana, 7~ ¥#55%)
There is a thesis that the three different kinds of emotional feelings do not occur
simultaneously in the first six evolving manifestations of consciousness because:

1.

a.
b.

They would contradict each other upon manifesting externally at the same time.
The five sensory kinds of consciousness (pafica vijiana, T.7#%) have the same objects
(alambana, fJT4%) as the mind distinguishing imagined objects (mano vijiana, & ).
If the five kinds of emotional feeling are combined into three, they should also

be like this as well. Because it is not logical that emotional feelings would be in
contradiction with each other, these different kinds of emotional feelings cannot
occur simultaneously in the six evolving manifestations of consciousness.

In The Discourse of the Masters on the Levels of Grounding in the Practice of Engaged
Meditation (Yogacara Bhiimi Sastra, i fifliHsER) and elsewhere it is said that the
subconscious store of memory (alaya vijiiana, i) can be directly associated with the
arising of all three different kinds of emotional feelings at the same time as they are
manifested in the evolving permutations of consciousness (pravrtti vijiiana, ).
However, according to this thesis, this depends on there being many moments of
thought occurring, just as speaking about being a single moment of thought does not
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just refer to the arising and perishing of a single moment (but rather those of many

consecutive occurrances of the same moment of thought). And so, according to this

thesis, there is no contradiction here with these discourses.

2. There is another thesis (from Dharmapala, deemed to be correct) that these three different
kinds of emotional feelings can occur at the same time in the six evolving manifestations
of consciousness because:

a. lItis possible for agreeable, disagreeable and neutral objects to appear simultaneously
and result in bringing about the three different kinds of emotional feelings.

b. The mind that distinguishes imagined objects (mano vijfiana, & #) does not
necessarily have the same emotional feelings as those arising in each of the sensory
kinds of consciousness (pafica vijiiana, i) at any given moment.

Kuiji added: For example, in meditation, the mind distinguishing imagined objects can arise with rejoicing

or contentment at the same time that the body is taxed and stressed, and the mind may have feelings of

complete impartiality (in meditation) at the same time that pleasing sounds are suddenly being heard.

When the mind that distinguishes imagined objects is specifically focused on an object

from one of the five sensory kinds of consciousness, it will raise up the same kind of

emotional feelings. If not, it will raise up feelings of indifference towards these sense
objects. Because of this, the three kinds of emotional feelings can occur simultaneously.

However, upon attaining mastery (vasita, [ 7£) of emotional feelings, enlightened beings

(buddhas, #f#) only have emotional feelings of contentment, rejoicing and impartiality

because they have already severed (the cause of) suffering and sorrow.

On the mental states (caitta, ‘(2 /fT) or motive forces directly associated (samprayukta samskara,
FHIEAT) with the first six evolving manifestations of consciousness (pravrtti vijiana, #5%)

a - b. Omnipresent motive forces (sarvatraga samskara, TL##1T) & motive forces distinguishing
specific objects (viniyata samskara, ji|3%17T) directly associated with the first six evolving
manifestations of consciousness (pravrtti vijiiana, $5i)

The six categories of mental states directly associated with the six evolving manifestations of
consciousness have already been generally explained. Now there will be an elaboration of
their different specific characteristics.

Question: What are the first two categories and what are their characteristics?

Answer: On this, Vasubandhu’s tenth stanza of verse says:

10a a. First (adyah, %)), there are the omnipresent motive forces (sarvatraga samskara, #i17):
1. Contact (sparsa, fi%),
2. Attention (manaskara, /F &)
3. Emotional feeling (vedana, %),
4. Mental association (samjfia, 1) and
5. The motive of intent (cetana, /&)

b. Next there are the motive forces that distinguish specific objects, or objectives:

(viniyata samskara, ji/3%17):
1. Aspiration (chanda, #X)

10b 2. Determination (adhimoksa, [ fi#)
3. Remembrance (smrti, %)
4. Mental resolve (samadhi, &) and
5. Discernment of purpose (dhibhyam, X
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These motive forces connect to the various different (niyatah, 5 43[7]) objects that are
before them (alambana, [T 45¥).

10a VIEATfESE, RAIEEREAK.  adyah sparsadayas chanda adhimoksa smrtayah saha
10b & EE, ik AR. samadhi dhibhyam niyatah sraddhatha hrir apatrapa

On this, The Discourse on Realizing There is Only the Virtual Nature of Consciousness says:

a. The five omnipresent motive forces (pafica sarvatraga samskara, F.i#1T):
In the first of these six categories, there are contact (sparsa, fif§) and other omnipresent
motive forces that are found in all mental states. These were already explained in detail in
the sections on the subconscious store of memory (alaya vijiana, jii#) and the mind that

deliberates and calculates self-interest (manas, AR J).

Again, these five are #1 contact (sparsa, fil§), #2 attention (manaskara, {F &), #3 emotional feeling (vedana, %),
#4 mental association (samjfia, 48) and #5 the ulterior (subconscious) or deliberate (conscious) motive of intent
(cetana, /1).

Evidence for the existence of omnipresent motive for

Question: How can we recognize the characteristics of these omnipresent motive forces?

Answer: There are two ways - literary evidence through the words of the scriptures and evidence
through logical reasoning:

1. Literary evidence for existen the five omnipresent motive forces from scripture (agama, Fi 7)
On this, The Scripture on Arising and Perishing (Samudaya Nirodha Satra, #2 #45) from the

earliest canon of scriptures (Agama Sitras, [ 7 #5) says:

“When the eyes (caksuh indriya, HR1R) connect with visible form (riipa, 1) there is vision
(caksuh vijiana, HE5#). When these three are blended together there is contact (sparsa, fi).
Upon arising together through contact there are emotional feeling (vedana, 3Z), mental
association (samjiia, #f) as well as the motive forces (samskara, 1T) of intent (cetana, /&) ...

Because of this, contact and the rest of these four are shown to be omnipresent motive forces.

The Scripture on the Simile of the Elephant’s Footprint (Hasti Pada Upama Stitra, £ EFHIAS),

also from the earliest canon of scriptures, says:

“If the mental and sensory faculties (indriya, #R) have not been damaged or destroyed
and the objective sphere (visaya dhatu, i 7t) is present before them, attention (manaskara,
1§ %) will arise and produce consciousness (vijiiana, iiff).”

The Scripture on the Arising and Perishing of Conditions (Samudaya Nirodha Sttra, {2 #54%)

also says:

“When there is attention directed towards an object, there will be framing of perception
(vijiiapti, I jil). When there is this framing of perception, attention will be drawn towards
its object. Because of this, attention and framing of perception are always connected
with each other. And because of this, attention (manaskara, &) is also said to be an
omnipresent motive force.”

There are many such citations from the holy teachings that can be offered as literary

evidence.

77
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2. vzdence for existence of the five omnipresent motive forces through logical reasoning (yukti, 1EF)

Evidence for contact (sparsa, fi&): For there to be the arising of consciousness, there must
be a blending of three things (trayanam samnipatah, =#):

a. A mental or sensory faculty (indriya, 1),

b. A mental or sensory object (visaya, $%) and

c. Consciousness (vijiiana, i)

In being combined, these three directly produce contact and prove that contact exists.
If they did not, the mind and its states would not establish contact with an object.
Evidence for attention (manaskara, {f &): Through attention, the mind is drawn towards
its object. If attention did not exist, there could not be a conscious mind.

Evidence for emotional feeling (vedana, %): Through emotional feelings, one is able to
experience the agreeability, disagreeability or neutrality of objects and cause the mind to
bring about the characteristics of satisfaction, dissatisfaction or indifference. No
conscious mind can arise without one of these kinds of emotional feelings.

Evidence for mental association (samjiia, 48): Through the making of mental associations,
one is able to analyze and define objects and their context in the scheme of all things.

If there were no mental associations when the conscious mind arose, there would not be
the ability to grasp the characteristics of objects or their context in terms of anything else.
Evidence for the (ulterior or deliberate) motive of intent (cetana, H): Through the motive of
intent, the mind apprehends the reason for things and makes judgments about what is
right, wrong or morally undefined. If this motive of intent did not arise, one would have

no idea what to do. Because of this, there certainly must be a motive of intent.
In crossing the threshold from the subconscious to the conscious mind, the motive of intent is transformed
from being an ulterior motive to a deliberate one.

Through this evidence, one should recognize that contact and the rest of these five must be
found in all states of mind. Consequently, they are called omnipresent motive forces. None
of the other mental states we will discuss have this quality of omnipresence

b. The five motive forces that distinguish specific objects (pafica viniyata samskara, 113!/

5AT)

This refers to the mental states that connected to the specific objects (visaya, 1) that are

found before them (alambana, fIT%%).
They include:

ol W N e

Aspiration (chanda, #X)

Determination (adhimoksa, [ f#)
Remembrance (smrti, %)

Mental resolve (samadhi, &) and
Discernment of purpose (dhibhyam, &)

Among the six categories, they are said to be next after the omnipresent motive forces.

1. Aspiration (chanda, #X) is the nature (svabhava, %) of longing for a desired object or
objective. Its action (karma, 3£) serves as the foundation for tireless effort (virya
asraya, #J{K). There are three theories on what is meant by a desired object:
a. There is a thesis that this refers to an object that is enjoyed because there is aspiration
in longing for things that are enjoyable to see or hear, etc.
Question: What about something loathsome from which one longs to be separated?
Is there not an aspiration with regards to this longing?
Answer: According to this thesis, seeking to only be separated from something that
is loathsome is not of the same nature as longing for something enjoyable.
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Therefore, there is no aspiration towards things that are loathsome and things
that are neither loathsome nor desirable. There is also no aspiration if there is no
longing for connection with something desirable.

b. There is another thesis that aspiration refers to both longing to seek out and be united
with a desired object as well as longing to be separated from an object that is
loathsome. However, there is no aspiration towards an object in which there are
feelings of indifference, as there is no aspiration if there is no longing for either
union with an enjoyable object or separation from a loathsome one.

c.  There is yet another thesis (deemed correct) that something desired refers to an object
that one aspires to examine, because in all things one aspires to examine there is a
longing. If there is no aspiration to examine something, there will be a lack of
strength in the connection between longing and the object, and examination will just
be spontaneous, without any aspiration. Through this reasoning, it is conclusively
established that aspiration (chanda, %X) is not one of the omnipresent motive forces
(sarvatraga samskara, #i1T) as it is not found in all projections of consciousness and
their mental states.

Some from The School on the Real Existence of All Purposes (Sarvastivada, A #f) claim
that aspiration is an omnipresent motive force, asserting that it is through the power of
longing for objects that the mind and its states apprehend the objects (and objectives)
before them (alambana, Fli#%) and that, because of this, the holy teachings speak about
the mind being the source of all purposes. However, this is not correct because:

* Itis really by dint of attention (manaskara, {f &) that the mind and its states
apprehend objects.

The holy teachings say it is the attention directed towards that which is before one
that produces consciousness.

It is not said anywhere in the scriptures that the mind and their states arise due to
aspiration (chanda, #X).

It would be like saying that craving (trsna, %) was the source of all purposes. How
could it be that the mind and its states all arise because of craving? Therefore, when it is
said that aspiration is the cause of all purposes, what is really meant is that all actions
that have consequences (karmas, ##3£) arise through aspiration. Some say this refers to
the virtuous aspirations that are able to inspire proper efforts and so assist in the
accomplishment of all good works. This is why it is taught that all actions having
consequences depend on the efforts arising from aspiration.

2. Determination (adhimoksa, [ f#) is the nature of judgment (adhyavasaya, fi#) and
decisiveness (niscaya, &) about an object or objective that establishes a confirmation and
certainty about it. Its action makes it unnecessary for there to be any further changing of the
mind about it. This is a reference to reaching a judgment and decision in the apprehension
of an object, regardless of whether it is through the power of correct or incorrect instruction,
logic or evidence. Through this decisiveness, one cannot be influenced to change one’s mind
by any different circumstances (whether right or wrong). Therefore, decisiveness is entirely
absent when there is no certainty about an object or when the mind is still deciding about it.
And, because of this absence, the decisiveness of determination (adhimoksa, [5f#) is not one
of the omnipresent motive forces (sarvatraga samskara, ##17).
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Some in The School on the Real Existence of All Purposes (Sarvastivada, ), as expressed

in volume ten of The Principles Underlying the Spiritual Science (Abhidharma Nyayanusara

Sastra, [ 232 % I 1T 1 5) by Samghabhadra (& &), claim that when the mind and its states

apprehend their own objects or objectives, it is only through the decisiveness found in

determination (adhimoksa, f5f#) that they are without any obstacles in doing so. This is not

really correct because:

*  Nothing but the mind (citta, ‘(») and its states (caittas, /(»JJT) are able to obstruct the
apprehension of its objects.

*  Nothing but the mind and its states are obstructed.

* The mind and its states prevail because of their attention (manaskara, /&) and mental
and sensory capacities (indriya, %), not because of the making of a determination.

If it could be said that the mind prevails because of determination, it would also have to be

said that it depends on all its other mental states to do so and there would be the error of

falling into an infinite regression of causes.

Remembrance (smrti %) is the nature of mindfulness, the clear recording an object in the
mind that has been learned from the past so that it is kept there and never forgotten. Its
action serves as the foundation for the mental resolve of meditation (samadhi asraya, & {f).
Because it repeatedly remembers and keeps the experience of an object in mind, it never
forgets it and it is able to induce the mental resolve of meditation. Yet, without having the
existential nature of experience, there is no arising of remembrance and there is no ability to
clearly record or keep anything in mind. Because of this, the mindfulness of remembrance is
definitely not one of the omnipresent motive forces (sarvatraga samskara, ##17).

Some from The School on the Real Existence of All Purposes such as Samghabhadra asserted
that the mind directly arises together with the mindfulness of remembrance because it is the
cause for the ability to remember things in the future. This is incorrect because:

*  Proper faith, delusions and other wholesome and unwholesome mental states that arise
later cannot necessarily be said to have also existed in the past.

The ability to remember things in the future can be attributed to the mind and its mental
states from the past being combined with the power of mental associations (samjia, 1)
that are made later. (When the mind and its states perceive an object, they imprint the
subconscious store of memory with seeds (potentialities) that will serve as the cause

for future remembrances. However, there is no reason to assume, as Samghabhadra

and others do here, that there is a remembrance that co-exists immediately with an
experience that will necessarily be the cause of a future recollection.)

Mental Resolve (samadhi, 7€) is the nature of mental concentration that makes the mind
focus its observation on an object or objective without being diverted. Its action serves as
the foundation for transcendental knowledge of the nature of purpose (jiiana asraya, £ 1K).
This means that, in observing the virtues, deficiencies and other (neutral) qualities of an
object, mental resolve makes the mind remain focused on it without being distracted.

In depending on this as a means to penetrate its true nature with resolution (nairvedhika,
L), there is the arising of transcendental knowledge (jiiana, ).

The expression ‘focus of the mind” (citta ekantikata, .(» {F) demonstrates that the mind has
the ability and the means to abide anywhere it wants to, not only that it abides in a single
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object. If this were not so, there would not be a sustaining of mental resolve upon having a
transcendental vision of the noble path (dar§ana marga, 5.i#) through meditation on the
four truths about the nature of life’s purpose, while at the same time distinguishing a
succession of different objects or objectives. Because mental resolve (samadhi, &) does not
arise if it is not firmly focused on an object, it is not one of the omnipresent motive forces
found in all projections of consciousness (sarvatraga samskara, #17). Some from The School
on the Real Existence of All Purposes such as Samghabhadra asserted that mental resolve
also arises when there is distraction but it is just weak and concealed. They should explain
what they mean by this more clearly:

a. If they mean that mental resolve is an omnipresent motive force because it is able to
make the mind and its states connect with a single object, they are wrong because that is
the function of contact (sparsa, fi).

b. If they mean that mental resolve is an omnipresent motive force because it makes the
mind focus on an object for even just a moment (ksana, /) without changing, they
are wrong again because the mind does not change the object before it (alambana, JiT4%)
during any single moment (of the here and now).

c. If they mean that mental resolve is an omnipresent motive force because it makes the
mind apprehend the objective conditions before it, they are wrong again because it is
attention (manaskara, {f &) that makes the mind apprehend them.

There are those from The School Based on the Authority of the Scriptures (Sautrantika,

£ &) who say that mental resolve is the essential nature of the mind because, as it is

said in the holy teachings, among the three kinds of spiritual training (trini $iksani, —£%),

the training of the mind is the nature of focusing on a single object or objective. This is not

testimony that proves the point of it being an omnipresent motive force because this just
means that mental resolve involves making the mind focus on a single object. Mental resolve

(samadhi, 5€) is included among the five spiritual capacities (pafica indriya, FLf}), the five

spiritual powers, (pafica bala, 7. /7), the seven branches of spiritual awakening (sapta bodhy

anga, 5% 30) and the eight steps of noble path (asta arya marga anga, /\ IEi& ), just as are
remembrance (smrti, %) and the discernment of purpose (prajiia, ). However, like them,
it does not constitute an omnipresent nature.

Discernment of Purpose (dhi or prajiia, &) is the nature of examining an object or objective
that is being observed while its action severs doubts about it (vicikitsa, 5¢).
Dhi is a more general reference to discernment (intelligence) while prajiia refers to transcendental discernment.
This means that, in the examination of the virtues, deficiencies and other (neutral) qualities
of an object, discernment seeks out, examines and discovers its true purpose with certainty
(vini$caya, ¥ 5E). Because there is no discernment when there is no examination of an object
or the mind is benighted by ignorance, discernment (dhi or prajia, &) is not considered to
be one of the omnipresent motive forces found in all projections of consciousness (sarvatraga
samskara, ##17). Some from The School on the Real Existence of All Purposes such as
Samghabhadra asserted that even in the darkness of ignorance there is the arising of
discernment, only it is weak and concealed.
Question: How could a beloved innocent born in the divine bliss (devanam priya, KX %)
(of ignorance) possibly know this?
Answer: Because various texts on the spiritual science (abhidharma, ¥§7%) (particularly
those of Commentators (Vaibhasikas, F2 %) 5fili) from the School on the Real Existence
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of All Purposes) speak of it being one of the ten universal kinds of purpose (maha
bhiimika dharma, i K H7%) that are found in all kinds of consciousness.

Reply: There are contradictions in the texts on spiritual science from different schools about
this. How can you hold any one of them as authoritative? The scriptures (sutras, £¥) say
that there are only five omnipresent motive forces (pafica sarvatraga samskara, F.##17):

1. Contact (sparsa, fil§),

2. Attention (manaskara, {£7) and

3. Emotional feeling (vedana, %),

4. Mental association (samjiia, 4f) and

5. Intention (cetana, &)
The teaching from The School on the Real Existence of All Purposes about there being
ten universal kinds of purpose found in all kinds of consciousness is not from the
scriptures themselves, so you should not hold to this incorrect belief. In fact, aspiration
(chanda, %K) and the rest of the motive forces that distinguish specific objects (pafica
viniyata samskara, 7.j7]3%47) are unlike contact and the others that are omnipresent,
just as proper faith, greed and the rest of the mental states are by definition not
omnipresent.

On the mutual interaction (anyonya, H.4H) between
The five motive forces that distinguish specific objects (pafica viniyata samskara, F.)7|5%17)

a. There is a thesis from Sthiramati that these five motive forces distinguishing specific objects
interact and mutually depend on one another and that, when any one of them arise, the
other four are certain to do so as well.

b. There is another thesis (deemed correct) that they do not necessarily arise together
because:

1. As The Discourse of the Masters on the Levels of Grounding in the Practice of
Engaged Meditation (Yogacara Bhaimi Sastra, ¥ifllfiliithi) says, of the four ways that
mental states appear in all projections of consciousness, the motive forces that distinguish
specific objects (viniyata samskara, Jil|}%17) are found in first two but not in the last
two (as explained before):

a. They exist in all moral natures, whether virtuous, unwholesome or morally undefined.
b. They exist at all nine levels of meditation (nava bhtimayah, /Lih)°.

c. They do not exist at all times.

d. They do not all arise together whenever any one of them arises.

2. In volume fifty-five of the same discourse it is also said that the five motive forces
distinguishing specific objects arise upon being connected with four kinds of objects
(catvaro visayah, PU5%), but that these motive forces and these objective conditions
are not necessarily simultaneous.

a. Sometimes these five motive forces arise in these four objects one at a time.
1. The longing of aspiration (chanda, #X) only arises if there is a desired object.
2. The certainty of determination (adhimoksa, [ #) only arises when there is

understanding of an object that has been confirmed.

3. The mindfulness of remembrance (smrti %) only arises if there is an object that
has been learned about in the past.

4. The concentrated focus of mental resolve (samadhi, i) only arises if there is

an object that has been thoroughly examined (through meditation).
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This means that, even if those who are in the darkness of ignorance calm their

scattered minds and focus on the objects before them (alambana, Fi#%), they

are still not able to properly examine them. Even those of this world generally

recognize that there can be mental resolve (samadhi, 7€) without discernment of

purpose (dhi or prajiia, ).

Question: If this is so, how can the object that they focus their minds on be said to
be under examination?

Answer: For those in the preparatory stages of intensified motivation (prayoga
avastha, fT17) that lead to meditation, there is only said to be a limited
amount that listening (Sruta, [#]) and deliberation (cinta, ) can do. Because of
this, it is said that, with regards to the objective conditions before them, it is
only the focus of mental resolve (samadhi, i&) that thoroughly examines an
object. This is true in many cases. However, there are exceptions:

a. Those in the heavens of bliss who forget their true purpose (krida
pradasika devaloka, X% X) may focus on a single object but still have
greed for cravings, hatred for adverse feelings, etc. These are examples of
those who have mental resolve but are still without discernment of
purpose. There are many other cases like this.

b. Sometimes only discernment (dhi or prajia, &) arises during examination
of an object, without mental resolve. This refers to the mind being without
focus and roaming about, making scattered examinations of different
objects. In this case, there is discernment that is without mental resolve.

b. Sometimes only two of these five motive forces will arise at the same time.

1. Aspiration and determination arise together when there is certainty about an
object being desired.

2. Aspiration and remembrance arise together in an object when its desirability is
clearly recollected and kept in mind.

All of these pairs can be described, up to mental resolve and discernment of

purpose both arising when an object is being examined. Altogether, there are

ten such pairings.

c. Sometimes three of them arise at the same time. Aspiration, certainty of
determination and remembrance arise together when one recollects with
certainty that a desirable object has been experienced in the past. All of these
threesomes can be described up to remembrance of an object with mental resolve
and discernment of purpose. Altogether, there are ten such threesomes.

d. Sometimes four of them arise at the same time. When the first four kinds
arise, there is a remembrance with certainty that a desirable object has been
examined in the past. All of these combinations of four can be described up to
remembrance of an object with certainty while discerning its purpose with
mental resolve, when the last four kinds arise together. Altogether, there are five
such combinations of four.

e. Sometimes all five of them arise at the same time. This is remembrance of a
desirable object with certainty and discerning its purpose with mental resolve.

Like this, the five motive forces distinguishing specific objects can arise individually

or in any combination with regards to these four kinds of objects. Altogether, there

are thirty-one such variations (the five arising separately, ten combinations of two,
ten combinations of three, five combinations of four and one combination of all five).

However, there are some mental states in which none of these five arise. For example,
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these four objects are absent when:

*  One of the first six evolving manifestations of consciousness appears suddenly
and unexpectedly (aupanipatika, Z # FE ()

* In states in which there is only the subconscious store of memory (alaya vijiiana,
Bl 1 BB 5%): These five motive forces that distinguish specific objects do not exist

in the deliberating and calculating mind of self-interest (manas, K Jf) and the
subconscious store of memory, as already explained. However, whether or not

there has been a restoration of its spiritual foundation (asraya paravrtti, AR,
the mind that distinguishes imagined objects (mano vijiiana, & #) can arise
together with any of the five motive forces that distinguishes specific objects.

On the mutual interaction between the five motive forces that distinguish specific objects &
The five sensory kinds of consciousness (pafica vijiiana, Tii):

1. There is a thesis from Sthiramati that aspiration and the other motive forces distinguishing
specific objects are not found in the five sensory kinds of consciousness because:

a. The longings of aspiration are absent because they are already connected with their
objects (prior to any such longing).

b. The decisiveness of determination is absent because, being spontaneous, they have
no ability to make determinations (and so be decisive).

c. The mindfulness of remembrance is absent because they are constantly taking on
new objects.

d. The focus of mental resolve is absent because their existential natures are scattered
and unstable (volatile).

e. The examination of discernment is absent because they are incapable of investigation
(on their own, without the mind that distinguishes imagined objects).

2. There is another thesis from Dharmapala (deemed to be correct) that these five motive forces
that distinguish specific objects can be found in all five sensory kinds of consciousness.
a. Although the five sensory kinds of consciousness are without a prevalence of

longing for their objects, they do have weak desires for them.

b. Although they are without a prevalence of decisiveness about their objects, they do
make weak determinations about them.

c. Although they do not have a clear record of the past or learn about their objects, they
do have weak remembrances of (vague familiarities with) them.

d. Although their attention (manaskara, /1~ f) does not bind their thoughts to a single
object, they do have a weak focus of concentration. Their nature is said to be
scattered and unstable, preventing them from inducing mental resolve by
themselves. However, this does not prevent them from having some mental resolve,
even if it is distracted. Therefore, they do have some incidental mental resolve.

e. Although they are not able to thoroughly investigate the objective conditions
before them, they do have some weak power to seek and discover. Because of this,
the sixty-ninth volume of The Discourse of the Masters on the Levels of Grounding
in the Practice of Engaged Meditation (Yogacara Bhimi Sastra, Hifliffi}i#f) says that
the eyes and ears have powers of vision and hearing that are directly associated with
the nature of transcendental knowledge (jiiana, & %). This also applies to smell, taste
and touch. Because of this, discernment of purpose is not entirely absent in the five
sensory kinds of consciousness.

Furthermore, in the stages of spiritual development prior to their mastery (vasita, H1E),

these five motive forces that distinguish specific objects may be absent in some of the
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five sensory kinds of consciousness. However, upon attaining mastery of them, by

definition they do exist in them. This is because in enlightened beings (buddhas, ###):

a. The aspiration that examines desirable objects and objectives never wanes.

b. The decisiveness of determination that makes judgments about objects never wanes.

c. The remembrance that learns from past experiences never wanes. Also, the five
sensory kinds of consciousness in an enlightened being that has descended into this
world (tathagata, fl17k) can perceive the objects of the past, present and future.

d. The mind of such an enlightened being is never without mental resolve.

e. All five sensory kinds of consciousness are endowed with transcendental knowledge
of accomplishing life’s greater purpose (krtyanusthana jiiana, ST {ER).

On the direct associations (samprayoga, 1) between emotional feelings (vedana, 52) &

The five motive forces that distinguish specific objects (viniyata samskara, ji|3i1T)

Question: With which of the emotional feelings are these five motive forces distinguishing
specific objects directly associated?

Answer: There are two theories on this:

1. There is a thesis from Sthiramati that aspiration is directly associated with rejoicing,
contentment and impartiality but not sorrow or suffering because the objects causing
these latter two are never desirable. In this thesis, the other four motive forces that
distinguish specific objects are directly associated with four kinds of feelings, all of them
except suffering, because determination, remembrance, resolve and discernment are
not found in the five sensory kinds of consciousness. With these four kinds of motive
forces not being directly associated with the five sensory kinds of consciousness (pafica
vijiiana, Tii#%), they are said to be without the physical feeling of suffering. Therefore,
these four are said to only be directly associated with the four other kinds of emotional
feeling in the mind that distinguishes imagined objects (mano vijiana, & ).

2. There is a thesis from Dharmapala (deemed correct) that all motive forces that distinguish
specific objects can be directly associated with all five kinds of emotional feelings.

a. With regards to aspiration, volume fifty-seven of The Discourse of the Masters on
the Levels of Grounding in the Practice of Engaged Meditation says that the capacity
for sorrow is directly associated with aspiration because practitioners who have a
fervent aspiration to realize the nature of life’s supreme purpose (anuttara dharma,
fi_I3%) grieve in their inability to do so. In the places where there is unadulterated
suffering (the hells, sometimes among the demons of hunger and lives of beasts)
there is an aspiration for emancipation from these destinies. As explained before,
the mind that deliberates and calculates self-interest (manas, &) also has the capacity
for suffering. Volume fifty-nine of the same discourse says that cravings (trsna, %)
and the greed of attachment to appetites (lobha, &) are directly associated with
sorrow and suffering and, in both of them, there definitely exist the longings of
aspiration.

b. With regards to the other four motive forces that distinguish specific objects, the
mind that distinguishes imagined objects (mano vijiana, & #) is directly associated
with the capacity for suffering as has already been explained. With this being so,
what is wrong with assuming that it also arises together with the other four motive
forces of determination, remembrance, resolve and discernment? Furthermore, as
previously explained, the five sensory kinds of consciousness (pafica vijiana, T1.7#%)
can also be weakly associated with these four motive forces.
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Therefore, aspiration and the rest of the five motive forces that distinguish specific
objects can be directly associated with the five sensory kinds of consciousness. These
five motive forces are also directly associated with the different moral natures, spheres
of meditation on sentient existence, levels of spiritual training, etc., and these avenues
of deliberation should all be considered in accordance with logical reasoning.

The Discourse on Realizing There is Only the Virtual Nature of Consciousness,
Vijiiapti Matrata Siddhi, JMESqm
End of Volume Five
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The Discourse on Realizing There is Only the Virtual Nature of Consciousness
Vijiiapti Matrata Siddhi, MR
Beginning of Volume Six

d. The eleven virtuous kinds of purpose (kusala dharma, ¥7%)

Question: We have already explained two of the categories of directly associated mental states,

those of omnipresent motive forces and motive forces that distinguish specific objects. What
are the characteristics of virtuous mental states (kusala caitta, 317 /(2 fJT)?

Answer: On this, the eleventh stanza of verse (and part of the tenth in the Sanskrit version) says:

11a

11b

10b
11a
11b

On

c. Wholesome mental states (kusala cetas, 3%%) include:

1. Faith (§Sraddha, 15) in a transcendent moral purpose
Shame (hri, 1#)
Humility (apatrapya, 1)
Absence of the greed (alobha, f: #) found in cravings and appetites
Absence of the hatred (advesa, fi5) found in aversion and disgust
Absence of the delusion (amoha, #f) found in the stupidity of selfish indifference
Diligence of effort (virya, f# i)
The confidence (prasrabdhi, #£ %) arising from a higher sense of purpose
Vigilance (apramada, /N J5(i%)
10. Non-violence (ahimsa, ), as well as
11. Impartiality of mind (upeksa, %)

© P NS Uk W

... Sraddhatha hrir apatrapa
EARENTR . MES% M, alobha aditrayam viryam prasrabdhih sa apramadika
AR T4 M AE .  ahimsa kusalah ...

this, The Discourse on Realizing There is Only the Virtual Nature of Consciousness says:
By definition, only the virtuous mind is said to be directly associated with virtuous mental
states. There are eleven of them.

1. Faith in a transcendental moral purpose (Sraddha, 15) is the nature of real virtue that is capable
of finding deep and enduring contentment with a pure heart (Suddha citta, ). Its action
counteracts the lack of such a proper faith that does not find contentment in virtue. In fact,
there are three kinds of proper faith that can be distinguished:

a. Faith in the real existence of a transcendental nature of purpose (sat bhuita, #): This is a
reference to a deep enduring faith in there being a real moral purpose for all things,
both in principle and in actual practice.

b. Faith in the real existence of transcendental virtue (Srimat, 4 4%): This is a reference to having
a deep longing for and faith in the transcendentally pure virtues of The Three Treasures
(Tri Ratna, = #&):

1. The Enlightened Being (Buddha, ff}): The teacher
2. The True Nature of Life’s Purpose (Dharma, 7%): That taught
3. The Community of Faith (Samgha, f&): Those who are taught
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c. Faith in the real existence of one’s potential capacity (Sakta, f f€): This is a reference to
having a deep faith in one’s power and ability to accomplish all the virtuous objectives
one aspires to, both in this world and beyond it.

Because of this, proper faith serves as an antidote to the faithless mind in these three ways

and produces a longing and aspiration to cultivate and realize virtuous purposes, both in

this world and beyond it. In this definition:

*  The endurance of this faith is the cause of its decisiveness and certainty of determination
(adhimoksa, 5 i#) .

*  The longing of this faith is the fruit of its aspiration (chanda, %Kk).

Question: Can you explain the essential character of this proper faith?

Answer: Have we not already explained that it is the nature of a pure heart?

Question: We still do not yet thoroughly understand what is meant by “a pure heart’.

*  If it is purity of the mind itself (citta, :(»), it should not be considered to be one of the
mental states that arises (caitta, 0> 7).

* If it is what makes the mind pure, then how is it distinguished from the sense of
shame and the other ten virtuous mental states?

This problem also occurs with the mind arising together with a purity of purpose.

Answer: The nature of proper faith is a clarity that purifies both the mind and its states. It is
only said to purify the mind here because the mind itself is most important, and there is
less need to also mention the purification of the mental states associated with it. Faith is
like the magic gem that, once added to polluted water, is able to purify it. Although the
sense of shame and the other virtuous mental states are also wholesome and pure, they
do not have this unique characteristic of clarifying and cleansing (visuddha, ¥¥). In
having this characteristic, proper faith is not confused with other virtuous mental states.

Corrupted purposes also each have their own distinct characteristics. Only the unique

characteristic (sva laksana, FfH) known as lack of faith (asraddha, 4#+{%) is able to corrupt

and pollute the mind and its mental states, just as the filthiest things not only defile
themselves but also everything else around them they come in contact with. Proper faith is
exactly the opposite of this because it is characterized by a purification of the mind.

a. There are those among The School of the Elders (Sthaviravada, F44#fl) and even some
from the greater vehicle schools (Mahayana, K7€) who say that the longing of aspiration
(chanda, %K) is the main characteristic of proper faith. Based on this:

1. It should have all three moral natures, virtuous, evil and undefined, in accordance
with one’s aspirations.

2. The reality of suffering (duhkha, #) and its origination (samudaya, %) should not
be considered the true object of faith (Sraddha alambana, 15 fI#x).

b. There are also those among The School of the Majority (Maha Samghika, X ) and
even some from the greater vehicle schools who hold that obedience (Anukila, JI§) is the
main characteristic of proper faith. Based on this:

1. It should also have all three moral natures in accordance with that with which one
is obedient, because it should be identical with the judgments made through one’s
determinations (adhimoksa, [ fi#).

2. If it was just obedience to one’s own desires, it should be identical with the longings
of one’s aspiration (chanda, #k). This is because, apart from the longings of one’s

aspiration and the decisiveness of one’s determination, there is no obedience.
And so one should know that proper faith is really characterized by purification of the mind.
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2.

A sense of shame (hri, i) is the nature that has reverence and respect for virtuous purposes
by dint of one’s own power being in accordance with the transcendental nature of life’s
purpose. Its action counteracts shamelessness (ahrika, #1#), putting a stop to unwholesome
actions in one’s thoughts, words and deeds. This means that, through a prevalence of
self-respect and reverence for the nature of life’s transcendental moral purpose, one honors
that which is virtuous and is ashamed of one’s transgressions and immoral acts, countering
one’s lack of shame and putting an end to one’s unwholesome thoughts, words and deeds.

Humility (apatrapya, 1) is the nature that resists evil and the condemnation of this world.
Its action counteracts lack of humility, putting an end to one’s unwholesome actions in
thoughts, words and deeds. This means that, through a prevalence of loathing the
condemnation of this world, one resists and condemns evil and is ashamed of one’s
transgressions and immoral acts, countering one’s lack of humility and putting an end to
one’s unwholesome thoughts, words and deeds.

3. Shame vs. Humility: Shame about one’s transgressions is the shared characteristic of both
the sense of shame and the sense of humility. And so The Compendium on the Spiritual
Science of the Greater Vehicle (Mahayana Abhidharma Samuccaya, K[| f21E BE£E5R) and
The Exposition of the Holy Teaching (Aryadesana Vikhyapana #1155 #(7#) hypothetically
speak about them both having an existential nature.

Kuiji added: Although there is the apparent distinction made between the prevalence of self-censure in shame
and the censure of the world in humility, in fact the essential nature of shame is a reverence for virtue while that

of humility is a resistance of evil.

*  If one holds that the sense of shame is the distinct characteristic of both shame and
humility, one should allow that their existential natures are not different. With this being
so, they necessarily cannot be directly associated with each other, because things with
the same existential nature are not in a relationship of direct association with each other.

For example, emotional feelings (vedana, %) and mental associations (samjia, 1) have
different existential natures but they are directly associated with each other.

If one depends on establishing a distinction between shame and humility in terms of

the prevalence of self-censure in shame and the censure of the world in humility, then
these two by definition would not have a real (vs. a hypothetical) existence. However,
this would be in contradiction with the holy teachings such as volume fifty-five of

The Discourse of the Masters on the Levels of Grounding in the Practice of Engaged
Meditation that says that eight of the eleven virtuous purposes have a real existential
nature (dravyasat, £7) - all except for non-violence (ahimsa, /*3), impartiality
(upeksa, #%) and vigilance (apramada, ANEU%).

Kuiji added: This is on the issue of whether or not shame and humility each have their own existential
nature. If one says that their differences only arise due to the distinctions made between oneself and another,
their existence should only be hypothetical, not real, being relative to each other like long and short, etc., and
they should be without their own distinct existential natures. If they only depend on the dualities of self and
other, how could they not only have a hypothetical existence? However, if it is allowed that these two are just
hypothetical, there is a contradiction with the holy teachings. In volume fifty-five and elsewhere it is taught
that, among the eleven virtuous mental states, these two are among the eight with real existential natures.

If one allows that shame and humility have real existential natures but arise separately
from each other, it is also in contradiction with volume sixty-nine of The Discourse of the
Masters on the Levels of Grounding in the Practice of Engaged Meditation that says that
ten of the virtuous states of mind (including these two) are found in all virtuous
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purposes (all those except the confidence that arises from a higher sense of purpose).

Question: If reverence and respect (for virtue) and censure and resistance (of evil) are the
special characteristics of shame and humility respectively, then because the objective
conditions for them are different, these two should not arise together. In this case both
sides of this debate are wrong, so why only criticize one side?

Answer: Who spoke of the objective conditions for both of these being different?

Question: How can it be that they are not different?

Answer: No matter what the objective conditions are for meditation (the four truths, the
Three Treasures, etc.), when the virtuous mind arises, there is always a reverence and
respect for virtue and a censure and resistance of evil. Therefore, these two are always
found together in a virtuous mind and their objective conditions are not distinguished as
being different.

Question: Is it not so that what I am saying has the same meaning?

Answer: If you hold that the distinct characteristics of shame and humility are the same, how
can you dispute my objection to the idea that the two cannot arise in the same moment?

When the holy teachings explain shame and humility in terms of oneself and others:

*  Oneself is a reference to one’s own purpose, and

Others is a reference to those of the world (that contains it).

Others interpret this to mean:

* In terms of oneself, there is reverence and respect for virtue because it brings benefits to
oneself

In terms of others, there is the resistance and condemnation of evil because it can bring
harm to oneself.

*

*

4. - 6. The next three are called “the three roots of virtue’ (trini kusala malani, = A 4R)

Vasubandhu’s eleventh stanza of verse literally says the “the absence of greed and the other two
of the three roots (of evil)” (alobha adi trayam, i &% —1R) in referring to:

4. Absence of the greed (alobha, ##) found in cravings and appetites

5. Absence of the hatred (advesa, fllH) found in aversion and disgust

6. Absence of the delusion (amoha, %) found in the stupidity of selfish indifference
These three are called the roots of virtue because they make it prevail and they most directly
and immediately oppose generation of the three roots of evil, which are:

a. The greed (lobha, &) found in cravings and appetites (raga, E#X),
b. The hatred (dvesa, &) found in aversions and disgust (pratigha, l&:),
c. The delusion (moha, %E) found in the stupidity of selfish indifference (mtdha, &),

4. Absence of the greed (alobha, flt &) found in cravings and appetites (raga, HAK) is the nature

of being endowed with non-attachment to the various mental states found in the three-fold
sphere of sentient existence - the spheres of its desires, the objective realities of its form and
its existential principles that are beyond form*. Its action counteracts greedy attachments
while producing virtue.

5. Absence of the hatred (advesa, #HH) found in aversion and disqust (pratigha, FEE) is the nature

of being without any hatred upon facing all the various kinds of pain and suffering found in
sentient existence. Its action counteracts hatred and malice while producing virtue.
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4-5. When these two virtuous states of mind (absence of greed and absence of hatred) arise, they
adapt to whatever the conditions are before them without any attachments to their existence
and without any hatred regarding the suffering they bring. However, there is no need to
examine their existence or the suffering they bring in order to manifest greed or hatred.

As explained before with regards to shame and humility, they are established in relation to
good and evil but there is no need to actually experience good and evil conditions for these
two mental states to arise. Because of this, the absence of greed and hatred are found in all

virtuous states of mind.

6. Absence of the delusion (amoha, %t) found in the stupidity of selfish indifference (mtudha, &)

is the nature of clearly understanding the nature of purpose in all things, both in principle
and practical application. Its action counteracts stupidity and delusion while producing
virtue.

a. There is a thesis that the absence of delusion is the nature of discerning purpose

(prajha, ). The Compendium on the Spiritual Science of the Greater Vehicle

(Mahayana Abhidharma Samuccaya, K Fefi ELiE B 4L 5f) says that the nature of

the absence of delusion is penetration (nairvedhika, {t{5%) and it is the result of:

1. Instruction (sasana, )

2. Realization (adhigama, %) &

3. Transcendental knowledge (jfiana, %).

Sthiramati’s Commentary on this Compendium on the Spiritual Science of the Greater

Vehicle says that these are attained respectively through:

1. Listening (Sruta, [H)

2. Deliberation (cinta, ) &

3. Cultivation (bhavana, 1%).

All of these in their turn have the penetration of discernment as their essential nature.

Question: Kuiji added: If this is so, why is it said to be a virtuous state of mind instead of one of the states of
mind that distinguish specific objects (viniyata samskara, fll$%17)?

Answer: According to this thesis, although the absence of delusion (amoha, ff:%¥)
involves discernment of purpose, it is endowed with a special potential to elicit
virtue, just as flawed beliefs (kudrsti, 5i.) are said to be a special kind of discernment
that elicits emotional disturbance (klesa, /).

b. There is another thesis from Dharmapala (deemed correct) that the absence of delusion is

not a discernment of purpose but rather has its own existential nature (svabhava, [ 1%).

In being opposed to ignorance (avidya, fi ), it is like the absence of greed and hate

because it involves the roots of virtue (kusala miila, ). Volume fifty-seven of

The Discourse of the Masters on the Levels of Grounding in the Practice of Engaged

Meditation says greatness of compassion (maha karuna, K:%) involves the absence of

hate and delusion, not the twenty-two capacities of sentient existence.® If the nature of

the absence of delusion (amoha, ff%t) was the transcendental discernment of purpose

(prajiia, ), then greatness of compassion, like the ten spiritual powers?”, would just

involve the three capacities for unafflicted knowledge (anasrava indriya, #JFfi) that

constitute transcendental discernment.

These three are:

#15 The capacity to learn about the transcendental nature (anajfiatajfiasyama indriya, A %1% #11R)

#16 The capacity to know of it (ajfia indriya, CAI#R) (in a particular case)

#17 The capacity to perfect knowledge of it (gjia HE11R) (in all cases)
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And if the absence of delusion was not endowed with its own distinct existential nature
(svabhava, H %) like non-violence (ahimsa, /), impartiality (upeksa, #%) and vigilance
(apramada, AN JE#), it would be in contradiction to volume fifty-five of the same
discourse which says that, among the eleven virtuous mental states, only these latter
three merely have a hypothetical existence (prajﬁaptisat f£7)? while the rest of them
(the other eight) have a real existence (dravyasat, E ).

Kuiji added: The essential nature of non-violence, for example, is the absence of hate (more on these later)
The Compendium on the Spiritual Science of the Greater Vehicle (Mahayana

Abhidharma Samuccaya, KIS FE iz B £ 5) does say that the absence of delusion is
endowed with the nature of discernment. However, it reveals this nature in order to
bring up its cause (discernment) and effect (more discernment), just as it explains the
essential nature of proper faith in terms of its cause (the decisiveness of determination)
and effect (endurance in the longing of aspiration). Because greed (lobha, &), hate
(dvesa, fiH) and delusion (moha, %¥) are directly associated with the first six evolving
manifestations of consciousness (pravrtti vijiiana, ﬁ) and are included among the

in the arising of evil and establishment of its roots. In severmg them, it is necessary to
oppose them generally through the discernment of virtuous purposes and specifically
through the three roots of virtue - the absence of greed, the absence of hate and the

absence of delusion. Because of this, the absence of delusion (amoha, %) is a specific
mental state distinguished from transcendental discernment of purpose (prajiia, ).

7. Diligence of effort (virya, ) is a reference to continuity of exertion (prayatna, ¥5i). It is the
nature of courage and tenacity that cultivates virtue and eliminates evil. Its action counteracts
negligence (kausidya, 1{#2) in the fulfillment of virtuous purposes. The term ‘courage’
(vira, %) refers to advancing in the face of corruption and prevailing against it while
“tenacity’ (abhyutsaha, ) refers to a pure, unadulterated vitality of spirit that cannot
be repressed or held back. This demonstrates that diligence of effort only has a virtuous
nature. Diligence of effort (virya, ¥5i) is distinguished by five characteristics:

Wearing a coat of armor (kavacahara, # )

Having an intensified motivation (abhisamskara, A7)

Never cowering or hiding in the face of adversity (anavalina, & T)

Never giving up or turning back (aparihaniya, f&iR)

Never being satisfied with a compromise to one’s objective (atrptita, & /2)

In the scriptures, this is expressed in the words:

“Endowed with spiritual strength, diligence of effort, bravery, indomitable boldness and an

unwillingness to give up bearing the yoke of virtue (kusala dhura, % #fi).”

In distinguishing these five:

a. The first interpretation:

1. The strength from wearing a coat of armor is the very first inspiration of the
awakened mind (prathama bodhi citta utpada, #]#%:(»)
2. The diligence of effort from having an intensified motivation is ever advancing to

g 0N e

higher levels of realization (bhiimi, 1)

3.-5. The last three, the bravery of never cowering or hiding, the indomitable boldness of
never retreating or giving up and the unwillingness to ever be satisfied, are the three
phases of progress in the cultivation the one’s own practice at any of these levels.
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b. The second interpretation:

1. The strength from wearing a coat of armor is the very first inspiration of the

awakened mind (prathama bodhi cittotpada, ¥]5%:(»).

2. The diligence of effort from an intensified motivation is cultivating one’s practice

over an extended period of time (dirgha kala, ).

3. The bravery of never cowering or retreating is cultivating it without interruption

(anantara, f#[H]).

4. The indomitable boldness of never giving up is cultivating it with zealous devotion

(satkrtya, FEH).

5. The unwillingness to ever be satisfied is cultivating nothing else (nirvrti, f#5).

c. The third interpretation is in terms of the five stages on the noble path:

1. The strength comes from wearing a coat of armor during the stage of moral

provisioning (sambhara avastha, & }&1).

2. The diligence of effort comes from intensified motivation during the stage of

preparation (prayoga avastha, JNAT47).

3. The bravery of never cowering or hiding comes from the transcendental vision

acquired during the stage of unimpeded penetration (prativedha avastha, J#3Z/7).

4. The indomitable boldness of never giving up comes from the stage of transcendental

cultivation (bhavana avastha, /&% i)

5. The unwillingness to ever be satisfied comes from the stage of ultimate realization

(nistha avastha, 77 % A7).

Question: Kuiji added: Having penetrated the three tracks (vehicles) of spiritual awakening and being beyond
any further need for training (asaiksa, f£%), why is it that they are never satisfied and they do not give
up the burden of maintaining virtuous purposes even when the fruit of realization has been fulfilled?

Answer: It is because:

* Those on the lesser track of attaining freedom from affliction on the individual
level must still enjoy the great spiritual awakening (maha bodhi, K¥#2) while
on the path to realization of the great spiritual freedom (maha nirvana, KiE%4g).
The buddhas on the path of ultimate realization ever wish to provide meaningful
benefits and the bliss of contentment to others.

d. Some speak of diligence in terms of:

*

1. There being two kinds of preparation through intensified motivation (prayoga, Jl1T)
a. The proximate kind (the strength from wearing a coat of armor)
b. The remote kind (the diligence from having an intensified motivation)

2. Uninterrupted cultivation (the bravery of never cowering or hiding)

3. Emancipation (vimoksa, fi#fiit) (the indomitable boldness that never gives up)

4. Advancement with distinction (the unwillingness to ever be satisfied)

The confidence (prasrabdhi, %) that comes from a higher sense of purpose is a reference to

having peace of mind. It is the nature of complete freedom from coarseness and heaviness
that enables the body and mind to engage in meditation. Its action counteracts apathy
(styana, 1§7L) and restores the spiritual foundation (asraya paravrtti, #K) of consciousness.
This means that the quiet confidence arising from a higher sense of purpose is able to
subdue and eliminate obstacles to the resolve of meditation (samadhi, &) and bring about
the serenity and calm of this foundation.

On Realizing There is Only 284
The Virtual Nature of Consciousness



9. - 11. The last three are only hypothetical (prajfiaptisat, %) and do not have a real existential nature
(dravyasat, HH)*

9. Vigilance (apramada, AVili%) is having a diligence of effort in terms of the three roots of
virtue - the absence of greed, hatred and delusion. It is the nature that uproots the evils that
need to be severed and cultivates the roots of virtue that need to be cultivated. Its action
counteracts the idleness found in lack of self-restraint (pramada, /%) so that the
accomplishments attained through these three roots can be realized and fulfilled, both in
this world and beyond it. Vigilance therefore also refers to a combination of four things,
diligence combined with the three roots of virtue (the absence of greed, hatred & delusion).
In being combined together the roots of evil are severed while the roots of virtue are
cultivated. This vigilance does not have a distinct existential nature of its own (svabhava, #%)
that is apart from the combination of these four because it has no characteristics that
are different from them (hence it is said to be just hypothetical). In preventing evil and
cultivating virtue, it has no distinct function apart from the power and abilities of these four.
Although proper faith, a sense of shame and the other virtuous mental states have these
abilities, the strength of their functions are comparatively weaker than those arising from the
combined power of these four. Without the roots of virtue and the multi-faceted powers of
diligence, they do not serve as the foundation for vigilance.

Question: Are not the prevention of evil and cultivation of virtue the characteristic functions
of vigilance, and so does it not have its own distinct existential nature (svabhava, f#)?

Answer: How are its characteristics of prevention and cultivation any different from those of
diligence of effort and the three roots of virtue?

Question: Is it not through dependence on vigilance that these four virtuous mental states
have this special functionality of prevention and cultivation?

Answer: If the existence of one state (in this case, vigilance) must only depend on the further
existence of other states in order to have its own existential nature, it would devolve into
the existence of an infinite regression of mental states.

Question: Diligence of effort (virya, #)) by itself is only a multi-faceted capacity (samanta
mukha indriya, # ) and these three roots by themselves are only the foundations of
virtue. How can you say that these four have the functionality of preventing evil and
cultivating virtue?

Answer: How do you characterize the functionality of prevention and cultivation?

* Ifit is the universal foundation of support for virtue, then it is the absence of greed,
hate and delusion.

If it is the multi-faceted capacity that encourages it, then it is nothing other than

diligence of effort.

Generally speaking, in putting an end to evil and promoting virtue, there are these four

mental states.

*  What prevents the mind from becoming scattered is not vigilance but maintaining

the impartiality (upeksd, %) found in the resolve of meditation (samadhi, i&).

What makes it apprehend an object or objective is contact (sparsa, f#), not vigilance.

What makes it never forget its purpose is not vigilance but remembrance (smrti, &%).

Through these lines of deliberation, we can conclude that there are no functions of

vigilance that are acquired apart from those found in diligence of effort combined with

the absence of greed, hatred and delusion. Because of this, it is determined that it is
without its own distinct existential nature (asvabhava, f jjI/).

*

*

*

On Realizing There is Only 285
The Virtual Nature of Consciousness



10. Impartiality (upeksa, 174%) is the nature that makes the mind abide in equanimity (samata,
“F-4§) and be effortlessly straight and true (arjava, it E) through diligence and the absence
of greed, hatred and delusion. Its action counteracts restlessness (auddhatya, #52) while
abiding in stillness of mind (Samatha, #¥). This refers to impartiality being freedom from
restlessness and the other obstacles that prevent one from abiding in stillness of mind. It is
brought about through the four mental states of vigilance; diligent effort and the absence of
greed, hatred & delusion. In abiding in an equanimity of mind that is effortlessly straight
and true, there are the three different stages of impartiality that are distinguished from the
beginning to the middle to the end (prathama madhyama pascat, #]H1%17).

*  Vigilance begins the elimination of corruption (samklesa, #%%)

*  Impartiality follows its elimination

*  Finally, the mind abides in a serene stillness.

Like vigilance, impartiality is without its own distinct existential nature because:

*  Apart from these four same mental states (diligence and the absence of greed, hatred
and delusion), it has no characteristic function of its own.

*  These four mental states are that which is able to still the mind.

*  The mind and its mental states are that which is stilled.

11. Non-violence (ahimsa, /) is a nature that is without hate and never harms or distresses
sentient beings. Its action counteracts the cruelty of violence (vihimsa, ) and brings about
sympathy (daya, ¥) and compassion (karuna, i¥) for others. This means that the absence of
hatred (advesa, fftiH) that never harms or distresses sentient beings is hypothetically said to
be non-violence (ahimsa, /~5).

*  The absence of hatred counters the hatred that harms or distresses living beings.

*  Non-violence opposes the cruelty that brings about their harm and distress.

*  The absence of hatred provides them with the benefits of contentment.

*  With non-violence there is the compassion that uproots their suffering.

This describes the difference between the explicit characteristics of these two, non-violence
and the absence of hatred. However, the absence of hatred (advesa, f#[H) does have a real
existential nature (svabhava, H#%) while non-violence (ahimsa, /°5) is only hypothetically
established based on the portion of the absence of hatred that relieves suffering. The two
aspects of loving kindness (maitri, ) and compassion (karuna, ;%) are distinguished
because they respectively reveal the meaningful benefits (hitartham, #]) and bliss of
contentment (sukha, 4%) that are provided to sentient beings.

There are some from The School on the Real Existence of All Purposes (Sarvastivada, 4 #f)
who say that non-violence (ahimsa, /) is different from the absence of hatred and it has
its own distinct existential nature called “the blessed nature’ (bhadrata, & #%%). It is said to
be characterized by causing no harm or distress. However, the absence of hatred is also said
to cause no harm or distress, so how does non-violence have a distinct existential nature

of its own apart from it? In truth, mercy and compassion, the blessings of virtue and the
causing of no harm or distress to sentient beings are all a result of the absence of hatred.
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Issues related to these virtuous mental states

The expression ‘as well as’ (/%) inserted by Xuanzang into his translation of the eleventh stanza

demonstrates that there are other virtuous mental states in addition to the eleven already

described, including delight in virtue, disgust in vice and others. Although they are said to have
various meanings in accordance with their names, their essential natures are not different from
these eleven and so they are not established separately as virtuous purposes.

1. Delight in virtue (pramodya, fik) refers to an aspiration or longing (chanda, #X) that has been
combined with a portion of the absence of hatred (advesa, fi£HH), because there is no
hatred or loathing towards delightful objects.

2. Lack of anger, lack of resentment, lack of hostility, lack of jealousy and the like are also like this in
respectively opposing the secondary emotional disturbances (upaklesas, FE/H 1) of anger
(krodha, %), resentment (upanaha, 1), hostility (pradasa, 1) and jealousy (irsya, #), etc.,
because they are partially an opposition to hatred (but not directly associated with greed).

3. Disgust in vice (nirveda, Jik) refers to a discernment of purpose that is combined with a
portion of the absence of greed (alobha, ff#) because there are no corrupted attachments
to objects of disgust. One should also understand that lack of stinginess, lack of arrogance
and the like are similar in respectively opposing the secondary emotional disturbances
(upaklesas, FEfE 1) such as stinginess (matsarya, %) and arrogance (mada, 1) because
they are partially an opposition to the greed for cravings and appetites.

4.  Lack of concealment, lack of deceit and lack of dishonesty are part of the absence of greed
(alobha, f£ &) and part of the absence of delusion (amoha, f£%F). There is a thesis that
lack of concealment is only a part of the absence of delusion because nowhere in the holy
teachings is it said that concealment is also a part of greed.

5. On the lack of vanity there are three theories:

a. There is a thesis that lack of vanity is a part of faith in a transcendent moral purpose
because one does not have vanity towards that in which one has such a proper faith.

b. There is another thesis that lack of vanity is a part of impartiality because there is no
vanity, conceit or arrogance when the mind is impartial.

c. There is yet another thesis that lack of vanity is a part of the sense of shame because there is
no vanity towards that in which one has reverence and respect.

6. On the lack of doubt there are three theories:

a. There is a thesis that lack of doubt is included in faith because there is no hesitation
(samSaya, J§74) when there is faith.

b. There is a thesis that lack of doubt is proper determination (samyak adhimoksa, I f#)
because there is no hesitation when there is certainty (niScaya, J3E).

c. Thereis a thesis that lack of doubt is a proper discernment of purpose (samyak prajia,
1E3X) because there is no hesitation when there is a proper vision (samyag drsti, 1FFi).

The nature of the lack of distraction is found in proper resolve (samyak samadhi, 1F-5€)

Proper vision and proper knowledge are found in the discernment of virtuous purposes.

Lack of forgetfulness is found in proper remembrance (samyak smrti, 1F7%).

10. With regards to the four uncategorized motive forces (aniyata samskara, A EA1T), regret
(kaukrtya, ), fatique (middha, IX), seeking (vitarka, #+) and discovery (vicara, {i]) may or
may not be corrupted like those that are omnipresent (sarvatraga samskara, #i1T) (contact,
etc.), and those that distinguish specific objects (viniyata samskara, j7/5%17) (aspiration, etc.).

Because of this, there are no virtuous mental states that directly counteract them.

© % N
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Why are there exactly eleven listed?

Question: Why is it that some of the virtuous mental states that counteract the corrupt conditions
found in the primary and secondary kinds of emotional disturbances are included among
these eleven while some are not?

Answer: Only those that have functions with unique characteristics are included among the
eleven. Other virtuous mental states that do not are not included among them. Furthermore,
these eleven virtuous purposes are distinguished because they counteract the corrupt
purposes that are prevalent in all of the first six evolving manifestations of consciousness.
Primary emotional disturbances such as pride and secondary disturbances such as anger
are only directly associated with the mind that distinguishes imagined objects (mano
vijiana, &%) and so their countervailing virtues are not included among the eleven.

Kuiji added: Listed above, there are seven primary kinds of emotional disturbance (mila klesa, fR A5 1)
beginning with pride (vanity) and nine secondary kinds of emotional disturbance (upaklesa, fifi /&) beginning
with anger that are only directly associated with the consciousness that distinguishes imagined objects

(mano vijiiana, i) but have little impact on the other projections of consciousness. Because of this, their

countervailing virtues are not included among these eleven virtuous purposes. (The seven include all primary
emotional disturbances except greed, hatred and stupidity. The nine secondary emotional disturbances include

anger, resentment, hostility, stinginess, arrogance, concealment, deceit, dishonesty & distraction.)

*  Although the cruelty of violence is also like this, it repeatedly arises to harm and distress
others and prevents the prevalence of compassion that is found on the supreme track
(vehicle) of perfect enlightenment. Therefore, to reveal the great damage it does, the
virtuous mental state of non-violence counteracting it is established as one of the eleven.
Forgetfulness, distraction & lack of self-awareness only hamper mental states that distinguish
specific objects (viniyata samskara, /i1|$5i1T) (specifically remembrance, mental resolve &
discernment of purpose) and so they are also not included among them.

Comparing the number of virtuous states to the number of corrupted states

Question: If corrupted and pure purposes counteract each other, why are there more corrupted
purposes than pure ones?

Answer: Because pure purposes are stronger than corrupted ones, not as many are needed to
counteract them.

On the real vs. purely hypothetical existence of these virtuous mental states
As explained before, of these eleven virtuous purposes, three only have a hypothetical existence
(prajiiaptisat, 1 )*

1. Vigilance

2. Impartiality, and

3. Non-violence
The other eight each have a real existence (dravyasat, #7)? because they are characterized by
distinct functions that are not shared by other virtuous mental states.

On virtuous mental states arising together in concert
a. There is a thesis that, of these eleven, four are found in all virtuous mental states:
1. Diligence of effort
2. Absence of greed
3. Absence of hatred
4. Absence of delusion
According to this thesis, the other seven are said to not necessarily be found in all virtuous
mental states because:
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5.

In seeking to understand something and the principle underlying it, one does not bear
proper faith (Sraddha, 17) before making a moral determination about it.

Shame (hri, 1) and humility (apatrapya, 1) are similar and directly associated with
each other but they are distinguished in terms of oneself and others as well as in terms
of reverence and respect for virtue vs. the censure of and resistance to evil. Therefore,
according to this thesis, when one arises the other does not.

It is necessary to sever the emotional disturbances arising in this world in order to attain
the confidence that comes from a higher sense of purpose (prasrabdhi, §§%2).

Vigilance (apramada, A jfi%) and impartiality (upeksa, $#%) only arise on the path that is
without affliction (anasrava marga, fifsi&).

There is only non-violence (ahimsa, 4~ ) through having sympathy and compassion for
sentient beings.

In support of this thesis, volume fifty-five of The Discourse of the Masters on Grounding in
the Practice of Engaged Meditation (Yogacara Bhaimi Sastra, Hifiififiltti#) is cited in saying
that these eleven virtuous mental states arise in six situations:

1.

2.

4.

5.
6.

The stage of making a moral determination is directly associated with having faith in a
transcendent moral purpose.

With the arising of shame and humility, there is a putting of an end to corruption.
Shame is reverence and respect for virtue in one’s own mind while humility is a
condemnation and resistance of corruption before others.

In all virtuous mental states there are various levels of diligence in terms of the three
roots of virtue - the absence of greed, hatred and delusion.

The confidence that comes from a higher sense of purpose occurs while one is on the
path of this world.

Impartiality and vigilance occur on the path transcending this world.

Non-violence has to do with one’s involvement with other sentient beings.

There is a second thesis that this explanation is not entirely correct because:

1.

6.

When one has not yet made a determination upon examining moral principles and faith
has not yet arisen in one’s mind, one should not yet be deemed to be in a virtuous state,
just as corrupted and morally undefined states of mind are without purity of faith.
Shame and humility have different natures and foundations of support but they share
the same objective. Because of this, they are found in all virtuous states of mind, as
previously explained.

If one does not transcend attachments to this world, the confidence that comes from a
higher sense of purpose will not arise because otherwise this limb of spiritual awakening
(bodhy anga, % 32)'® could not be without affliction.

If impartiality and vigilance were completely absent on the path of this world, there
would be no serenity and stillness of mind when preventing evil and cultivating virtue
in it. There also would be no subduing of the idleness found in the lack of self-restraint
or the restlessness of worry.

The virtuous but afflicted mind is already endowed with diligence and the three roots
of virtue (the absence of greed, hatred and delusion), just like those who are on the path
that transcends this world.

When the virtuous mind arises, it does not cause any damage because it is opposed to
harmful purposes. As a consequence, it is always directly associated with non-violence.

In listing these six situations in which these eleven virtuous states of mind arise, the
discourse is saying that the various virtuous states arise only when certain circumstances
exist. This means that the explanation of the first thesis must not be entirely correct. It
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should therefore be concluded that, of the eleven listed, ten are found in all virtuous states
of mind. Only the confidence that comes from a higher sense of purpose (prasrabdhi, £ %)
is not found in all virtuous states of mind. This is because it is necessary to have the mental
resolve of meditation (samadhi, i) to attain this comfort and stability of body and mind.
This does not necessarily exist in other virtuous mental states. Volume sixty-nine of The
Discourse of the Masters on Grounding in the Practice of Engaged Meditation, in the section
On the Settling of Doctrinal Differences (ViniScaya, f#i4¥#4}), says that ten of these eleven
mental states are found in all virtuous states of mind, whether or not any levels in the
resolve of meditation have been attained. This is because the confidence that comes from a
higher sense of purpose is only found in the mind during the various levels of composure
in meditation (samahita bhiimika, & ).

c. There is a third thesis that the reference here to the levels of composure in meditation
(samahita bhaimika, jE 1) on sentient existence also includes the stage of intensified
motivation in preparation for entry into the resolve of meditation (samadhi prayoga, & IN17)
because there is also a subtle feeling of comfort and ease in this state. Because of this, it is
claimed that the sphere of desire (kama dhatu, kX %) can also contain the confidence that
comes from a higher sense of purpose. If this were not so, there would be a contradiction
with the assertion in the first section of this Discourse of the Masters, On the Various Levels
of Meditation (Bahu Bhiimika, AH1}), that says that the eleven virtuous states of mind are
found in all levels of meditation’ (even in the preparatory stages).

d. There is a fourth thesis (deemed correct) that the confidence coming from a higher sense of
purpose (prasrabdhi, #£ %) only exists in the mental resolve of meditation (samadhi, i)
on the two higher spheres of sentient existence - those on the objective reality of its form
(ripa dhatu, £ ) & its existential principles that are beyond form (artipa dhatu, f£.5%).
This feeling of comfort and ease exists because of the nourishment that comes from the
mental resolve of meditation (samadhi, 7&). The sixty-third volume of this same discourse
says the mind and its states in the sphere of desire do not realize any levels of meditation
because they lack the confidence that comes from this higher sense of purpose. It only says
that the eleven virtuous states of mind are found in all levels of meditation because they
exist in the first three levels of meditation, not because they exist in the sphere of desire.
These first three levels of meditation are a reference to:

1. The level of seeking and discovery (savitarka savicara bhtimi, 5 17 i Hl1)
2. The level of discovery beyond any further seeking (avitarka savicara bhiimi, =i {r] 1)
3. The level beyond both seeking and discovery (avitarka avicara bhoumi, =5 #{a] )

The other direct associations (samprayoga, 1) of these eleven virtuous mental states

a. Their direct associations with the eight projections of consciousness:

1. We have already explained that the direct associations or lack of them between the
eleven virtuous states of mind and the seventh and eight projections of consciousness -
the deliberation and calculation of self-interest (manas, A ) and the subconscious store of
memory (alaya vijiana, il §&HE5H) - all depend on one’s spiritual development.

2. With regards to the sixth projection, the consciousness that distinguishes imagined objects
(mano vijidna, &%), all eleven virtuous mental states exist during the mental resolve
of meditation (samadhi, i&), but the confidence that comes from a higher sense of
purpose (prasrabdhi, # %) is lacking in non-meditative states.

3. With regards to the five sensory kinds of consciousness, there are two theories:
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a. There is a thesis that there are only ten virtuous mental states here because the
confidence that comes from a higher sense of purpose is lacking. This is due to
distraction being an essential nature of these five sensory kinds of consciousness.

b. There is another thesis (deemed correct) that these five can be directly associated with
the peace of mind from a higher sense of purpose because:

1. TItis induced in them through the resolve of meditation (samadhi, JE).

2. When the five sensory kinds of consciousness (of an enlightened being) are
pervaded with the transcendental knowledge of accomplishing life’s greater
purpose (krtya anusthana jiana, i JT{E%), they are necessarily endowed
with the confidence that comes from a higher sense of purpose.

b. Their direct associations with emotional feelings (vedana, 3): Ten of the virtuous mental states
are directly associated with all five kinds of emotional feelings. However, the confidence
that comes from a higher sense of purpose (prasrabdhi, ¥ %¢) is not directly associated
with sorrow (daurmanasya, &) or suffering (duhkha, ) because feelings of torment and
distress are without the comfort or peace of mind that come from this confidence.

c.  Their direct associations with motive forces distinguishing objects (viniyata samskara, ji|3%417):
Proper faith and other virtuous states are directly associated with aspiration and the other
motive forces distinguishing specific objects because there is no contradiction with them.

d. Their direct associations with the three moral natures (prakrti traya, —1%): The moral nature of all
eleven is only wholesome and virtuous.

e. Their direct iations with meditations on the threefold spher ntient existence (trayo
dhatavah, —4'): The confidence that comes from a higher sense of purpose (prasrabdhi,

€%2) is not found in its sphere of desire. The other ten virtuous states of mind pervade all of
the three-fold sphere of sentient existence - its desires, its objective realities of form and its
existential principles that are beyond form?*.

f. Their direct associations with the three kinds of spiritual training (trini Siksani, —%%): All eleven
virtuous mental states are directly associated with the three kinds of spiritual training in:
1. Moral commitment (adhiéila, 1 7 5)

2. Mental resolve (adhicitta, #4.(»%%)
3. Transcendental discernment of purpose (adhiprajiia, 14 £ £%)

g. Their direct associations with the three means of severing attachments (prahatavya traya, — T f):
Attachments directly associated with these virtuous mental states are not all eliminated
through a transcendental vision of the noble path (darsana heya, 5. /tlf). In volume
tifty-seven of The Discourse of the Masters on the Levels of Grounding in the Practice of
Engaged Meditation it is said that the attachments directly associated with six of the
twenty-two capacities of sentient existence® are only eliminated through cultivation of the
noble path (bhavana heya, & FTH). These six are the attachments directly associated with:
#15 The capacity for learning about the transcendental nature of purpose that is without

affliction (anajiiatajiasyama indriya, 7 A1 K1HR)
#18 The capacity for proper faith in it (Sraddha indriya, {51&)
#19 The capacity for diligence of effort on this noble path (virya indriya, f5HEAR)
#20 The capacity for remembrance of it (smrti indriya, 1)
#21 The capacity for mental resolve on it (samadhi indriya, & #K)
#22 The capacity for transcendental discernment of it (prajiia indriya, Zi)

Other avenues of speculating about the direct associations of virtuous mental states should be

considered in accordance with logical reasoning.
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e. The primary kinds of emotional disturbance (klesa, JE1)":

Question: Having explained the virtuous mental states (kusala caitta, i (27), what are the
characteristics of the primary kinds of emotional disturbance (klesa, %1§)?

Answer: On this, the first line of the twelfth stanza in Xudnzang’s translation (parts of the
eleventh and twelfth stanzas in Vasubandhu'’s original Sanskrit) says:

12a d. Primary emotional disturbances (klesa, /%) include:
1. The greed (lobha, &) found in cravings and appetites (raga, & %K),
2. The hatred (dvesa, i) found in aversions and disgust (pratigha, ffi3£),
3. The delusion (moha, %f) found in the stupidity of selfish indifference
(midha, &),
4. Pride (mana, %),
Doubt (vicikitsa, 5t) and
6. Flawed beliefs (drg or kudrsti, & 5).

@

11b ... kle$a raga pratigha maidhayah
12a MAMGEE &L, Fei85EE . mana drg vicikitsas ca ...

On this, The Discourse on Realizing There is Only the Virtual Nature of Consciousness says:

There are six natures that are simply called emotional disturbances (klesa, #5H) in this
stanza because they are the primary kinds. They are:

1. The greed (lobha, ) found in cravings and appetites (raga, E4X) is the nature of corrupted

attachments to the various aspects of existence. Its action counteracts the absence of greed
(alobha, &) and results in the arising of suffering. This is the power of craving (trsna
bala, % /J) that produces attachments to the (five) projections of one’s purpose (upadana
skandha, H{%#).!

2. The hatred (dvesa, IH) found in aversions and disgust (pratigha, [i£) is the nature of animus and
rage against all kinds of suffering. Its action counteracts the absence of hatred (advesa, f[H)
and promotes the discontent (aksema, A~ %) that is the foundation of unvirtuous behavior.

3. The delusion (moha, %¥) found in the stupidity of selfish indifference (mudha, &) is the nature
of ignorance and confusion about transcendental reality and its principles. Its action
counteracts the absence of delusion (amoha, #%¢) and is the foundation for the corruption
of purpose (samklesa, #%%). Because of delusion, there are the actions that arise from false
beliefs (kudrsti, 48 FiL), the greed found in cravings and all the other primary and secondary
kinds of emotional disturbance that are able to lead to the subsequent re-arising (rebirth or
reappearance) of corrupted purposes.

4. Pride (mana, 18) is the nature of elevating oneself above others. Its action counteracts absence
of the conceits that inevitably result in falling into suffering. When there is pride there is a
vanity about the existence of one’s virtues in one’s own mind as well as a lack of humility
before others. Because of this, the wheel of life and death turns ceaselessly and countless
kinds of suffering are experienced. There are seven kinds and nine facets of pride that can
be distinguished.

The seven kinds of pride are:
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a. Vanity (mana, %) is the nature of pride in which one imagines how one is superior to those whose
virtues are inferior to one’s own.

b. Conceit (ati mana, #1%) is the nature of pride in which one imagines how one is superior to those whose
virtues are equal to one’s own.

c.  Hubris (manati mana or abhi mana, 1%i#1%) is the nature of pride in which one imagines how one is
superior to those whose virtues are greater than one’s own.

d.  Presumption (adhi mana, 3§ [1%) is the nature of pride in which one imagines one has already attained
virtues one has not yet realized or is still endowed with virtues that one no longer retains.

e. False pride (mithya mana, 781%) is the nature of pride in which one imagines oneself being endowed with
virtues when one is really without them.

f.  Aninferiority complex (ina mana, 4.1%) is the nature of pride in which one’s virtues are perceived to be
only slightly less than those whose virtues are in fact vastly superior (In seeking praise and fearing
humiliation, one may overcompensate through either social withdrawal and self-abasement or
aggression and domination).

g. Egotism (atma mana, 3% or asmi mana, FT1%) is the nature of pride in which one clings to the five
projections of one’s own purpose (one’s physical form, consciousness, emotional feelings, mental
associations and the prejudices and predispositions of other motive forces), imagining all things in
terms of me and mine, one’s own self-centered existence and possessions.

Of these seven kinds:
a. Four are in terms of oneself being superior, equal or inferior in relation to others

(vanity, conceit, hubris & an inferiority complex)

b. Two are in terms of delusions about one’s own virtues (presumption & false pride), and

c. One is in terms of the projections (skandha, %) of one’s own purpose (egotism)
The nine facets of pride are:

I am superior to another

I am equal to another

I am inferior to another

Another is superior to me

Another is equal to me

Another is inferior to me

Another is not superior to me

Another is not equal to me

9. Another is not inferior to me
All the different kinds of pride are severed (prahana, ) through either a transcendental
vision of the noble path (dar§ana marga, i) or cultivation of motives on the noble path
(bhavana marga, 1&1#). There are manifestations of egotism (atma mana, %) even in the
ranks of the saints and it is also not wrong to admit that all of its various kinds and facets
can arise while training on the noble path.

PN OO WD

Doubt (vicikitsa, &) is the nature of hesitation and uncertainty (samsaya, #74) in accepting
reality and its principles. Its action prevents the decisiveness of determination about what is
right. This means there are virtues that do not arise because of the hesitation of uncertainty.
a. There is a thesis that the essential nature of doubt is a discernment of purpose because:

1. As The Discourse of the Masters on the Levels of Grounding in the Practice of
Engaged Meditation says, doubt is the hesitation of uncertainty needed in the initial
examining of objective conditions.

2. In this thesis, doubt is a necessary precursor to the resolving of different opinions
(vimati, EEBIAJE) that ultimately results in the transcendental understanding
(mati, KJiX) attained through the dialectical process. (The prefix ‘vi’ in Sanskrit
is a reference to ‘being split into differences’). There is no difference between the
transcendental understanding (mati, K i) attained through the dialectical process
and discernment of purpose (prajia, f#7).
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b. There is another thesis (deemed correct) that doubt has its own distinct existential nature

that causes discernment to be uncertain and, because of this, it is not a discernment of
purpose. In fact, The Discourse of the Masters on the Levels of Grounding in the Practice
of Engaged Meditation says that, among the six kinds of emotional disturbance, flawed

beliefs (drsti, i) only have a hypothetical existence for the sake of the conventions

of this world (prajiiaptisat, tH:{447)? because they are only a partial discernment of
purpose, while the five other kinds have a real existence (dravyasat, & f7)? because they
each have their own distinct nature.

Flawed beliefs contain a measure of truth and a measure of illusion. At first, they can seem completely true,
especially when backed by desire and emotion. After some honest reflection they are seen to be only a
partial explanation of a greater reality. Ultimately there is realization that they are just illusions, distortions
of reality that reveal only a thin slice of truth.

If one holds that different opinions (vimati, F K JiX) subject to doubt are precursors to
transcendental understanding (mati, KJiX) and are discernments of purpose (prajia, %),
one should similarly hold that different projections of consciousness (vijiiana, i) are
precursors to transcendental knowledge (jiana, ). The prefix ‘vi’ in Sanskrit is used to
transform the words “understanding’ (mati, KJiX) and ‘knowledge’ (jiiana, &) to mean
‘different kinds of partial understanding” and “different kinds of partial knowledge’.

Consequently, the essential nature of doubt (vicikitsa, %¢) is not really discernment.

6. Flawed belief (kudrsti, # 5,) is the nature of corrupted discernment that mistakenly examines
and ascertains principles of truth through the lens of illusion (viparyasa, #i{#) and
perverts them so that they appear to be contrary to what they really are. Its action prevents
a transcendental vision of what is ultimately true and inevitably leads to suffering. This is a
reference to the false belief systems that are the cause of so many kinds of suffering. The
imagining (akara, 174H) of these flawed beliefs is distinguished in five different ways:

a.

Flawed beliefs about the reality of one’s self-centered existence (satkaya drsti, H £ Fi. or

[ W HB 54.): This is a reference to one’s own existential attachments to:

1. Clinging to the projections of one’s own purpose (upadana skandha, J{4H):

The projections of its physical form (rGipa skandha, f12%)

The projections of consciousness (vijiana skandha, #%5)

The projections of emotional feeling (vedana skandha, %2%%),

The projections of mental association (samjfia skandha, H2%),

The projections of other motive forces (samskara skandha, 17%%), prejudices and predispositions

2. Views of me and mine, that is, beliefs in the reality of identity (atma drsti, &) and
possession (atmiya drsti, T 5i).

The actions of these false beliefs serve as a foundation of support for all false views.

They are then further distinguished into twenty, sixty-five and other numbers of

improper kinds of speculations (vikalpa, 73 Ji!l) about the five projections of purpose

in terms of me & mine (I am a physical form, I possess a physical form, I am within a

physical form, a physical form is within me, etc., etc.)

© oo o p

Flawed beliefs attached to either of the extremes of duality (antagraha drsti, 1% ¥4 i.): This

refers to clinging to dualistic views about identity or purpose such as life being eternal
($asvata drsti, % 5) or being transient, ending forever upon death (uccheda drsti, i 5).
The actions from these beliefs prevent escape from these dualities through the dialectical
principle of the middle way (madhyama pratipad, H'4T). There are variations such as:
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1. Clinging to belief in the eternal existence of the past, such as beliefs about the eternity of
#1 the mind #2 physical existence #3 the identity of a soul or #4 that which neither
arise nor perishes, or beliefs in existence of an eternal oneness (ekatya $asvatika,

— i)

2. Clinging to belief in the eternal existence of the future and speculations about it such as
the sixteen views about it being conscious, the eight views of it being unconscious,
the eight views of it being neither conscious nor unconscious and the seven views
about its eternal state of extinction or non-existence.

Some of these are detailed in volume one, on the different beliefs constituting attachment to purpose.

c. Flawed beliefs about the transcendental nature of life’s purpose (mithya drsti, 45 FL):

This is a reference to nihilism, a repudiation of any cause and effect (karma and

retribution) in transcendental reality, as well as attachment to other false beliefs not

included among the four other kinds of false beliefs, just as how prevailing conditions

(adhipati pratyaya, 3 I-#%) include all conditions of consciousness not covered by the

three other kinds.

These three other kinds include those that directly cause the arising of consciousness (hetu pratyaya, [5%%),

those present before one (alambana pratyaya, fli#5%5%) & those similar to conditions immediately preceding

them (samanantara pratyaya, 5 # [i]#5%). The four conditions of consciousness are described on p. 391-405.

Different variations of these false beliefs include:

1. In terms of the past, there are many confusing arguments such as the two theories
about there being no causality, four about there being set bounds to the universe and
four about there being no death, etc.

2. In terms of the future, there are five theories about the manifestation of spiritual
freedom (nirvana, 72£4%) that are derived from belief in the real existence outside the
mind of a soul or a self-centered existence (atma drsti, ¥ 5), a god that rules over
the universe (ISvara, F £ 32) or an almighty lord god that rules over living beings
(Sakra, #%), a creator of the universe (Brahma, #£) or another being of this type that
is eternal and unchanging. Some believe that one of these beings is the cause of
all things or brings about a spiritual deliverance apart from one’s own mind. There
are many who falsely speak about erroneous paths being the true path.

There are many beliefs like this that are included in this category of false views about the

transcendental nature of life’s purpose.
Again, some of these are detailed in volume one, on the different beliefs constituting attachment to purpose.

with facts (drsti paramarsa, FLEUHL): This is a reference to beliefs that are combined with
and supported by the projections of one’s own purposes (skandha, %) - one’s physical
form, consciousness, emotional feelings, mental associations and other motivations.

In clinging to these views, their importance can become exaggerated (paramarsa, ),
making one over-righteous and serving as a foundation for arguments and disputes.

e. Exaggerating the importance of formalized moral rules & ritual practices, confusing the
means & ends of the noble path ($ila vrata paramarsa, 25 7): This is a reference to

the acceptance of beliefs about moral rules and ritual practices that are combined and
supported by the projections of one’s own purposes (skandha, ). In clinging to them,

their importance can become exaggerated (paramarsa, HX) and make one over-righteous
or superstitious, serving as the foundation for efforts that are of no real benefit.

On Realizing There is Only 295
The Virtual Nature of Consciousness



d. - e. On exaggerated beliefs (paramarsa, HU ) generally:
It is also said that:

*  Holding certain beliefs (opinions) as superior to all others is said to be exaggerating
their importance (drsti paramarsa, FLE ).

Holding formalized moral rules and ritual practices literally or over-righteously is
said to be exaggerating their importance ($ila vrata paramarsa, H4EHC ).
However, by themselves these explanations are ambiguous, overly terse or are just
responding to the errors of those on the lesser track that only emphasizes attaining
freedom from affliction on the individual level. If this were not the case, why would
The Discourse of the Masters on the Levels of Grounding in the Practice of Engaged
Meditation say that speculations about transcendental reality and confusing the wrong
path with the noble path involve false beliefs about the transcendental nature of life’s
purpose (mithya drsti, 48 5i), not just the two ways that the importance of beliefs are
exaggerated (paramarsa, H0)?

*

Primary emotional disturbances that are innate (sahaja klesa, (R4 JH 1) vs.

Primary emotional disturbances that are speculative (vikalpa klesa, 73 i #H1)
Among these ten kinds of emotional disturbance:

a.

b.

There are six that arise both innately (sahaja, {£F) and through speculations (vikalpa, 73
because they can (respectively) be produced both spontaneously and through deliberation.
These six include greed, hatred, delusion, pride, false beliefs about the reality of one’s self-centered
existence & false beliefs in the extremes of duality.

Doubt, false beliefs about the transcendental nature of life’s purpose, exaggerating the importance of
beliefs & exaggerating the importance of formalized moral rules and ritual practices only arise
through speculations (vikalpa, 73 jil). This is because they only arise through the influence of
the false teachings suggested by acquaintances and one’s own deliberations on them.

There is a thesis about false beliefs in the extremes of duality (antagraha drsti, E# i) that
says only views about life being transient, ending forever upon death (uccheda drsti, K i,)
can arise both innately and through speculations while the explicit characteristics of the
beliefs about life being eternal ($asvata drsti, * 5) only arise through speculations because
they are induced through the influence of false teachings suggested by acquaintances. This
is supported by a citation from The Discourse of the Masters on the Levels of Grounding in
the Practice of Engaged Meditation and other discourses that says:
“Question: Which of these beliefs about the extremes of duality (antagraha drsti, 1% i)
arise innately?

Answer: Those of life being transient, ending forever at death (uccheda drsti, i i.).”
Those who train in a direct and immediate comprehension of the transcendental nature of
life’s purpose in which observation and knowledge are simultaneous (abhisamaya, Hi#{)
have a moment of existential fear (upon attaining a transcendental vision of the noble path)
in which they think “Where am I now (in the grand scheme of things)?’ In similar moments
of existential crisis upon encountering life-threatening situations, beings in hell, demons of
hunger, beasts and other mortal beings in the lower spiritual destinies abandon themselves
to the fear of losing their lives forever.

There is another thesis saying that this discourse is only referring here to the most obvious
and explicit aspects of this duality. The innate principle of transcendental reality also
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pervades false beliefs about life being eternal ($asvata drsti, i ). Beings in hell, demons of
hunger, beasts and other mortal beings in the lower spiritual destinies also cling to their
identity as being eternal, instinctively gathering up provisions so they may live for a long
time (presumably forever). And so Asanga’s Exposition of the Holy Teaching (Aryadesana
Vikhyapana ¥11% 8 #if) and other discourses say that, whether holding that the five
projections of life’s purpose are eternal ($asvata drsti, 7 %) or transient, ending forever
upon death (uccheda drsti, B %), sometimes these views are innate (sahaja, fA42) and
sometimes they are just speculations (vikalpa, 77/il).

The interactions between the ten primary kinds of emotional disturbance

Question: Which of these ten kinds of emotional disturbance are directly associated with each
other?

Answer:

Regarding the greed (lobha, #) found in cravings and appetites (raga, & 4X):
1. Greed does not arise together with hatred or doubt because the objects of craving and

disgust are necessarily not the same and because there are no corrupted attachments to
objects about which one is undecided.

2. Greed can sometimes arise together with pride and the five flawed kinds of belief.

a. That which is craved and that which is belittled are not identical so in this case greed
and pride do not arise together.

b. Objects can be corrupted (by greed) and inflated (by pride) at the same time so it is
said that pride can also be directly associated with greed.

c. There can be craving for any of the five flawed kinds of belief so there is no problem
for them to be directly associated with greed.

Regarding the hatred (dvesa, FH) found in aversions and disgust (pratigha, HEZE):

1. Hatred sometimes arises together with pride and doubt. Objects that are hated and
those relied on for self-esteem are not identical and so hatred and inner pride are not
directly associated with each other. However, an external object can be both belittled and
despised so it can also be said that hatred and pride can arise together. Before there is
disgust for something there is uncertainty, and so it is said that doubt and hatred do
not arise at the same time. However, if after a long period of deliberation there is still
uncertainty about something, it may become the means for the arising of frustration, so
in this case, doubt and hatred can arise together. Doubts about whether something or
someone is beneficial or not (for or against one) can also be like this.

2. Hatred is definitely not directly associated with exaggerating the importance of beliefs &
exaggerating the importance of formalized moral rules and ritual practices because one does not
hate that which one holds as being of paramount importance.

3. However, hatred can sometimes be directly associated with the first three kinds of false
beliefs - false beliefs about the reality of one’s self-centered existence, false belief in either of the
extremes of duality & false beliefs about the transcendental nature of life’s purpose. There is no
hatred when beliefs about eternal life ($asvata drsti, % 5i.) are directly associated with
feelings about eternal contentment but there is when they are directly associated with
feelings about eternal suffering. The opposite is the case when they are about life being
transient, ending forever on death (uccheda drsti, f 5). One is happy about the ending
of suffering but there is sorrow over the loss of happiness. As nihilism and other false
beliefs about the transcendental nature of life’s purpose repudiate both good and bad
things, they may or may not be directly associated with hatred, depending on the case.
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Regarding pride (mana, 12):

*  Pride is certain about its object and so is not directly associated with doubt.

Pride can be directly associated incidentally with all five kinds of flawed beliefs because
their workings are not contradictory. However, pride does not arise together with beliefs
about life being transient, ending forever upon death (uccheda drsti, i) because in
holding beliefs about the end of identity, there is neither the belittling of others
(avamanya, [ 5¥) nor the inflating of own one’s ego (mada, 7). Pride also does not arise
together with certain parts of the false beliefs about the reality of one’s self-centered
existence and the transcendental nature of life’s purpose.

Kuiji added: Pride is mostly connected with projecting feelings of contentment and only partially connected

*

with mitigating feelings of suffering through self-centered beliefs about identity (atma drsti, ¥ %) and
false beliefs about the transcendental nature of life’s purpose (mithya drsti, 4 i.). However, a portion of the
truth about the origination of suffering (samudaya satya, ££##) is not directly associated with pride.

Regarding doubt (vicikitsa, £):
Doubt is without certainty and so is in contradiction to beliefs. Because of this, they do not
arise together.

Regarding flawed beliefs (kudrsti, 5.):

The five different kinds of false beliefs are not directly associated with each other because
there cannot be multiple kinds of discernment in a single mind at the same time.

Regarding the delusions (moha, J%¢) found in the stupidity of selfish indifference (mtudha, &):
The delusions found in the indifference of self-interest are by necessity directly associated
with all nine other kinds of emotional disturbance (klesa, 51¥) as they all arise from them.

The other direct associations of these ten primary kinds of emotional disturbance

a. Thedir iation; ween the ten primary kinds of emotional disturbance and th
eight projections of consciousness (vijiana, #):
Question: How are these ten primary kinds of emotional disturbance (klesa, #H1) directly
associated with the eight projections of consciousness?
Answer:
a. The subconscious store of memory (alaya vijiana, jii#%) is not directly associated with
any of them.

b. The consciousness that deliberates and calculated self-interest (manas, A& J) is only
directly associated with four - delusion, greed, pride & false belief about the reality
of one’s self-centered existence (as the four primordial emotional disturbances).

. The consciousness that distinguishes imagined objects (mano vijiiana, &) is endowed
with all ten.

d. The five sensory kinds of consciousness (pafica vijiiana, Tii#%) are only directly associated
with greed, hatred and delusion because, by themselves, these five are devoid of any
speculations (nirvikalpa, ) jil). Because of this, they are without any pride,
doubt or beliefs that can make any comparisons (tulya, ff &) between objects.

b. Dir iation n the ten primary kin f emotional di
feelings (vedana, %2)
Question: How are these ten primary kinds of emotional disturbance (klesa, /1) directly
associated with the five kinds of emotional feelings (vedana, 5%)?
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Answer:
1-3. Regarding greed, hatred and delusion:

Whether innately (sahaja, fR42) or through speculations (vikalpa, 73Jil), greed,

hatred and delusion can all incidentally be directly associated with all five kinds of

emotional feelings because:

a. Upon encountering circumstances that oppose its objectives, greed can be
combined with sorrow and suffering.

b. Upon encountering circumstances that satisfy its objectives (such as overcoming
obstacles or defeating one’s enemies), hatred can be combined with rejoicing and
contentment.

4. Regarding pride:

a. There is a thesis that, whether innately or through speculations, the incidental
arising of pride is directly associated with four emotional feelings (rejoicing,
contentment, sorrow and indifference) but not suffering because, when there is
pride, feelings of suffering are directly associated with the lesser projections of
SOITOW.

b. There is another thesis that pride which is innate can also arise together with
teelings of suffering because, as already explained, the deliberating and
calculating mind of self-interest (manas, &) can have feelings of suffering.
When just arising through speculations, pride and all of the other kinds of
emotional disturbance are without the unadulterated kind of suffering that is
encountered in hell and the other lower spiritual destinies because there are no
teachers making false suggestions or faulty deliberations being made in that case.
In fact, no actions are produced then that induce further evil destinies because

speculations (vikalpa, 73 i) must arise for them to be produced.

5-10. Regarding doubt and flawed beliefs:

Doubt and the last three kinds of flawed beliefs (those about the transcendental
nature of life’s purpose, exaggerating the importance of beliefs (opinions) &
exaggerating the importance of moral rules & ritual practices) are all incidentally
associated with four kinds of emotional feeling (rejoicing, contentment, sorrow and
indifference) but not suffering because there are no speculations in hell and, in the
sphere of desire (kama dhatu, #k4t), doubts about the existence or non-existence of
suffering, its origination, and the like (the four truths) can also be combined with
feelings of rejoicing. When facing unfortunate circumstances, the two exaggerated
kinds of beliefs (about the importance of beliefs and the importance of formalized
moral rules or ritual practices) are also said to be directly associated with sorrow.
a. There is a thesis that two kinds of flawed beliefs (those about the reality of one’s

self-centered existence and those attached to the extremes of duality) are only

directly associated with feelings of rejoicing, contentment and indifference (but

not suffering or sorrow) when they are innate (sahaja, f142) because:

1. They are not directly associated with the five sensory kinds of consciousness

(so that suffering is absent).

2. They are only morally undefined (so that sorrow is absent).

According to this thesis, when arising from speculations (vikalpa, 77 /7]), these

two kinds of flawed beliefs are incidentally associated with four kinds of feelings

because they also can experience sorrow (but not suffering). This is because:

1. Views of eternal life (Sasvata drsti, 7% %) as identity with and possession of

the projections of suffering are directly associated with sorrow.
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C.

2. Views of transience (uccheda drsti, i) as the end of happiness forever upon
death are similarly associated with sorrow, only the opposite extreme.

b. There is another thesis that these two flawed beliefs can also be directly associated
with suffering when they are innate (sahaja, {4/F) because, where there are
conditions of unadulterated suffering connected with projections of extreme
pain, there is direct association with the characteristics of suffering. Volume
tifty-nine of The Discourse of the Masters on the Levels of Grounding in the
Practice of Engaged Meditation says that all innate emotional disturbances can
be manifested as behavior (samudacara, $117) from the three kinds of emotional
feelings - those that are pleasant, painful and neutral, as elaborated before in the
section on the three kinds of emotional feelings. The rest is as explained in the
preceding thesis and is correct in terms of the holy teachings.

I . . . .

a. Greed, pride, false beliefs about the reality of one’s self-centered existence, false beliefs attached to

either of the extremes of duality, exaggeration of the importance of beliefs & exaggeration of the

importance of formalized moral rules & ritual practices, are all directly associated with

feelings of contentment, rejoicing and indifference.

Hatred only arises together with feelings of suffering, sorrow and indifference.

Delusion can be directly associated with any of the five kinds of emotional feeling.

d. Doubt & false beliefs about the transcendental nature of life’s purpose are directly associated
with rejoicing, contentment, sorrow and indifference but not suffering.

In terms of the feelings found in meditation:

a. The contentment (sukha, %%) found in greed and delusion can pervade the four lowest
of the nine levels of meditation on sentient existence’.

This refers to those on its sphere of desire (kama dhatu, #X#) and the first three levels of meditation on its
objective reality in the sphere of its form (rtipa dhatu, f.5%).

b. The contentment found in seven other kinds of emotional disturbance (pride, doubt &
the five kinds of flawed beliefs) can pervade the first three levels of meditation on sentient
existence in its sphere of form but not its sphere of desire

c. (Hatred is not found in the two higher spheres of meditation).

d. Doubt and the special kind of ignorance that is unique (aveniki avidya, %17 %) to the sphere
of desire (kama dhatu, fik 5t) are only directly associated with sorrow and indifference.

Other associations between emotional disturbances and feelings should be understood in

accordance with logical reasoning.

0o

The direct associations between the ten primary kinds of emotional disturbance and the five
kinds of motive force that distinguish specific objects (pafica viniyata samskara, T./i|517)
Question: How are the primary emotional disturbances (klesa, 1) directly associated with
the five kinds of motive force that distinguish specific objects?
Answer:
*  Greed, hatred, delusion and pride arise incidentally with all five of them because, when
the mind is focused on a single object, there can still be mental resolve (samadhi, j&).
*  Doubt and the five flawed belief systems are each incidentally associated with four
of them because doubt is without the certainty found in the decisiveness of
determination and false beliefs lack some discernment of purpose because their
different discernments exclude each other and so cannot be simultaneous.
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iation, n the ten kinds of emotional disturbance and the thr
natures (prakrti, %)

Question: How are the primary kinds of emotional disturbance (klesa, #1¥) involved with
the three moral natures?

Answer: Hatred is only unwholesome (akusala, £ 3) because it harms both oneself and
others. The other nine are either unwholesome or morally undefined. In the two higher
spheres of meditation on sentient existence, on its form (riipa dhatu, t45%) and its
existential principles that are beyond form (artipa dhatu, 4 5%), they are only morally
undefined (avyakrta, #50) because they are subdued through the resolve of meditation.
When they are speculations (vikalpa, 43 Jill) that are only bound to the sphere of desire
(kama dhatu, X 7t), they are only unwholesome because they bring about evil actions.
When they are innate (sahaja, f14:), they can also be unwholesome, bringing about
evil actions that harm both oneself and others. Otherwise, they are morally undefined
because they are weak and inconsequential, not preventing virtue and ultimately not
doing any harm to oneself or others. One should also understand that innate beliefs
about the reality of one’s self-centered existence and either of the extremes of duality
are only morally undefined and do not bring about evil actions because, although they
may arise and be manifested repeatedly, they do not themselves prevent virtue.

The dir iation n the ten kin f emotional disturban nd the nine levels of
4

meditation found in three-fol here of sentient existen
Question: How are the ten primary kinds of emotional disturbance (klesa, 1) bound
to the three-fold sphere of sentient existence (trayo dhatavah, = 5)* and the nine levels

of meditation (nava bhmayah, /Li#)° found in them?
Answer:

1. Hatred is only found in the sphere of desire (kama dhatu, 8k 5t) while the other nine

kinds of emotional disturbance are found in all three spheres.
2. The emotional disturbances in the two higher spher: meditation do not manifest

themselves before those born in the lower sphere of desire who have not yet eliminated its

basest corruptions. This is because it is necessary to attain the fundamental resolve
of meditation (miila samadhi, #R 4 3E) found in meditations on the higher spheres
of sentient existence, on its form (riipa dhatu, t45%) and on its existential principles
beyond form (artipa dhatu, 4 5), in order for these emotional disturbances to
occur before one. Those still on the worldly path saddled with afflictions (asrava
marga, &) are unable to subdue:
a. Emotional disturbances from speculations (vikalpa klesa, 43 Jil|Z%) that are
severed through a transcendental vision of the noble path (darSana marga, fi.i&).
b. Subtle (siksma, #fl), innate emotional disturbances (sahaja klesa, fR4) (such
as some false beliefs about the reality of one’s self-centered existence and
some false beliefs clinging to the extremes of duality) that are severed through

transcendental cultivation of the noble path (bhavana heya, 12 it ).
However, they are able to subdue and sever innate emotional disturbances (sahaja

klesa, fH4:) that are coarse, explicit and volatile, and so gradually realize attainment
of the fundamental resolve of meditation (miila samadhi, #2 4 %2) that is found in the
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two higher spheres. These coarse and explicit emotional disturbances consist of
greed, hatred and delusion. They evolve externally and are only confusions about
things rather than the principles underlying them. Because they are coarse, volatile
and distracting, they directly prevent the resolve of meditation. Upon attaining this
resolve, all of the emotional disturbances from the higher spheres are manifested
before one (so they can be overcome). Some of these are speculative (vikalpa, 73!l

while some of them are innate (sahaja, {H.42).

3. Whether they are speculative or innate, all of the emotional disturbances from the lower levels
of meditation in the sphere of desire (kama dhatu, 8K ) can occur before those who are in

the higher levels of meditation on sentient existence, those in its spheres of form (ripa
dhatu, f4.5%) and existential principles beyond form (artipa dhatu, ff{5%).

a. Even those who have entered into an intermediate existence (antara bhava, )
(between death and rebirth) at the fourth and highest levels of meditation (in
both of the higher spheres) can fall back into hell if they forsake emancipation.

b. When those living in a higher sphere are reborn into a lower one, they produce
an innate craving (sahaja trsna, {4 %¥) that moistens and fertilizes this rebirth.

Question: Is it not said that those reborn into the higher spheres do not produce the
emotional disturbances that arise from the lower ones?

Answer: Yes, but this is just a generalization that does not apply in all cases and
sometimes it is only said in the context of the teachings on the lesser track of
only attaining freedom from affliction on the individual level.

4. Emotional disturbances in the lower sphere of desire (kama dhatu, Ak 5t) can connect with
the higher spheres of meditation on sentient existence as their object - those on its form
(ripa dhatu, 5 5%) and its existential principles beyond form (artipa dhatu, i % 51):
a. Volume sixty-two of The Discourse of the Masters on the Levels of Grounding in

the Practice of Engaged Meditation and other texts say that even those with
greedy attachments to the sphere of desire seek to be reborn into the higher
spheres and taste the higher resolves of meditation.

b. In volume fifty-eight of this, it says that even those filled with hatred are envious
of those who are on the noble path (arya marga, 1) and have realized the truth
about both the origination (samudaya, %) and transcendence (nirodha, J%) of
suffering (duhkha, #), because they are jealous of anyone who has entered into
the higher levels of meditation and become free from the sphere of desire.

c. Generally speaking, the motive forces of pride (mana, {£), the attachments to
identity (atma graha, #{3X) and possessions (atmiya graha, 3% fr) found in false
beliefs about the reality of one’s self-centered existence (satkaya drsti, & )
and false beliefs about eternal life (§asvata drsti, 7 %) or existence ending forever
upon death (uccheda drsti, i i) found in attachment to the extremes of duality
(antagraha drsti, %4 ) can all connect to the higher spheres as their object of
meditation.

d. Itislogical to conclude that the other five kinds (delusion, doubt, flawed beliefs
about the transcendental nature of purpose, exaggerating the importance of
beliefs and exaggerating the importance of formalized moral rules and ritual
practices) are also connected with these higher spheres.

Question: Don’t volumes six and fifty-eight of this discourse speak about greed,
hatred, pride and false beliefs about the reality of one’s self-centered existence
not being connected to the higher spheres?
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Answer: Yes, but this is only in describing the most explicit characteristics of
these beliefs and in the special context of false views about the reality of one’s
self-centered existence (satkaya drsti, A & %) and false views about identity
(atma drsti, &) preventing vision of a greater, transcendental nature of
purpose. Because of these false views, one does not see how connecting to
another, higher level of purpose can transform one’s own worldly purpose or
how the arising of attachments to the extremes of duality is directly dependent
on false beliefs about the reality of one’s self-centered existence.

5. The emotional disturbances found in the higher levels of meditation are also connected to those
at the lower levels because:

a. Asvolume fifty-nine of this same discourse says, in having esteem for their own
virtues, those at the higher levels of meditation can look down on and have
contempt for sentient beings who are at lower levels.

b. Generally speaking, the motive forces of craving and attachment to me and mine
as well as beliefs about the eternity and extinction of existential identity are all
connected to lower levels of meditation as their object.

One should consider doubt, false beliefs about the transcendental nature of life’s
purpose, exaggeration of the importance of beliefs & exaggeration of the importance of
formalized moral rules & ritual practices according to the same logic (although they all
arise through speculation rather than innately). However, in volume fifty-eight of the
same discourse, it is said that sometimes those at the higher levels of meditation do
not connect with these lower levels. Again, this is only in discussion about the majority
of cases and in terms of the specific context of false beliefs about the reality of one’s
self-centered existence preventing vision of a greater, transcendental nature of purpose.

f. Direct associations between the ten kinds of emotional disturbance and the three kinds of
spiritual training (trini $iksani, —%£%)
Question: How are these ten kinds of emotional disturbance involved in the three kinds of
spiritual training?
Answer: They are not directly associated with being in training (Saiksa, f1%5*) or being
beyond any further need for training (asaiksa, f<%), because these stages of spiritual
development only involve virtuous purposes.

On severance (praheya, J[ITl) of these ten primary kinds of emotional disturbance
Question: How are these ten primary kinds of emotional disturbances severed?
Answer: In terms of severing them, there are three kinds of emotional disturbances
(prahatavya traya, — T f):
1. Emotional disturbances that do not need to be severed (aheya, JEJiTl) are those that are not corrupting and are
severed spontaneously as soon as they arise.
2. Emotional disturbances arising from speculations (vikalpa, 43 Jil) are only severed through attaining a transcendental
vision of the noble path (darsana heya, 5. JJTl) because they are explicit and easier to sever.
3. Emotional disturbances that are innate (sahaja, {L45) are only severed through cultivation of the noble path (bhavana
heya, 12 JJi i) because they are subtle and more difficult to sever.

1. The first kind do not need to be severed (aheya, 3F i)
2. On the ten primary kinds of emotional disturban ing severed through irin
transcendental vision of the noble path (darsana heya, L) :
Parts of all ten of the primary kinds of emotional disturbance are suddenly severed
together through acquiring a transcendental vision of the noble path because, being
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transcendental, this vision generally connects with all four truths about life’s purpose at
the same time. However, confusions about the characteristics of these truths can be
either general or specific.
a. ‘General confusions’ here is a reference to all ten kinds of emotional disturbances
having shared confusions about these four truths generally. This is because:
1. Suffering (duhkha, ) and its origination (samudaya, ££) are the foundation that
serves as the cause for all emotional disturbances
2. Transcendence (nirodha, %) and the noble path (arya marga, 81#) are that
which is feared by emotional disturbances.
b. ‘Specific confusions’ is a reference to distinct emotional disturbances that arise from
confusion about certain of the four truths specifically.

In terms of the truth of suffering (duhkha satya, i)

a. False beliefs about the reality of one’s self-centered existence & false beliefs that are
attached to the extremes of duality only confuse the truth of suffering while the
other eight kinds of emotional disturbance are general confusions about all
four truths. This is because these two false beliefs only arise with regards to
the fruits of suffering that are attained upon distinguishing the nature of
emptiness and selflessness.

b. Doubt and false beliefs about the reality of one’s self-centered existence, about the
transcendental nature of life’s purpose and attached to the extremes of duality are
all a direct result of confusions about the truth of suffering in principle.

c. Exaggeration of the importance of beliefs & exaggeration of the importance of
formalized moral rules & ritual practices is a reference to clinging to the three
previous kinds of false beliefs as well as rules and rituals as the foundation
of support for the projections of one’s purpose in prevailing in righteousness.
These projections can arise as greed, hatred and pride respectively, in
accord with whether one is seeing this righteousness in terms of oneself,
others or those who follow one (parivara, £/&).

d. With regards to delusion, the kinds of ignorance directly associated with other
emotional disturbances (kleSa samprayukta avidya, 4845 & FH) are the
same in all nine kinds while there is a special kind of ignorance (aveniki
avidya, /3L 8) unique to the deliberating and calculating mind of self-
interest (manas, A ) that is a direct result of confusions about the truth of
suffering in principle (see the explanation of this unique kind of ignorance in
the section on the deliberations and calculation of self-interest).

2. In terms of the other three truths - #2 the truth of the origination of suffering, #3 the truth
of the transcendence of suffering and #4 the truth of the noble path:

e. Doubt & false beliefs about the transcendental nature of life’s purpose are a
direct result of confusing the truths about the origination of suffering, the
transcendence of suffering and the noble path. One should understand
that exaggeration of the importance of beliefs & exaggeration of the importance of
formalized moral rules & ritual practices, greed and the other primary kinds of
emotional disturbance have the same kinds of confusions about these three
other truths as they do about the truth of suffering. However, hatred can also
be a direct result of confusion about the truths of transcendence and the noble
path because, in fearing them, there can be the arising of hatred or jealousy.

Such are the confusions that can arise about the explicit aspects of noble truths that
can be either direct (proximate) or indirect (remote).
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3.

a.

n kinds of primary emotional di

of the noble path (bhavana heya, 12T f): Emotional disturbances that are innate

(sahaja, f/F) are only severed though cultivation of the noble path because they are

subtle and difficult to sever. In explaining the subtle kinds of emotional disturbances,

greed, hatred, pride, doubt and the first three kinds of false beliefs (false beliefs about the
reality of one’s self-centered existence, false beliefs attached to the extremes of duality & false
beliefs about the transcendental nature of life’s purpose) innately adapt to the errors about the
four truths in accordance with the situation.

a. Although the cravings of greed, the delusions of stupidity and the pride directly
associated with the two innate kinds of false belief (those about the reality of one’s
self-centered existence & attachment to extremes) involve confusions about the truth of
suffering (in principle), they are subtle and difficult to eliminate. Because of this,
they can only be severed though cultivation of the noble path (bhavana marga, 12i#).

b. Hatred and other kinds of greed, stupidity and pride (not directly associated with
these two innate kinds of false beliefs) involve confusions about distinct objects
(as opposed to principles of truth) and so are not in contradiction with observations
about the four truths in principle. Because of this, they also need to be severed
through cultivation of the noble path.

Emotional disturbances based on objects of meditation that have a real karmic function
(sa vastuka, ) & those that do not (avastuka, =)

Objects with real karmic functions (sa vastuka, f 5%) are the very substance of sentient existence, like the projections
of purpose (skandhas, %), alignments of subject & object (ayatanas, iZ) & spheres of consciousness (dhatus, 5t).

Although emotional disturbances have an imagined component (nimitta bhaga, fH47}),
some are based on real objects (bimba, 4<%) while some are not, with the latter just
based on reflected images (pratibimba, 514). Thus, it is said there are emotional
disturbances based on objects with a real karmic function (sa vastuka, A ) and those
that are not (avastuka, #:5%) (the latter just based on speculations of the imagination).
Although the immediate object of consciousness (jiiati alambana, #ifiT%%) may be
endowed with affliction (sa asrava, i), there is an original object (bimba, 4~H)

only indirectly perceived (vidira alambana, BfJJT4%) that is beyond any affliction
(anasrava, fftJi) (and only perceived upon attaining a transcendental vision). Thus, it is
said emotional disturbances connect to objects that may be with or without affliction.
1. When there are emotional disturbances about what one perceives within one’s own

mind (sva bhtimi, 1), the imagined portion (nimitta bhaga, H47) is a simulation
of this original object (bimba, A& %), with emotional disturbances raising speculations
(vikalpa, 77Ji!l) about an object that has a real karmic function (vastuka, F5%).

2. When there are emotional disturbances about one’s perception of the truth of
transcendence (nirodha satya, J#i), the noble path (arya marga satya, i&#) or the
thoughts of others (para bhiimika, fii}), the imagined portion of the mind (nimitta
bhaga, fH47) does not even simulate the original object but rather just a reflected
image of it (pratibimba, §#14). It is therefore said these emotional disturbances raise
up speculations of objects that are mere verbalizations (naman, % 5%).

Deliberations on other direct associations of emotional disturbances should be distinguished in
accordance with these principles.
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f. The Secondary Kinds of Emotional Disturbance (upaklesa, [ /E 1)

Question: Having already explained the characteristics of the primary kinds of emotional

disturbances, what are the characteristics of the secondary kinds?

Answer: On this, the twelfth, thirteenth and fourteenth stanzas of Vasubandhu'’s verse say:

12b e. Secondary emotional disturbances (upaklesa, F&/H 1) include:

13a

13b

14a

12a
12b
13a
13b
14a

" EEE

1. Anger (krodha, ),

Resentment (upanaha, i),

Concealment (mraksa, /%),

Hostility (pradasa, ),

Jealousy (irsya, #%),

Stinginess (matsarya, %),

Deceit ($athya, ),

Dishonesty (maya, 7)),

Cruelty (vihimsa, ) and

10. Arrogance (mada, 1%);

They also include

11. Lack of shame (ahrikya, f1if) and

12. Lack of humility (anapatrapya, f&{#);

There are also:

13. The restlessness of worry (auddhatya, #5%), together with
14. Apathy (styana, 1&71),

15. Lack of faith (asraddha, #15) in a transcendent moral purpose,
16. Negligence (kausidya, i &),

17. The idleness found in lack of self-restraint (pramada, Ji(i%),
18. Forgetfulness (musitasmrtita, X 4%),

19. Distraction (viksepa, f{#L) and

20. Lack of self-awareness (asamprajanya, 4~ 1F- 1)

© P NG RPN

... krodha upanahane punah

EIAEE 2. AN, mraksah pradasa irsyatha matsaryam saha mayaya
TERAELENE . MM EME . éathyam mado vihimsa ahrir atrapa styana muddhavah
BELSIE. AMEIFME. asraddhyamatha kausidyam pramado musitasmrtih

R K R BELAIEH,  viksepo asamprajanyam ca

On this, The Discourse on Realizing There is Only the Virtual Nature of Consciousness says:

These are called secondary kinds of emotional disturbances (upaklesa, F& /5 1) because:

1.

Either they are only distinct and explicit manifestations that are found in the different
phases of primary emotional disturbances.

Kuiji added: Among those described in this verse, this includes the first ten as well as the idleness found
in lack of self-restraint, forgetfulness, and lack of self-awareness. These thirteen do not have their own

existential nature.
Or they have a nature that is similar to the primary kinds and flow forth from them

(naisyandika, ZFii ).
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Kuiji added: This is a reference to the other seven kinds. Although they do have their own distinct existential
nature, they are similar to and flow from primary emotional disturbances. These include lack of shame, lack

of humility, the restlessness of worry, apathy, lack of proper faith, negligence and distraction.

These twenty secondary kinds of emotional disturbances are distinguished in three categories:

a. The more narrowly defined kinds are said to arise by themselves and consist of the first ten:

Dishonesty (maya, #f1)

Cruelty (vihimsa, F)
10. Arrogance (mada, 1%).

b. The intermediate kinds are said to be found in all unwholesome (corrupting) purposes.
(akusala dharma, 4~3%7%). There are two of these:
11.  Lack of shame (ahrikya, f1if)

12. Lack of humility (anapatrapya, 1)
c.  The more broadly defined kinds are said to be found in all corrupted states of mind (samklesa

citta, 44.(»). There are eight of these:

13. The restlessness of worry (auddhatya, 5 5%)

14. Apathy (styana, 1%L)

15. Lack of faith (asraddha, #&{%) in a transcendent moral purpose
16. Negligence (kausidya, 1t S)

17.  The idleness found in lack of self-restraint (pramada, Ji{i%)

18. Forgetfulness (musitasmrtita, 257%)

19. Distraction (viksepa, H{iL)

20. Lack of self-awareness (asamprajanya, A~ I %)

1. Anger (krodha, %)

2. Resentment (upanaha, 1)
3. Concealment (mraksa, %)
4. Hostility (pradasa, 1)

5. Stinginess (matsarya, %)
6. Jealousy (irsya, %)

7. Deceit ($athya, #F)

8.

9.

a. The ten more narrowly defined kinds that arise by themselves

1. Anger (krodha, #%) is the nature that brings about animus (viksobhya, 1§ 9%) upon facing
the disagreeable objects that are present before one, while its action consists of wielding
weapons and preventing the absence of this animus. This is a reference to how many deeds
of cruelty and violence are brought about by those who harbor anger in their hearts. Anger
is part of the existential nature (svabhava, ##) of hatred (dvesa, fE) because, apart from
hatred, it has no distinct characteristic function of its own.

2. Resentment (upanaha, &) is the nature that does not let go of attachments to grievances
and is a result of holding onto past anger. Its action consists of preventing the absence of
resentment and fueling hostility (pradasa, /). Resentment is also a part of the existential
nature of hatred because, apart from hatred, it does not have any characteristic function of
its own.
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Concealment (mraksa, 78) is the nature of hiding one’s flaws and fearing the loss of benefits
that will result from the exposure of one’s failings and shortcomings. Its action consists of
preventing this disclosure and paving the way for both regret (kaukrtya, 1) and hostility
(pradasa, 1§). This is a reference to how those who conceal their moral transgressions later

teel regret, hostility and the absence of confidence.
In concealing one’s flaws from oneself, there is denial.

In concealing one’s flaws while revealing those of others, there is hypocrisy.

a. There is a thesis that this concealment is a part of delusion (moha, #%t) because, as volume
tifty-five of The Discourse of the Masters on the Levels of Grounding in the Practice
of Engaged Meditation says, one does not fear future suffering as long as one’s
transgressions remain concealed.

b. There is another thesis (deemed to be correct) that this concealment is partially greed
(lobha, &) and partially delusion (moha, %F) because, in concealing one’s moral failings
and shortcomings, one fears the loss of benefits as well as damage to one’s reputation.
Concealment is said to be partially delusion because, through it, one does not fear future
suffering as long as one’s transgressions remain concealed. In the explanation of the
first thesis, The Discourse of the Masters is only revealing its most explicit and obvious
aspect, just as how it explains that the restlessness of worry is a part of greed. In fact,
the discourse says that the restlessness of worry (auddhatya, #752) is found in all
corrupted states of mind, so it is impossible to maintain that it is only a part of greed.

Hostility (pradasa, 1¥) is the nature of slow-burning rage that follows hatred and resentment
and can explode suddenly and violently on being triggered. Its action consists of preventing
the loss of hostility and inflaming its sting. This is a reference to the fact that, whether the
object of one’s anger is in the past or the present, it serves as the means for the building of
this rage until it explodes in vicious cruelty and coarsely abusive words that are meant to
sting others. This hostility is also part of the existential nature of hatred (dvesa, fH£)
because, apart from hatred, it does not have any characteristic function of its own.

Jealousy (irsya, i) is the nature of envy that is unable to accept the exaltation of others in
comparison to one’s own reputation. Its action consists of preventing the absence of jealousy
and results in worry and discouragement. This is a reference to how those who are envious
upon hearing the praise or seeing the exaltation of others deeply worry about it and are
discouraged in such a way that they cannot have confidence. Jealousy is also part of the
existential nature of hatred (dvesa, fE ) because, apart from hatred, it does not have any
characteristic function of its own.

Stinginess (matsarya, %) is the nature that hoards in secret. It is attracted to wealth but
unable to let go of it, and it is attracted to purpose but incapable of discerning it. Its action
consists of preventing a lack of miserliness and results in being churlish and hard-hearted.
This is a reference to the hard-heartedness of misers who amass much wealth and purpose
but are incapable of letting any of it go. Stinginess is part of the nature of greed (lobha, &)
because, apart from greed, it is without any distinct characteristic function of its own.

Deceit (Sathya, #f) the nature of misrepresentation that feigns truth, gallantry or virtue
in order to take advantage of others. Its action consists of preventing the lack of deceit and
leads to the pursuit of a fraudulent livelihood. This is a reference to those who calculate

On Realizing There is Only 308
The Virtual Nature of Consciousness



10.

b.

11.

12.

how to give the impression of being true or sincere while really exaggerating, equivocating,
misleading or manipulating others. Deceit is part of the natures of greed (lobha, &) and

delusion (moha, %E) because, apart from these two, it is without any distinct characteristic
function of its own.

Dishonesty (maya, #f1) is the nature of outright fraud that ensnares others through swindles,
treachery and other unethical behavior. Its action consists of preventing honesty and moral
instruction. This is a reference to those who ensnare others through cunning arguments,
outright lies and intentionally crooked designs. Understanding the wishes of others, they
gain their confidence while concealing their true intentions, acting as if they were their
teachers or friends when in fact they are exactly the opposite. This outright dishonesty is
also part of the natures of greed (lobha, &) and delusion (moha, #%t) because, apart from
these two, it is without any distinct characteristic function of its own.

Cruelty (vihimsa, ) is the nature that does harm and injury to sentient beings while lacking
any compassion or empathy for them. Its action consists of preventing non-violence and
results in torment and oppression. This is a reference to violent beings who torment and
oppress others. Cruelty is also a part of the nature of hatred (dvesa, lH ) because, apart
from hatred, it does not have any characteristic function of its own.

Kuiji added: Hatred prevents the absence of hatred but it also directly counteracts compassion (karuna, i%).
Cruelty prevents the absence of cruelty but also directly counteracts the mercy of loving kindness (maitr, #4).

Arrogance (mada, 1%) is the nature of being intoxicated by a self-glorification that produces
deeply corrupt attachments to one’s own accomplishments. Its action consists of preventing
the humility that is found in the absence of arrogance and serves as a foundation for
corruption of the mind. This is a reference to those who nurture the growth of every kind
of corrupt purpose because they are intoxicated by arrogance. It is also part of the nature
of greed (lobha, &) because, apart from greed, it is without any distinct characteristic
function of its own.

The two intermediate kinds found in all unwholesome purposes (akusala dharma, H35i%)

Lack of shame (ahrikya, #1) is the nature that is unconcerned about the moral compass

of one’s own purpose, making light of or rejecting that which is wholesome and virtuous.
Its action consists of preventing a sense of shame and nurturing the growth of evil motive
forces. This is a reference to those who belittle or spurn that which is wholesome and
virtuous and feel no disgrace in their wrong-doing because they have no concern about
the moral consequences of their actions. In preventing a sense of shame, it nurtures the
growth of motive forces that result in unwholesome behavior.

Lack of humility (anapatrapya, M) is the nature that has contempt for those of this world
and a reverence and respect for the savagery and evil that is the law of the jungle. Its action
consists of preventing humility and nurturing the growth of evil motive forces. This is a
reference to those who feel no disgrace for their wrong-doing because they have contempt
for this world and only respect for savagery and evil of ‘might makes right’. In preventing
humility, it nurtures the growth of motive forces that result in unwholesome behavior.
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13.

This lack of conscience, this lack of feeling disgrace (alajjana, A Hb) in wrong-doing is the
common denominator that is found in both shamelessness and lack of humility. Because of
this, the holy teachings hypothetically speak of it being their existential nature. However:

a. If one holds that the lack of feeling disgrace is the existential nature of both, then there
would be no distinction between them. With this being so, one could not speak of these
two arising at the same time because the arising of one would be no different than the
arising of the other. However, it is possible for two different natures to arise at the same
time. For example, emotional feelings (vedana, %) and mental associations (samjia, 4H)
are different in nature but they arise at the same time.

b. If one maintains that they are only distinguished because shamelessness is with regards
to oneself and humility is with regards to others, there would be a contradiction with the
holy teachings because they would then not really exist separately as different natures.

c. If one allows that they both have a real existential nature but arise separately (one after
another) it would also contradict volume fifty-five of The Discourse of the Masters on
the Levels of Grounding in the Practice of Engaged Meditation which says that they
arise together in all evil states of minds. When unwholesome states of mind connect
with the conditions at hand, they always belittle or reject virtue while respecting and
esteeming evil. Because of this, shamelessness and lack of humility are to be found in
all unwholesome states of minds. Because the object before one (alambana, Fi#%) is no
different in both of these situations, it would be incorrect to say that these two must arise
separately (at different times).

But the holy teachings do say that both of these lack respect for either oneself or others.

* “Oneself’ is a reference to one’s own moral purposes.

* ‘Others’ is a reference to those of the world one lives in.

Some say that this rejection of virtue and respect for evil occurs when benefiting oneself

results in the harming of others. In fact, The Discourse of the Masters on the Levels of

Grounding in the Practice of Engaged Meditation says that lack of shame and humility are

part of greed, hatred and delusion, but their real existential natures are that of secondary

emotional disturbances which are similar to and flow forth (naisyandika, ZE9) from these
primary kinds of emotional disturbance.

The eight broadly defined kinds found in all corrupted states of mind (samklesa citta, 44.(»)

The restlessness of worry (auddhatya, $#52) is the nature of angst, the anxiety that causes the
mind to lack serenity or a relaxed and composed confidence in facing an object. Its action
consists of preventing impartiality (upeksa, #%) or stillness of mind (Samatha, il or 1I).
There are different theories about the relationship between the restlessness of worry and
the primary kinds of emotional disturbance:

a. There is a thesis that the restlessness of worry is part of greed (lobha, &) because
volumes fifty-five and fifty-eight of The Discourse of the Masters on the Levels of
Grounding in the Practice of Engaged Meditation and Sthiramati’s Commentary
about The Compendium on the Spiritual Science of the Greater Vehicle (Mahayana
Abhidharma Samuccaya Vyakhya, KR B2 1% & 74 5f) say only that it is the part of
greed that arises through a recollection of agreeable things from the past (that no longer
exist or will no longer exist).

b. There is another thesis that the restlessness of worry does not only involve greed because,
as volume fifty-eight of The Discourse of the Masters on the Levels of Grounding in the
Practice of Engaged Meditation says, it pervades all corrupt states of mind. It also says
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that the defining characteristic found in the restlessness of worry is a lack of serenity and
stillness of mind. This is a shared characteristic that is found in all kinds of emotional
distress and, apart from this, the restlessness of worry is without any distinct
characteristic function of its own. Although hypothetically all kinds of primary
emotional disturbances therefore serve as its foundation, in this thesis the restlessness

of worry is said to be part of greed because its increases with the arising of greed.

There is yet another thesis (deemed to be correct) that the restlessness of worry arises
through its own separate and distinct nature that it is found in all corrupt states of mind,
like lack of proper faith, the lack of self-restraint, etc. When it is said to be part of another
nature (in this case, greed), this does not mean that it does not also have a real existence
of its own (dravyasat, #7)? because, like such secondary emotional disturbances as
lack of proper faith, lack of self-restraint and others, it does not just have a hypothetical
existence (prajiaptisat, {f7)2. Therefore, volume fifty-five of The Discourse of the
Masters on the Levels of Grounding in the Practice of Engaged Meditation explains that,
like fatigue and regret, the restlessness of worry also has another, conventional existence
(samvrtisat, 1% that is in accordance with the characteristics of this world.

The distinctive characteristic found in the restlessness of worry is the excitability
(capala, £1#)) found in emotional disturbances that causes them to arise together,
preventing serenity and stillness of mind. If the restlessness of worry was without any
distinct characteristics apart from those found in other kinds of emotional disturbance,
this discourse would not specifically say it prevents stillness of mind (Samatha, %5 FE(
or 1I). Consequently, its distinct characteristic is this excitability, not merely a lack of
serenity and stillness of mind.

14. Apathy (styana, 1§7k) is the nature that causes the mind to lack the necessary competence
(karmanya, #1F) to meet its objectives and its action consists of preventing introspection

(vipasyana, EE5E# 7 or #{.0») and the confidence (prasrabdhi, %) that arises from a
higher sense of purpose. There are different theories about the relationship between apathy

(styana, 1&ik) and the primary kinds of emotional disturbance:

a.

There is a thesis that apathy is part of the delusion (moha, %t) found in selfish indifference
because, as The Discourse of the Masters on the Levels of Grounding in the Practice of
Engaged Meditation says, the darkness and heaviness found in apathy are characteristics
of delusion.

There is another thesis that apathy is not only involved with delusion. This is reference to
the lack of competence (akarmanya, 34T that is a distinctive characteristic of apathy.
In this thesis, all kinds of emotional disturbance involve a lack of competence but, apart
from this, apathy has no distinctive characteristic of its own. Although hypothetically

all kinds of primary emotional disturbances serve as a foundation for this lack of
competence, the discourse says that apathy is a part of delusion because it only increases
with the arising of the delusions found in the stupidity of selfish indifference.

There is yet another thesis (deemed correct) that apathy has its own distinct existential
nature. Although it is said to be partly delusion, it has a real distinct nature of its own
that is similar to delusion and flows from it (naisyandika, 55 1%). Like lack of proper
faith and the lack of self-restraint, it is not merely delusion. In adapting to this other
characteristic (of delusion) it is said to have a conventional existence recognizable in this
world (samvrtisat, tH{#47) but, like fatigue and regret, it does have a real nature of its
own (dravyasat, % A 14). The distinctive characteristics of apathy are a lack of interest
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15.

16.

17.

(tandra, %) and a leaden dullness, a heaviness (gaurava, ) that make conscious
purposes arise with a lack of competence. If apathy was without a distinct characteristic
apart from those found in the other kinds of emotional disturbance, The Discourse of
the Masters would not specifically say it prevents introspection (vipasyana, E2ik & or
#1.0»). Consequently, its distinct characteristics are said to be disinterest and dullness.

In distinguishing between apathy and delusion:

*  Delusion (moha, %F) is characterized by a lack of knowledge (ajfiana, & [#)) about the
purpose of objects or objectives that directly prevents the lack of delusion (amoha, f&%E),
but it is not necessarily characterized by dullness or disinterest.

*  Apathy (styana, 1§71 is characterized by dullness or disinterest about objects or
objectives that directly prevents the confidence that arises from a higher sense of
purpose (prasrabdhi, ¥ %) but it is not necessarily characterized by a lack of knowledge.

Lack of faith in a transcendent moral purpose (asraddha, #1%) is the nature of the corrupted
mind that is incapable of an enduring longing and aspiration for virtue. Its action consists
of preventing the purity of faith and serves as a foundation for negligence (kausidya, 1% 5)
because those without it are usually passive and lethargic. One should understand that this
lack of proper faith is said to have three characteristics that are the opposite of those with it.
The three characteristics found in lack of faith in a transcendent moral purpose are:

1. The polluting of the mind (kalusya, #¥) that is the opposite of its clarity (prasada, /#»)

2. The doubts of the mind (vicikitsa, %¢) that are the opposite of its singleness of purpose (ekagrata, —L»)

3. The interruptions of the mind (santara, £ [#]) that are the opposite of its continuity (samtati, FH4E.(»)

In fact, corrupt purposes each have their own distinct characteristics. Only lack of proper
faith has pollution of the mind (kalusya, ##¥) as its own distinctive characteristic. It also
can pollute the minds and mental states of others, just as a filthy thing is not only dirty
itself but soils everything around it that it comes into contact with. And so it is said that
the faithless mind has the nature of polluting the world around it. One is incapable of an
enduring longing or aspiration for real virtue because of a lack of proper faith, but this is
not its distinctive nature. If one has an enduring longing and aspiration for things that are
immoral, there will be the cause and effect that is found in the lack of proper faith, but this
is not itself the existential nature of polluting the atmosphere of the mind.

Negligence (kausidya, f#2) is the nature of laziness (alasya, ff1%) in the cultivation of virtue
and elimination of evil. Its action consists of preventing diligence of effort (virya, ¥5it) and
promoting habitual corruption (samklesa, 4¥). This is reference to how those who are
negligent nurture and develop bad habits. However, diligence in the pursuit of corrupt
purposes is also said to constitute negligence because it results in a retreat from virtuous
purposes. Diligence in the pursuit of morally undefined purposes results in neither
advancing towards nor retreating from virtue and therefore it is just aspiration (chanda, #X)
and decisiveness of determination (adhimoksa, /i), not a distinct existential nature. Just as
an enduring longing and aspiration for something that is morally neutral is neither pure nor
corrupt, it involves neither faith in a transcendent moral purpose nor a lack of it.

The idleness found in lack of self-restraint (pramada, Ji{i%&) is the nature of self-absorption that

is unable to guard against evil or cultivate virtue. Its action constitutes the preventing of
vigilance (apramada, AN ii%) and promotes damage to the foundations of virtue. This is a
reference to being unable to prevent evil or cultivate virtue because of negligence being
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18.

19.

combined with greed, hatred and delusion. It is generally said to be the lack of self-restraint
but it does not have its own distinct nature. Although pride, doubt and false beliefs have the
capacity to prevent virtue and promote evil, lack of self-restraint, greed, hatred and delusion
have a much greater strength to prevent diligence of effort as well as the absence of greed,
hatred and delusion. The characteristics of the idleness found in lack of self-restraint can
therefore be deduced as being the opposite of those that are found in vigilance.

Forgetfulness (musitasmrtita, 2k:%) is the lapse of remembrance, particularly moral lapses.
It is the nature that is unable to clearly record, keep in mind or recollect objective purposes.
Its action constitutes the preventing of proper mindfulness (samyak smrti, 1) and is the
foundation for mental distraction (viksepa, ##L). This is a reference to those whose lapses of
remembrance cause their minds to be scattered and disordered. There are different theories
on the relationship between forgetfulness and the primary kinds of emotional disturbance:
*  There is a thesis that forgetfulness is part of the mindfulness of remembrance (smrti, %)
because, as The Compendium on the Spiritual Science of the Greater Vehicle (Mahayana
Abhidharma Samuccaya, K Iefi] B2 5 52 5) says, it is a result of emotional disturbances
being directly associated with it.
There is another thesis that says forgetfulness is a part of delusion (moha, %¥) because,
as The Discourse of the Masters on the Levels of Grounding in the Practice of Engaged
Meditation (Yogacara Bhiimi Sastra, Fifilfifithii#) says, it is called forgetfulness because
the delusions of selfish indifference make the mind loses it remembrance.
*  There is yet another thesis (deemed correct) that forgetfulness is part of both remembrance
and delusion because the above citations from these two texts are brief, ambiguous
and inconclusive. As The Discourse of the Masters on the Levels of Grounding in the
Practice of Engaged Meditation also says, forgetfulness refers to the moral lapses that
pervade all corrupted states of mind.

Distraction (viksepa, #{#iL) is the nature that causes the mind to scatter and be dispersed
(parisyanda, i) among many different objects or objectives while its action constitutes
preventing proper resolve (samyak samadhi, 1E€) and serving as the foundation for
improper discernment. This is a reference to those who have improper discernment of
purpose because they are distracted. There are different theories about the relationship
between distraction and the primary kinds of emotional disturbance:

a. There is a thesis that distraction is part of delusion (moha, #%t) because volume fifty-five
of The Discourse of the Masters on the Levels of Grounding in the Practice of Engaged
Meditation says that this is the case.

b. There is another thesis that distraction involves greed, hatred and delusion because, as The
Compendium on the Spiritual Science of the Greater Vehicle (Mahayana Abhidharma
Samuccaya , Kl EL1E B 52 5) says, it contains all three of these. In saying that it is part
of delusion, The Discourse of the Masters on the Levels of Grounding in the Practice of
Engaged Meditation is referring to distraction being found in all corrupted states of
mind. This is a reference to distraction existing when greed, hatred and delusion make
the mind wander and become dispersed so that they prevail over other mental states.

c. There is yet another thesis (deemed correct) that distraction has its own distinct existential
nature. In saying that it is part of greed, hatred and delusion, The Compendium on the
Spiritual Science of the Greater Vehicle is referring to its effect being similar to and
flowing from (nisyanda, 55¥ji) these three, just as it says the same about shamelessness
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and lack of humility. It is also said to have another, conventional existence (samvrtisat,

tH1%4) that is in accordance with the characteristics of this world. (This was also said

before about shamelessness and lack of humility). A distinct characteristic of distraction
is its instability (caficala, BE#¥), because it makes all innate purposes (sahaja dharma,

{R4E1%) of the mind scatter and become dispersed (parisyanda, #iti%). If distraction did

not have any distinct nature of its own apart from greed, hatred and delusion, it would

not specifically be said to prevent the resolve of meditation (samadhi, =&l or j&).

Question: What is the distinction between the functions of distraction (viksepa, L) and
the restlessness of worry (auddhatya, ##£%)?

Answer: The restlessness of worry causes changes of mind (determinations) about
objects while distraction causes changes in the objects of perception themselves.
Although in any given moment the object does not change, there are such changes
continuously occurring over time. When the mind is corrupted, the powers of
restlessness and distraction cause the objects and determinations of the mind to ever
change from moment to moment. Some say that when the mind is held in check by
the powers of mindfulness and mental resolve, it is like a monkey that is has been
tied down so that it will stay in one place. Because of this, distractions and the
restlessness of worry are both said to be found in all corrupted states of mind.

Also, as already explained, distraction (viksepa, H{#L) is characterized by instability (caficala, f#:4%)
while the restlessness of worry (auddhatya, #722) is characterized by excitability (capala, 4 8)).

20. Lack of self-awareness, lack of knowledge about one’s true purpose (asamprajanya, 4~ 1IE%) is the

nature of mistaken understanding about the objects or objectives that are being observed
while its action constitutes the preventing of a full awareness of one’s true purpose that
results in moral wrong-doing (apatti, #7JL). This is a reference to those who commit moral
transgressions because they lack an awareness of their true purpose. There are different
theories about the relationship between this lack of awareness about one’s true purpose
and the primary kinds of emotional disturbance:

a.

b.

There is a thesis that this lack of proper awareness partially involves the discernment

of purpose (prajiia, &) because it is said that, through it, there are discernments that are
directly associated with emotional disturbances.

There is another thesis that lack of awareness is a part of delusion (moha, %¥) because, as
The Discourse of the Masters on the Levels of Grounding in the Practice of Engaged
Meditation says, in being aware of something which is not true, there is said to be a lack
of proper awareness.

There is yet another thesis (deemed correct) that it involves both delusion and discernment
of purpose because the two citations above are brief, ambiguous and inconclusive and,
as The Discourse of the Masters on the Levels of Grounding in the Practice of Engaged
Meditation says, this lack of proper awareness is found in all corrupted states of mind.

Through such terms as ‘and’ (punar, /) and “together with’ (saha, E), the stanza indicates that
there are not only twenty kinds of secondary emotional disturbance. The Detailed Analysis of
Moral Training (Vinaya Ksudraka Vastu, E 53 H#5%) and other texts say that a multitude of
secondary kinds of emotional disturbance arise from greed and the other primary kinds. The

term ‘secondary kinds of emotional disturbance” (upaklesa, F&J’

) also involves the primary

kinds (klesa, /5 1) because their nature is similar to them and flows from them (naisyandika,
S 1%). These other corrupted mental states that are similar to the primary emotional
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disturbances are only called ‘secondary kinds’ because they are not counted among them.
These twenty kinds of secondary emotional disturbance are only distinguished from the
primary kinds because they are more explicitly manifested kinds of corrupted mental states.
Some say that these are just different phases of the primary kinds while others describe them
as being similar to them and flowing forth from them. One should understand that these
secondary kinds all involve the primary kinds in accordance with their distinct characteristics.

On secondary kinds of emotional disturbance (upaklesa, FE1H 1) being real (dravyasat, )
or merely hypothetical (prajhaptisat, )%

Among these twenty kinds of secondary emotional disturbances:

1. All ten more narrowly defined kinds and three of the eight broadly defined kinds
(forgetfulness, the lack of self-restraint and the lack of self-awareness) only have a hypothetical
existence (prajhaptisat, ).

2. The two intermediate kinds (lack of shame & lack of humility) and two of the eight broadly
defined kinds (lack of proper faith & negligence) have a real existential nature of their own
(dravyasat, ) as evidenced by both the holy teachings and logical reasoning.

3. With regards to the other three of the eight broadly defined kinds (restlessness of worry,
apathy and distraction), some say they are real while others say they are hypothetical.

We have already cited scriptural references and logical arguments about these.

On secondary kinds of emotional disturbance being innate (sahaja, {R42) or purely speculative
(vikalpana, 77 J7!)):
All twenty kinds of secondary emotional disturbances can be either innate (sahaja, {8/F) or

purely speculative (vikalpana, 7} jill) because they can arise through both of these powers.

On the mutual interactions (anyonya parampara, &%) among the twenty different secondary
kinds of emotional disturbance:

1. The ten more narrowly defined kinds definitely do not arise together because, in
interacting, they are in contradiction to each other. They are incompatible with each
other in how they imagine objects (akara, 174H) because each of them is predominant
and controlling when they arise.

2. The two intermediate kinds are both found in all unwholesome and corrupting states
of mind and may arise together with all the narrowly and broadly defined kinds, in
accordance with the situation.

3. The Discourse of the Masters on Grounding in the Practice of Engaged Meditation says
that the eight broadly defined kinds are found in all corrupted states of mind. Because of
this, they can all arise with each other on occasion and also interact with the narrowly
defined and intermediate kinds. However:

a. Volume fifty-five of the same discourse says that only six of them are found in all
corrupted states of mind because, when apathy and the restlessness of worry grow
too powerful, they become incompatible with each other and no longer arise
together.

b. Elsewhere it is said that only five of them are found in all corrupted states of mind
because apathy, the restlessness of worry, lack of proper faith, negligence and the
idleness found in lack of self-restraint are only incompatible with virtuous states of
mind (while distraction, forgetfulness and lack of self-awareness are incompatible
with other states of mind regardless of whether they are virtuous, unwholesome or
morally undefined).
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The other direct associations (samprayoga, ) of secondary kinds of emotional disturbance:
a. The direct associations between the secondary kinds of emotional disturbance and the eight

dlfferent projections of consciousness (astabhir vijianaih, /\7#):
Because these secondary kinds of emotional disturbance are corrupted, they are not

directly associated with the eighth projection of consciousness, the subconscious store of
memory (alaya vijiana, jilif) (which is morally undefined).

2. Only the eight broadly defined kinds are found in the seventh, the deliberating and
calculating mind of self-interest (manas, A JIf). One should understand why it is that some
of these secondary kinds of emotional disturbances are retained in this projection of
consciousness while others are not, which was already explained in the section on the
deliberating and calculating mind.

3. All of these secondary kinds of emotional disturbance are found on occasion in the
sixth, the mind that distinguishes imagined objects (mano vijiana, & ).

4. Being coarse, intense and volatile, the ten narrowly defined kinds of secondary
emotional disturbance do not exist in the five sensory kinds of consciousness (pafica vijiiana,
Ti.7#%). However, the intermediate and broadly defined kinds are all occasionally found in
them.

b. Thedir iations between th ndary kinds of emotional disturbance and the fiv
kinds of emotional feeling (pafica vedana, T1.%2):

Because the intermediate and broadly defined kinds of secondary emotional disturbances

are found in all corrupted states of mind, they are directly associated with all five kinds of

emotional feeling: rejoicing, contentment, sorrow, suffering and indifference. Regarding the
more narrowly defined kinds:

1. There is a thesis that seven of the more narrowly defined kinds (anger, resentment,
concealment, hostility, stinginess, jealousy and cruelty) are only directly associated with
rejoicing, sorrow and indifference but not suffering or contentment. The other three
(deceit, dishonesty and arrogance) are said to be associated with all emotional feelings
except suffering.

2. There is another thesis that these seven are associated with rejoicing, sorrow, suffering and
indifference, but not contentment. The other three (deceit, dishonesty and arrogance) are
said to be associated with all five kinds of emotional feeling, because suffering can exist
in the deliberations and calculations of self-interest (manas, &), as explained before.
Question: Kugji added: How can anger and the like be associated with rejoicing and how can stinginess and

the like be associated with sorrow?
Answer: These emotional feelings are associated with each other as explained before in
the section about the primary kinds of emotional disturbance.

3. There is another thesis (deemed to be correct) that, in terms of their most coarse and
explicit characteristics:

a. Anger, resentment, hostility, jealousy and cruelty are directly associated with
teelings of sorrow and indifference.

b. Concealment and stinginess are directly associated with feelings of rejoicing and
indifference.

c. The other three (deceit, dishonesty and arrogance) promote contentment (through
feelings of rejoicing and indifference).

In conclusion, what is said about the intermediate and broadly defined kinds of

secondary emotional disturbance also applies to the more narrowly defined kinds that

are more coarse and explicit (they can be found in all kinds of emotional feelings).
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C.

d. Direct associations between secondary kinds of emotional disturbance (upaklesa, F&H

e.

The dir iation; n th ndary kinds of emotional disturbance and the fi
kinds of motive forces that distinguish specific objects (pafica viniyata samskara, T 5| 5817):
These twenty secondary kinds of emotional disturbance are all directly associated with

the five kinds of motive forces that distinguish specific objects because they all occasionally

arise together with them without any incompatibility. For example:

1. Although proper remembrance and corrupted discernment are not compatible with
corrupted remembrance and proper discernment, they are directly associated with the
part of them that is still invested with the delusions of selfish indifference.

2. Remembrance is also connected with objects that have been manifested before. Since
anger is also acquired through connections with moments in the past, anger and
remembrance can certainly be directly associated with each other.

3. When there is the arising of corruption, the mind also experiences instability, so there is
no problem for mental resolve and distraction to be directly associated with each other.

1)
nd primary kinds of emotional disturbance (klesa, %1):
The two intermediate and eight broadly defined kinds of secondary emotional
disturbance are directly associated with all the primary kinds.
2. With regards to the ten more narrowly defined kinds:
a. Because they are coarse and volatile, they cannot be directly associated with the
more subtle examinations of doubt or flawed belief.
b. Anger, resentment, hostility, jealousy & cruelty can be directly associated with pride or
delusion but, as they are parts of hatred, they are not directly associated with greed
(the opposite of hatred) or hatred (which would just be association with themselves).
c. Stinginess can be directly associated with delusion or pride but, because it is a part of
greed, it is not directly associated with hatred (which is the opposite of greed) or
greed (which would just be association with itself).
d. Arrogance is only directly associated with delusion. It is distinguished from pride
because it is a part of greed.
Kuiji added: Arrogance is a part of greed that is only directly associated with the delusion of selfish

indifference. It is not directly associated with hatred or greed. It is distinguished from pride and so not
directly associated with it either. Arrogance not only arises from self-exaltation but also from putting

others down. Because of this, pride and arrogance do not necessarily arise at the same time.
e. Concealment, deceit and dishonesty are directly associated with greed, delusion and
pride because they are all part of greed and delusion and they do not contradict each

other in how they are imagined (akara, 174H).

The dir iation ween th ndary kinds of emotional disturbance and the thr

moral natures (prakrti traya, —14):

1. The two intermediate kinds of secondary emotional disturbance (lack of shame & lack of
humility) and seven narrowly defined kinds (anger, resentment, hostility, jealousy, cruelty,
stinginess & concealment) are only unwholesome.

2. The other three narrowly defined kinds (deceit, dishonesty & arrogance) and the eight
broadly defined kinds can also be morally undefined (avyakrta, #iC)

Kuiji added: These seven narrowly defined and two intermediate kinds are said to be unwholesome because they

are only attached to sentient existence in the sphere of desire and can only bring about unwholesome behavior.

The three other narrowly defined kinds and the eight broadly defined kinds can also be morally undefined
because they also pervade the objective reality of sentient existence in the sphere of form.
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The dir iation; n th ndary kinds of emotional disturbance an

meditations on the three spheres of sentient existence (trayo dhatavah, =5'):

These three spheres of sentient existence are:

a. The sphere of desire (kama dhatu, ##}): Its afflictions

b. The sphere of form (ripa dhatu, 2.5%): Its objective reality

c.  The sphere beyond form (artipa dhatu, # % 7): Its existential principles

1. The two intermediate kinds of secondary emotional disturbance (lack of shame & lack of
humility) and seven of the ten narrowly defined kinds (anger, resentment, concealment,
hostility, jealousy, stinginess & cruelty) are only involved in the sphere of desire while
deceit & dishonesty are only found in both the spheres of desire and the objective reality
of form. The other eleven secondary kinds of emotional disturbances are found in all
three spheres of sentient existence.

2. Sentient beings reborn into and living in the sphere of desire can bring about eleven
secondary kinds of emotional disturbance (deceit, dishonesty, arrogance & the eight broadly
defined kinds) when in meditation on the two higher spheres because those overly eager

about attaining the resolve of meditation (samadhi, 5&) can generate arrogance (about
the superiority of their attainments) as well as deceit and dishonesty to others (about
their attainment of these meditations).

Kuiji added: Because the eight broadly defined kinds are found in all corrupt states of mind, there is no need
to specifically treat them here.

3. Sentient beings reborn into and living in the two higher spheres can experience intrusion
of the last ten (the two intermediate and eight broadly defined) kinds of secondary
emotional disturbance found in the lower sphere of desire because flawed beliefs
(kudrsti, 5i.) occasionally arise in these meditations combined with the craving for
existence (bhava trsna, fi &).

Kuiji added: When the last ten kinds of secondary emotional disturbance (the two intermediate and eight
broadly defined kinds) found in the lower sphere of desire arise in those reborn into meditations on the
higher spheres or in the intermediate stage between the lower and higher spheres (dhyanantara, H47),
that is, between the first & second levels of meditation, flawed beliefs can be combined with shamelessness

and lack of humility. Here, upon being moistened and nurtured with existential craving, there arise the last
eight kinds (the restlessness of worry, apathy, lack of proper faith, negligence, the idleness found in lack of

self-restraint, forgetfulness, distraction and a lack of awareness of one’s true purpose).

4. The ten narrowly defined kinds of secondary emotional disturbances have no reason to

arise in those reborn into these higher levels of meditation because:

a. Being only unwholesome, they cannot fuel rebirth onto these higher spheres.
Kuiji added: The craving for existence is morally undefined (avyakrta, #£5C) and so not directly
associated with the unwholesome purposes found in these ten.

b. Those reborn into these higher spheres do not deny the truth of the transcendence
of suffering (nirodha satya, Ji#)
Kuiji added: Upon being without any false beliefs about the transcendental nature of life’s purpose
(mithya drsti, 48 5), there are no direct associations with these ten.

5. Those reborn into and living in the lower sphere of desire can aim to connect with the
higher spheres of meditation while still having the two intermediate kinds (lack of shame
and lack of humility) and the eight broadly defined kinds (restlessness, apathy, lack of proper
faith, negligence, lack of self-restraint, forgetfulness, distraction & lack of self-awareness) because
these higher spheres can arise while one still has associations with greed and other kinds
of (primary and secondary) emotional disturbance.

6. With regards to connecting with the higher spheres:

a. There is a thesis that none of the ten narrowly defined kinds of secondary emotional
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h.

disturbance can connect with a higher sphere of meditation as an object because their
mode of imagining objects (akara, 174H) is coarse and short-sighted (superficial
and immediate) and they do not apprehend long-term (deep or remote) objects or
objectives.
2. There is another thesis that:
a. Jealousy and other secondary kinds of emotional disturbance can be connected
with the higher spheres because they are produced with regards to them.
Kuiji added: Just as jealousy, stinginess and arrogance can be produced with regards to the
attainment of meditation in these higher spheres
b. Deceit, dishonesty and the eight broadly defined kinds of secondary emotional
disturbance (the restlessness of worry, apathy, lack of proper faith, negligence, lack of
self-restraint, forgetfulness, distraction & lack of self-awareness) can also connect with
the lower spheres as their objects because:
1. There can be pride and other kinds of (primary and secondary) emotional
disturbances experienced in relation to overcoming the lower sphere of desire.
2. Even the creator (Maha Brahma, K#£) was deceptive and not fully honest to
the Buddha’s disciple Asvajit."°
c. Arrogance is not generally associated with the lower sphere of desire as an object
of meditation because it cannot be relied on as a foundation of support for it.

The direct associations between the secondary kinds of emotional disturbance and the three

kinds of spiritual training (trini Siksani, —£%):

Because they are only found in corrupted states of mind, the twenty secondary kinds of

emotional disturbance do not involve those in spiritual training (Saiksa, %) or those beyond

any further need for such training (asaiksa, fi£%). These stages of spiritual development are
only involved with unafflicted states of mind.

The dir iation. n th ndary kinds of emotional disturbance and the thr

means of severing attachments to them (prahatavya traya, = irl):

In terms of severing them, there are three kinds of secondary emotional disturbances (prahatavya traya, — f#):

1. Secondary emotional disturbances that do not need to be severed (aheya, JEfTH), those that are not corrupting and
are severed spontaneously as soon as they arise.

2. Secondary emotional disturbances arising from speculations (vikalpa, 533!l that are only severed through attaining a
transcendental vision of the noble path (darsana heya, 5 JT#T) because they are coarse, explicit and easier to
sever.

3. Secondary emotional disturbances that are innate (sahaja, {24£) that are only severed through cultivation of the noble
path (bhavana heya, 1&fiTH) because they are subtle and more difficult to sever.

1. The two intermediate kinds (lack of shame and lack of humility) and the eight broadly
defined kinds (restlessness, apathy, lack of proper faith, negligence, the idleness found in lack
of self-restraint, forgetfulness, distraction & lack of self-awareness) are severed through both
vision and cultivation of the noble path (dar$ana heya, 5. JfT# & bhavana heya, 12 )
because they are directly associated with emotional disturbances that arise both innately
(sahaja, {R4F) and through speculations (vikalpa, 73 ll).

2. The secondary kinds of emotional disturbance that are only severed through vision of
the noble path (dar$ana heya, 7.Jir) confuse the characteristics of the four truths both
generally (in principle) and specifically (in terms of their different characteristics).
Accordingly, they are all penetrated through meditation on the four truths. These
confusions about the four truths can be penetrated both directly and indirectly, just like
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the primary kinds of emotional disturbances (klesa, /1) (as explained before in the

section on them).

3. Regarding the ten narrowly defined kinds of secondary emotional disturbance (anger,
resentment, concealment, hostility, jealousy, stinginess, deceit, dishonesty, cruelty & arrogance):
a. There is a thesis that they are only severed through cultivation of the noble path

(bhavana heya, 12 JIT) because their connections to objects arise spontaneously in

obvious and explicit ways.

b. There is another thesis (deemed to be correct) that they are severed through both
vision of the noble path (darsana heya, &.JiT#f) and cultivation of the noble path
(bhavana heya, 1& 1) because they arise depending on the power of emotional
disturbances that are both innate (sahaja, {i4) and speculative (vikalpana, 73 /il).
For example, in perceiving the flawed beliefs (kudrsti, #& i) of others, one may bear
anger, resentment, etc.

c. Insevering disturbances through attaining a transcendental vision of the noble path
(darsana heya, FLJJTT), one adapts to the general and specific powers of all these
confusions, penetrating them through a transcendental knowledge of the four truths.
In this:

1. There is a thesis that anger, resentment and the other narrowly defined kinds of
secondary emotional disturbances are only confused about these truths remotely
(indirectly) because their mode of imagining objects (akara, 174H) are obvious
and superficial, and they cannot apprehend these truths deeply.

2. There is another thesis that five of these narrowly defined kinds (jealousy, hostility,
cruelty, stinginess and arrogance) also directly confuse these four truths because
they are known to arise with regards to the truths about the transcendence of
suffering (nirodha satya, J#:#) and the noble path (arya marga satya, 3 1&5).

i. Secondary kinds of emotional disturbance being based on objects of meditation that have a
real karmic function (sa vastuka, 4 5) & objects that do not (avastuka, #3):

Objects with a real karmic function (vastuka, £ 9¥) here is a reference to the actual substance of sentient
existence, such as its projections of purpose (skandhas, %), alignments of subject & objects (ayatana, &) &
spheres of consciousness (dhatu, ).

Anger and the rest of the ten narrowly defined kinds of secondary emotional disturbances
only connect with objects that have a real karmic function (sa vastuka, f %) (within one’s
own mind) because they need to connect with these original objects (bimba, 4<%) in order
to arise. Whether one is with or without affliction, connection with objects that may exist
in principle but do not have a real karmic function (avastuka, #3¥) should be understood
as explained before in the last section on the primary kinds of emotional disturbance
(klesa, JHIK).

The Discourse on Realizing There is Only the Virtual Nature of Consciousness,
Vijiiapti Matrata Siddhi, FMER R
End of Volume Six
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The Discourse on Realizing There is Only the Virtual Nature of Consciousness,
Vijiiapti Matrata Siddhi, MR
Beginning of Volume Seven

The Four Uncategorized Kinds of Motive Forces (catvari aniyata samskara, /4 E1T)

Having explained the twenty secondary kinds of emotional disturbances, next there are the four
kinds of motive forces that are not necessarily of any determined category.

Question: What are their characteristics?

Answer: On this, the fourteenth stanza of verse says:

14b f. The uncategorized motive forces (aniyata samskara, /> 7£17) include:
1. Regret (kaukrtya, ) and
2. Fatigue (middha, ) as well as
3. Seeking (vitarka, ) and
4. Discovery (vicara, ff])
These two (pairs) are each two-fold.

4a kaukrtyam middhameva ca
14b  AEREMAR, i =% . vitarkadca vicaras cety upaklesa dvaye dvidha

Why they are said to be uncategorized (aniyata, A~ i&)?

On this, The Discourse on Realizing There is Only the Virtual Nature of Consciousness says:
Regret, fatigue, seeking and discovery are not determined to be in any of the above
categories because:

*  They are not necessarily virtuous (kusala, %), corrupted (samklesa, 4%) or morally

undefined (avyakrta, #70).

They are not omnipresent motive forces found in all mental states (samprayukta

samskara, #Hf47) like contact (sparsa, fi), etc.

They are not the motive forces that distinguish specific objects (viniyata samskara,

A354T) found in all levels of meditation (bhiimis, #1)° like aspiration, etc.

Because of this, they are said to be ‘uncategorized’ (aniyata, £ 5€).

In describing these four specifically:
1. Regret (kaukrtya, #1F) occurs in reference to improper behavior. Its nature is a sense of
guilt about wrong-doing (akusala karma, #3€) that has been committed while its action

constitutes preventing stillness of mind (Samatha, 1f: or £ il1). The name ‘regret’ is based

on its effect but first there must be an improper action that serves as its cause. Regret also

involves improperly not making actions, just as one may express guilt by saying ‘I regret
that I did not do this before” or ‘I was wrong not to do it.

The narcissist, who deliberates and calculates everything only in terms of self-interest, has no real sense of guilt.

a. With regret (kaukrtya, #1F) there is a sense of guilt that acknowledges harmful actions. However, without
remorse, it only disturbs the mind with sorrow, leading to the destructive actions of self-condemnation and
self-pity. Being paralyzed by this guilt gives rise to various kinds of emotional disturbances.

b. With remorse (ksamayati, ##) there is not only acceptance of guilt but a sense of shame (hri, ) and humility
(apatrapya, fiil) motivating one towards the constructive actions of atonement, self-forgiveness and removal
of this sense of guilt. The ritual of confession (ksamapatti pratidesana 1#1f#) intensifies this motivation.

a. By itself, guilt remains focused on a self-centered existence, the individual who had committed the action.

b. Remorse is selfless, with focus on the action itself and empathy for those who have been wronged.
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2.

Eatigue (middha, FElR) is the nature of exhaustion and sleepiness that causes the body to
lose control of its sense faculties and the mind to become dark and dull (as the conscious
mind subsides and crosses the threshold back into the subconscious). Its action constitutes
preventing introspective observation of the mind (vipasyana, #{.0» or E2 k%) This is a
reference to those who are sleepy losing control over their bodies and becoming mentally
muddled and weak because their sensory faculties have been suspended. The mind that
distinguishes imagined objects (mano vijiiana, &) becomes the only avenue through
which consciousness can be manifested.

* Inbeing dull, it is distinguished from mental resolve (samadhi, i€).

In being dark, it is distinguished from an awakened state (bodha, %)

This makes it apparent that fatigue is not without an existential nature and function

(as it can allow a weakened and exhausted body and mind to restore its energy following a period of rest).
Sometimes fatigue is conventionally said to refer to any state of unconsciousness because,
like other mental entanglements (paryavasthana, #£4%) and obstacles to meditation
(nivarana, &), it is directly associated with consciousness.

*

1. -2. There are four different theories about the nature of regret and fatigue:

a. There is a thesis that the essential nature of regret and fatigue is delusion (moha, %)
because, as The Discourse of the Masters on the Levels of Grounding in the Practice of
Engaged Meditation says, they consist partially of delusions and partially of secondary
kinds of emotional disturbance (upaklesa, F& /).

b. There is another thesis that this is not so because they can both also be found in virtuous

mental states. Thus it is said that these two are corrupted when there is delusion and
they are without affliction when there is an absence of delusion. The passage above from
The Discourse of the Masters on the Levels of Grounding in the Practice of Engaged
Meditation is only explaining how regret and fatigue are corrupted when they involve
delusions and secondary kinds of emotional disturbance.

c. There is a third thesis asserting that this second thesis is also not entirely correct because

regret and fatigue can have a undefined moral nature that is neither with nor without

delusion. In this third thesis, both regret and fatigue have a dual nature:

1. Regret (kaukrtya, 5&{F) has the nature of both intent (cetana, /&) and discernment of
purpose (prajiia, ) because, in having it, one clearly understands what has been
done or not done so that one can willfully choose to take actions to correct it.

2. Fatigue (middha, HEfK) has the nature of both intent and mental association
(samjiia, #8) because there are also various kinds of intent and mental associations
made with regards to the imagined objects in dreams.

This is why, according to this thesis, The Discourse of the Masters on the Levels of

Grounding in the Practice of Engaged Meditation says that fatigue and sleep both have a

conventional worldly existence. When they are corrupted, they are similar to and flow

from delusion and, like the lack of proper faith and other secondary emotional
disturbances, they are both said to consist partially of delusion.

There is another thesis (deemed correct) that this third opinion is not entirely right as the

nature of mental entanglements (paryavasthana, 4£4%) found in regret and fatigue do

not consist of intentions (cetana, 1), discernments of purpose (prajiia, &) and mental
associations (samjiia, #). It should rather be said that regret and fatigue each have their
own distinct nature because their modes of imagining objects (akara, 174H) can be
distinguished from other mental states (caitta, (»/7). In saying that have a conventional
worldly existence, The Discourse of the Masters on the Levels of Grounding in the
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Practice of Engaged Meditation is just referring to how they adapt to delusional states.

3. Seeking (vitarka, %) is a reference to requesting or asking (yacika, 3K). It is the nature that
causes the mind to chase after objects of verbalized thought (manojalpa, & ) and is a more
explicit manifestation of the mind (sthiila pravrtti vijiana, & #:%) than discovery.

4. Discovery (vicara, fd) is a reference to mental investigation (pariksa, £%). It is also the nature
that causes the mind to chase after objects of verbalized thought (manojalpa, & %) butitis a
more subtle manifestation of the mind (sttksma pravrtti vijiana, 41##5#) than seeking.

This pursuit of objects of verbalized thought differentiates seeking and discovery from aspiration (chanda, #X).

The actions of seeking and discovery serve as foundations for the comfort and the discomfort of

the body and mind.

Kuiji added: There is comfort when one discovers what one is seeking and there is no comfort when one does not.

Both seeking and discovery utilize deliberate intent (cetana, &) and discernment of purpose

(prajha, ) as parts of their existential nature. They are distinguished by the depth of the

inferences (anumana, ) they make. Seeking refers to a shallow investigation of purpose

while discovery constitutes a more profound one. Apart from deliberate intent and discernment
of purpose, neither of these has a distinct nature of its own that can be found.

The stanza then says
“These two (pairs) are each two-fold.” (dvaye dvidha, —% )

There are different theories about the meaning of this:

a. There is a thesis that this is a reference to seeking and discovery each being uniquely
distinguished as either corrupted (afflicted) or pure (unafflicted).

b. There is another thesis that this explanation is not correct because:

1. Regret and fatigue can also be either corrupted or pure.

2. It could be also said that they are two-fold in the same way that the nature of
corrupted mental states treated in the earlier sections on primary and secondary
emotional disturbances can be either unwholesome or morally undefined.

3. There are also some who say being two-fold here means that each of these can be
either active entanglements in the conscious mind (paryavasthana, #4%) or just
latent predispositions (anusaya, F&Ht) found in the subconscious mind.

c. There is a third thesis (deemed to be correct) that this second explanation is also not
entirely right because the stanza here is speaking about there being four motive forces
that are uncategorized. In speaking about ‘these two pairs’ it is therefore referring to
both pairs being either consciously manifested or latent seeds in the subconscious mind.
Each of these pairs is then in turn two-fold. The pairs are as follows:

1. The first two are regret (kaukrtya, #:%) and fatigue (middha, ).

2. The second two are seeking (vitarka, ) and discovery (vicara, fd]).

These two pairs can then also have various other kinds of distinctions.

a. Each pair said to be two-fold can be either corrupt or pure, unlike the virtuous and
corrupted states (kusala caitta, 3% /02 ffT & samklesa caitta, 440> fiT) discussed before
that are each categorized (niyata, i) as being of only one moral nature or the other.

b. Some say that these four are said to have a dual nature just to distinguish them
from the corrupted natures of primary and secondary kinds of emotional

disturbances because elsewhere it is mistakenly said that they are secondary kinds
1944

(upaklesa, FiEfE ).
It is therefore concluded that the words “these pairs are each two-fold” are said in
this stanza to show that they are uncategorized (aniyata, /7€) and, because of this,
the placement of these words in the verse serves a very useful purpose.
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Issues related to these uncategorized motive forces (aniyata samskara, £ E1T)

On the uncategorized motive forces being real (dravyasat, &) or just hypothetical mental
constructions (prajiiaptisat, 15 ):?
Among these four:

1.

Seeking and discovery are definitely hypothetical because, as the holy teachings say,
they are both accomplished through a combination of deliberate intention (cetana, &)
and discernment of purpose (prajia, ).

On regret and fatigue:

a. There is a thesis that they are also hypothetical because, as volume fifty-five of The
Discourse of the Masters on the Levels of Grounding in the Practice of Engaged
Meditation says, they have an existence in terms of the conventions of this world.

b. There is another thesis (deemed to be correct) that regret and fatigue both have a
real existential nature because, as the above discourse says, among these four,
only seeking and discovery have a hypothetical existence. When it speaks about
the hypothetical existence of regret and fatigue, it is only speaking about their
characterization in terms of other things (such as delusion). This does not mean to
say that they only have a hypothetical existence. This is similar to how the volume
tifty-two of the discourse speaks about the existential nature of the inner seeds
(in the subconscious mind) being hypothetical even though they also have a real
existential nature.

On the direct associations between these different uncategorized motive forces:

1.

Seeking and discovery do not necessarily have direct association with each other in all
cases because, although they have the same nature, they are different in that one is
coarse while the other is subtle. There are three levels of entry into the meditative state

(tri bhimi, Hh) that are distinguished based on whether there is corruption or freedom
in the seeking and discovery of purpose, not on whether or not they arise as potential
seeds from the subconscious or they are actually being manifested in the conscious
mind. Because of this, these three levels are not confused.

These three levels are:

a. There is both seeking and discovery (savitarka savicara bhami, A - 1)

b. Seeking is transcended but there is still discovery (avitarka savicara bhaimi, # M fHh.)

c.  Seeking and discovery are both transcended (avitarka avicara bhaimi, i 3 {7 3h)

2. Seeking and discovery can both be directly associated with regret and fatigue.
3. Regret and fatigue can be directly associated with each other.

The other direct associations of these four uncategorized motive forces

a. T

projections of consciousness (astabhir vijianaih, /\&#%):

1. None of these four are directly associated with #8 the subconscious store of memory
(alaya vijiiana, jEki#) or #7 the mind deliberating and calculating self-interest
(manas, A7), as already explained in the sections on these projections of consciousness.

2. Regret and fatigue are only directly associated with #6 the mind that distinguishes
imagined objects (mano vijiana, & #) because they cannot be associated with
#1 - #5 the five sensory projections of consciousness (pafica vijiidna, Tii).

3. There are two different theories about the direct association between seeking and
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discovery and these five sensory kinds of consciousness:

a. There is a thesis that seeking and discovery are directly associated with these five
sensory kinds of consciousness (pafica vijiiana, T.7#) because, as volume five of
The Discourse of the Masters on the Levels of Grounding in the Practice of Engaged
Meditation says, there is seeking and discovery within these five. It also says that
there are seven kinds of distinctions made in seeking and discovery.

1. Distinctions that have mental images (nimitta vikalpa, HHH5H;
These includes objects from the present and the past
2. Distinctions that are without mental images (animitta vikalpa, f:#H4)Jl);

These includes objects or objectives that will arise in the future.

Distinctions that arise spontaneously (anabhoga vikalpa, {343 51)

Distinctions that are consciously wished for and sought out (vitarka vikalpa, K4} j31))

Distinctions that are discovered through investigation (vicara vikalpa, %% 53 ll)

Distinctions that are corrupted by attachments (klista vikalpa, %547l

Distinctions that are not corrupted by attachments (aklista Vlkalpa G553 1)

Sthlramatl s Commentary about the Compendium on the Spiritual Science of the
Greater Vehicle (Mahayana Abhidharma Samuccaya Vyakhya, kel B B 4 4L i
turther says that spontaneous distinctions exist because of the five sensory kinds of
consciousness.

b. There is another thesis (deemed correct) that seeking and discovery are only directly
associated with the mind distinguishing imagined objects (mano vijiana, &)
because:

1. As The Discourse of the Masters on the Levels of Grounding in the Practice of
Engaged Meditation says, seeking and discovery uniquely belong to the mind
that distinguishes imagined objects.

2. Italso says that seeking and discovery are directly associated with sorrow and
rejoicing (which are found in the mind that distinguishes imagined objects) and
it is never directly associated with suffering and contentment (which are found
in the five sensory kinds of consciousness). There are feelings of indifference or
impartiality (vairagya or upeksa, #%) in all eight projections of consciousness so
those feelings have no bearing on this.

Question: Why does the discourse speak of them not being directly associated with
suffering and contentment?

Answer:

a. Although at the first stage of meditation with stillness of mind, there is
contentment to be found in the environment of the thinking mind (mano
bhami, &), it is not free from the feelings of rejoicing and it is generally
said to be a stage of rejoicing.

b. Although unadulterated feelings of suffering also may be experienced at
this stage, they appear more as sorrow and so there are generally said to be
feelings of sorrow rather than those of suffering.

The Discourse of the Masters on the Levels of Grounding in the Practice of Engaged

Meditation also says that the objects (alambana, /ii#x) before seeking and discovery

are soundings (vyafjana kaya, 3 £}), words (nama kaya, # £f) and phrasings (pada

kaya, 7] &) along with the meanings (artha, %) they convey, and that these are not
the same as the objects of the five sensory kinds of consciousness. This discourse
does say that seeking and discovery are found in these five, but this is primarily
because they can arise through seeking and discovery, not because they necessarily
have any direct associations with them. The statement in Sthiramati’'s Commentary

N G @
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about The Compendium on the Spiritual Science of the Great Vehicle saying that
spontaneous distinctions (anabhoga vikalpa, {£i874}ji]) arise because of the five
sensory kinds of consciousness is in apparent contradiction with The Discourse of
the Masters on the Levels of Grounding in the Practice of Engaged Meditation.
Sthiramati’s Commentary explains that spontaneous distinctions are because of the
direct experiences of the five sensory kinds of consciousness while the Discourse
explains that the seeking (vitarka, ) and discovery (vicara, {i]) found in the five
sensory kinds of consciousness (pafica vijidna, 1iii#i) are directly associated with the
mind that distinguishes imagined objects (mano vijiana, &= #). Therefore, the texts
cited above supporting the first thesis are not conclusive and the sensory kinds of
consciousness do not necessarily have direct associations with the motive forces of
seeking and discovery.

b. Direct associations between th ncategorized moti rces and the five kin motional feelin
(pafica vedana, 11.5%Z): There are two theories on this:

1.

There is a thesis that:
a. Regret (kaukrtya, # %) is directly associated with feelings of sorrow and indifference
because its activity only leads to worry but it can be morally undefined.
b. Fatigue (middha, %) is directly associated with feelings of rejoicing, sorrow and
indifference because its activity can be delightful, stressful or somewhere in between.
c. Seeking (vitarka, #+) and discovery (vicara, ff) can be directly associated with
feelings of sorrow, rejoicing, indifference and contentment because, in the first
level of meditation with stillness of mind, the environment of the thinking mind
(mano bhtimi, & 1) can also be directly associated with contentment.
There is another thesis (deemed correct) that all four of these uncategorized motive forces
are also directly associated with feelings of suffering because the environment of the
thinking mind (mano bhami, &) can be directly associated with the destinies that can
be imbued with unadulterated feelings of suffering (in the destinies of hell, hunger and
brutality).

c. Direct associations between these uncategorized motive forces and the five kinds of motive forces that
distinguish specific objects (pafica viniyata samskara, T1./7I|5%):
All four of these uncategorized motive forces are directly associated with the five kinds
of motive forces that distinguish specific objects because they are not incompatible with the

objects before them (alambana, fir#x) or how they imagine them (akara, 17 1H).

d. Direct associations betu

purpose (kusala dharma, #%):

1. Regret and fatigue only incidentally arise in ten of the eleven virtuous mental states
because, only being found in the sphere of desire (kama dhatu, £k #'), they do not arise
when there is the confidence that comes from a higher sense of purpose (prasrabdhi,
i) found in the resolve of meditation (samadhi, ).

2. Seeking and discovery can incidentally be found with all eleven virtuous states of mind
because the confidence that comes from a higher sense of purpose is also directly
associated with the very first stage of meditation with stillness of mind (prathama
dhyana, ¥]#F ).
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e.

Direct associations between these uncategorized motive forces and the primary kinds of emotional

disturbance (klesa, JE1):

1. Regret is only incidentally associated with the delusions of stupidity because its method
of operation is coarse and explicit, while it is directly associated with greed and the other
primary kinds of emotional disturbance because they are more subtle.

2. Fatigue, seeking and discovery arise with all ten primary kinds of emotional
disturbance because there is no incompatibility in their interaction with these three.

Direct a 1ation n th ncategorized moti rces and th ndary kin motional

dlstu bance (upaklesa BEHE1E):
Regret can arise together with the two intermediate and eight broadly defined kinds of
secondary emotional disturbance but not with anger and the rest of the ten narrowly
defined ones because the latter each arise autonomously by themselves, without
regret.

2. Fatigue, seeking and discovery occasionally arise together with all twenty kinds of
secondary emotional disturbance because these disturbances can arise in any one of
these three states.

Direct associations between these uncategorized motive forces and the three moral natures
(prakrti traya, —1t):

These four uncategorized motive forces can be virtuous, corrupted or morally undefined
because one can even have regret about things that are morally undefined.

1. There is a thesis that:

a. Regret and fatigue only involve virtues in which the methods of operation in regret
are coarse and explicit and those in fatigue are benighted and dull.

b. Seeking and discovery involve the attainment of virtues through the intensified
motivation of preparation (prayoga, f11T) because there is hearing, deliberation and
cultivation through seeking and discovery.

2. There is another thesis (deemed correct) that:

a. Regret and fatigue can also be involved in the intensified motivation for the
cultivation of virtues because they can exist even during the stages of listening and
deliberation.

Fatigue, seeking and discovery can all be corrupted, pure or morally undefined.
Regret is not corrupted just because its understanding is coarse and explicit.
d. There are four morally neutral mental states that are found in meditation (catur

avyakrta citta, P #50):

#1 States of consciousness arising from the different ripening seeds in the subconscious mind
during meditation (vipakaja, F#4: 0)

#2 States arising through the postures of deportment during meditation (airyapathaka, &{# )

#3 States arising through employing ritual techniques during meditation (Sailpasthanika, .77 /(»)

#4 States arising through apparent manifestations of spiritual transformation (nairmanika, g&3#4t..(»)

Among these four:

1. Regret can only be found during #2 the postures of deportment and #3 the
employment of ritual techniques. This is because:

a. Its method of operation is coarse and explicit and so it does not arise through
#1 the different ripening seeds from the subconscious mind.

b. It is not one of the fruits of meditation (found in #4 the capacity for spiritual
transformation).

oo
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2. Fatigue can be found in the first three because:

a. It cannot be found while #4 the fruits of spiritual transformation arise.
b. It can be found while #1 seeds ripen from the subconscious memory.

3. Seeking and discovery can only be found in the last three because #1 seeds
arising in the subconscious store of memory do not have the power to deeply
investigate the meaning (artha, ) behind soundings (vyafijana kaya, 3L £),
words (nama kaya, % £) and phrasings (pada kaya, 7] £).

h. Direct associations between these uncategorized motive forces and the nine levels of meditation (nava
bhumayah, JL1h)° found in the three-fold sphere of sentient existence (trayo dhatavah, = 5*)*

1.

2.

Regret and fatigue only exist in its sphere of desire (kama dhatu, #X7t).
The two higher spheres are too subtle to have these mental states.
Seeking and discovery are found in its sphere of desire as well as the first level of
meditation on sentient existence with stillness of mind (prathama dhyana, #J§% &) that
allows entry into the objective reality that is its sphere of form. However, due to their
mental turbulence, they cannot penetrate the other, more sublime levels of meditation in
the higher spheres.
These more sublime levels of meditation include:
a. The three other levels of meditation found in the objective reality that constitutes its sphere of form
(ripa dhatu, B 5})
b. The four levels of existential principles found in its sphere beyond form (artipa dhatu, #& & 71).
Those reborn into its higher spheres do not manifest any regret or fatigue but they can
engage in the seeking and discovery found in the lower sphere (of desire). Also, those in
this lower sphere can also connect with the higher ones through seeking and discovery.
There are different theories about this:
a. There is a thesis that regret and fatigue are unable to connect with the levels of
meditation in the two higher spheres because the method of operation in regret
is too coarse and shallow and that in fatigue is too dark and dull.
b. There is another thesis (deemed correct) that regret and fatigue can connect with
objects in these higher spheres because:
1. Regarding regret: Those with flawed beliefs about the transcendental nature of
life’s purpose repent upon cultivating meditation.
2. Regarding fatigue: Through dreams one can connect with anything that one has
experienced in the wakened state.

(trini Siksani, —%%):

1.

Regret is found in those still in spiritual training (Saiksas, #£%) but it is not a mental
state found in those who are beyond any further need for such training (asaiksa, #%%)
because those freed from desire (vita raga, #ff#X) already have complete impartiality of
mind (upeksa, ).

Fatigue, seeking and discovery can be found in all three kinds of spiritual training,

those of moral commitment (adhisila, 17 %%), mental resolve (adhicitta, #4.(»%%) and
discernment of purpose (adhiprajia, 1 &%), because all those who seek emancipation
through conditionally virtuous purposes are said to be spiritual trainees. However, those
who have already attained the ultimate realization to be acquired through conditionally
virtuous purposes are said to be beyond any further need for spiritual training.
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Direct associations between these uncategorized motive forces and the three means of severing
attachments to them (prahatavya traya, — Jirk):

1. Attachments to regret and fatigue are only severed through the attainment of a

transcendental vision of the noble path (dar$ana heya, 5i./ir#) and the subsequent

cultivation of the noble path (bhavana heya, 12 FT#) because:

a. These attachments can produce flawed beliefs that are powerful, such as those about
the transcendental nature of life’s purpose (mithya drsti, 45 5i.) (which are only
severed through attaining a transcendental vision of the noble path).

b. They are not among the attachments that do not need to be severed (aheya, 3 Frk)

because:

1. Their severence is not induced or produced spontaneously just through the
non-affliction of the noble path (anasrava marga, #LiiH).

2. No deep wish for emancipation arises from regret and fatigue as it does from
SOITOW.

However, fatigue may be said to be among the attachments that do not need to be

severed in those beyond any further need for spiritual training (asaiksa, #i£%).

2. Although seeking and discovery do not constitute a vision of the transcendental
principle of the noble path (tattva dar§ana marga, ¥L1#) that is beyond affliction
(anasrava, f:Jf), they are able to induce it and bring it about. Because of this, they can
involve vision of the noble path, cultivation of the noble path and can be among the
attachments that do not need to be severed (aheya, FEfITlfr). There are different theories
about this:

a.

There is a thesis that, among the five defining characteristics of conscious purposes,

attachment to seeking and discovery can be among those that do not need to be

severed (aheya, JE i) because, as volume five of The Discourse of the Masters on

the Levels of Grounding in the Practice of Engaged Meditation says, among these

tive defining characteristics of conscious purposes, seeking and discovery only

involve the making of distinctions (vikalpa, 43/i!l) about them.

The five characteristics of conscious purposes (dharma laksana, {%4H) are:

Mental images of them (nimitta, #H)

Names for them (naman, %)

Distinctions of them (vikalpa, 43Jill)

Transcendental knowledge of them (samyag jfiana, 1F£ %)

Their transcendental principles (bhiita tathata, i 41)

There is another thesis that seeking and discovery can also involve transcendental

knowledge (samyag jiiana, 1E#) because, as The Exposition of the Holy Teaching

(Aryadesana Vikhyapana, ¥4 % #(5f) and other discourses say:

1. Proper deliberation (samyak samkalpa, 1E 1) is without any affliction
(anasrava, ).

2. Proper deliberation causes the mind to seek and discover the transcendental
nature of life’s purpose with impartiality of mind.

3. Proper deliberation causes the teachings about it.

Because of this, seeking and discovery can be pure of affliction.

O

If there has not yet been the ultimate realization of perfect enlightenment (nistha avastha,

Fi5iAr), there is not yet omniscience (parijiia, #i 1) about all the proper medicines to treat
the different kinds of sickness that afflict sentient beings. Because of this, seeking and
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discovery are still needed to acquire the knowledge attained subsequent (prstha labdha
jiiana, %13 %) to being endowed with a transcendental vision of the principle of the noble
path (tattva darSana marga, L&) so that one can teach others about the transcendental
nature of life’s purpose (bhiita tathata, 1 ). This is not the same as the level of perfect
enlightenment (buddha bhami, ffi}h) in which this teaching is spontaneous and effortless
(anabhisamskara, fZ)j /) because, in this latter case, seeking and discovery are beyond any
affliction (anasrava, #£Jj) whatsoever.

Although The Discourse of the Masters on the Levels of Grounding in the Practice of
Engaged Meditation does say that seeking and discovery involve the making of distinctions
(vikalpa, 73 /ill), it does not say that it only belongs to this third category of the five
characteristics of conscious purposes (just described) because, in both the perfect knowledge
(samyag jiana, 1IE%) acquired through a transcendental vision of the noble path and the
various kinds of knowledge that are acquired subsequently (prstha labdha jfiana, 215 %),
there are also the making of distinctions (vikalpa, 77 Ji!l).

One should deliberate on the other aspects of these four uncategorized motive forces in
accordance with logical reasoning.

On Realizing There is Only 330
The Virtual Nature of Consciousness



The relationship between the first six manifestations of consciousness (sad vijiana, /Ni%) &
The six categories of their mental states (caitta, /0> F7):

Two Questions: And so, as already described, there are these six categories of mental states:
Omnipresent motive forces (sarvatraga samskara, #17)
Motive forces that distinguish specific objects (viniyata samskara, /jll3%17)
Virtuous purposes (kusala dharma, 357%)
Primary emotional disturbances (miila klesa, <45 1)
Secondary emotional disturbances (upaklesa, FEH 1)
f.  Uncategorized motive forces (aniyata samskara, A~ EA1T)
Question One: Do they have a distinct existential nature (svabhava, [ {4) apart from that of
these six manifestations of consciousness or are they just different parts of them?
Question Two: Is there anything wrong in either of these theories?
Answer: Both of these ideas are incorrect.
Answering Question One:
If these mental states had a distinct existential nature apart from consciousness, how
could the holy teachings say that there only exists the virtual nature of consciousness
(vijapti matrata, ME7#)? And why do other teachings say that:
1. Verse thirty-seven of The Verses on Life’s Purpose (Dharma Pada, ¥%:%)) says:
“The mind is far-reaching, acting on its own.” (diirangamam ekacaram, ‘{CIEM1T).
2. Corruption and purity only exist because of the mind.
3. Human existence (purusa, +:7%) dwells in six spheres: earth, water, wind, fire, space
and consciousness.
And why would a stanza of verse from The Discourse on the Adornment of the Greater
Vehicle Scriptures (Mahayana Stitra Alamkara Karika, Kt # 45 qm) say?
“It is allowed that the mind appears to be a duality.
Sometimes it appears to be greedy, hateful, etc.
And other times its has proper faith, a sense of shame, etc.
But there is no corrupt or pure purpose that is distinguished apart from the mind.”
Answering Question Two:
b. If the mental states (caitta, »JJT) are just different parts of the mind (citta, /(»), why
do the holy teachings like volume ten of The Scripture on the Buddha’s Descent into
Sri Lanka (Lanka Avatara Sttra, A% lI4€) speak of them being directly associated
with it, as there cannot be associations unless there are differences and they cannot
be associated with other natures and characteristics unless they have their own
distinct existential nature. And why does the same scripture also say:
“Mental states arise simultaneously with the mind just as light arises with the sun.”
And why does The Discourse of the Masters on the Levels of Grounding in the
Practice of Engaged Meditation (Yogacara Bhuimi Sastra, Hifiififithi#), which speaks
of mental states not being the same as the mind, also say in a stanza of verse?:
“The five lineages of seeds (pafica gotrani, T.f#{f) are innate, not acquired,
But the idea of them being separable from the conscious mind is mistaken.
Because the conditions that directly cause the arising of consciousness
(hetu pratyaya, [K#x) are inseparable
It would be in contradiction with the holy teachings.”

P an o
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It could be said that mental states have a distinct existential nature that is apart from these
first six manifestations of consciousness but, because consciousness ultimately prevails,

it is said that they are really only its virtual characteristics. The mental states depend on
consciousness as their foundation (asraya, ff7{K). Through its power, they arise and are its
simulations. However, they are not really consciousness itself. Yet the words ‘consciousness’
and ‘mind’ are said to include its mental states because they are constantly being directly
associated with it. The expressions ‘there is only the virtual nature of consciousness’
(vijiapti matrata, "Ei#) and ‘they are the simulations of the mind’ (pratibhasa, {LA3}) are
therefore not in error.

This explanation is based on the conventional realities of this world (samvrti, tH{%) (so that it
can be expressed and communicated among sentient beings). In terms of the ultimate reality
(paramartha satya, 53%), the mind (citta, /) is neither separable nor identical with its
mental states (caitta, /(2 JIT). The (eight) different projections of consciousness are also like
this in interfacing with each other. This can only be understood through the sublime

dialectical principle found on the greater track of spiritual awakening (Mahayana, “K3) that
is both transcendental and of this world.
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The Arising of the First Six Evolving Manifestations of Consciousness

Question: Having described the mental states directly associated with the first six evolving
manifestations of consciousness, how should one recognize the different stages of these
manifestations?

Answer: On this, the fifteenth and sixteenths stanzas of verse say:

15a With dependence on primordial consciousness (miila vijiana, f 4i%), the five sensory
kinds of consciousness (pafica vijiiana, i) arise and are manifested (udbhava, i),
adapting to (yatha, i) the conditions at hand (pratyaya, #%).
15b Sometimes they rise up and sometimes they do not (vijiananam saha na, 8{{HE{ A H),
just as the appearance of waves (taranga, /i#/}{) depends on the conditions of the water
(jala, 7K).
16a The mind that distinguishes imagined objects (mano vijfiana, &:#) is without rest
(sarvada adrte, ), ever arising and manifesting (sambhiitih, %{i{t) through the making
of mental associations (samjfika, 1), except in five special cases when it is either
transcended or suspended (acittakat, .»). These five cases include:
1. The trance states of sentient existence (in its sphere of desire) that transcend mental
associations (asamjhi devaloka, f£48°KX),
16b2. Penetrations of meditative resolve (on the objective reality of sentient existence in its
sphere of form) that transcend mental associations (asamjfii samapatti, #48),
3. Completely transcendent penetration of meditative resolve (nirodha samapatti,
PR E) (in its sphere of existential principles that is beyond form),
4. Dreamless sleep (middha, HEfK) as well as (api, 52)
5. Unconscious states (miirchana, [t]43).

15a  IKIEARAG,, HabE4 ¥, paficanam mila vijiane yatha pratyayam udbhavah
15b  EEECAME, 3R KK . vijiananam saha na va taranganam yatha jale

16a EH B, FRAMAEK, mano vijiana sambhitih sarvada samjiika adrte
16b MO —oE, MEHRELRHAE. samapatti dvayan middhan miirchanad apy acittakat

On this, The Discourse on Realizing There is Only the Virtual Nature of Consciousness says:
a. The primordial consciousness (mila vijiiana, #4<i#) here includes the subconscious store

of memory (alaya vijfiana, &) because it is the root source from which all corrupted
(afflicted) and pure (unafflicted) kinds of consciousness arise.

b. With dependence on (asritya, { 1I2) here is a reference to the first six evolving manifestations of
consciousness (sad vijiiana, 7~#5i#) which all share this primordial consciousness as
their immediate foundation of support.

c.  The five sensory kinds of consciousness (pafica vijiiana, Ti#) is a reference to the first five
evolving manifestations of consciousness - vision, hearing, taste, smell and touch. They are
spoken of together because they are all in a similar category.

Kuijt explains that they are all in a similar category because:

They all depend on physical sense faculties (riipa indriya, i)

They similarly connect with physical sense objects (rfipa visaya, %)

They are only connected with that presently before them (pratyutpanna, Hi7E)

They are all attained by direct perception (pratyaksa pramana, i &) rather than inference (anumana, [t &)

They are all subject to interruptions (sa antaraya, 4 [ )

AN
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d. Arise and are manifested, adapting to the conditions at hand:

1.

Arise and are manifested (udbhava, #i). This shows that they are impermanent, as all

things that arise must also perish.

Adapting to the conditions at hand (yatha pratyayam, F&#%) is a reference to the attention

(manaskara, 1F &) of the mind that distinguishes imagined objects (mano vijiiana, &%)

being applied to the sense faculties, the sense objects and all the other aspects of

consciousness (the seeds ripening in the subconscious, the deliberations and calculations
of self-interest, etc.). This means that, in terms of the five sensory kinds of consciousness

(pafica vijiiana, Tii%), there is an internal dependence on the primordial consciousness

(mila vijiana, R 4E#%) while the mind externally adapts its attention to the five sense

faculties, the five sense objects and all the other aspects of consciousness, blending the

many conditions together that are presented before it. Sometimes these conditions arise
together at the same time and sometimes they do not, because the combining of external
conditions can occur either gradually or suddenly. It is like how waves (taranga, ##%)
can be great or small, many or few, depending on the conditions of the water (jala, 7K).

This analogy is explained in greater depth in The Scripture on Understanding the Deep

Mystery (Samdhi Nirmocana Suitra, fifiR % £5).

a. Because the imaginings (akara, 174H) of the five sensory kinds of consciousness (pafica
vijiana, Ti#) are coarse, explicit and volatile, and the many conditions they depend
on are often incomplete, sometimes all of them arise at the same time and other
times only one or two arise.

b. Although the consciousness that distinguishes imagined objects (mano vijiana, & k)
is also coarse, explicit and volatile, there are very few times that the conditions it
depends on are absent. Because of this, the only time it does not arise is when there
are conditions that actively prevent it.

c. The imaginings (akara, 174H) of the consciousness that deliberates & calculates self-
interest (manas, K HI) and the subconscious store of memory (alaya vijiana, jikat) are

very subtle and the many conditions they depend on exist at all times because there
are no conditions that can actively prevent their operation.

Furthermore:

1.

The five sensory kinds of consciousness (pafica vijiidna, Fii#%) are incapable of deliberate

thought by themselves. They only evolve externally and depend on the arising of the

external conditions that are at hand in any given moment. Because of this, they are often

interrupted and their manifest activities (samudacara, #117) are infrequent.

Kuiji added: They are incapable of deliberate thought because:

a. They are without the capacities of seeking (vitarka, %) and discovery (vicara, fd]).

b. They cannot arise by themselves because they depend on the inducement of another projection of
consciousness (the mind that distinguishes imagined objects).

c.  They only connect with material objects that are coarse and explicit.

The consciousness that distinguishes imagined objects (mano vijiiana, & i#) is capable

of deliberate thought by itself even without the five sensory kinds of consciousness,

as it is endowed with the capacities of seeking (vitarka, ) and discovery (vicara, fi]).

It evolves both internally and externally but does not depend on many conditions to

arise. There are only five situations in which it does not arise. Because of this, it is rarely

interrupted and is usually arising and being manifested. For this reason, the fifteenth

stanza is really speaking about this sixth projection of consciousness when it says that

the first five “arise and are manifested, adapting to the conditions at hand.”
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