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Introduction 

I. ASANGA 
Founder of the Yogacara system (Vijiianavada) 

No early biography of Asanga exists.1 All that we know 
of him comes mainly from the biography of his brother 
Vasubandhu: "The Life of Vasubandhu by Paramartha,"2 which 
is the oldest and best source. 

According to this narrative, Asanga was born in Purusapura 
(Peshawar) in North-west India (now in Pakistan). In that city 
lived a priest of the Court, a brahmin of the Kausika clan, who 
had three sons. Although all three received the same name of 
Vasubandhu, the oldest was known by that of Asanga, the 
youngest by that of Virincivatsa, whilst the second retained the 
name of Vasubandhu.3 

The third son, Virincivatsa, became a bhiksu in the 
Sarvastivadin order and attained arhatship. We know nothing 
more of him. 

1. It seems a biography of Asanga existed in Chinese around the end of the 
7th century c.E. or the beginning of the 8th. Hui-ying, a pupil of Fa-tsang, cites 
in his Tafang kuangfa huayen cbing kanying chuan (T 2074, p. 173b, 8 ff.) 
a biography of Asanga. See E. Frauwallner, On the Date of the Buddhist Master 
of the Law Vasubandhu, Serie Orientale Roma III, IsMEO, Rome, 1951, p. 47. 

2. The Life of Vasubandhu by Paramartha (A.D. 499-569), trans, by 
J. Takakusu, rating Pao, Ser. II, vol. 5, 1904, or offpr. Brill, Leiden, 1904 
(abbrev. The Life). Paramartha, a Buddhist scholar-monk from Ujjain, sent by 
the Indian Court at the request of the Chinese Emperor Wu-ti (502-549), ar
rived in China in 546 c.E. and remained there until his death, devoting himself 
above all to the translation into Chinese of Sanskrit texts (some 240 manu
scripts on palm leaves) which he had brought with him. 

3. According to a Tibetan tradition, Asanga and Vasubandhu had the same 
mother, a woman of the brahmin caste named *Prasannaslla (in Tib. gsal bahi 
tshul khrims). However, Asanga's father was a ksatriya, whilst Vasubandhu's 
was a brahmin. See Alex Wayman, Analysis of the Sravakabhumi Manuscript, 
University of California Press, 1961, p. 25. 

xui 



XIV Introduction 

The second son, Vasubandhu, also became a monk in the 
same order. "He was highly cultured, widely knowledgeable 
and his mental genius was brilliant and penetrating . . . his per
sonal discipline was pure and elevated."1 

The oldest, Asanga, was a man "endowed with the nature 
of a bodhisattva." He also became a monk in the Sarvastivadin 
order,5 and he practiced meditation and freed himself from de
sires. Although he had studied the teaching on Emptiness 
{sunyata) he could not penetrate it deeply and reach its realiza
tion. Disappointed and despairing, he was on the point of com
mitting suicide when an arhat by the name of Pindola from 
Purvavideha explained to him the teaching on Emptiness ac
cording to the "Hinayana." Although Asanga understood it, he 
was not fully satisfied with the explanation of Sunyata given by 
the "Hinayana." Nonetheless, he did not want to abandon it. On 
the contrary, he decided to go further and understand the whole 
meaning of that profound and subtle teaching. He ascended to 
the Tusita heaven by means of the supernormal powers (rddhi) 
which he had acquired through dbyana meditation as taught by 
the "Hinayana." There he met the Bodhisattva Maitreya, who 
explained the teaching on Sunyata according to the Mahayana. 

On his return to Jambudvipa (India), Asanga studied and 
examined the teaching on Emptiness in accordance with the 
methods taught to him by Maitreya and he soon achieved com
prehension. Later, he frequently ascended to the Tusita heaven 
in order there to learn from Maitreya the teachings of the 

4. Scholars are not in agreement over the question of whether it was this 
same Vasubandhu, or another belonging to a later period, who was the future 
author of the Abbidbarmakosa. 

5. According to Hsiian-tsang, Asanga first belonged to the Mahlsasaka sub-
school. The two sources need not be considered contradictory since the 
Mahlsasaka was a branch of the Sarvastivada. See Bareau, Les Sectes 
bouddbiques du Petit Vebicule, Paris. 1955 (abbrev. Sectes), p. 24. However, 
according to the Mhv, Ch. V, 8, the Sarvastivadins as well as the 
Dharmaguptakas sprang from the Mahisasakas: 

Mablsasakabbikkbubi, bbikkbu sabbattbiradino, 
Dbammaguttiyabbikkhu ca, jatd kbalu ime dure 

In any case, the Mahlsasaka and Sarvastivada belong to the same lineage. 
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Mahayana sutras which the bodhisattva explained to him in 
detail. 

Asanga expounded the teaching to all around him. How
ever, those who heard him did not believe him. He therefore 
implored Maitreya to come down to Jambudvipa to expound 
the Mahayana. So the bodhisattva descended to Jambudvipa at 
night and he began to recite the "Sutra of the Saptadasabhurnf6 

to an audience assembled in the great hall. The recitation of the 
seventeen parts or sections (bhumi, lit. "ground," "stage") of the 
Sutra was completed at night-time over four months. At night, 
the people assembled in the great hall listened to Maitreya's 
religious discourse and, during the day, Asanga, for the benefit 
of others, commented upon what the bodhisattva had taught. 
Thus it was that the people were able to listen to and believe the 
teaching of the Mahayana. 

Furthermore, the Bodhisattva Maitreya taught Asanga the 
practice of the Samadhi of Sunlight {swyaprabbasamadhi). 
Asanga was thus equal to that abstract meditation and what he 
had not so far understood became wholly clear. 

Later, he composed several treatises and commentaries 
upon some important sutras expounding the Mahayana teach
ings.7 

6. The saptadasabbumis are the seventeen books or sections of the 
Yogacarabbumi, Asanga's magnum opus. Its seventeen bhumis are: 
1. pancavijnanakclyasamprayuktabbumi, 2. manobbumi, 3. savitarka 
savicara bbumi, 4. avitarka vicaramatra bbiimi, 5. avitarka avicara bbiimi, 
6. samahita bbumi, 7. asamabita bbiimi, 8. sacittika bbumi, 9. acittika 
bbiimi, 10. srutamayt bbumi, 11. cintamayi bbumi, 12. bbavanamayi 
bbiimi, 13- sraiakabbumi, 14. pratyekabuddbabbumi, 15. bodbisattvabbumi, 
16. sopadhika bbumi, 17. nirupadbika bbumi 

7. Such as: Yogacarabbumi, Abbidbarmasamuccaya, Mabayanasaii-
graba, Mabayanasutralaiikara, Madbyantavibbaga or Madbyantavibbanga, 
Prakaranatyasasanasastra or Aryasasanaprakaranasastra, Trimsatikayab 
prajnaparamitayab karikasaptatih (a commentary on the Prajnaparamita); 
also attributed to him are: Aryasandbinirmocanabbasya, Madbyantanu-
sarasastra, Pancaiimsatiprajnaparamitopadesa-Abbisamayala 
Dharmadbarmatavibbanga, TatWaiiniscaya (on the Abbisamayalankard), 
Mabayanottaratantrasastravyakbya and a commentary on the Vajra-
ccbedika. 
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Asanga's association with Maitreya as told in this account 
cannot be taken as historical fact, although certain eminent 
scholars8 have attempted to prove that this Maitreya, or 
Maitreyanatha, was an historical personage who was Asanga's 
teacher. There was a universal tendency of religious psychology 
in the ancient world to attribute to holy texts (even certain secu
lar and literary works) a divine origin or inspiration.9 In India, 
not only the Vedas but also certain profane sciences such as 
Ayurveda (medicine) are supposed to have a divine origin. 
The Buddhists were also affected by the religio-psychological 
tendency of the time. If the Mahayana tradition attributes 
the Yogacara-Abhidharma to the Bodhisattva Maitreya, the 
Theravadin tradition claims that the Buddha propounded the 
Abhidhamma not to human beings on this earth, but to the 
gods dwelling in the Tavatimsa heaven. He himself dwelled 
there for three months.10 It is possible that Asanga considered 
Maitreya to be his tutelary deity (istadevata) and that he thought 

8. E.g., H. Ui, "Maitreya as an Historical Personage," Indian Studies in 
Honor of Charles Rockwell Lew man, Cambridge, Mass., 1929 (abbrev. 
Lanman Studies), p. 101; G. Tucci, On Some Aspects of the Doctrine of 
Maitreya(natha) and Asanga, Calcutta, 1930, pp. 3, 9, 12; E. Frauwallner, 
On the Date of the Buddhist Master of the law Vasubandhu, op. cit., pp. 22, 
38. For a complementary bibliography on this question, see Lamotte, 
L'Explication desMysteres (Samdhinirmocanasutra), Louvain, 1935 (abbrev. 
Samdhi), Preface, p. 25. 

9. Paul Demieville, in his study entitled La Yogacarabhumi de 
Sangharaksa (BEFEO XLIV, fasc. 2, 1954), p. 381, n. 4, writes [tr.]: "It is 
through a surprising lack of appreciation of the most elementary facts of reli
gious (and literary) psychology, as well as the notion of historicity, that there 
has been an attempt to make Maitreya an 'historical personage.'" He notes 
how Christianity, Islam, Taoism, etc., attributed their holy writings to gods or 
angels, and he says that the attempts to prove that Maitreya is an 'historical 
personage" is due to the "historicist mania introduced from the West." Tucci 
also accepts his opinion and now states: " . . . The discussion whether 
Maitreyanatha was a historical personage or not . . . has been, to my mind, 
definitely settled by P. Demieville in his recent study on the Yogacarabhumi 
de Sangharaksa" (G. Tucci, Minor Buddhist Texts, Part I, Serie Orientale Roma 
IX, IsMEO, Rome, 1956, p. 14, n. 1.). 

10. Ja IV, p. 265; DhpA III, pp. 216-18. 
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or had the impression that he drew his inspiration from him.11 

Asanga's second brother, Vasubandhu, a man of great tal
ent, who had to his credit exceptional spiritual successes, was a 
"HInayanist" and criticized the Mahayana. Asanga feared that his 
younger brother, endowed as he was with penetrating intelli
gence, supported by profound and extensive knowledge, might 
compose a sastra (treatise) and crush the Mahayana. 

Vasubandhu was then living in Ayodhya surrounded by 
honors and revered by King Baladitya, whilst his older brother 
Asanga was living in his native land, in Purusapura (Peshawar). 
Asanga sent a messenger to his brothei 10 tell him: "I am seri
ously ill at the moment. Come and tend me." Vasubandhu came 
and, seeing his brother, enquired as to the cause of that illness. 
Asanga answered him: "I am suffering from a serious sickness of 
the heart because of you.'1 Vasubandhu said: "Why do you say it 
is because of me?" "You do not believe in the Mahayana," re
sponded Asanga, "and you are always attacking and discrediting 
it. For this misdeed you are sure to fall forever into a wretched 
life. I am worried, preoccupied by you, to such a extent that I 
shall not live for long." 

On hearing that, Vasubandhu was surprised and alarmed. 
He implored him to expound the Mahayana to him. Then 
Asanga explained the essential principles to his brother who, 
with his clear intelligence and profound vision, immediately 
understood that the Mahayana surpassed the Hinayana. 
Vasubandhu forged ahead with his study and research under 
the guidance of his brother, and soon became as profoundly 
versed in the whole system as him. He understood for the first 
time that the Mahayana was the true and most complete teach
ing. If there were no Mahayana, he thought, then there would 
be no Path (marga) and "Fruit" (pbala) of the Triyanas (i.e. 

11. In fact, Sthiramati says that Maitreya was like the tutelary deity 
(istadevata) of Asanga. Many other great masters in India and China are also 
supposed to have been in contact with and inspired by Maitreya. For details, 
see Demieville, op. cit., p. 276 ff., Section: "Maitreya l'inspirateur." 

Even today there are people who believe in tutelary deities and their aid 
and inspiration. 
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Bodhisattvayana, Pratyekabuddhayana and Sravakayana). Thus 
it was that Vasubandhu, the Great Dharma-Master, was won 
over to the Mahayana by his older brother Asanga. 

Vasubandhu now feared to fall into a wretched life due to 
his misdemeanor because he had at first acted wrongfully by 
speaking against the Mahayana. He was filled with remorse and 
repented bitterly. He went to find his brother and said to him: "I 
have done wrong with my tongue by speaking against the 
Mahayana. I do not know how I can be forgiven for my past 
wrong action. I shall cut out my tongue in order to expiate my 
misdeed." But his brother said to him: "Even if you were to cut 
out your tongue a thousand times, you could not obliterate your 
misdeed. If you truly wish to obliterate it, you will have to find 
another means." When Vasubandhu begged his brother to sug
gest a means, Asanga replied: "Your tongue was able to speak 
very skillfully and efficiently against the Mahayana, and discredit 
it. If you wish to obliterate the wrrong that you have done, you 
should expound the Mahayana with the same skillfulness and 
efficiency." It was thus, we might think, that on the instigation of 
his older brother, Vasubandhu wrote several important works in 
order to propound the Mahayana teachings.12 

According to Taranatha,H Asanga visited numerous regions 
in India in order to propagate the Mahayana and founded some 
twenty-five Mahayanist monasteries. 

12. Paramartha says that " . . . all those who study the Mahayana and 
Hinayana in India and in every neighboring land use the works of 
Vasubandhu as their basic books" (The Life, p. 27). 

13. Taranatha or Taranatha, a Tibetan lama (whose Tibetan name was 
Kun-dgah snyin-po "Essence of Happiness*'), was born in 1573. He later went 
to Mongolia where he passed the rest of his life and founded several monaster
ies under the auspices of the Chinese Emperor. His "History of Buddhism in 
India," based on Indian and Tibetan sources, was completed in 1608 (trans, 
from Tibetan into German by A. Schiefner, St. Petersburg, 1869, and retrans. 
from German into English in Indian Historical Quarterly 3, 1927) also contains 
an account of Asanga's life which is much more fabulous than that of 
Paramartha. However, behind the incredible events narrated by Taranatha, we 
can make out Asanga's patience, willingness and perseverance in his search 
for knowledge. In Taranatha's account, too, Vasubandhu was Asanga's 
younger brother and was won over by him to the Mahayana. 
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Date: Basing ourselves on evidence brought to light by the re
search of competent scholars over several decades, we can now 
say with some certainty that Asanga lived during the fourth cen
tury c.E. in North-west India.14 

Systematization of the Mahayana: The early schools of Bud
dhism (still called the Hinayana) had already given a definite 
form to ideas contained in the original sutras through the elabo
ration of their Abhidharma texts: the Theravadins had their 
seven Abhidhamma Pakaranas,15 the Sarvastivadins had their 
Jnanaprasthana accompanied by its six padas. The Maha
yanists were also to elaborate and formulate their own Abhi
dharma. This work was carried out by two great Masters who 
can be considered as the founders of the two main schools of 
the Mahayana: Nagarjuna (towards the second half of the 
second century c.E.) founded the Madhyamika system with 
his Mulamadhyamikakarika and his voluminous commentary 

14. Asanga's time is established from that of his brother Vasubandhu. The 
question of knowing whether the author of the Abbidhartnakosa was the 
same person as Asanga's brother or whether there were two Vasubandhus 
belonging to different eras does not concern us here. However it may be, all 
opinions agree in accepting that Vasubandhu, Asanga's brother, lived during 
the fourth century c.E. We will therefore retain the fourth century as being the 
period in which Asanga lived. For further details, see J. Takakusu, "A Study of 
Paramartha's Life of Vasubandhu and the date of Vasubandhu," JRAS, 1905, 
Pp- 33-53; Sylvain Levi. Sutralamkdra, translation, Intro., pp. 1-7; Noel Peri, "A 
propos de la date de Vasubandhu," BEFEO XI (1911), pp. 339-90; H. Ui, "On 
the Author of the MahayanasOtralankara," Zeitschrift fur Indologie unci 
IranistikVl (1928), pp. 215-25; J. Takakusu, "The Date of Vasubandhu the 
Great Buddhist Philosopher," Indian Studies in Honor of Charles Rockwell 
Lanman, op. cit., pp. 79-88; T. Kimura, 'The Date of Vasubandhu Seen from 
the Abhiciharmakosa," ibid., pp. 89-92; G. Ono, "The Date of Vasubandhu 
Seen from the History of Buddhist Philosophy," ibid., pp. 93-4; M. Winternitz, 
A History of Indian literature, Calcutta, vol. I: 1927, vol. II: 1933 (abbrev. 
Hist.Ind.Lit.), p. 355, n. 6; E. Frauwallner, On tbe Date of the BuddbistMaster of 
the law Vasubandhu, op. cit.\ Th. Stcherbatsky, Buddhist Logic (Bibliotheca 
Buddhica XXVI, parts I & II), Leningrad, 1927,1, p. 31; Alex Wayman, Analysis 
°f the Sravakabhumi Manuscript, op. cit., p. 19f. 

15. Namely, Dhammasangani, Vibhanga, Puggalapannatti, Dhatukatha, 
Yamaha, Patthana and Kathavattbu. 



XX Introduction 

upon the Prajnaparamita. Asanga established the Yogacara 
(-Vijnanavada) system with his monumental work, the 
Yogacarabbumisastra. What the Abhidhamma Pitaka is for 
the Theravadins, the Jhanaprastbana for the Sarvastivadins, 
the Mabaprajnaparamitasastra for the Madhyamikas, the 
Yogacarabbumisastra is for the Yogacarins. 

II. ABHIDHARMASAMUCCAYA 

The Abbidbarmasamuccaya is an extremely important 
text of the Mahayana Abhidharma. It contains nearly all the 
main teachings of the Mahayana and can be considered as the 
summary of all the other works by Asanga. The method of treat
ment of the subjects in this work is the same as the traditional 
method found in the texts of the Pali Abhidhamma which pre
ceded it by several centuries, such as the Dbammasatigani, 
Vibbaiiga and Dhatukatba-. posing a question and answering it. 
All the long explanations—they are rare—which appear in the 
work serve to answer a specific question. 

The Abbidbarmasamuccaya is divided into two parts: 
I. Laksanasamuccaya (Compendium of Characteristics) and 
II. Viniscayasamuccaya (Compendium of Determining). Each 
part contains four sections. 

First Part 

Chapter One is divided into two sections.16 In Section One, 
entitled "Three Dharmas," the five skandbas (aggregates), eigh
teen dhatus (elements) and twelve ayatanas (spheres) are 
treated in detail as regards their enumerations, characteristics, 
definitions, etc. Section Two, entitled "Division of Aspects" 

16. In Pradhan's edition this chapter is divided into three sections in accor
dance with the Chinese version. However, as can easily be seen, the third 
section is in fact the continuation of the second and there is no reason for such 
a division. In the original Sanskrit text published by Gokhale this section con
tinues the second without any division. 
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(Prakaraprabhedd)^ examines the same skandhas, dhatus and 
ayatanas from sixty different points of view, such as substance 
and designation, conventional and ultimate, conditioned and 
unconditioned, worldly and transcendental, time and space, 
Conditioned Origination, etc., with a view to showing that there 
is no self {atman) in any sense in these categories. 

The short Chapter Two, entitled "Grouping" (samgrahd), 
studies the skandhas, dhatus and ayatanas by classing them in 
eleven groupings according to their 1. characteristics (laksana), 
2. elements (dhatii), 3. types (jati), 4. states (avastha), 5. asso
ciations (sahayd), 6. space (desa), 7. time (kald), 8. partial 
(ekadesa), 9. complete (sakala), 10. mutual (anyonya) and 
11. absolute (Paramartha). The aim of this study is to give a 
synthetic view of the topics. 

Chapter Three, also short, is entitled "Conjunction" (sam-
prayoga) and examines the physical and mental phenomena as 
combinations in various circumstances and conditions in differ
ent realms. The object of this study is to demonstrate that the 
conjunction and disjunction of things such as feeling (vedana) 
are only in the mind (cittamatra) and that the notion that the 
self (atman) feels, perceives, wishes, remembers, is false. 

Chapter Four, the shortest in the whole wTork and entitled 
"Accompaniment" (samanvagamd), studies beings with regard 
to their seeds (blja) in the three realms (kama, rupa, ariipya), 
with regard to their mastery (vasita) of worldly and tran
scendental virtues and their good, bad or neutral practice 
(samudacara). Whoever understands this sees the increase and 
decrease of dharmas and abandons attachment and repugnance 
(anu nayapratighaprahana). 

Second Part: Compendium of Determining 

Chapter One, devoted to the Four Noble Truths, is the 
longest and is divided into four sections. 

17. The method of treatment and the subjects discussed in this Section are 
the same as those in the text of the Dhatukatba of the Pali Abhidhamma. 
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Section One deals with the first Noble Truth, duhkbasatya, 
"Truth of Suffering." The duhkbasatya includes the animate and 
inanimate worlds. The animate world includes all beings born 
into either the infernal world or the world of animals, of pretas 
(hungry ghosts), of mankind, of devas and brahmas. The inani
mate world encompasses an unlimited number of universes in 
the ten directions of space, and these systems devolve or remain 
devolved, evolve or remain evolved, will devolve or evolve 
constantly and uninterruptedly. 

Duhkba, listed in its eight forms (birth, old-age, disease, 
death, etc.) is dealt writh under three different aspects: duhkba 
as ordinary suffering (duhkhaduhkhata), as transformation 
(vipanndmaduhkhata) and as a conditioned state (samskdra-
duhkhata). Furthermore, there is a study of conventional 
(samvrti) and absolute (Paramartha) points of view. 

The four characteristics of duhkba, namely, anitya (Imper
manence), duhkba (suffering), sunya (empty) and andtma 
(non-self) are explained in detail. Dealt with here is the momen-
tariness of matter (rupasya ksanikata), the atom is defined here 
as having no physical body (nihsarird) and is determined by the 
intellect by means of the ultimate analysis of the mass of matter. 
This discussion has the aim of penetrating the non-reality of the 
substance of matter. 

At the end of this Section, the antardbhava (intermediate 
existence) and the gandhawa are discussed within the context 
of death. 

Section Two deals with the second Noble Truth, 
samudaya, "the origin of duhkba." As the main exposition, 
trsna ("thirst," craving) is referred to as the origin of suffering. 
However, in the detailed study, the klesas, "defilements" and 
actions predominated by the defilements (klesadbipateya-
karma) are considered as samudaya. After listing the main 
klesas (six or ten in number), the author explains their character
istics (laksana), emergence (utthdna), objects (dlambana), 
conjunction (samprayoga), synonyms (paryaya—24 in num
ber), divergences (vipratipatti), realms (dbdtu), groups 
(nikdyd) and abandonment (prahdna). 
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Under actions dominated by the defilements (klesadhi-
pateyakarmd), different categories of karma such as kusala and 
akusala, sadharana and asadharana, balavat and durbala, 
punya, apunya and animjya, drstadharma, upapadya and 
aparaparyaya, etc., are studied in detail. 

At the end of this Section, the second Noble Truth is de
fined as the cause (hetu), origin (samudayd), source (prabhava) 
and condition (pratyaya) of rebirth and continuity. 

Section Three explains Nirodha (Nirvana) from twelve 
points of view such as characteristics (laksana), profundity 
(gambhuyd), convention (samvrti), absolute sense (Param
artha), etc. Then thirty-four synonyms (paryaya) of Nirodha are 
defined one after the other in order to show why it (Nirodha) is 
designated by this or that term, and at the end of the Section the 
four characteristics of the third Noble Truth are given as cessa
tion (nirodha), peace (Santa), excellence (pranlta) and release 
(nihsarana). 

Section Four deals with the fourth Noble Truth. According 
to the original Pali texts, the fourth Noble Truth is always de
fined as the Noble Eightfold Path (ariyo atthaiigiko maggo). 
However, the way in which Asanga treats the Truth of the Path 
(margasatya) is totally different, and the Noble Eightfold Path 
does not appear in its traditional place. According to him, the 
Path (marga) consists of five categories: 

1. Sambharamarga (Path of Preparation): this consists of 
moral practice (slid), control of the senses (indriyem gupta-
dvara), meditation (samathavipasyana), etc., practiced by the 
ordinary man (prthagfana). 

2. Prayogamarga (Path of Application): this leads to the 
acquisition (with the aid of the preceding path) of good roots 
(kusalamula) conducive to the penetration of the Truths (nir-
vedhabhaglya) up to a certain point and to different degrees. 

3. Darsanamarga (Path of Vision): this leads to a profound 
vision of the Truths. Expressions encountered in the sutras18 

18 E g , S IV, 47, V, 423, A IV, 186, 210, etc. 
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such as virajam vltamalam dbarmacaksur udapadi (Pali: 
virajam vltamalam dbammacakkbum udapadi), drstadbarma 
praptadharma viditadharma paryavagadbadbarma . . . (Pali: 
ditthadhammo pattadhammo viditadhammo pariyogalha-
dhammo . . .) concern this Path. 

4. Bhavanamarga (Path of Mental Cultivation or Mental 
Development): this consists, among others, in the thirty-seven 
bodhipaksadharmas (37 dharmas which conduce to awaken
ing). As we know, these are composed of the four smrty-
upastbanas (Pali: satipattbanas), four samyakpradbanas, four 
rddbipadas, five indriyas (sraddbd, vhya, etc.), five balas 
(sraddba, vhya, etc.), seven bodbyaiigas (Pali: bojjbangas) 
and the Noble Eightfold Path. In the Bbavanamarga, these 
dharmas are considered under their various aspects and desig
nated by different names. Hence, the four smrtyupastbanas 
are called Path of the Investigation of Objects (vastuparlksa-
marga), the four samyakpradbanas the Path of Vigorous 
Effort (vyavasayikamarga), the four rddbipadas the Prepa
ratory Path to Concentration (samadbiparikarmamarga), the 
five indriyas the Path of Application to Perfect Comprehen
sion (abbisamayaprayogikamarga), the seven bodbyaiigas 
the Path of Perfect Comprehension (abbisamayamarga), and 
the Noble Eightfold Path is called the Path leading to purity 
and emancipation (visuddbinairyanikamarga). Thus we can 
see that the Noble Eightfold Path is only an aspect of the 
mdrgasatya. 

5. Nistbamarga (Path of Perfection or Conclusion): this 
Path consists of the vajropamasamadhi (Diamond-like Concen
tration) attained by a person who has traversed the Bbavand-
marga. 

Chapter Two, entitled "Determining Dharmas" (Dbarma-
viniscaya), deals with the Teaching of the Buddha. Firstly, it is 
divided into twelve ahgas (constituent parts), such as sutra (dis
course), geya (verse narration), vyakarana (exposition), etc. 
These twelve afigas are then incorporated into the Threefold 
Canon (tripitakd): Sutra, Vinaya and Abhidbarma. These last 
three are again classed as Sravakapitaka (Canon of the Dis
ciples) and Bodbisattvapitaka (Canon of the Bodhisattvas). 
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After which, the reasons for which the Teaching of the Buddha 
is divided into the Threefold Canon are given. Then come the 
four alambanas (objects) of the Dharma: vyapya (propagated 
everywhere), caritavisodbana (purification of character), 
kausalya (skillfulness) and klesavisodbana (purification of de
filements). The author then explains how whoever wishes to do 
so should examine the Dharma in accordance with four reasons 
(yiikti): 1. sdpeksa (dependence), 2. karyakarana (cause and 
effect), 3. saksatkriyasadhana (accomplishment of attestation) 
and 4. dbarmata (essential nature). After which are studied the 
four searches (paryesana) for and four precise knowledges 
iparijnana) of names (namd), of substances (vastu), of the 
designation of own-nature {svabhavaprajnapti) and of the 
designation of particularities (visesapmjnapti), concerning the 
Dharmas. 

Next the five stages of union (yogabbumt) for a person 
engaged in concentration (samadbi) are explained. Also dis
cussed are how one becomes competent in the Dharma, in the 
meaning (artha), in the letter (vyatijana), in (philosophical) 
explanation (nintkti) and in the conjunction of the past and the 
future (pilwantaparantanusandbi), and how one becomes a 
person dwelling in the Dharma (dbarmavibarin). 

The last part of this chapter is devoted to an eulogy of the 
Vaipulya defined and explained as the Canon of the Bodhisattva 
Perfections (BodbisatWaparamitapitaka). Also examined is why 
certain people fear the Vaipulyadharma and why others, al
though drawn to it, cannot attain emancipation. In this discus
sion appears a very interesting and instructive list of twenty-
eight false views (asaddrsti) which can arise in the mind of 
a bodhisattva who examines the Dharma superficially and 
literally. 

Then are explained the well-known terms nihsvabbavab 
sawadbarmab of the Vaipulya, and the knowledge of the four 
abbiprayas (intentions) and four abbisamdbis (profound hid
den meanings) is mentioned as necessary in order to understand 
the ideas expressed by the Tathagata in the Vaipulya. Finally, 
the Vaipulya is praised as the teaching which brings happiness 
and welfare to all. 
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Chapter Three, entitled "Determining Acquisitions" (Prdpti-
viniscaya), is divided into two sections: Definition of Individu
als (Pudgalavyavastbdnd) and Definition of Comprehension 
(Abbisamayavyavastbdna). 

Section One, Pudgalavyavastbana, deals with individuals 
from seven points of view: 1. character (carita), 2. release 
{niryiand), 3. receptacle (ddbdra), 4. application (prayoga), 
5. result (pbala), 6. realm (dbdtu) and 7. career (carya). 

According to character, there are seven types of individu
als: some are dominated by 1. craving (rdgacarita), others by 
2. hatred (dvesacaritd), or 3. delusion (mobacarita), or 4. pride 
(mdnacarita), or 5. by distraction or reasoning (vitarkacarita), 
while others are 6. normal or balanced (samabbdgacarita) and 
7. unexcitable (mandarajaskacarita). 

According to deliverance (nhydnd), there are three kinds of 
individuals: adherent of the Disciples' Vehicle (srdvakaydnika), 
adherent of the Pratyekabuddhas' Vehicle (pratyekabuddba-
yanika) and adherent of the Great Vehicle (mabdydnika). 

As receptacle (ddbdra), 1. there are those who have not 
yet acquired the equipment (asambbrtasambbdra), 2. others 
who have and have not acquired the equipment (sambbrtd-
sambhrtasambbdra), and 3. yet others who have already 
acquired the equipment (sambbrtasambbdra). 

From the point of view of application (prayoga), there are 
individuals who follow either trust or faith (sraddbdnusdriri) or 
the Dharma (dbarmdnusdrui). 

According to results, there are twenty-seven individuals 
such as he who adheres to trust (sraddbddbimukta), he who 
has acquired vision (drstiprdpta), he who is a \stream-winnerr 

(srotadpannd), etc. Various categories of arhats are also men
tioned in this context. 

With regard to the realms (dbdtu), individuals are classed 
as pertaining to the realm of desire (kdmdvacara) or that of 
form (rupdvacard) or of that of the formless (drupydvacara). 

According to career (carya), five categories of bodhisattva 
are mentioned, such as the bodhisattva whose career is inspired 
by high resolve (adbimukticdrin) or by earnest intention 
(adhydsayacdrin), etc. 
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Section Three, Abbisamayavyavasthana, studies Compre
hension {abhisamaya) under ten headings: 1. comprehension 
of the Dharma {dbarmabhisamayd), 2. comprehension of the 
meaning {artbabhisamaya), 3. comprehension of reality {tat-
tvabhisamayd), 4. later comprehension {prstbabhisamaya), 
5. comprehension of the Jewels {ratnabhisamayd), 6. compre
hension of the stopping of wandering in Samsara {asam-
carabbisamaya), 7. final comprehension {nistbabhisamaya), 
8. comprehension of the disciples (sravakabhisamaya), 9. com
prehension of the Pratyekabuddhas {pratyekabuddhabbi-
samaya) and 10. comprehension of the bodhisattvas {bodhi
sattva bb isa may a). 

Among these ten, the bodbisattvabbisamaya is studied in 
detail. In the discussion of the eleven differences between the 
comprehension of the disciples and that of the bodhisattvas 
there is an explanation of the great spiritual and mystical quali
ties, such as the four infinite states {apramana), eight deliver
ances (vimoksa), eight spheres of mastery {abbibhvayatana), 
ten spheres of totality {krtsnayatana), four kinds of analytical 
knowledge (pratisamvid), six kinds of superknowledge {abbi-
jna), ten powers {bald), four kinds of perfect self-confidence 
{vaisaradya), three kinds of the application of mindfulness 
{smrtyupasthana), great compassion (mahakaruna), eighteen 
attributes of a Buddha {avenikabuddh adharma), knowledge of 
all the aspects (sarvakarajnana), etc. 

Then comes an explanation of why the bodhisattva does 
not become a srotaapanna, etc. The bodhisattva has accepted an 
unlimited number of rebirths for the benefit of others. He de
stroys only the impediments to the knowable {jneyavarana), 
but not the impediments of the defilements (klesavarana). 
Nonetheless, he remains as pure as an arhat. He does not aban
don the klesavaranas and jneyavaranas until he attains Bodhi 
"Awakening," and becomes an arhat, a Tathagata. His skill in 
means (upayakausalya) for the ripening of beings {sattva-
paripaka) and other special qualities are also explained. 

Chapter Four, entitled "Determining Dialectic" {samkathya-
viniscaya), deals with 1. ways of determining meaning {artba-
viniscaya), 2. ways of explaining a sutra {vyakbyaviniscaya), 
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3. ways of analytical demonstration {prabbidyasandarsana-
viniscaya), 4. ways of treating questions (samprasnaviniscaya), 
5. ways of determining according to groups (samgraba-
viniscayd), 6. ways of determining a talk or controversy {vdda-
viniscayd) and 7. ways of determining the profound and hidden 
meaning of certain sutra passages iabbisamdbi-vbiiscaya). 

This section on vada (the art of debating) by Asanga can 
be considered as a first attempt at that Buddhist logic which was 
later to be systematised, developed and perfected by Dinnaga 
and Dharmakirti. The subject is dealt with under seven head
ings: 1. the talk or discussion {vada), 2. assembly at the talk 
(vadadhikarand), 3. topic of the talk (sadya, things to be 
proved, sadbana, proof) (uddddbistbdna), 4. adornment of the 
talk (erudition, eloquence, etc.) (vadalaftkard), 5. defeat in 
the talk (vddauigraba), 6. withdrawal from the talk (vada-
nibsarana) and 7. qualities useful in a talk (wide knowledge, 
self-confidence, mental agility, etc.) (vade babukara dbanndh). 
It concludes by quoting a passage from the Mabayanabbi-
dharmasutra which says that a bodhisattva should not debate 
with other people for twelve reasons. Asanga advises only 
engaging in a debate in order to acquire knowledge with a view 
to one's own edification, but to refrain from engaging in debate 
merely for the pleasure of discussing. 

III. THE TRANSLATION 

The late Tripitakacarya Mahapandita Rahula Samkrtyayana 
discovered in 1934 in the Tibetan monastery of Za lu [Shalul 
near gZis ka rtse [Shigatse] approximately two fifths of the 
original Sanskrit text of the Abhidharmasamnccaya, long since 
considered lost. His photographs of this fragmentary manuscript 
are deposited in the library of the Bihar Research Society, Patna 
(India). These fragments were edited and published by V. V. 
Gokhale in the Journal of the Bombay Brancb, Royal Asiatic 
Society, N.S., vol. 23, 1947. In 1950, Pralhad Pradhan published 
another edition (Visvabharati, Santiniketan 1950) of these same 
fragments with his own reconstruction of the missing parts 
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(approximately three fifths of the text) with the help of the 
Tibetan and Chinese versions. 

The present translation is based on the Sanskrit editions 
mentioned above and on the Tibetan translation of the complete 
text (Bibliotheque nationale, Paris, Tibetan Ms. 251, fol. 51 recto 
up to 141 verso) and the Chinese translation by Hsiian-tsang 
(vol. 31, No. 1605, pp. 663a-694b of the Taisho edition of the 
Chinese Buddhist Canon). The parts translated directly from the 
original Sanskrit fragments are placed in French quotation marks. 

In translating the Sanskrit technical terms I have, as far as is 
feasible, endeavored to maintain a uniformity in rendering 
them. However, obviously this is not always possible. The term 
dharma, for example, means "doctrine" in some contexts, but 
"virtue" or "nature" or "teaching" or "truth," etc., in others 
[translator's note: in the first instance, "doctrine," I have retained 
the original "Dharma" in most cases]. Chanda as a rddhipada 
(in the list chanda, virya, etc.) means "will," but in kama-
cchanda it means "desire" for sense-pleasures. Visaya is "ob
ject" in relation to indriya (faculty), but in the expression 
paricchinnavisayalamhana it means "sphere:" "the object of 
the limited sphere." Dhatu is "element" in the caksurdhatu (eye 
element), but it is "realm" in the kamadhatu (realm of desire). 
Rupa is "matter" in the rupaskandha (aggregate of matter), but 
it is "visible form" in the list rupa, sabda, gandha, etc. In order 
to avoid all confusion I have nearly always given the original 
Sanskrit terms in parentheses. 

TwTo glossaries of Buddhist terms used in this text—one 
from Sanskrit and the other into Sanskrit—are added to this 
translation to assist students [tr. the latter is not included here]. 

The translation concludes with an Index in order to facili
tate the reader's task of finding every subject or term in the text 
without difficulty. 

[This edition includes a review by J. W. de Jong, translated 
by Sara Boin-Webb, and at her suggestion, several notes based 
on it. Other new notes are also included. David Reigle is respon
sible for the content of these notes. Finally, misprints in Sanskrit 
terms found in the French edition have been systematically cor
rected, and Tibetan transliteration has been standardized.] 





SALUTATIONS TO THE BUDDHA 

THE COMPENDIUM OF THE HIGHER TEACHING 
(PHILOSOPHY) (ABHIDHARMASAMUCCAYA) 

I. — THE COMPENDIUM OF CHARACTERISTICS 
(LAKSANASAMUCCA YA) 

C H A P T E R O N E 

SECTION ONE: THREE DHARMAS 
(Skandbas, Dhatus, Ayatanas) 

In the Compendium of Characteristics (laksanasamnccaya): 
Three phenomena (tridbarma), grouping (samgraba), conjunc
tion (samprayoga) and accompaniment (samanvagama). In the 
Compendium of Determining (viniscayasamuccayd): Truth 
(satya), teaching (dharma), acquisition (prapti) and dialectic 
(samkatbya). How many (kati), with what aim (kim upadaya), 
characteristics (laksana), definition (vyavastbana), gradation 
(anukrama), meaning (artbd), example (drstanta), classifica
tion (prabbedd)—all this will be known in the Compendium. 

How many aggregates (skandba), elements (dbatu) and 
spheres (ayatana) are there? 

There are five aggregates: [1] the aggregate of matter 
(rupa), [2] the aggregate of feeling (vedana), [3] the aggregate of 
perception (samjna), [4] the aggregate of formations (samskara) 
and [5] the aggregate of consciousness (Vijnana). 

There are eighteen elements: [1] the eye element (caksur-
dbatu), [2] the form element (rupadhatu)1 and [31 the visual 

1 In the category rupa, sabda, etc, rupa means visible 'form' and not 
matter as in the category of the five aggregates In this context, translating the 
term nlpa by "matter' would lead to contusion since such things as sound 
(sabcia), odor (ganclba), etc , are also constituted of subtle matter 
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consciousness element (cakswvijndnadhdtid; [4] the ear ele
ment {srotradbatu), [51 the sound element (sabdadbdtu) and 
[6] the auditory consciousness element (srotravijndnadbdtu); 
[7] the nose element (gbrdnadbdtu), [8] the odor element 
(gandbadhatu) and [9] the olfactory consciousness element 
(gbrdnaiHjndnadbdtu); [10] the tongue element (jihvddhdtii), 
[11] the taste element (rasadbatu) and [12] the gustatory con
sciousness element (jibvdtHjndnadbdtu); [131 the body element 
(kayadbdtu), [14] the tangibility element (sprastavyadbatu) and 
[15] the tactile consciousness element (kayavijnanadbatu); 
[16] the mental organ element (manodbdtu), [17] the mental 
object element (dbarmadbdtu) and [18] the mental conscious
ness element (manovijndnadbatu). 

There are twelve spheres: [1] the sphere of the eye 
(caksurdyatana) and the sphere of form (nlpdyatana); [3] the 
sphere of the ear (srotrdyatana) and [4] the sphere of sound 
(sabddyatana); [5] the sphere of the nose (gbranayatana) and 
[6] the sphere of odor (gandbdyatand); [7] the sphere of the 
tongue (jibvayatana) and [8] the sphere of taste (rasdyatana); 
[9] the sphere of the body (kdydyatana) and [10] the sphere of 
tangibility (sprastavyayatana); [11] the sphere of the mental 
organ (mana dyatana) and [12] the sphere of the mental object 
(dharmdyatand). 

Why are there only five aggregates? Because of the five 
methods by means of which [the idea] of self {atman) makes its 
appearance: self as physical apprehension, self as experience, 
self as expression, self as the agent of all right and all wrong, 
and self as the basis of all that. 

Why are there only eighteen elements? Because, due to 
two things, the body idebd)1 and appropriation (parigraba)^ 
there is support of the past and present sixfold experience 
{atitavartamanasadakaropabbogadharanata)* 

2. Deha means the six indriyas (faculties): eye, ear, nose, tongue, body 
and mental organ. 

3. Parigraha means the six visayas (objects): visible form, sound, odor, 
taste, tangibility and mental objects. 

4. Atltavartamanasaddkaropabbogadbaranata means the six vijndnas 
(consciousnesses): visual, auditory, olfactory, gustative, tactile and mental 
consciousnesses. 
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Why are there only twelve spheres? Because, due to two 
things, the body and appropriation, there is an entrance to the 
future sixfold experience (anagatasadakaropabhogayadvard). 

Why are the aggregates called clinging (upadand)? The 
aggregates are so called because they are associated with 
clinging. 

What is clinging? The desire (chanda) and craving (raga) 
of the aggregates. 

Why are desire and craving called clinging? Desire and 
craving are so called because of the continuation and non-
abandonment of future and present aggregates [and also] be
cause of desire of the future and attachment to the present. 

Why are the elements and spheres considered as associ
ated with clinging? The explanation here is the same as in the 
case of the aggregates. 

What is the characteristic (laksana) of matter? Change is 
the characteristic of matter. It has two forms: change in contact 
and change in localization. What is change in contact? It is the 
alteration caused by contact by a hand, a foot, a stone, a 
weapon, a stick, cold, heat, hunger, thirst, a mosquito, a gadfly, 
a snake, a scorpion, etc. What is change in localization? It is the 
imagination of form, through determined or undetermined men
tal conception, as such and such or some such other form. 

What is the characteristic of feeling? Experience is the 
characteristic of feeling. There is experience when one feels the 
results of good or bad actions. 

What is the characteristic of perception? Recognizing is the 
characteristic of perception. The nature of perception is to know 
various things, and to express things seen, heard, conceived and 
those that one recalls.5 

What is the characteristic of the formations? Constructing 
is the characteristic of the formations. The nature of formation 
is to form and construct; through it the mind is directed 
towards favorable (kusala), unfavorable (akusala) and neutral 
(avyakrtd) activities. 

5. Cf., the Pali expression dittba-suta-muta-vinnata. MA I, p. 37, says that 
the term muta indicates odor, taste and tangibles: gandbarasapbottbabbanam 
etam adbh wcanam. 
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What is the characteristic of consciousness? Knowing is the 
characteristic of consciousness. It is consciousness by means of 
which one knows (visible) form, sound, odor, taste, the tan
gible, mental objects and various realms. 

What is the characteristic of the eye element? It is that 
by means of which one sees forms, and which is the store-
consciousness, the accumulated seed (bijam upacitam alaya
vijnanam). The characteristics of the elements of the ear, nose, 
tongue, body and mental organ are also like that of the eye 
element. 

What is the characteristic of the form element? The form 
element is that which becomes visible when it is seen by the 
eye, and over which is exercised the supremacy of the eye ele
ment. The characteristics of the elements of sound, odor, taste, 
tangibility and the mental object are like that of the torm ele
ment. 

What is the characteristic of the visual consciousness 
element? It is reaction to a visible form which has the eye 
as its subject (base) and form as its object, and it is also the 
store-consciousness of results which is the accumulated seed 
(bijam upacitam vipakalayavijnanam). Such is the charac
teristic of the visual consciousness element. The characteristics 
of the elements of auditory, olfactory, gustatory, tactile and 
mental consciousness are also like that of visual conscious
ness. 

What is the characteristic of the sphere? It should be 
known just as should that of the elements. 

What is the definition of the aggregate of matter? Whatever 
it is, all matter is constituted by the four great elements and 
derivations of the four great elements. 

What are the four great elements? They are the elements of 
earth, water, lire and air. 

What is the earth element? It is solidity. 
What is the water element? It is fluidity. 
What is the fire element? It is heat. 
What is the air element? It is motion. 
What is derived matter? The faculties of the eye, ear, nose, 

tongue, body, a certain part of form, sound, odor, taste, touch, 
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and also matter included in the sphere of mental objects.6 

What is the eye faculty (indriya)? It is sensitive matter de
rived from the four great elements and which is the basis of 
visual consciousness. 

What is the ear faculty? It is sensitive matter derived from 
the four great elements and which is the basis of auditory con
sciousness. 

What is the nose faculty? It is sensitive matter derived from 
the four great elements and which is the basis of olfactory con
sciousness. 

What is the tongue faculty? It is sensitive matter derived 
from the four great elements and which is the basis of gustatory 
consciousness. 

What is the body faculty? It is sensitive matter derived from 
the four great elements and which is the basis of tactile con
sciousness. 

What is form? It is a phenomenon derived from the four 
great elements and which is the object of visual consciousness, 
such as blue, yellow, red, white, long, short, square, round, 
large, small, high, low, soft, rough, the sun, shadow, light, 
darkness, cloud, smoke, dust and mist; the form of space, the 
form of a gesture (of an expression), the form of a single color 
in the sky. All that is threefold: pleasant, unpleasant or indif
ferent. 

What is sound? It is a phenomenon derived from the four 
great elements and which is perceptible by the auditory faculty, 
such as pleasant, unpleasant or indifferent, produced by the or
ganic^ or inorganic8 great elements or both,9 known in the world 
or produced by persons endowed with supernormal powers 
(siddbas) or conceived or uttered by the noble ones (aryas) or 
by heretics. 

What is odor? It is a phenomenon derived from the four 
great elements and which is perceptible by the olfactory faculty, 

6. Cf. Vism, p. 444. See below, p. 6. 
n'. Such as the sound of spoken words. 
8 Such as the sound produced by trees shaken by the wind. 
9. Such as the sound produced by a musical instrument. 
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such as a pleasant, unpleasant, neutral, natural, mixed or modi
fied odor. 

What is taste? It is a phenomenon derived from the four 
great elements and which is perceptible by the gustatory faculty, 
such as bitter, acid, sweet, sharp, salty or astringent, pleasant, 
unpleasant or neutral, natural, mixed or modified. 

What is tangibility? It is a phenomenon derived from the 
four great elements and which is perceptible by the tactile 
faculty, such as softness, roughness, lightness, heaviness, flex
ibility, slowness, rapidity, cold, hot, hunger, thirst, satisfaction, 
strength, weakness, fading, itchiness, putrefaction, disease, 
aging, death, fatigue, rest, energy. 

What is matter included in the sphere of mental objects? It 
is of five kinds: [1] the infinitely small,10 [2] that which pertains 
to space,11 [3] that which pertains to the discipline of commit
ment,12 [41 that which pertains to the imagination13 and [51 that 
which is produced by the supernormal powers.1' 

What is the definition of the aggregate of feeling? The six 
groups of feeling: feeling aroused by contact with the eye, feel
ings aroused by contact with the ear, nose, tongue, body and 
mental organ. These six groups of feeling are pleasant or un
pleasant or neither pleasant nor unpleasant. Equally, there are 
pleasant, unpleasant, neither pleasant nor unpleasant physical 
feelings; pleasant, unpleasant, neither pleasant nor unpleasant 

10. Abhisamksepika "that which is extremely concentrated.'" This is the 
atom. See below, p. 91, the definition of the atom as not having a physical 
body and which is perceived by the mind. Hence, the atom, extremely con
centrated matter, is included in the sphere of mental objects and not in the 
visual, auditory, olfactory, gustatory or tangible spheres. 

11. Abhyavakasika "that which pertains to space/' This is very widespread 
rupa (matter) which does not create an obstacle. This is also perceived by the 
mind, but not by the physical faculties, the eye, etc. 

12. Samadanika "that which pertains to the discipline of commitment " 
This is experience proved by practice. It is avijnaptirilpa. 

13- Parikalpita "imagined." This is rupa, matter (as apparition) produced 
by the imagination. 

14. Vaibbatrika "that which is produced by the supernormal powers." 
These are things engendered by the rddbibalas, through the power of the 
dbyanas, vimoksas, etc. 



I. Laksanasamuccaya 7 

mental feelings; pleasant, unpleasant, neither pleasant nor 
unpleasant sensual feelings; pleasant, unpleasant, neither pleas
ant nor unpleasant non-sensual feelings; there are also pleas
ant, unpleasant, neither pleasant not unpleasant feelings asso
ciated with greed (gredha)-, pleasant, unpleasant, neither 
pleasant nor unpleasant feelings associated with renunciation 
(naiskramya). 

What is physical feeling? It is feeling associated with the 
five kinds of consciousness [in relation to the five physical feel
ings]. 

What is mental feeling? It is feeling associated with mental 
consciousness. 

What is sensual feeling? It is feeling associated with desire 
for self. 

What is non-sensual feeling? It is feeling free from that 
desire. 

What is feeling associated with greed? It is feeling associ
ated with greed for the five sense pleasures. 

What is feeling associated with renunciation? It is feeling 
which is free from this [last] desire. 

What is the definition of the aggregate of perception? The 
six groups of perception are: perception aroused by contact 
with the eye, perceptions aroused by contact with the ear, nose, 
« tongue, body and mental organ, by means of which it per
ceives an object endowed with signs (sanirnittd), an object 
without signs (animittd), a limited (paritta) object, an extensive 
(mahadgata) object, an infinite (apramana) object, and also 
the sphere of nothingness where one thinks: "nothing exists" 
(nasti kincid ityakincanyayatanam). 

« What is perception endowed with signs? All perceptions 
except those of him who is skilled in the inexpressible 
(avyavabarakusala), of him who has attained the state of 
signlessness (animittadhatusamapannd) and him who has 
risen to the summit of existence ibhavagrasamapannd). 

« What is perception without a sign? These are the percep
tions which were excluded [above]. 

« What is limited perception? It is that by means of which 
one perceives the realm of desire (kamadhatii). 
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« What is extensive perception? It is that by means of 
which one perceives the realm of form (rupadbatu). 

« What is infinite perception? It is that by means of which 
one perceives the sphere of infinite space (dkdsdnantyayatana) 
and the sphere of infinite consciousness ivijndndnantydyatana). 

« What is perception of nothingness? It is that by means of 
wrhich one perceives the sphere of nothingness (dkincanydya-
tana). 

« What is the definition of the aggregate of formations? 
« The six groups of volition (cetana): volition aroused by 

contact with the eye, volitions aroused by contact with the ear, 
nose, tongue, body and mental organ, by means of which one 
aims for a good state, one aims for impurity or one aims for the 
discrimination of states (auastbdbbeda). 

« Thus—except for feeling and perception—this volition, 
with the other mental things (caitasika dharma) and also forma
tions dissociated from the mind (cittaviprayukta samskdra), is 
called the aggregate of formations. 

« And what are they [these formations]? 
« [1] attention (manaskara), [2] contact (sparsa), [3] will 

(chanda), [4] determination (adhimoksa), [5J mindfulness 
(smrti), [6] concentration (samddbi), [7] wisdom (prajnd), 
[8] trust (sraddbd), [9] self-respect (bri), [10] modesty (apa-
trdpya), [11] absence of greed ialobhd), [12] absence of hatred 
(advesa), [13] absence of delusion (amoha), [14] vigor (virya), 
[15] serenity (prasrabdbi), [16] diligence (apramdda), [17] equa
nimity (upeksd), [18] harmlessness (avibimsd), [19] craving 
(rdga), [20] repugnance (pratigba), [21] pride (mana), [22] igno
rance (avidya), [23] scepticism (vicikitsa), [24] view of indi
viduality (satkdyadrsti), [25] idea of grasping extreme views 
{antagrabadrsti), [26] adherence to views (drstipardmarsa), 
[27] adherence to observances and rituals (sllavratapardmarsa), 
[28] false views (mitbyadrsti), [29] anger (krodba), [30] rancor 
(upandba), [31] hypocrisy (mraksa), [32] malice (praddsa), 
[33] envy (irsyd), [34] avarice imatsarya), [35] illusion imdya), 
[36] dissimulation (sdtbya), [37] self-satisfaction (mada), 138] vio
lence (vibimsa), [39] lack of self-respect (dbrikya), [40] lack of 
modesty (anapatrdpya), [41] inertia (stydna), [42] restlessness 
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(auddhatyd), [43] lack of trust (asraddbya), [44] idleness 
(kausldyd), [45] indolence (pramadd), [46] confused memory 
(musitasmrtita), [47] inattention (asamprajanyd), [48] distrac
tion (viksepa), [49] languor (middhd), [50] remorse (kaukrtya), 
[51] reasoning (vitarka) and [52] deliberation (vicard). 

« What is volition (cetana)? It is construction by the mind 
(cittabhisamskara), mental activity (manaskarma). Its function 
consists of directing the mind to the domain of favorable 
(kusala), unfavorable (akusala) or neutral (avyakrtd) activities. 

« [1] What is attention (manaskard)? It is mental tenacity 
(cetasa abbogab). Its function consists of keeping the mind 
(cittadbarand) on the object (alambana). 

« [2] What is contact (sparsd)? It is similar to the transforma
tion of a faculty15 when the threefold union16 takes place. Its 
function consists of giving a basis to feeling (vedana). 

« [3] What is will (chanda)? It is the will-to-do (kartr-
kamata) which is in direct relation to the desired object. Its 
function consists of giving a basis to vigor. 

« [4] What is determination (adhimoksa)? It is the action of 
remaining [fixed] on an object chosen by choice. Its function 
consists of not going back [on one's decision]. 

« [5] What is mindfulness (smrti)? It is non-forgetting by the 
mind (cetas) with regard to the object experienced.17 Its function 
is non-distraction. 

« [6] What is concentration (samadbi)? It is one-pointedness 
of mind (cittasyaikagrata) on the object to be investigated. Its 
function consists of giving a basis to knowledge (Jnana). 

« [7] What is wisdom (prajna)? It is investigation of the 
qualities (dharma) of the object to be investigated. Its function 
consists of excluding doubt (samsaya). 

IS Indriyavikarapariccheda "This meaning of pariccheda is not known 
to our lexicons." [tr after] La Vallee Poussin, Siddhi, p 144 

16. Trikasamnipata "threefold union" is the union of a sense faculty, 
an object and consciousness Indriya-iisaya-vijndnani trinyeva trikanv 
Trimsika, p. 20 Cf cakkhun ca paticca ritpe uppajjati cakkhuninnnanam, 
tinnam sahgati phasso (M III, p 281) 

17. Samstiitavastn "the object experienced" Trimsika, p 26, explains 
samshitavastu by pCmwnubhiltam "experienced formerly " 
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« [8] What is trust (sraddba)? It is full and firm conviction 
(abbisampratyaya) with regard to that which exists (astitva), 
serene joy (prasddd) relating to good qualites (gunavattva), and 
eagerness (abbilasa) for capability (sakyatva). Its function con
sists of giving a basis to will. 

« [91 What is self-respect (bri)? It is shame at doing wrong 
to oneself. Its function consists of giving a basis to abstention 
from misconduct (duscarita). 

« [10] What is modesty (apatrapya)? It is shame at doing 
wrong because of another person. Its function is the same [as 
the above]. 

« [11] What is the absence of greed (alobba)? It is non-
attachment to existence (bbava) or to the instruments of exist
ence (bhavopakarana). Its function consists of giving a basis to 
the halting of misconduct. 

« [12] What is the absence of hatred (advesa)? It is the 
absence of malevolence (anaghata) with regard to living beings 
(sattva), suffering (dubkba) and the conditions of suffering 
(dubkbastbanlya dharma). Its function consists of giving a 
basis to the halting of misconduct. 

« [13] What is the absence of delusion (amoba)? It is 
knowledge (jflana) and discernment (pratisamkbya) concern
ing the results of actions (vipaka), concerning the teachings 
(agama) or realization (adbigama). Its function consists of 
giving a basis to the halting of misconduct. 

« [14] What is vigor (virya)? It is firm mental effort (cetaso 
'bhyutsabab) aimed towards favorable ikusala) things, either in 
the preparation (sarnndba), or in the practice (prayoga), or the 
absence of weakness (alinatva), or in the absence of regression 
(avyavrtti), or in dissatisfaction {asamtusti). Its function consists 
of realizing fullness and accomplishment in the favorable direc
tion. 

« [15] What is serenity (prasrabdbi)'? It is maneuverability 
(karmanyata) of the body and mind acquired by relaxing the 
rigidity (daustbulya)18 of the body and mind. Its function con
sists of removing every obstruction. 

18. Daustbulya: Trimsika, p. 27, explains the term as kayacittayor 
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« [16] What is diligence (apramada)? It is the development 
of favorable conditions through the absence of craving, hatred 
and delusion accompanied by vigor, and also protection of the 
mind against impure conditions (sasrava dharma). Its function 
consists of realizing the fullness and accomplishment of worldly 
(laukikd) and transcendental (lokottara) happiness. 

« [17] What is equanimity (upeksa)? It is evenness of mind 
(cittasarnata), passivity of mind (cittaprasathata),19 a disinter
ested and stable state of mind (cittasyanabhogavasthitata), 
which is opposed to the defiled states (samklistavihara), and 
which is based on the absence of craving, hatred and delusion, 
accompanied by vigor. Its function consists of not giving occa
sion to the defilements (samklesa). 

« [18] What is harmlessness (avihimsa)? It is compassion 
(karuna) which forms part of the absence of hatred. Its function 
consists of not tormenting. 

« [19] What is craving (raga)? It is attachment to the three 
realms of existence. Its function consists of engendering suf
fering. 

« [20] What is repugnance (pratigha)? It is malevolence 
(aghata) with regard to living beings, suffering, and conditions 
of suffering. Its function consists of supplying a basis to a 
wretched state20 and misconduct. 

akarrnanyatd sdmklesikadbarmabijdni ca "the rigidity of the body and mind 
and the seeds of the defilements." In Pali the term (duttbula) in general means 
"wrong," 'unchaste,'' "lewd," "wicked." [Note by translator: despite this ex
planation, Dr. Rahula never again in this book uses the term "rigidity" for 
dausthidya, preferring the equivalent of "unruliness."] 

19. Cittaprasathata. Trimsika, p. 28, explains the term thus: anabbi-
samskarendprayatnena samdbitacetaso yathdbhiyogam samasyaiva yd 
pravrttib sd cittaprasathata "passivity of mind (cittaprasathata) is the continu
ation of the stable and equal state of mind already realized, without construc
tion of effort" (prasatba<^lsatb "lazy being"). 

20. Asparsaiibdra, Pali equivalent apbdsuvibara which means "wretched 
state," "unpleasant life or existence." There is no doubt over the meaning of 
the term asparsaiibdra since it is clearly explained in the Trimsika, p. 28: 
sparsab siikbam, tena sabito vibdrab sparsavibdrah, na sparsavihdro 
'sparsavibdrah, duhkhasabita ityartbab: usparsa means happiness, an exist
ence (state) endowed with that (happiness) is sparsavibdra, (that which is) 
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« [21] What is pride (mana)? It is exaltation of the mind 
(cittasyonnatib) which rests on the idea of self. Its function con
sists of giving a basis to the appearance of contempt (agaurava) 
and suffering. 

« [22] What is ignorance (avidya)? It is absence of knowl
edge (ajnana) with regard to the three realms of existence 
(traidbatuka). Its function is to give a basis to the appearance of 
defilements, mistaken decisions and doubts concerning the 
teachings (dharma). 

«[23] What is scepticism (licikitsa)? It is uncertainty 
(vimati) with regard to the Truths (satya). Its function consists 
of supplying a basis to non-functioning on the part of the good 
(kusalapaksa). 

« [24] What is the view of individuality (satkdyadrsti)? It is 
the admission, inclination, idea, point of view, opinion of him 
who considers the five aggregates of attachment as a "self" or 
pertaining to a "self." Its function consists of giving a basis to all 
kinds of opinions.21 

« [25] What is the idea of grasping extreme views (anta-
grdbadrsti)? It is the admission, inclination, idea, point of view, 
opinion of him w h o considers the five aggregates of attachment 
as eternal (sasvata) or as self-annihilating [at death]. Its function 
consists of preventing emancipation by means of the middle way. 

not sparsavihara is asparsavihara, which means 'endowed with suffering."' 
Therefore asparsavihara means "a wretched or painful state,'* "an unpleasant 
existence." Sparsa usually means "contact." In a developed sense it can mean 
"association," "harmony," and also the idea of sukha "happiness," as it is given 
in the Trimsika, may be introduced in a forced way. However, in Buddhist 
Sanskrit texts sparsavihara and asparsavihara are used as technical terms 
probably in accordance with the Pali terms phasuvihara and aphasuvihara. 

There is an interesting discussion of the term phasuvihara in the article 
"Deux Etudes de Moyen Inclien" by Colette Caillat, Journal Asiatique, I960, 
fasc. 1 p. 41 ff. 

See also Edgerton, BHS Dictionary, s.v. phasu, sparsavihdrata, asparsa
vihara. 

21. Sarvadrstigata "all kinds of opinions." Here gata does not mean 
"gone," but "group," "multitude." Cf. the Pali expression ditthigatam 
ditthigahanam. Also cf. the Tibetan translation of sarvadrstigata by Ita ha 
thams cad "all opinions." 
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« [26] What is adherence to views (drstiparamarsa)? It is 
the admission, inclination, idea, point of view, opinion of him 
who considers a view or the five aggregates of attachment form
ing the basis of views, as the best, the highest, eminent and 
supreme. Its function consists of supplying a basis for adher
ence to false views.22 

« [27] What is adherence to observances and rituals (slla
vrataparamarsa)? It is the admission, inclination, idea, point of 
view, opinion of him who considers observances and rituals or 
the five aggregates of attachment constituting the basis, as being 
pure, just (or providing deliverance)23 and leading to emancipa
tion. Its function is to supply a basis for fruitless efforts. 

« [28] What is a false view (mitbyadrsti)? It is the admission, 
inclination, idea, point of view, opinion of him who denies 
cause ibetu) and effect (pbala) or action (kriya) or who rejects 
the reality of what exists (sat vastii) or who imagines falsely. Its 
function consists of totally eradicating good roots (kusalamuld), 
of supplying a basis to the consolidation of bad roots (akusala-
milla), and of persevering in the bad and not persevering in 
the good.24 

« Of these five ideas, how many are affirmative (samaropa-
drsti) and how many negative (apavadadrsti?. Four are affirma
tive ideas because of the fact that they attribute a particular na
ture (svabbavavisesa) to the knowable (jneya) and also because 
of the fact that they attribute the highest purity (agrasuddbi) to 
views.25 One of these ideas is usually negative. 

12. Drstiparamarsa is attachment to philosophical and metaphysical opin
ions, and sllavrataparamarsa is attachment to external observances and rituals. 

23. Gokhale reads yiiktito "as just" and Pradhan reads muktito "as deliver
ance." The Chinese and Tibetan versions confirm Pradhan's reading. 

24. Cf. Kosa, Ch. IV, p. 170 ff. 
25. According to the Commentary by Buddhasimha, the four words 

svabbava, visesa, agra and suddhi correspond respectively to the four 
satkayadrsti, antagrabadrsti, drstiparamarsa and sllavrataparamarsa views. 
If this explanation is accepted, the translation would be: "Four are affirmative 
ideas by reason of the fact that they attribute a nature (svabbava) and a par
ticularity (risesa) to the knowable (jneya), and also by reason of the fact that 
they attribute excellence (agra) and purity (suddhi) to views." 
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« As for views in relation to the beginning (purvantd) and 
the end (aparanta)—by how many of the [preceding] views can 
they be known? By two or by all. As for views in relation to 
indeterminate subjects (avyakrta-vastu)—by how many can 
they be known? By two or by all. 

« What are the defects the sight of which led the Blessed 
One to deny a self (atman) in the aggregates, elements and 
spheres for five reasons? On seeing five defects (dosa) con
tained in the viewT of individuality (satkayadrsti). [They are] the 
defect of divergent characteristics (vilaksanata), defect of Im
permanence (anityata), defect of dependence (asvatantrya),lb 

defect of the absence of body (nirdebata), defect of effortless 
liberation (ayatnato moksd). 

« As for the twenty forms of defective views concerning the 
self with regard to the five aggregates—matter (rupa) is consid
ered as the self (atma), the self having a material nature 
(rupavantam atmanani), matter pertaining to the seltidtmlyam 
rupani), or the self to matter (rilpe atmanam); and feeling, per
ception, the formations and consciousness are considered as the 
self, or the self having consciousness, consciousness pertaining 
to the self, and the self to consciousness27—of those how many 
are views concerning the self, and how many concerning things 
pertaining to the self? Five are views concerning the self and 
fifteen are views concerning things pertaining to the self. 
Why are there fifteen concerning things pertaining to the sell? 
Because of the relationship with the self (sambandbatmlyata), 
the dependence of the self (vasavartanatmiyata) and the 
inseparability of the self (avinirbbagavrttyatmxyatd). 

« Should it be said that the view of self is based on estab
lished reality (nirupitavastuka) or that is it not based on estab-

26. Gokhale reads asvatantrya "non-independence." Pradhan: asrasthya 
also means ''non-independence" (a+sva+stha "not self-depending"). The 
Chinese and Tibetan versions confirm the meaning of "non-independence." 

27. Cf. Culavedalla Sutta, M I, p. 300: nlpam attato samanupassati, 
rupavantam va attanam, attmii va nlpam, rupasmim va attanam. The same 
in respect of vetlana, sanna, samkbdradnd vinnana. Hence twenty forms of 
sakkayaditthi. 
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lished reality (anirUpitavastukd)? It should be said that it is not 
based on established reality, [but is] like the belief that a rope is 
a snake. 

« [29] What is anger (krodba)? It is mental malevolence 
which forms pait of repugnance caused by a present prejudice. 
Its function consists of supplying a basis to violence, the use of 
weapons and sticks, etc. 

« 130] What is rancor (upanaha)? Not subsequently aban
doning the intention of revenge, which also forms a part of repug
nance. Its function consists of supplying a basis to impatience. 

« [31] What is hypocrisy (mraksa)? It is the fact of hiding 
one's own faults when one has been justly accused, which 
forms part of delusion (jnohd). Its function consists of supplying 
a basis to a state of remorse and uneasiness. 

« [32] What is malice (praddsa)? It is mental malevolence 
forming part of repugnance, preceded by anger (krodhd) and 
rancor (iipanaha). Its function consists of supplying a basis to 
violent, harsh and insulting words; to an accumulation of de
merit (apunya) and a state of uneasiness. 

« [33] What is envy (irsya)? It is an angry thought in him 
who desires gains and honors. It is part of hatred aroused by 
intolerance (amarsakrta) for the welfaie of others. Its function 
consists of arousing affliction and a state of uneasiness. 

« B4J What is avarice (mdtsarya)? It is firm mental attach
ment itetasa dgraha) by him who desires gains and honors. It is 
part of craving (ragd) for necessities (pariskam: things neces
sary to existence). Its function consists of supplying a basis to 
the opposite of a simple life (asamlekba).28 

« B5] What is illusion (mayo)? It is a display of false virtues 
by him who is set on gains and honors. It forms part of craving 
and delusion. Its function consists of supplying a basis to a false 
way of life. 

« [36] What is dissimulation (sdthya)? It is [a tendency to] 
hide his real faults by him who is set on gains and honors. It 

28 In Pah sallekha means simplicity,' "austerity," not possessing many 
things Cf sallekhai utti, Vism, p 65 
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forms part of craving and delusion. It is opposed to the accep
tance of good advice (samyag avavadd). 

« [37] What is self-satisfaction Qnada)? It is joyful content
ment arising from health, youth, or a sign of longevity or of any 
intoxicating advantage (sasrava sampatti). It forms part of crav
ing. Its function consists of supplying a basis to all the major and 
minor defilements (sarvaklesopaklesa). 

« [38] What is violence (vibimsa)? It is cruelty, lack of com
passion or love. It forms part of repugnance (pratigba). Its func
tion consists of doing wrong. 

« [39] What is lack of self-respect (dbrlkya)? It is the fact of 
not being ashamed of doing wrong in relation to oneself. It 
forms part of craving, hatred and delusion. Its function consists 
of attracting all the major and minor defilements. 

« [40] What is lack of modesty (anapatrapya)? It is the fact 
of not being ashamed in doing wrong because of others. It 
forms part of craving, hatred and delusion. Its function consists 
of attracting all the major and minor defilements. 

« [41] What is inertia {styana)? It is the absence of mental 
maneuverability (cittakarmanyata), which forms part of delu
sion. Its function consists of attracting all the major and minor 
defilements. 

« [42] What is restlessness (auddbatya)? It is mental dis
quiet in him who pursues a pleasant object (subbanimitta). It 
forms part of craving. Its function consists of opposing tranquil
lity (samatba). 

« [43] What is lack of trust (asraddbya)? It is an absence of 
firm and full trust, it is a lack of serenity and aspiration for the 
good. It forms part of delusion. Its function consists of supplying 
a basis to idleness. 

« [44] What is idleness {kausldya)? It is a lack of mental 
effort caused by the pleasures of sleep and rest. It forms part of 
delusion. Its function consists of opposing all practices which 
are aimed at the good. 

« [45] What is indolence (pramada)? It is non-development 
of the good due to craving, hatred and delusion associated with 
idleness, and it is also mental non-protection against impure 
things (sasravebbyas ca dbarmebbyab). Its function consists of 
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supplying a basis to an increase of the bad and diminution of 
the good. 

« [46] What is confused memory (musitasmrtita)? It is 
memory filled with defilements. Its function consists of supply
ing a basis to distraction (viksepd). 

« [47] What is inattention (asamprajanya)? It is intelligence 
iprajna)19 filled with defilements by means of which involuntary 
(asamvidita) actions of body, speech and mind arise. Its func
tion consists of supplying a basis to transgressions of moral rules 
(dpatti). 

« [48] What is distraction (viksepa)7 It is the dispersion 
(visara) ot the mind and that forms part of craving, hatred and 
delusion. It is divided into natural distraction (svabhava-
viksepa), external distraction (bahirdha-viksepa), internal dis
traction (adhyatma-viksepa), distraction concerning the aim 
(nimitta-viksepa), distraction of unruliness (dansthidya-viksepd) 
and distraction arising from attention (manasikara-viksepa). 

« What is natural distraction? It is the five groups of con
sciousness.™ 

«What is external distraction? It is mental dispersion 
(cetaso visarah) in the live sense pleasures of him who pursues 
the good. 

« What is internal distraction? It is torpor (laya), restless
ness (auddhatyd) and enjoyment (asvada) in him who pursues 
the good. 

« What is distraction concerning the aim? It is pursuit of the 
good with a view to obtaining praise from others. 

« What is distraction of unruliness? It is grasping (udgrahd), 
dispersion (vyavakirana), objectilication (nimittlkard) in re
spect of a certain feeling which occurs, such as "me" (aham), 
"mine" (mama) or "I am" (asmi) because of unruliness aroused 
by egoism (ahamkara), self-interest (mamakara) and "I am" 
pride (asmimana) in him wrho pursues the good. 

29 Here prajna is tianslated as ' intelligence' in order to distinguish it from 
wisdom 

30 Consciousness associated with the five physical senses eye, ear, nose, 
tongue and body 
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« What is distraction of attention? It is a dispersion arising 
from doubt* in a person who is entering other states of attain
ment (samapatti) or other vehicles (yana). Its function opposes 
that of detachment (vairagyd). 

«[491 What is languor (mtddha)? It is mental contraction 
(cetaso'bhisamksepah) which is part of delusion because of a 
certain cause of languor (middhanimitta), be it favorable 
(kusala), unfavorable (akusala) or neutral {avyakrta), in time 
(kald) or outside time (akala), appropriate (yuktd) or inappro
priate (ayukta). Its function consists of supplying a basis to neg
ligence in what one should do (krtyatipatti). 

«[50J What is remorse (kaukrtya)? It is mental repentence 
(cetaso vipratisarah) which is part of delusion (mohamsika) 
because of various reasons whether intentional or not, favorable, 
unfavorable or neutral, in time or outside time, appropriate or 
not. Its function consists of opposing mental stability (cittastbitl). 

« [51] What is reasoning (vitarkd)? It is mental debating 
(manojalpa) which seeks, deriving from volition (cetana) or in
tellect (prajiia), and it is mental coarseness (cittasyaiidarikata). 

« [52] What is deliberation (vicara)? It is mental debating 
which reflects (pratyaveksaka), deriving from volition (cetana) 
and intellect (prajna), and it is mental subtlety (cittasya 
suksmata). The function of both consists of supplying a basis to 
states of ease or uneasiness (sparsasparsavihara). 

« Moreover, the function of favorable things {kusala dharma) 
consists of eliminating whatever is hostile {uipaksa) to them, and 
the function of the major and minor defilements (klesopaklesa) 
consists of counteracting their opposites (pratipaksa). 

« What are formations dissociated from the mind (citta-
viprayukta samskara)? 

« They are: [1] obtaining (prapti), [2] the attainment of non-
perception (asamjni-samapatti), [3] the attainment of cessation 
(nirodhasamapatti), [4] the state of non-perception (asam-
jnika), [5J the life faculty (Jwitendriyd), [6] similarity of types 

*J W de Jong notes in his ie\iew that "doubt," tor samsraya [not samsaya], 
is a mistake See appendix, p 298 This should be, ' It is a dispeision ansing from 
entering other states of attainment or resorting to isamsra\a) other vehicles " 
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(nikayasabbaga), [7] birth (jati), [8] aging (jam), [91 duration 
(stbiti), [10] Impermanence (anityata), [11] groups of names 
(namakayd), [12] groups of words (padakaya), [13] groups of 
consonants (vyanjanakayd), [14] the status of an ordinary man 
(prtbagjanatva), [15] continuity (pravrtti), [16] diverse regularity 
(pratiniyama), [17] union (yogtf), [18] rapidity (Java), [19] gra
dation (annkrama), [20] time (kala), [21] orientation (desa), 
[22] number (Samkhya) and [23] assemblage (sdmagri). 

«[1] What is obtaining (prapti)? Obtaining, acquisition 
(pratilambba), possession (samanvagarna), it is a designation 
(prajnapti) indicating the increase (acaya) and diminution (*?p<2-
c<zy<z) of favorable (kusald) and unfavorable (akusala) things. 

« [2] What is the attainment of non-perception (asamjni-
samdpatti)? It is a designation indicating the cessation (nirodbd) 
of the unstable mind and mental activities (asthavaranam citta-
caitasikanam) by means of attention (manasikard) preceded by 
the perception of release (nihsaranasamjna) in a person who is 
free from craving (vltaragd) in the "wholly pure" state (subha-
krtsna), but w7ho is not yet free from the craving beyond that. 

« [3] What is the attainment of cessation (nirodbasamapatti)? 
It is a designation indicating the cessation of the unstable mind 
and mental activities by means of attention preceded by the per
ception of a state of peace (santavibard) in a person free from 
craving in "the sphere of nothingness" (akincanyayatand) and 
who is emerging from the "summit of existence" (bbavagrd). 

« [4] What is the state of non-perception (asamjnika)? It is a 
designation indicating the cessation of the unstable mind and 
mental activities in a person who is born among the gods (devd) 
in the state of non-perceptive beings (asamjnisattvd). 

« [5] What is the life faculty (Jivitendriyd)? Life span (ayusV1 

designates a period of fixed duration (stbitikalaniyamd) af
fected by former actions (purvakarmaviddhd) in the similarity 
of types (nikayasabhaga)?1 

31 Jit itendriva and ayns aie used here as synonyms 
32 Cf Dhs, p 143, §63S Katamam tarn tilpam fivitindnyam? Yo tesam 

rftpinam dhammanam dyu thiti yapana ydpana iriyana vattana pdlana 
jh it am j 11 itindnyam, idam tarn rfipam fivitindnyam 
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« [6] What is similarity of types (nikayasabbaga)? It is a 
designation indicating the resemblance of individualities (atma-
bhavasadrsata) of different beings among the various types of 
beings. 

« [7] What is birth (jati)? It is a designation indicating the 
appearance (into existence) of formations after their disappear
ance (samskaranam abhutva bhave) in the similarity of types 
( nikayasabhage). 

« [8] What is aging (jam)? It is a designation indicating the 
change which occurs in the continuity (prabandhanyatbatva) 
of formations in the similarity of types. ̂  

« [9] What is duration (stbiti)? It is a designation indicating 
the non-breaking of the continuity (prabandbdvipranasd) of 
formations in the similarity of types. 

« [10] What is Impermanence (anityata)? It is a designation 
indicating the breaking of the continuity (prabandbavinasd) of 
formations in the similarity of types.31 

«[11] What is groups of names (namakaya)? It is a des
ignation indicating the own-nature of things (dbarmanam 
svabhavadbivacand). 

«[12] What is groups of words (padakaya)? It is a des
ignation indicating the particularity of things (dbarmanam 
visesadb ivaca na). 

« [13] What is groups of consonants (vyanjanakaya)? It is a 
designation indicating syllables (aksard) which form the basis of 
the preceding two, because it reveals them (abhivyanjana). The 
letter (varnd) is that itself, because it describes the meaning 
(artbasamvarnana). It is also a designation for the syllable 
(aksard) because of the indestructibility of their synonymy 
(paryayaksaranata). 

« [14] What is the status of an ordinary man (prtbagjanaWa)? 

33. Cf. ibid., p. 144, §644: Katamam tarn rtlpam rupassa jarata? Ya 
rupassa jam jtranata kbandiccam paliccam valittacata ayiuio samhani 
indriyanam paripako, idam tarn rupam nipassa jarata. 

34. Cf. ibid., p. 144, §645: Katamam tarn rupam rupassa aniccata? Yo 
rupassa kbayo vayo bbedo (paribhedo) aniccata antaradbanam, idam tarn 
rtipam rupassa aniccata. 
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It is a designation indicating the absence (apratilabhd) of noble 
qualities {aryadharma). 

« [15] What is continuity (pravnti)? It is a designation indi
cating the non-interruption (anupaccbeda) of the continuity of 
causes and effects (hetuphalaprabandhd). 

«[16] What is diverse regularity (pratiniyamd)? It is a 
designation indicating the diversity (nanatva) of causes and 
effects. 

« [17] What is union (yoga)? It is a designation indicating 
the conformity (annrupya) of causes and effects. 

« [18] What is rapidity (Java)? It is a designation indicating 
the rapid succession (asupravrtti) of causes and effects. 

« [19] What is gradation (anukrama)? It is a designation 
indicating the uniform succession (ekatvapravrtti) of causes and 
effects. 

« [20] What is time (kala)? It is a designation indicating 
the continuous succession of causes and effects (hetuphala-
prabandhaprai }rtti). 

« [21] What is orientation (desa)? It is a designation indicat
ing only the causes and effects in the east, south, west, north, 
below, above, everywhere in the ten directions. 

« [22] What is number (sawkhya)? It is a designation in
dicating separately the division (bheda) of the formations 
(samskara). 

« [231 What is assemblage (samagrt)? It is a designation 
indicating the combination of causes, effects and conditions 
(hetuphalapratyayasamavadhana). 

« What is the definition of the aggregate of consciousness 
(vijnanaskandhavyavasthana)? 

« It is the mind (citta), the mental organ (manas) and also 
consciousness (Vijnana). 

«And now, what is the mind (cittd)? It is the store-
consciousness of all the seeds (sarvabljakam alayavijnanam) 
impregnated by the residues (vasanaparibhavita) of the aggre
gates (skandha), elements (dhatu) and spheres (ayatana). The 
result-consciousness (vipakavijnana) and the appropriating-
consciousness (adanavijnana) are the same thing also, because 
of the accumulation of those residues (tad vasanacitata). 
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«What is the mental organ (manas)? It is the object of 
the store-consciousness (alayavijnanalambana) which always 
participates in the nature of self-notion {manyanatmaka) 
associated with the four defilements, viz. the view of "self' 
(atmadrsti), love of "self" (atmasneba), pride of "I am" 
{asmimana) and ignorance (avidya). And this is present 
everywhere (sawatraga), in favorable (kusala), unfavorable 
(akusala) and neutral {avyakrta) states, except in the case of 
one facing the Path {margasammukblbhava), the attainment 
of cessation (nirodbasamapatti), the stage of the learned 
(asaiksabbumiV5 and also the consciousness that has just this 
instant ceased among the six kinds of consciousness. 

« What is consciousness (Vijnana)? It consists of six groups 
of consciousness: visual, auditory, olfactory, gustatory, tactile 
and mental consciousnesses. 

« What is visual consciousness? It is an intimation (prati-
vijnapti)5b having the eye as its basis and [visible] form as its 
object. 

« What is auditory consciousness? It is a reaction having the 
ear as its basis and sound as its object. 

« What is olfactory consciousness? » It is a reaction having 
the nose as its basis and odor as its object. 

What is gustatory consciousness? It is a reaction having the 
tongue as its basis and taste as its object. 

What is tactile consciousness? It is a reaction having the 
body as its basis and the tangible as its object. 

What is mental consciousness? It is a reaction having the 

35. Asaiksa, lit. "he who has no further need of training," that is, an 
arhat. 

36. Prativijnapti means "intimation or announcement of a thing.'' When 
the eye comes into contact with a visible form, the consciousness arises that 
there is something in front of the eye. This consciousness is only a kind of 
reaction, response or awakening, and it does not perceive what the object is. 
It is the samjnaskandha that perceives. For example, when the eye comes into 
contact with a color, the visual consciousness (caksunijnatia) which arises is 
only an awakening, response or reaction intimating the presence of some 
color, but it does not perceive or recognize what that color is. It is perception 
(samjna) that recognizes it as red, blue, etc. 



I Laksanasamnccaya 23 

mental organ (manas) as its basis and mental objects (dharma) 
as its object. 

What is the definition of the elements (dhatu)? The aggre
gate of matter itself contains ten elements: the eye element and 
form element, the ear element and sound element, the nose 
element and odor element, the tongue element and taste 
element, the body element and tangible element, and a part 
of the element ol mental objects. The aggregate of feeling, 
the aggregate of perception, the aggregate of formations con
stitute part of the element of mental objects (dharmadhatu). 
The aggregate of consciousness itself contains seven elements 
of consciousness, viz. the six elements of consciousness be
ginning with the eye plus the element of the mental organ 
Cm anas). 

What are the elements of mental objects (dharmadhatu) 
which are not included in the aggregates? They are uncondi
tioned things (asamskrta) which are eight in number: 

[1] the suchness (essential nature) of favorable things 
(kusaladharmatathata); 

[2] the suchness of unfavorable things (akusaladharma-
tathata); 

[3] the suchness of neutral things (avyakrtadharma-
tatbata); 

[4] space (akasa)\ 
[5] cessation obtained without acquired knowledge (a-

pratisa mkhya /1 irodha); 
[6] cessation obtained with acquired knowledge (prati-

samkhya n 1 rod ha); 
[7] the immovable (aninjya); 
[8] the cessation of perception and feeling (samjna-

vedayitan irodha). 
What is the suchness of favorable things (kusaladharma-

tathata)? It is the fact that there is no "self" (nairatmyam)—that 
which is known as emptiness (sunyata), signless (animittd), the 
limit of existence (bbutakoti), ultimate reality (Paramartha) and 
the element of the Dharma (dharmadhatu). 

Why is suchness (tathata) so called? Because of its un
changing nature (ananyathahhavata). 
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Why is suchness called "self-less" (nairatmya)? Because 
it does not have the two kinds of "self."^7 

Why is suchness called emptiness (sunyata)? Because it 
has none of the impurities. 

Why is suchness called "signless" (animitta)? Because all 
signs are effaced. 

Why is suchness called the limit of existence (bbutakotx)? 
Because it is not subject to transformation. 

Why is suchness called the ultimate reality (Paramartha)? 
Because it is the object of ultimate wisdom. 

Why is suchness called the element of the Dharma 
(dharmadhatii)? Because it is the fundamental sign of the teach
ing of the Buddha for all the disciples and Individual Buddhas 
(Pra tyekabuddhas). 

The suchnessess of [2] unfavorable and [3] neutral things 
should be understood as like that of favorable things. 

14] What is space (akasa)? It is the absence of matter 
(rupa), because the latter permits the manifestation of all kinds 
of activities. 

[5] What is cessation obtained without acquired knowledge 
(apratisamkbydnirodba)? It is cessation which is not disjunction 
(na visamyogd). 

[6] What is cessation obtained with acquired knowledge 
(pratisamkbyanirodba)? It is cessation which is disjunction 
(visamyoga). 

[7] What is the immovable (aninjya)? It is the cessation of 
pleasure and suffering in a person who is free from desire in the 
"wholly-pure" (subbakrtsna) state, but who is not free from de
sire beyond that state. 

[8] What is the cessation of perception and feeling 
(samjnavedayitanirodba)? It is the cessation of the unstable 
mind and mental activities and also of some of them that are 
stable through the effect of attention (manasikara) preceded by 
a peaceful state (santavibara) in a person who is free from crav
ing (vltaraga) in the "sphere of nothingness" (akiilcanyaya-
tand) and who is leaving the "summit of existence" (bhavagra). 

37. Pudgalanairatmva and dhcmnancuratmya 
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Hence, five kinds of matter,38 the aggregates of feeling, per
ception and formations, and these eight unconditioned dharmas 
(asamskrtadharma)—these sixteen (things) are called the ele
ment of mental objects (dharmadhatu). 

What is the definition of the sphere (ayatanavyava-
sthand)? The ten elements of matter themselves constitute the 
ten spheres of matter. The seven elements of consciousness 
themselves constitute the sphere of the mental organ (mana 
ayatana). The element of mental objects (dharmadhatu) is the 
sphere of mental objects (dharmdyatana). 

In this way, the aggregates (skandha), elements (dhatu) 
and spheres (ayatana) are included in three things: the aggre
gate of matter (rupaskandhd), the element of mental objects 
(dhamiadhatu), the sphere of the mental organ (mana ayatana). 

It is mentioned that there is the eye (caksus) and the eye 
element (caksurdhatu). Is there the eye when there is the eye 
element or is there the eye element when there is the eye? 

A case may exist where there is the eye, but not the eye 
element, as with the final eye of an arhat. A case may exist 
where there is the eye element, but not the eye, as in an egg or 
an embryo (kalala) or arbuda orpesl* or like the eye yet to be 
obtained, or the eye obtained and lost in the maternal womb.*'1' 
And also like the visual potential of an ordinary man (prthag-
jana) born in the formless (arupya) realm. 

In other cases there may be both the eye and the eye 
element. 

A case may exist where there is neither eye nor eye ele
ment, as in the case of him who has attained Nirvana without a 
remainder (nirupadhisesaniwand) or in the case of an arya 
born in the formless (arupya) realm. 

In the same way as the eye and the eye element, the ear, 
nose, tongue, body and their elements should also be understood. 

38 [1] The atom, [2] what pertains to space, [31 what pertains to discipline, 
[4] what peitains to imagination, [5] what is not produced by supernormal 
poweis See p 6 

1 Note to new edition arbuda and pesl refer to a fetus in different stages 
14 Pradhan puts in the maternal womb" with "the eye yet to be obtained ' 
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Is there the mental organ (maiias) when there is the ele
ment of the mental organ (manodhatu), or is there the element 
of the mental organ when there is the mental organ? 

A case may exist where there is the mental organ, but not 
the element of the mental organ, such as in the case of the last 
thought-moment of an arhat. 

A case may exist where there is the element of the mental 
organ, but not the mental organ, such as the element of the 
mental organ of him who has attained cessation (nirodha 
samapannd). 

Cases exist in which are found both the mental organ and 
the element of the mental organ, as in the cases which remain. 

A case may exist where there is neither the mental organ 
nor the element of the mental organ, as in the case of him 
who has attained Nirvana without a remainder (nirupadbisesa-
nirvana). 

Does a person born in a certain realm see with the eye of 
that realm [only] the forms of that realm itself? 

With the eye of that realm one sees the forms of that realm 
itself, and also the forms of other realms. A person born in the 
realm of desire (kamadhatu) sees with the eye of that realm the 
forms of the realm of desire. However, with the eye of the realm 
of form (rupadbatu) which is higher, one sees also the forms 
pertaining to lower realms. Just as one sees forms with the eye, 
so one hears sounds with the ear. Just as a person born in the 
realm of desire smells odors, tastes tastes, experiences contacts 
pertaining to that realm with the nose, tongue and body of that 
realm itself, so a person born in the realm of form experiences 
contacts with the body of that realm. In that realm of form there 
is naturally no odor nor taste because there is no desire for 
natural nutriment.^9 Hence, in that realm there is no olfactory or 
gustatory consciousness. A person born in the realm of desire 
can with the mental organ ol that realm also know undefiled 
things (anasravadbarma) and those pertaining to each of the 
three realms (traidbatuka). 

Just as it is for a person born in the realm of desire, so it is 

39. Tib.: khams kyi zas kyi \locl chags dan bred ba 
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for a person born in the realm of form. A person born in the 
realm of the formless {arupyd) knows with the mental organ of 
that realm undefiled things (anasmvadharma) and those of its 
own realm of the formless. With an undefiled (anasravd) men
tal organ one can know pure things (anasravadbarma) and 
those of each of the three realms (traidhatukd). 

Why are the aggregates arranged in that order? [Firstly] ac
cording to the seats of consciousness. There are four seats of 
consciousness and four forms of consciousness. [Secondly] ac
cording to the relationship that exists between them: in relation 
to matter, there is feeling, when one feels one perceives, when 
one perceives one thinks (constructs mentally), when one 
thinks (constructs mentally) consciousness is present in all those 
states. [Thirdly] according to defilement and purification 
(samklesavyavadana): wherever there is defilement there is 
purification. Consciousness becomes defiled or purified through 
feeling, through the grasping of an object, through mental con
struction. The order in which the aggregates are arranged is also 
explained in this way. 

Why are the elements arranged in that order? 
[They are so arranged] according to certain particular ac

tivities of the world.40 In this world, one first sees; having seen, 
one speaks; after which one takes a bath, puts on perfumes and 
garlands, then one takes different kinds of delicious nutriment, 
then one makes use of various couches and seats, maid
servants and men-servants. On the other hand, in different 
situations, there is imaginative thought by the mental organ. In 
this way, the order of the external elements should be under
stood in relation to the order of the internal elements. In this 
way also the order of the element of consciousness should be 
understood. 

Just as it is for the order of arrangement of the elements, so 
it is for the order of arrangement of the spheres (ayatand). 

What is the meaning of aggregate (skandhd)? 
Whatever matter is, past, future or present, internal or 

external, coarse or subtle, inferior or superior, distant or close, 

40 Tib )ig rten gyi tha snad dan mthun pa 'iphyir ro 
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the understanding of all that is called the aggregate of form,41 in 
the sense of mass, as a mass of richness (vittarasi).42 And so on 
up to the aggregate of consciousness. It is also called skandha 
"trunk" in consideration of the immensity of suffering (diibkhd), 
like, for example, a large tree trunk (mabaurksaskandba). It is 
said in a Sutra: the appearance of the great mass of suffering.4^ 
It is also called skandha "shoulder" in consideration of the 
bearing of the burden (bbaravabanata) of the defilements,44 as 
one bears a burden on one's shoulder (skandbena bbaram 
udvabati). 

What is the meaning of element (dbatu)'? 
It means the seed of everything (sarvadharmabtjd), the 

possessor of its own nature,15 possessor of the connection be
tween cause and effect, and possessor of all the forms of things 
(sarvaprakara dharma). 

What is the meaning of sphere (ayatana)? 
It signifies the door in which consciousness appears 

(vijnanayadvara). As the Buddha said: matter is like a mass of 
foam, feeling like a bubble, perception like a mirage, the forma
tions like a banana tree, and consciousness like an illusion.46 

What is the meaning of the words from "matter is like a 
mass of foam" up to "consciousness is like an illusion?" They 
mean the absence of a self, impurity, lack of satisfaction, ab
sence of solidity and substantiality. 

41. Cf. Vbh., p. 1: yam kind rupam atltanagatapaccuppannam ajjbatti-
kam va babiddba va olarikam va sukbumam va hlnam va panltam va 
yam dure santike va, tad-ekajjbam abbisamyubitva abbisamkhipitvci: ayam 
vuccati rupakkbandbo. 

42. Cf. rasattbena kbandbattbo, Vism, p. 478. Upadanakkbandba: 
upadanassa paccayabbuta dbammapunja dhammarasayoti attbo, MA I, 
p. 286. 

43- Cf. kevalassa dukkbakkhandbassa samudayo hoti in the Paticca-
samuppdda, e.g. S II, p. 74. 

44. Cf. bbara havepancakkbandba, S III, p. 25. 
45. Cf. attano sabhavam dbarentiti dhatuyo, Vism, p. 485. 
46. Cf. pbenapindupayyiam rupam, vedana bubbuhlpama, 

marlcikupama sanna, samkhara kadalilpama, 
mayupama ca vinnanam, dipitadiccabandhuna, S III, p. 1^2. 



I. Laksanasamuccaya 29 

SECTION TWO: DIVISION OF ASPECTS 
(Prakaraprabbedd) 

Again, what are the divisions of the aspects (prakara
prabbeda)'1 of the aggregates, elements and spheres? Here is a 
table of contents {uddana): 

Substance (dravya), knowables (jrieya), matter (rtlpa), 
outflow (impurity, asrava), that which arises (utpannd), etc., 
that which is past (atita), etc., conditions (pratyaya), what 
(how, katbam), how many (kati) and with what aim (kim 
artbam)f 

Among the aggregates (skandba), elements (dbatu) and 
spheres (ayatand) which are those that exist as substance 
(dravyasat)? How many exist as substance? With what aim are 
those that exist as substance investigated? 

That which exists as substance is a sense-object which ex
ists without reference to expression and without reference to 
other things. 

All [aggregates, elements, spheres] exist as substance. 
[They are investigated] with the aim of abandoning attach

ment to a "self which would be substance" (atmadravya). 
Which [among the aggregates, elements and spheres] are 

those that exist as designation (prajnaptisai)? 
How many [of them] exist as designation? 
With what aim are those that exist as designation investi

gated? 
That which exists as designation is a sense-object which 

exists in reference to expression and in reference to other 
things. 

All [aggregates, elements, spheres] exist as designation. 

47. Pradhan reconstructs the word vikalpa. However, the original term 
seems to he prakaraprabbeda. See Gokhale, p. 29, line 7, and Pradhan, p. 31, 
line 14. 

48. This is a translation of an uddana. An uddana is a kind of verse indi
cating the table of contents of a chapter. Uddanas are often found at the end 
of chapters in the Pali texts. 
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[They are investigated] with the aim of abandoning attach
ment to a self which is designation (atmaprajnapti).^ 

Which [among the aggregates, elements and spheres] are 
those that exist as convention (samvrtisat)? 

How many [of them] exist as convention? 
With what aim are those that exist as convention investi

gated? 
The object of defilement is that which exists as convention. 
All [aggregates, elements, spheres] exist as convention. 
[They are investigated] with the aim of abandoning attach

ment to a self which is an object of defilement (samklesa-
nimittatmari). 

Which [among the aggregates, elements and spheres] are 
those that exist in the ultimate sense (paramartbasaf)? 

How many [of them] exist in the ultimate sense? 
With what aim are those that exist in the ultimate sense 

investigated? 
The object of purification is that which exists in the ulti

mate sense. 
All [aggregates, elements, spheres] exist in the ultimate 

sense. 
[They are investigated] with the aim of abandoning attach

ment to a self which is an object of purification (vyavadana-
nimittd). 

Which [among the aggregates, etc.] are knowables (jneya)? 
How many [of them] are knowables? 
With what aim are knowables investigated? 
There are five knowables: (1) matter (rupa), (2) the mind 

(cittd), (3) mental activities (caitasika), (4) formations dissoci
ated from the mind (cittaviprayukta samskara), and (5) the un
conditioned (asamskrtd). Wherever there is defilement or purifi
cation, what is defiled or purified, what defiles or purifies, or 
whatever the occasion for that, whatever the purification, in that 
connection everything is knowable. 

Here, matter (riipa) means the aggregate of matter (rilpa-
skandba), the ten elements of matter (dasarupadbatu), ten 

49. Tib.: bdag la btagspa. 
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spheres of matter (dasarupayatand), and also matter comprised 
in the element and sphere of mental objects (dbarmadbatv-
tiyatana samgrblta rupa). 

The mind (citta) means the aggregate of consciousness 
(vijnanaskandhd), the seven elements of consciousness (sapta-
vijnanadbatu) and the sphere of the mind (jnana ayatand). 

Mental activities (caitasikd) means the aggregate of feeling 
(yedanaskandbd), the aggregate of perception (samjna-
skandba), the aggregate of formations associated with the mind 
(cittasamprayitkta samskaraskandba), and also part of the ele
ment and sphere of mental objects (dharmadbatvayatana). 

Formations not associated with the mind (cittavipraynkta 
samskara) mean the aggregate of formations dissociated from 
the mind (cittaviprayukta samskaraskandba) and also part of 
the element and sphere of mental objects. 

« The unconditioned (asamskrtd) means part of the ele
ment and sphere of mental objects (dbarmadbatvayatanaika-
desa). 

« And again, knowable things (jneyadharma) should be 
understood as: 

« (1) the object of the knowledge of determination (adbi-
muktijnanagocara), 

«(2) the object of the knowledge of reasoning (yukti-
jnanagocara), 

« (3) the object of unclispersed knowledge (avisarajnana-
gocara), 

« (4) the object of knowledge pertaining to oneself (praty-
atmajnanagocara), 

«(5) the object of knowledge pertaining to others 
(paratmajnanagocara), 

« (6) the object of inferior knowledge {avara- or adbara-
jnanagocard), 

«(7) the object of superior knowledge (urdbvajnana-
gocara), 

« (8) the object of the knowledge of repentance [for hav
ing done wrong] (vidusanajnanagocard), 

« (9) the object of the knowledge of the absence of the 
appearance [of wrong] (asamntthanajnanagocard), 
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« (10) the object of the knowledge of the absence of the 
arising [of wrong] (anutpddajndnagocara), 

« (11) the object of the knowledge of knowledge (jnana-
jnanagocara), 

«(12) the object of ultimate knowledge (nisthajnana-
gocara), 

« (13) the object of the knowledge of the great meaning 
( mahartbajnanagocard). 

« [They are investigated] with the aim of abandoning at
tachment to a self which knows and sees. 

« Which are special knowables (vijneya)? 
« How many special knowables are there? 
« With what aim are special knowables investigated? 
« Special knowables should be understood as: [1] the ab

sence of false discrimination (auikalpana), [2] false discrimina
tion (vikalpana), [3] cause (betu), [4] function (pravrtti), [5] signs 
(nimitta), [6] things concerning signs (naimittikd), [7] opposi
tions and counteractives {vipaksa-pratipaksa), [8] subtle divi
sions (suksmaprabheda). 

« All are special knowables. 
« [They are investigated] with the aim of abandoning at

tachment to a self which sees, etc. 
« Which [among the aggregates, etc.] are superior know

ables (abbijneya)? 
« How many [of them] are superior knowables? 
« With what aim are superior knowables investigated? 
« Superior knowables should be understood as: [1] super

normal transformation {samkranti), [2] the ability to hear sounds 
(near and distant) (anusraua), [3] penetration of the character of 
others (caritapravesa), [4] [the ability to see] the coming [here 
into the world through former births] (agati), [5] [the ability to 
see] the going [from this world to a future birth] (gati), [6] release 
(nibsarana).5i) 

50. These six superior knowables clearly correspond to the six abhinhas 
well known to the Pali texts: 

samkranti = iddhividha (rddbividha) 
anusrava = dibbasota (divyasrotra) 
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« All are superior knowables. 
«[They are investigated] with the aim of abandoning at

tachment to a majestic self (endowed with supernormal powers, 
sanubhavatman). 

« Which [among the aggregates, etc.] are material (rupin)Tl 

« How many [of them] are material? 
« With what aim are material things investigated? 
« Material things should be understood as: [1] in their own 

nature (tadatmd), [2] like the basis of the elements (bhuta-
sraya), [3] the origin of desire (nandisamudaya), [4] space 
(pradesa), [5] expansion in space (desavyapti), [6] space and the 
divisions of space (desopadesa), [7] spatial range (desagocara), 
[8] the range common to both [space and division of space] 
(dvayasamagocam), [9] connection (sambandba), [10] sequence 
(antibandba), [11] manifestation iprarupana), [12] disturbance 
(vyabadband), [13] attainment or causing attainment (sampra-
pana), [14] accumulative determination (sancayavyavastbana), 
[15] extroverted (babirmukhd), [16] introverted (antarmukbd), 
[17] extensive (ayata), [18] limited iparicchinna), [191 temporary 
(tatkald), [20] demonstration (nidarsand). 

« All are material or in an appropriate order. 
« [They are investigated] with the aim of abandoning at

tachment to a material self (rupyatmari). 
«Which [among the aggregates, etc.] are immaterial 

(arupin)? 
« How many [of them] are immaterial? 

caritapravesa = paracittannana {paracittajnana) 
agati = pubbenivasanussati {purvenivasannsmrti) 
gati = dibbacakkbn (dhyacaksus) 
nihsarana = asavakkhaya (asravaksayd) 
So here samkranti does not mean "transmigration" as usual, but the various 

supernormal feats, such as passing through walls and mountains as if in the 
air, walking on water as if on the ground, plunging into and emerging from the 
ground as if in water, flying in the air, etc., described in the suttas, D, no. 34, 
M, nos. 3, 6, 77, etc. 

51. Cf. Katame dbamma rupino? Cattaro ca mababhuta catimnan ca 
mahdbhutdnam updddya rupam. Ime dbamma rupino, Dhs, 1091, 1444 
(sections). 
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« With what aim are the immaterial investigated? 
« The immaterial [should be understood] as the opposite of 

material things. 
« All are immaterial or in the appropriate order. 
« [They are investigated] with the aim of abandoning at

tachment to an immaterial self (arupyatman). 
«Which [among the aggregates, etc.] are visible (sa-

nidarsana)'? 
« How many [of them] are visible? 
« With what aim are visibles investigated? 
« The object of the eye is visible.52 The classification is like 

that of material things. 
« All are visible or in the appropriate order. 
« [They are investigated] with the aim of abandoning at

tachment to a self endowed with vision (caksusatman). 
«Which [among the aggregates, etc.] are invisible (a-

nidarsana)? 
« How many [of them] are invisible? 
« With what aim are invisibles investigated? 
«Invisibles [should be understood] as the opposite of 

visibles. 
« All are invisible or in the appropriate order. 
« [They are investigated] with the aim of abandoning at

tachment to a self devoid of vision (acaksusatman). 
« Which [among the aggregates, etc.] are those that are 

resistant (sapratigba)? 
« How many [of them] are resistant? 
« With what aim are those that are resistant investigated? 
« Everything that is visible is also resistant.53 

« And again, those that are resistant should be understood 
for three reasons: [1] type (jati), [2] accumulation (upacaya), 
and [3] unprepared (aparikarmakrta). 

52. Cf. Katame dhamma sanidassana?Rupayatanam, Dhs, p. 193, section 
1087. Also KoSakarika I, 29, sanidarsanam eko'tra rupam. 

53. Cf. Katame dhamma sappatigha? Cakkhayatanam -pe- photthabba-
yatanam, Dhs, p. 193 (section 1089). 
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« Here, by type [is meant] those that impede one another 
and that are impeded by one another. By accumulation [is 
meant] those that are larger than atoms (lit. above the atom 
paramanorurdhvam). By unprepared [is meant] that which by 
nature is not under the control of concentration {na samadbi-
vasavartirUpam). And again, [it is called] "subject to resistance" 
because it is an immediate cause of anger (prakopapada-
stband). 

« All are resistant or in the appropriate order. 
« [They are investigated] with the aim of abandoning at

tachment to a self which is not present in everything (asarva-
gatatman). 

« Which [among the aggregates, etc.] are those that are not 
resistant (apratigba)? 

« How many are not resistant? 
« With what aim are those that are not resistant investigated? 
« That which is not resistant should be understood as the 

opposite of that which is resistant. 
« All are not resistant or in the appropriate order. 
« [They are investigated] with the aim of abandoning at

tachment to a self present in everything isarvagatatmari). 
« Which [among the aggregates, etc.] are those associated 

with outflow (impurity, sasravd)V{ 

« How many are associated with outflow? 
« With what aim are those that are associated with outflow 

investigated? 
«Those associated with outflow should be understood 

[1] in their own nature (tadatma), [2] in their connection (sam-
bandba), [3] in their bond (bandba), [4] in their consequences 

54. Asrara "outflow" is a figurative synonym of Mesa "defilement." There 
are three asravas: 1. kamasrava, 2. bbavasrava, 3. avidyasrava. See p. 106; 
M I, p. 55; Sammadittbi-sutta (no. 9); D III, no. 33, Samgiti-sutta. 

However, sometimes drsti is also added, bringing their number to four. 
See Vism, p. 683-

Sasrava is also a synonym of laukika, and anasrava of lokottara. Cf. Vism, 
p. 438: dsaraiiam arammanabbuta sasava, tesam anarammana anasava. 
Attbatopan'esa lokiyalokuttara'va boHlpanha]. 
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(anubandba), [51 in their conformity (annkfilyd), 16] in their 
succession (anvaya). 

« Five aggregates of attachment (upadanaskandba) associ
ated with outflow, fifteen elements and ten spheres.* 

«[They are investigated] with the aim of abandoning at
tachment to a self endowed with outflow (asravayuktatmari). 

« Which [among the aggregates, etc.] are those dissociated 
from outflow (anasrava)? 

« How many [of them] are dissociated from outflow? 
« With what aim are those dissociated from outflow inves

tigated? 
« Those that are dissociated from outflow [should be under

stood] in the opposite sense to those associated with outflow. 
« Five aggregates without attachment (anupadanaskan-

dbd), part of three elements and of two spheres. 
« [They are investigated] with the aim of abandoning at

tachment to a self devoid of outflow7 (asravaviyuktatman). 
«Which [among the aggregates, etc.] are those that are 

contentious (sarana)? 
« How many [of theml are contentious? 
« With what aim are those that are contentious investigated? 
«If, because of craving, hatred or delusion, there occur 

wars with weapons and sticks, quarrels, fights, disputes and 
confrontation,55 everything that is contentious should be under
stood in its nature (tadatmd), in its connection (tatsambandha), 
in its bond (tadbandba), in its consequences (tadanubandba), 
in its conformity (tadanukulyd), and in its succession (tadanuaya). 

« Those that are contentious {sarana) are as numerous as 
those that are associated with outflow (sasrava). 

« [They are investigated] with the aim of abandoning at
tachment to a self endowed with [the spirit of] contention (rana-
yuktatrnan). 

« Which are those that are non-contentious (arana)? 

* Note: Add omitted phrase: "and part of three elements and of two 
spheres" itrayanam clhatunam clvayos cayatanayoh pradesah). 

55. Cf. dandadana-sattbadana-kalaba-viggaba-iivada-tiiiuntiivapesumia-
musavada, M I, pp. 110, 113, 410. 
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« How many [of them] are non-contentious? 
« With what aim are those that are non-contentious investi

gated? 
« Those that are non-contentious should be understood in 

the opposite sense to those that are contentious. 
« Those that are non-contentious (arana) are as numerous 

as those that are dissociated from outflow ianasravd). 
«[They are investigated] with the aim of abandoning at

tachment to a self devoid of [the spirit of] contention (rana-
viprayuktatman). 

« Which [among the aggregates, etc ] are those that are 
sensual (samisd)? 

« How many [of them] are sensual? 
« With what aim are those that are sensual investigated? 
« If, because of craving, hatred or delusion, one is attached 

to a personality in another existence (paunarbbavikam atma-
bhavam adbyavasyati)—everything that is sensual should be 
understood in its nature, in its connection, in its bond, in its 
consequences, in its conformity and in its successsion. 

« Those that are sensual (samisa) are as numerous as those 
that are contentious (sarana). 

« [They are investigated] with the aim of abandoning at
tachment to a self endowed with sensual [desire] (amisa-
yitktatman). 

« Which [among the aggregates, etc.] are those that are not 
sensual (niramisa)? 

« How many [of them] are not sensual? 
« With what aim are those that are not sensual investigated? 
« Those that are not sensual should be understood in the 

opposite sense to those that are sensual. 
« Those that are not sensual (niramisa) are as numerous as 

those that are non-contentious (arana). 
« [They are investigated] with the aim of abandoning at

tachment to a self devoid of sensual [desire] (amisaviyuktatman). 
« Which [among the aggregates, etc.] are those associated 

with greed (gredbasrita)? 
« How many [of them] are associated with greed? 
« With what aim are those associated with greed investigated? 
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« If, because of craving, hatred or delusion, one is attached 
to the five sense pleasures (pancakdmagunan adhyavasyati)— 
everything that is associated with greed should be understood in 
its nature, in its connection, in its bond, in its consequences, in 
its conformity and in its succession. 

« Those that are associated with greed (gredhasrita) are as 
numerous as those that are sensual (samisa). 

« [They are investigated] with the aim of abandoning at
tachment to a self endowed with greed (gredh ay uktatman). 

« Which [among the aggregates, etc.] are those associated 
with renunciation (naiskramydsrita)? 

« How many [of them] are associated with renunciation? 
« With what aim are those associated with renunciation 

investigated? 
« Those that are associated with renunciation (naiskramyd

srita) should be understood in the opposite sense to those that 
are associated with greed (gredhasrita). 

« Those that are associated with renunciation are as numer
ous as those that are not sensual. 

« IThey are investigated] with the aim of abandoning at
tachment to a self devoid of greed (gredhavipraynktatman). 

« Which [among the aggregates, etc.] is that which is condi
tioned (samskrta)? 

« How many [of them] are conditioned? 
« With what aim is that which is conditioned investigated? 
« Everything that is subject to appearance (arising, utpdda), 

to disappearance (vyayd) and also to change in its duration 
(sthityanyathatva)—all that is understood as conditioned.56 

« All are conditioned, with the exception of part of the 
element and the sphere of mental objects (dharmadhatv-
ayata na ikadesa).57 

56. Cf. TinVmani bhikkhave samkhatassa samkhatalakkbanani. Katamani 
tlni? Uppado panndyati, vayo panndyati, thitassa annatbattam panndyati, 
A I, p. 152. 

57. Cf. Katame dbammd samkhatd? Catusu bhummlsii kusalam akusa-
lam, catusu bhummlsii ripdko, tisu bbummlsu kiriyaryakatam, sabban ca 
rupam, ime dbammd samkbatd, Dhs, p. 244, sec. 1438. — Katame dbammd 
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« [They are investigated] with the aim of abandoning at
tachment to an impermanent self (anityatmari). 

«Which [among the aggregates, etc.] is unconditioned 
(asamskrta)? 

« How many [of them] are unconditioned? 
« With what aim is that which is unconditioned investi

gated? 
« That wTiich is unconditioned should be understood in the 

opposite sense to the conditioned. 
« [The unconditioned is] part of the element and the sphere 

of mental objects (dharmadhatvayatanaikadesa). 
« [They are investigated] with the aim of abandoning at

tachment to a permanent self (nityatman). 
« Should the aggregates without attachment (anupadana-

skandhd) be called conditioned or unconditioned? They should 
not be called conditioned or unconditioned. Why? They are not 
conditioned because they are not constructed by actions and 
defilements {karmaklesdnabhisamskrtd). They are not uncondi
tioned because they are and they are not face to face with will 
{kamakarasammukh'wimukklbhavd). Thus the Blessed One 
said: There are tw7o kinds of things: conditioned and uncondi
tioned. Why is that? If they are conditioned in a certain sense, in 
that sense they are not unconditioned. If they are unconditioned 
in a certain sense, in that sense they are not conditioned. So in 
this case the method should be understood. 

« Which [among the aggregates, etc.] is worldly (lankikdp. 
« How many [of them] are worldly? 
« With what aim is that which is worldly investigated? 
« Everything that pertains to the three realms of existence 

(traidbatukapaiyapanna), and also that which, resembling it, 
remains subsequent to transcendental wisdom (lokottaraprstha-
labdham ca tatpratibhasarri) is worldly. 

« Part of the aggregates, fifteen elements, ten spheres, and 
also part of three elements and of two spheres. 

samkhata? Ye'va te dhamma sappaccaya, te'va te dhamma samkhata, ibid., 
p. 193, sec 1085 
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«[They are investigated] with the aim of abandoning at
tachment to the world in the self (atmani lokabhinivesa). 

«Which [among the aggregates, etc.] is transcendental 
(lokottara)? 

« How many [of them] are transcendental? 
« With what aim is that which is transcendental investigated? 
« That which is the opposite of the three realms of exist

ence is transcendental, and also the state of non-discrimination 
{nirvikalpci) is transcendental, because it is free from perver
sion iavipaiyasa)^ free from obsession (nisprapanca) and 
free from discrimination (nirvikalpa). Furthermore, what re
mains subsequent to transcendental wisdom (lokottamprstba-
labdbd) is also transcendental in a sense (paryayena), by 
reason of its association with the non-worldly state (beyond 
the world).59 

« Part of the aggregates, of three elements and of two 
spheres. 

« [It is investigated] with the aim of abandoning attachment 
to an absolute self (kevalatman). 

« Which [among the aggregates, etc.] arises (utpcmna)? 
« How many [of them] arise? 
« With what aim is that which arises investigated? 
« The past (atltd) and present (pratyutpannd) arise. 
« Part of all [the aggregates, etc.]. 
«[They are investigated] with the aim of abandoning at

tachment to a self which is not eternal (asasvatatman). 
«Furthermore, there are twenty-four kinds of arising: 

[1] original arising (adyutpannd), [2] arising in series (praban-
dhotpanna), [3] arising through accumulation (upacayotpan-
na), [4] arising through association (asrayotpanna), 151 arising 

58. Both editions (Gokhale and Pradhan) read viparyasa. However, the 
Chinese version indicates aviparyasa, which is appropriate here. [Note: 
Pradhan adds the negative avagraha between parentheses, and references it.] 

59. The text is doubtful here. Gokhale reads laukikasritatam upadaya. 
Pradhan adds the negative a between parentheses to the word lunkika. 
However, according to the Chinese and Tibetan versions, it is undoubtedly 
alaukikasritatam upadaya, which is the appropriate meaning here. 
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through modification (vikarotpanna), [6] arising through matu
ration (paripakotpanna), [7] arising from decrease (hanyut-
panna), [8] arising in special conditions (visesotpanna), [91 aris
ing in the radiant sphere (prabbasvarotpannd), [10] arising 
in the non-radiant sphere (aprabbasvarotpanna), [11] arising 
through supernormal transformation (samkrantyutpanna),('° 
[12] arising with seeds (sabljotpannd), [13] arising without seeds 
(abijotpanna), [14] arising from manifestations of a reflection 
(as in a mirror) and supernormal powers (pratibirnbavibhutva-
nidarsanotpanna), [15] arising in succession (pammparot-
panna), [16] arising from instant change {ksanabbaftgotpannd), 
[17] arising from union and separation (samyogaviyogotpanna), 
[18] arising in different stages (avastbantarotpannd), [19] arising 
through birth after death (cyutopapadotpannd), [20] arising from 
dissolution and evolution (samvartavivartotpanna), [21] arising 
in an earlier period (purvakalotpanna), [22] arising at the mo
ment of death imaranakdlotpanna), [23] arising in an interme
diate period (antarotpanna), and [24] arising at the moment of 
conception (pratisamdbikalotpanna). 

« Which [among the aggregates, etc.] is non-arisen (an-
utpanna)? 

« How many [of them] are non-arisen? 
« With what aim is that which is non-arisen investigated? 
« The future (anagata) and the unconditioned (asamskrta) 

are non-arisen. 
« Part of them all [is non-arisen]. 
« [They are investigated] with the aim of abandoning at

tachment to an eternal self (sasvatatman). 
« Futhermore, the non-arisen should be understood in the 

opposite sense to the arising. 
« Which [among the aggregates, etc.] is grasping (grabaka)? 
« How many [of them] are grasping? 
« With what aim is grasping investigated? 
«The material faculty (nlpindriya), the mind (citta) and 

mental activities (caitasikd) should be understood as grasping. 

60 See p 32, n 50 
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« Three aggregates, part of the aggregates of matter and for
mations, twelve elements, six spheres, and part of the element 
and the sphere of mental objects (dharmadbatvayatanaika-
desd). 

«[They are investigated] with the aim of abandoning at
tachment to a self which experiences (bboktatmari). 

« Furthermore, unacquired grasping (apraptagrabakd), ac
quired grasping (praptagrabaka), grasping apart from its own 
present characteristics (siulaksanavartamanapratyekagrabaka) 
and grasping endowed with its own characteristics and general 
characteristics at all times and in all places (svasamanya-
laksanasawakalasawavisayagrahaka) should be understood 
as grasping, because of the appearance of consciousness in the 
union (samagrtvijnanasamtitpatti); designation (prajnaptika) 
should also be understood as the theory of grasping (grabaka-
vada). 

« Which [among the aggregates, etc.] is graspable (gmbya)? 
« How many [of them] are graspable? 
« With what aim are graspables investigated? 
«All that is grasping is graspable. But there may exist 

graspables that are not graspings. The meaning is merely: the 
field of grasping (grabakagocara). 

« All are graspable. 
« [They are investigated] with the aim of abandoning at

tachment to a self of domains (visayatman). 
« Which [among the aggregates, etc.] is extroverted (babir-

mukha)? 
« How many [of the aggregates, etc.] are extroverted? 
« With what aim is the extroverted investigated? 
« Everything that is associated with the world of sense-

pleasures (kamapratisamyukta) is extroverted, with the excep
tion of the mind (citta) and mental activities (caitasika) associ
ated with listening (smtamaya) and reflection (cintamaya) and 
such activities (tadanudbarma) in the teaching of the Buddha 
( buddbasasane). 

« Four elements, two spheres, and part of the rest. 
« [They are investigated] with the aim of abandoning at

tachment to a self which is not free from craving (avltaragatman). 
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« Which [among the aggregates, etc.] is introverted (antar-
mukba)? 

« How many [of the aggregates, etc.] are introverted? 
« With what aim is the introverted investigated? 
« The introverted should be understood in the opposite 

sense to the extroverted. 
« With the exception of four elements and two spheres, 

part of the rest. 
« [They are investigated] with the aim of abandoning at

tachment to a self free from craving (vttaragatman). 
« Which [among the aggregates, etc.] are defiled (klista)? 
« How many [of the aggregates, etc.] are defiled? 
« With what aim are the defiled investigated? 
« The unfavorable (akusala) and the hindered indetermi

nate (nivrtavyakrta) are defiled. And again, the hindered in
determinate [is divided into] the omnipresent mental organ 
(sawatragamanas), the associates [of passions] (samprayukta) 
and defilements associated with the states of form and the form
less {ruparupya). 

« Part of the aggregates, of ten elements and of four spheres. 
« [They are investigated] with the aim of abandoning at

tachment to a self endowed with defilements (klesayuktatman). 
« Which [among the aggregates, etc.] are undefiled (aklista)? 
« How many [of the aggregates, etc.] are undefiled? 
« With what aim are the undefiled investigated? 
«The favorable (kusala) and unhindered indeterminate 

(anivrtavyakrta) are undefiled. 
« Eight elements, eight spheres, part of the aggregates and 

part of the elements and spheres which remain. 
« [They are investigated] with the aim of abandoning at

tachment to a self devoid of defilements (klesaviyuktatman). 
« What is the past (atlta)? 
« How many [aggregates, etc.] are past? 
« With what aim is the past investigated? 
« The past should be understood [1] as having the charac

teristic of that which has appeared and disappeared (iitpanna-
niruddbalaksana), [2] as a connection between cause and effect 
(betupbalopayoga), [3] as the transcending of the action of 
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defilement or purification {samklesavyavaddnakdritrasamati-
krdnti), [4] as the destruction of the grip of cause {hetu-
parigrabavindsa), [5] as the existence and non-existence of 
the own-characteristic of effect (pbalasualaksanabbdvdbbdva), 
[6] as an object of thought in connection with memory (smara-
samkalpanimitta), [7] as an object of defilement by reason of 
regard (apeksdsamklesanimitta), and [8] as an object of purifica
tion by reason of equanimity {iipeksdvyavaddnanimitta). 

« Part of all [the aggregates, elements and spheres]. 
«[They are investigated] with the aim of abandoning at

tachment to a self which continues (pravartakdtman). 
« What is the future (andgata)? 
« How many [of the aggregates, etc.] are future? 
« With what aim is the future investigated? 
« The future should be understood [1] as unarisen when 

the cause is present (betau satyanutpanna), [2] as not having as 
yet acquired own-characteristic (alabdbasvalaksana), [3] as not 
as yet containing a connection between cause and effect (betu-
phalduupayoga), [4] as the fact that the state of defilement or 
purification is not as yet present (samklesauyavaddnabbdvd-
pratyupasthdna), [51 as the existence and non-existence of 
the own-characteristic of cause (Joetusvalaksanabbdvdbhdva), 
[6] as an object of defilement by reason of a pleasant hope 
(abbinandmidsamklesanimitta), and [7] as an object of purifica
tion by reason of a pleasant hope (abbinandandvyavaddna-
nimittd). 

« Part of all [the aggregates, etc.]. 
« [They are investigated] with the aim of abandoning at

tachment to a self which continues. 
« What is the present (pratyutpanna)? 
« How many [of the aggregates, etc.] are present? 
« With what aim is the present investigated? 
«The present should be understood [1] as having the 

characteristic of what has appeared but not yet disappeared 
(utpanndniruddbalaksana), [2] as [both] having and not having 
the connection between cause and effect (betuphalopayogd-
nupayoga), [3] as the presence of defilement or purification 
(saYnklesavyavaddnapratyupastbdnd), [4] as the sign of the 
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past and the future (atltdnagatabbavanimitta)* and [5] as the 
presence of action (kdritrapratyupastbdnd). 

« Part of all [the aggregates, etc.]. 
« [They are investigated] with the aim of abandoning at

tachment to a self which continues. 
« And again, the past, future and present are the basis of 

speech. It is not Nirvana, because it has to be experienced 
in oneself (pratydtmavedaniyd) and is inexpressible (nirabhi-
lapya), and also because the past, future and present are the 
basis of usage. 

« What is favorable (kusala)? 
« How many [aggregates, etc.] are favorable? 
« With what aim is the favorable investigated? 
«The favorable should be understood [1] by its nature 

(svabbdva), [2] through its connections (sambcmdba), [3] through 
its consequences (anubandhd), [4] as emerging (utthdnd), [5] as 
ultimate reality {paramarthd), [6] through the attaining of birth 
(upapattilabba), [7] through application (prayoga), [8] through 
veneration (puraskara), [9] through granting a favor (anu-
graba), [10] through receiving (parigmhd), [11] through coun
teracting (pratipaksa), [12] as tranquillity (upasamd), and [131 as 
a natural result (nisyanda). 

« Part of the aggregates, of ten elements and of four spheres. 
« [They are investigated] with the aim of abandoning at

tachment to a self with qualities (dharmayuktatmari). 
« [1] What is favorable by nature? The eleven mental quali

ties beginning with trust (sraddba).(A 

« [2] What is favorable through its connections? The [men
tal] qualities associated with them. 

* J. W. de Jong notes in his review that "the sign of the past and the future" 
is a mistaken translation, and that "bhava" in atitanagatabbavanimitta should 
he corrected to prabbavana. See appendix, p. 298. This could be translated, 
"the cause (nimitta, Tib. rgyu here rather than mtsban) of the disclosing 
(prabbavana) of the past and the future." 

61. See p. 8, nos. 8 to 18 in the list of formations (samskara): (1) sraddba, 
(2) bt% (3) apatrapya, (4) alobba, (5) advesa, (6) amoba, (7) vlrya, 
(8) prasrabdbi (9) apramdda, (10) upeksa, .(11) avibimsa. 
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«[3] What is favorable through its consequences? Its own 
residues (vasana). 

« [4] What is favorable as emerging? Physical and vocal 
actions produced by the former [eleven qualities], 

«[5] What is favorable as ultimate reality? It is suchness 
(tatbata). 

« [6] What is favorable through the attaining of birth? It is 
the production of results (vipakabhinirvrtti) which are appro
priate to them (tadmpd) consequent to former habitual practice 
(purvabbyasam agamyd) of those same favorable qualities, in 
such a way that the tendency (ruci) towards them remains natu
rally (prakrtya) and unconsciously (apratisamkhyayci). 

« [7] What is favorable through application? It is cultivation of 
the favorable (kusalasya bbavana) due to association with good 
people (satpunisasamseva), to hearing the Good Dharma (sad-
dbannasravana), to wise attention (yoniso manaskara) and the 
practice of major and minor laws (dhannanudbamiapratipatti)!'1 

« [8] What is favorable through veneration? It is an act of 
veneration (pujakarma) in respect of a monument (caitya), 
statue (pustagata) or a painting (citragata), bearing in mind the 
Tathagata as object, or of a book (pustaka) which is a repository 
of the Dharma (dbarmadbistband), bearing in mind the Teach
ing (dharma) as object. 

« [9] What is favorable by granting a favor? It is help 
brought to beings by means of the four kinds of aid (caturbhib 
samgrabavastu bb dp) ,63 

« [10] What is favorable through receiving? It is the obtain
ing of a birth in the heavens (svargopapattiparigraba) or in a 
prosperous and high caste family (adbyoccakulopapattipari-
graba), or the obtaining of a state favorable to purification 
(vyavadanannkfdyaparigrabd), through good acts of giving and 
morality (danamayenapiinyakriyavastuna va silamayena va). 

62. Cf. A (Colombo, 1929), p. 344: sappitrisasamsevo, sadclhamma-
savanam, yoniso manasikaro, dhammanudhammapatipatti, as the four 
things favorable to the development of wisdom. 

63. The four kinds of aid: dana (giving), peyyavajja (agreeable speech). 
atthacariya (altruistic service), samanattata (sameness), ibid., p. 3^5. 
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« [11] What is favorable through counteracting? It is counter
action (pratipaksd) consisting of repenting (vidusand), aban
donment (prabdna), aiding (ddbdra), distancing (duribhdva), 
suppression (viskambband), dissociation (visamyogd), impedi
ment opposed to the defilements (klesdvarana) and impedi
ment opposed to knowables (jneydvarana). 

« [12] What is favorable as tranquillity? It is the complete 
abandonment (parydddya prabdnd) of craving (rdgd), hatred 
(dvesa), delusion (moba) and all the defilements (satvaklesa), 
the cessation of perception and feeling (samjndvedayita-
nirodba), the element of Nirvana (nirvdnadbdtu) with remain
der (sopadbisesa) and without remainder (nirupadbisesa) and 
unestablished Nirvana (apratisthitanirvdna). 

« [131 What is favorable as a natural result? It is special 
qualities (vaisesika guna) such as superknowledge (abbijrid), 
worldly and transcendental (laiikikalokottara), common and 
exceptional (sddhdrandsddbdmna), in a person who has 
attained tranquillity (upasamaprdpta) by means of that su
premacy (tadadhipatya). 

« What is unfavorable (akusala)? 
« How many [of the aggregates, etc.] are unfavorable? 
« With what aim is the unfavorable investigated? 
« The unfavorable should be understood [1] by its nature 

(svabbava), [2] through its connections (sambandba), through 
its consequences (anubandba), [4] as emerging (uttbdna), 
[5] as ultimate reality (paramartbd), [6] through the attaining 
of birth (upapattilabha), [7] through application (prayoga), 
[8] through veneration (puraskara), [9] as offending (upaghdtd), 
[10] through receiving (parigraba), [11] by opposing (vipaksa), 
and [12] as an obstruction (paripantba). 

« Part of the aggregates, of ten elements and of four 
spheres. 

« [They are investigated] with the aim of abandoning at
tachment to a self endowed with bad qualities (adbarma-
yuktatman). 

« [1] What is unfavorable by nature? Putting aside defile
ments associated with the mental organ (manabsamprayuktd) 
in the realms of form and the formless (rupdrupydvacard), 
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other major and minor defilements (klesopaklesa) which cause 
misconduct (duscaritasamuttbapaka). 

« [2] What is unfavorable through its connections? It is 
qualities (dharma) associated with the same major and minor 
defilements. 

« [31 What is unfavorable through its consequences? Its 
own residues (vasana). 

« [4] What is unfavorable as emerging? It is physical and 
vocal action which produces [correction: "produced by*] the 
former [defilements]. 

« [5] What is unfavorable as ultimate reality? The whole 
continuity of existence (samsara). 

« [6] What is unfavorable through the attaining of birth? It is 
the habit of the unfavorable (akusaldbbydsa) and the corre
sponding result (tadrupo ripakah) which arises and consequent 
to which there remains a tendency only towards the unfavorable. 

« [7] What is unfavorable through application (prayoga)? It 
is misconduct (duscarita) that one pursues in one's body, speech 
and mind, consequent to association with bad people (asat-
puriisasamsevd), by listening to wrong teachings (asaddbarma-
sravand) and by superficial attention (ayoniso manaskard). 

« [8] What is unfavorable through veneration? It is the tact 
of erecting a monument (caitya) while seeking the support of 
certain deities (anyatamdnyatamam devanikayasamnisrayam), 
with the idea of causing harm [to living beings] (himsdpfiwaka) 
or with perverse ideas (kudrstipfuvaka), by performing acts of 
veneration [offerings] (pujakarma) while crowds are devoted to 
demeritorious (apunya) practices. 

« [91 What is unfavorable as offending? It is the fact of 
misbehaving (mithyd pratipadyate) towards beings with one's 
body, speech or mind. 

« [10] What is unfavorable through receiving? It is the fact 
that a person, having had misconduct in his body, speech or 
mind, experiences unpleasant results, projecting (dksepaka) or 
completing (paripilraka), in a good or bad destiny (durgatan 
vd sugatau vd). 

« [11] What is unfavorable through opposing? Things that 
are opposed to counteractives (pratipaksavipaksa). 
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«[12] What is unfavorable as obstacle? Things that harm 
the favorable (kusalantarayikd). 

« What is neutral (avyakrta)? 
« How many [of the aggregates, etc.] are neutral? 
« With what aim are neutral things investigated? 
« The neutral should be understood [1] by its nature (sva-

bhava), [2] through its connections (sambandha), [3] through 
its consequences (anuhandba), [4] as emerging (uttbana), 
[51 as ultimate reality (Paramartha), [6] through the attaining 
of birth (upapattilabba), [7] through application (prayoga), 
[8] through veneration (puraskara), [91 through granting a favor 
(anugraba), [10] through delight (upabhoga), [11] through 
receiving (parigrahd), [12] through counteracting (pratipaksd), 
[13] as tranquillity (upasama), and [14] as a natural result 
(nisyanda). 

« Eight elements, eight spheres and part of the aggregates, 
elements and spheres which remain. 

« [They are investigated] with the aim of abandoning at
tachment to a self free from good and bad (dharmadharma-
viyuktatman). 

« [1] What is neutral by nature? Eight elements and eight 
material spheres (astau rupini dhatvayatanani), the mental and 
life faculties (manojlvitendriya) with what is associated with 
them (sasamprayoga), the similarity of types (nikayasabhagd), 
groups of names (namakaya), groups of words (padakaya) and 
groups of consonants (vyaiijanakaya). 

« [2] What is neutral through its connections? It is the mind 
and mental activities (cittacaitasika dharma) associated with 
the same groups of names, words and consonants in a person 
whose mind is neither bad nor pure (adustaprasannacittasyd). 

« [3] What is neutral through its consequences? It is the 
residues of the expression of those [groups of names, words and 
consonants] (tesam evabbilapavasana). 

« [4] What is neutral as emerging? It is physical and vocal 
actions produced by the mind and mental activities associated 
with them. 

«[5] What is neutral as ultimate reality? Space (akasa) and 
cessation without acquired knowledge {apratisamkhyanirodha). 



50 Abhidharmasamuccaya 

« [6] What is neutral through the attaining of birth? It is the 
result of unfavorable things (akusala) and of favorable things 
associated with the impurities (kusalasasravci). 

« [7] What is neutral through application? They are the pro
fessional postures and activities of him whose mind is neither 
defiled nor favorable (aklistakusalacetas). 

« [8] What is neutral through veneration? It is the fact of 
erecting a monument (caitya) while seeking the support of 
certain deities without perverse ideas (kitdrsti) without causing 
harm to living beings, by presenting offerings (pujakarma) and 
without great crowds acquiring either merit or demerit (punya 
apunya). 

« [9] What is neutral through granting a favor? It is the fact 
of granting gifts to one's servants, employees, workers or one's 
children and wife while having a neither bad nor pure mind 
(adustaprasan nacitta). 

« [10] What is neutral in delight? It is the fact of delighting in 
one's fortune without reflecting and without having an impure 
mind (apratisatnkhyaklistacitta). 

« [11] What is neutral through receiving? It is the fact that a 
person, through the constant practice of a profession [or an art] 
will in future obtain a life (atmabbava) appropriate to that prac
tice and will thus easily and rapidly acquire perfection in that 
profession. 

« [12] What is neutral through counteracting? It is the fact of 
taking medicaments without reflecting. 

« [131 What is neutral as tranquillity? It is the defilements of 
the realms of form and the formless (ruparupyavacarab klesah), 
because they are hidden in tranquillity (samathopagudha). 

«[14] What is neutral as a natural result? What arises with 
the mind which is created through transformation (nirmana-
cittasabajam). 

«Furthermore, the favorable, the unfavorable and the 
neutral should be understood as [supernormal] manifestations 
(nidarsand). And what is that? It is what the Buddhas and the 
bodhisattvas, having attained supreme perfection (parama-
parami), manifest for the benefit of beings, even if there is no 
reality in it for them. 



I. Laksanasamuccaya 51 

« What is associated with desire (kamapratisamyukta)? 
« How many [of the aggregates, etc.] are associated with 

desire? 
« With what aim are those associated with desire investigated? 
« What should be understood as associated with desire are 

the favorable, the unfavorable and the neutral endowed with 
impurities {sasravakusalakiisalavyakrtd) in a person who is not 
free from craving (avltaragd). 

« Four elements, two spheres and part of the aggregates, 
part of die other elements and spheres. 

« [They are investigated] with the aim of abandoning at
tachment to a self which is not free from [*the craving of the 
realm of*] desire (kamavltaragatman). 

« What is associated with form (rilpapratisamyiikta)? 
« How many [of the aggregates, etc.] are associated with 

form? 
« With what aim is that which is associated with form in

vestigated? 
« What should be understood as associated with form are 

the favorable and the neutral in a person free from the craving 
of the realm of desire (kamavltaraga), but not as yet free from 
the craving of the realm of form (rilpavitaraga). 

« Except for four elements, two spheres, part of the other 
aggregates, elements and spheres. 

« [They are investigated] with the aim of abandoning at
tachment to a self free from the craving of the realm of desire 
(kamavxtaragatman). 

« What is associated with the formless (arupyapratisam-
yukta)? 

« How many [of the aggregates, etc.] are associated with 
the formless? 

« With what aim is that which is associated with the form
less investigated? 

« What should be understood as associated with the form
less are the favorable and the neutral in a person free from the 
craving of the realm of form, but not as yet free from the craving 
of the formless realm. 

« Part of four aggregates, three elements and two spheres. 
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«[They are investigated] with the aim of abandoning at
tachment to a self which is free from the craving of [*the realm 
of*] form (rupavitaragatman). 

« Furthermore, detachment (vairagya) should be under
stood as [1] partial detachment (ekadesavairagya), [2] complete 
detachment (sakalavairagya), [3] detachment through penetra
tion (prativedhavairagya), [4] detachment through exhaustion 
(upagbata vairagya), and [5] detachment through complete de
struction (samudgbatavairagya). 

« Furthermore, there are ten kinds of detachment: [1] natu
ral detachment (prakrtivairagyd), [2] detachment through ex
haustion (upagbatavairagya), [31 detachment through satiety 
(upastambhavairagya), [4] detachment through superiority 
(samutkarsavairagyd), [5] detachment through complete igno
rance (sammobavairagya), [6] detachment through [the effects 
of] counteracting (pratipaksavairagya), [7] detachment through 
complete knowledge (parijnavairagya), [8] detachment through 
abandonment (prabanavairagya), [9] inferior detachment 
(sottaravairagyd), and [10] superior detachment (niruttara-
vairagya). 

« [1] What is natural detachment? It is aversion (pratikulata) 
for a painful feeling or for conditions that cause suffering. 

« [2] What is detachment through exhaustion? It is aversion 
which is felt, when the exhaustion of [sexual] ardor occurs, by a 
person who is engaged in sexual relations. 

« [3] What is detachment through satiety? It is aversion for 
delicious nutriment in a person w h o has eaten enough. 

« [4] What is detachment through superiority? It is aversion 
for an inferior situation in a person who has attained a superior 
situation. 

« [5] What is detachment through complete ignorance? It is 
the aversion of the ignorant for Nirvana. 

« [6] What is detachment through [the effect of) counter
acting? It is the abandonment of the defilements (klesaprabana) 
by the worldly or transcendental path (laukikena va lokottarena 
va margena). 

« [7] What is detachment through complete knowledge? It 
is aversion for the three realms of existence (traidhatiika) in a 
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person who has attained the path of inner vision (pratilabdba-
da rsa na m a rgasya). 

« [8] What is detachment through abandonment? It is aver
sion felt by a person who has abandoned the defilements at 
every stage (bhilmau bhumait). 

« [91 What is inferior detachment? It is the detachment of 
the worldly (laukikanani), the disciples and the individual 
Buddhas {sravaka-pratyekabuddhanam). 

« [10] What is superior detachment? It is the detachment of 
the Buddhas and bodhisattvas, consequent to their aspiration 
for the welfare and happiness of all beings. 

« What is study (training, saiksd)? 
« How many [of the aggregates, etc.] are study? 
« With what aim is study investigated? 
« Study should be understood as that which is favorable 

(kusala) in a person who is engaged in [the search for] libera
tion (moksd) 

« Part of the aggregates, of ten elements and of four 
spheres. 

« [They are investigated] with the aim of abandoning at
tachment to a self engaged in [the search lor] liberation (moksa-
prayuktatman). 

« What is "beyond study'1 (asaiksd)? 
« How many [of the aggregates, etc.] are "beyond study?" 
« With what aim is that which is beyond study investi

gated? 
« "Beyond study" should be understood as that which is 

favorable in a person who has reached the end of studying. 
« Part of the aggregates, of ten elements and of four 

spheres. 
« [They are investigated] with the aim of abandoning at

tachment to a liberated self (muktatman). 
« What is neither study nor "beyond study" (naivasaiksa-

nasaiksa)? 
« How many [of the aggregates, etc.] are neither study nor 

"beyond study?" 
« With what aim is that which is neither study nor "beyond 

study" investigated? 
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« That which is neither study nor "beyond study" should 
be understood as that which is favorable (kusala), that which 
is unfavorable (akusala) and that which is neutral {avyakrta) in 
an ordinary man (prthagjand), that which is defiled neutral 
(klistavyakrta) in a person engaged in study and that which is 
neutral in a person who has gone beyond study (training), and 
also the unconditioned (asarnskrtd). 

« Eight elements, eight spheres and part of the aggregates, 
elements and spheres which remain. 

« With the aim of abandoning attachment to an unliberated 
self (amuktdman). 

« What should be abandoned by means of vision (darsana)? 
« How many [of the aggregates, etc.] should be abandoned 

by means of vision? 
« With what aim is that which should be abandoned by 

means of vision investigated? 
« That which should be abandoned by means of vision 

should be understood as imaginary defiled false views {pari-
kalpitd klista drstih), doubt (yicikitsa), the basis of false view 
(drstistbana), no matter which defilements, major or minor, 
perverse compared to false views (drstau vipratipannah 
klesopaklesdb), no matter which physical or vocal action caused 
by false views and all the aggregates, elements and spheres 
leading to bad destinies (apayika).^ 

« Part of all [the aggregates, etc.]. 
« [They are investigated] with the aim of abandoning attach

ment to a self endowed with vision {darsanasampannatman). 
«What should be abandoned by mental cultivation 

(bhavana)? 
« How many [of the aggregates, etc.] should be abandoned 

by mental cultivation? 
« With what aim should that which should be abandoned 

by mental cultivation be investigated? 
« They are, in contrast to those which should be aban

doned by vision, things associated with impurity (sdsrava dharma) 

64 Cf M I, p. 7. asava dassana pahatabba in the Sabbauua-sutta 
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which are beyond the path of vision, in a person who has 
obtained the latter [path of vision] (labdbadarsanamdrgd).65 

« Part of all [the aggregates, etc.]. 
«[They are investigated] with the aim of abandoning at

tachment to a self endowed with mental cultivation (bbdvand-
sampanndtman). 

« What should not be abandoned (aprahataiyaP. 
« How many [of the aggregates, etc.] should not be aban

doned? 
« With what aim is that which should not be abandoned 

investigated? 
« That which is not impure (anasrava) should not be aban

doned, with the exception of that which is linked to penetration 
( n irvedhabbaglyd). 

« Part of the aggregates, of ten elements and of four 
spheres. 

« [They are investigated] with the aim of abandoning at
tachment to a perfect self (siddbatman). 

« What is conditionally originated (pratityasamutpanna)? 
«How many [of the aggregates, etc.] are conditionally 

originated? 
« With wThat aim is that which is conditionally originated 

investigated? 
« That which is conditionally originated should be under

stood [1] through its characteristics (laksana), [2] through analy
sis of its factors (afigavibbdga), [3] through grouping its factors 
(afigasamasd), [4] through the definition of the conditionality of 
its factors iaftgapratyayatvavyavastband), [5] through the defi
nition of the functions of its factors (afigakarmavyavasthana), 
[6] through grouping its factors according to their defilement 
(angasamklesasamgrabd), [7] according to its real meaning 
(artba), [8] in its profundity (gambblrya), [9] in its classifications 
(prabbeda), and [10] according to the normal and inverse order 
(anulomapratiloma). 

« All [are conditionally originated], with the exception of 

65 Ibid, p 11 asaia bh a van a pah at abba in the same sutta 
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part of the element of the mental object and of the sphere of 
the mental object (dhamiadbatvayatanaikadesd). 

« [They are investigated] with the aim of abandoning at
tachment to a self without a cause or having irregular causes 
(abetuvisamahetukatman). 

« [1] How [should that which is conditionally originated be 
understood] through its characteristics? [It should be under
stood] as arising through the effect of indifferent conditions 
(niribapratyayotpatti), through the effect of impermanent con
ditions (anityapratyayotpatti) and through the effect of effica
cious conditions (samartbapratyayotpatti). 

« [2] How [should it be understood] through analysis of its 
factors? There are twelve factors. Conditioned origination is 
composed of twelve factors: [1] ignorance (avidya), [2] the for
mations (samskara), 13] consciousness (Vijnana), [4] name-and-
form (namarupa), [5] the six spheres (sadayatana), [6] contact 
(sparsa), [7] feeling (vedana), [8] thirst (desire, trsna), [9] cling
ing (upadana), [10] becoming ibhava), [11] birth (jati), and 
[12] aging-and-death (jaramarana). 

« [3] How [should it be understood] through grouping its 
factors? There are projective factors (aksepakanga), projected 
factors (aksiptanga), productive factors (abbinirvartakafiga) 
and produced factors {abbinirvrttyafigd). 

« Which are the projective factors? Ignorance, the forma
tions and consciousness. 

«Which are the projected factors? Name-and-form, the 
six spheres, contact and feeling. 

« Which are the productive factors? Thirst, clinging and 
becoming. 

« Which are the produced factors? Birth, and aging-and-
death. 

« [4] How [can it be understood] through the definition of 
the conditionality of its factors? It should be understood by 
means of its residues (vasana), of its continuing force (dvedba), 
of its attention (manasikara), of its co-existence (sababbava), 
and that also in its correct order (yatbayogam). 

« [5] How [can it be understood] through the definition of 
the functions of its factors? 
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« What is the function of ignorance? It deludes beings with 
regard to existence (bhavd) and it is also the condition of the 
formations. 

« What is the function of the formations? They distribute 
(vibhajanti) beings in the different destinies of existence 
(gatisn) and are also the condition of the residues of conscious
ness (vijnanavasana). 

« What is the function of consciousness? It supports the 
bond of the actions (karmabandham ca dbarayati) of beings 
and it is also the condition of name-and-form. 

« What is the function of name-and-form? They compel 
beings to cling to a personality {atmabha^d) and they are also 
the condition of the six spheres. 

« What is the function of the six spheres? They compel 
beings to cling to the fullness of a personality (atmabhava-
paripurim) and they are also the condition of contact. 

« What is the function of contact? It leads beings to the sense-
pleasures (visayopabhogd) and it is also the condition of feeling. 

« What is the function of feeling? It leads beings to the 
experience of birth (janmopabboga) and it is also the condition 
of thirst. 

« What is the function of thirst? It draws beings towards 
birth (janma) and it is also the condition of clinging. 

« What is the function of clinging? It compels the con
sciousness of beings to associate with clinging (sopadand) in 
order to take on new birth (punarbhavadand) and it is also the 
condition of becoming. 

«What is the function of becoming? It directs beings 
towards a new becoming {punarbhava) and it is also the condi
tion of birth. 

« What is the function of birth? It produces beings in the 
correct order of name-and-form, the six spheres, contact and 
feeling, and it is also the condition of aging-and-cleath. 

«What is the function of aging-and-death? They wear 
out beings continually through the decline of age (vayah-
parinama) and of life (jlvitaparinama). 

« [6] How [can it be understood] by grouping its factors 
according to their defilement? 
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«Ignorance, thirst and clinging: such is the group of 
[simple] defilement (samklesasamgraba). The formations, con
sciousness and becoming: such is the group of the defilement of 
actions (karmasamklesasamgraba). The rest forms the group ol 
the defilement of birth (janmasamklesasamgraha). 

« [7] How [should it be understood] according to its real 
meaning (artha)? 

« The real meaning of conditioned origination is the fact 
that there is no creator (nihkanrkartbd), the fact of causality 
(sabetukarlba), the fact that there is no being (nihsattvartha), 
the fact of dependence [relativity] (paratantrartha), the fact that 
there is no (driving) power (niribakartba), the fact of Imper
manence (anitydrtba), the fact that everything is momentary 
(ksanikdrtba), the fact that there is an uninterrupted continuity 
of cause and effect (hetiiphalaprabandhanupacchedartba), 
the fact that there is conformity between cause and effect 
(anurupabetupbalartbd), the fact of the variety of cause and 
effect (vicitrabetuphalartbd) and the fact of the regularity ol 
cause and effect (pratiniyatahetuphalanhd). 

« [8] How [can it be understood] in its profundity? 
« By its profundity should be understood the profundity of 

its causality (hetugdmbblrya), of its characteristics (laksana-
gdmbbuya), of its arising (utpattigambhlrya), of its duration 
(sthitigdmbbhya) and of its functioning (vrttigclmbbhya). 

«Furthermore, conditioned origination is momentary 
(ksanika), but duration (stbiti) may be found in it; conditioned 
origination consists of unmoving (undriven) conditions (nir-
Ibakapratyaya), but those conditions are also efficacious (ca
pable of action) (samartbapratyaya); conditioned origination 
does not admit a being {nibsattva), but it can also be constituted 
by means of a being (sattvatascopalabbyate); conditioned origi
nation does not admit a creator (niskartrka), but there is no 
interruption between actions and their results {karmapbald-
viprandsd). It does not arise from itself (na svatab), or from 
anything else (na paratab), or from both (na dvdbbydm), it 
does not arise from its own action (svayamkara), or from the 
action of others (parakard), or without cause (abetii). Hence it 
is also profound. 
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« [9] How [can it be understood] through its divisions? 
« It should be understood in accordance with the divisions 

of the arising of consciousness (vijnanotpatti), of death and of 
birth (cyiitynpapatti), of the arising of external grains ibabya-
sasyotpatti), of dissolution and evolution (samvartavivartd), 
of subsistence through nutriment (abaropastambba), of the 
distinction between the good and bad destinies of existence 
(istanistagativibbaga), of purity (visuddbi) and of supreme 
powers (prabbava). 

« [10] How [can it be understood] according to the normal 
and inverse order (anulomapratilomd)? 

« The exposition (nirdesa) of the normal and inverse order 
of conditioned origination should be understood according to 
the normal and inverse order of defilement (samklesd) and puri
fication (vyavadana). 

« What is a condition (pratyaya)? 
« How many [of the aggregates, etc.] are conditions? 
« With what aim is a condition investigated? 
« A condition should be understood as [a] its cause (betu), 

[b] its immediate relationship (samanantara), [c] its object 
(alamband), and [d] its predominance (adbipati). 

« They are all a condition. 
«[They are investigated] with the aim of abandoning at

tachment to things (dbarma) which constitute the causes [01 the 
view] of self (atmahetukadbarmabhinivesa). 

« [a] What is the causal condition (hetupratyayd)?66 

« It is the store-consciousness (alayavijnana) and the resi
dues of the favorable (kusalavasana). The causal condition 
should also be understood according to [1] its own nature 
(svabbava), [2] its divisions (prabhedd), [3] its association 
(sabaya), [4] its common attainment (sampratipattf), [5] its in
crease (pusti), [6] its obstruction (paripantba), and [7] its capac
ity of grasping (parigraba). 

66 Hetupratyaya can also be tianslated as "toot condition' according to an 
explanation found in the Vism of the Pali term hetupaccaya mulam hetuti 
iiictati, tarn idha adbippctam (p 532) 
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«[1] What is its own nature?67 It is the reason (kamna), 
since it is the own-nature of cause (betusvabbavd). 

« [2] What are its divisions? [They are the divisions of the 
reason. In brief, they are of twenty kinds]:68 

« [1] Reason of arising (utpattikarand), such as conscious
ness69 in accord (samagri) with consciousness. 

« [2] Reason of duration (stbiti), such as nutriment for 
beings that are born and those seeking birth (bhutanam 
sattvanam sambbavaisinah ca)7{) 

« B] Reason of support (dbrti), such as the earth for beings. 
« [4] Reason of manifestation (prakasa), such as a lamp for 

visible forms. 
« [5] Reason of transformation (vikara), such as fire for 

wood. 
« [6] Reason of separation (viyoga), such as a sickle (weap

on) for something cuttable. 
« [7] Reason of transmutation (parinati), such as profes

sional skill, etc., for things such as gold, etc. 
« [8] Reason of belief (sampratyaya), such as smoke for fire. 
« [9] Reason of conviction (sampratyayana), such as a 

proposition, cause and example (pratijnabetudrstanta) for a 
conclusion (sadbyd). 

« [10] Reason of reaching (samprapana), such as the path 
(marga) to Nirvana. 

«[11] Reason of llinguistic] usage (vyavabara), such as 
name (namd), notion (samjna) and opinion (drsti). 

67. Lit. "How according to its own nature?" 
68. These two sentences are found only in the Chinese version. 
69- Pradhan reads caksuh samagri vijnanasya "the eye in accord with 

consciousness." Gokhale reads [vijnanam] samagri vijnanasya "conscious
ness in accord with consciousness," which agrees with the Chinese and 
Tibetan versions [Note: as also footnoted by Pradhan]. 

70. Cf. bhuta va sambhavesi va sabbe satta, Metta-sntta, Sn, p. 26. Com
mentary: bbutati jata abbinibbatta, ye "bhuta era na puna bhavissantV ti 
samkham gacchanti, tesam khlnasavanam etam adhivacanam. Sambhavam 
esantVti sambhavesi. Appahlnabhavasatnyojanattd ayatim pi sambhavam 
esantanam sekhaputhujjananam etam adhivacanam. . . . (SnA, pp. 2^6-7). 
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« [12] Reason of regard (apeksa), that is, a desire (arthitvd) 
arises for something because of something else, such as a desire 
for nutriment because of hunger. 

« [13] Reason of projection (dksepakdrand) which is a dis
tant condition (vidilrab pratyayab), such as ignorance (avidya) 
of aging and death (jardmarana). 

« [14] Productive reason (abbinirvrttikarand) which is an 
immediate reason [correction: Condition*], such as ignorance 
of the formations (sarnskdra). 

«[15] "Linked" (parigrabd) reason which is an other con
dition, such as a field, water, fertilizer, etc., for making cereals 
grow. 

« [16] Introductory (dvabaka) reason which is a condition 
in a suitable manner (anukula), such as good service rendered 
to a king to the latter's satisfaction. 

« [17] Reason of diverse regularity (pratiniyama) which is 
a variant of the conditions, such as the five conditions of birth 
for the five destinies of birth (pancanam gatlnam). 

« [18] Co-operative reason (sabakarikdrand) which is an 
assemblage of conditions (pratyayasdmagn), such as an unde-
formed faculty (indriyam aparibbinnam), a manifested object 
(visaya dbbdsagatab), and the attention resulting from this 
(tajjas ca manaskdrah) [are the conditions] of consciousness 
(Vijnana) ~x 

« [19] Adverse reason (virodbikarana) which is a danger, 
such as lightning for harvesting. 

«[20] Non-adverse (avirodbi) reason which is not a 
danger, such as the absence of that danger. 

«[31 What is association (sabdyd)? They are things 
(dharma) which arise in co-existence (sahabhavd) and not 
through some deficiency (vaikalyd), such as the elements 
(bhuta) and those derived from the elements (bhautikd). 

71 Cf Ajjhattikan ca cakkhum apanbhinnam hoti, bahira ca nlpa 
apatham agacchanti, tajjo ca samannaharo hoti, evam tajjassa vinnana-
bhagassa patubhavo hoti, M I, p. 190 
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« [4] What is common attainment (sampratipatti)? They are 
those things (dharma) which attain the object in co-existence 
(sahabhava) and not through some deficiency (vaikalyd), such 
as the mind (cittd) and mental activities (caitasika). 

« [5] What is increase (pusti)? It is, in the future, the ever 
increasing continuity of favorable, unfavorable and neutral 
actions accomplished in the past. 

« [6] What is obstruction (paripantba)? It is the consolida
tion of the increase of a certain series by means of a certain 
development of the defilements in such a way that one is kept 
away from the series leading to Nirvana. 

« [7] What is grasping (parigraba)? It is the unfavorables 
(akusala) and defiled favorables (knsalasasravd) which grasp 
the idea of personality (dtmabbdva). 

« [bj What is the immediate (samanantara)? The immedi
ate condition should be understood as the constant immediate 
(nairantaryasamauantara) and as that which immediately 
gives rise to the mind and joint and non-joint mental activities 
(sabhagavisabbagacittacaitta). 

« [c] What is the object (dlambana)? The condition of the 
object should be understood as [1] object of a limited sphere 
(paricchinnavisayalambana), [2] object of an unlimited sphere 
(aparicchinnavisayalarnband), [3] object of an unvarying 
sphere (acitrikdravisaydlambana), [4] object of a varying 
sphere (sacitrikaravisayalambaua), [5J object of the sphere of 
existing things (savastukavisayalambana), [6] object of the 
sphere of non-existing things (avastukavisayalamband), 17] real 
object (vasWalambana), [8] imaginary object (parikalpd-
lambana), [91 perverse object (vipaiyastalambana), [10] non-
perverse object (avipatyastalambana), [11] resisting object 
(savyagbatalambana), [12] unresisting object (avyaghatd-
lamband). 

« [d] What is predominance (adbipati)? The predominant 
condition should be understood as [1] predominance in means 
of support (pratisthadbipati), [2] predominance of penetration 
(dvedbddbipati), [5] predominance through co-existence (saba-
bbavadbipati), [4] predominance of the sphere (visayadbipati), 
[5] predominance of productivity (prasauadbipati), [6] pre-
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dominance of the place (sthanadbipati), [7] predominance of 
the experience of the result of actions (pbalopabbogadbipati), 
[8] predominance of worldly purity (laukdkavisuddhyadbipati), 
and [9] predominance of transcendental purity (lokottara-
visuddhyadb ipatx). 

« What is the joint and the analogue of joint (sabbaga-
tatsabbaga)? 

« How many [of the aggregates, etc.] are joint and analogue 
of joint? 

« With what aim is the joint and analogue of joint investi
gated? 

« The joint and the analogue of joint should be understood 
as that which appears from a connection (prabandba, lit. conti
nuity) of objects (visaya) and faculties (indriya) unseparated 
from consciousness (vijnanavirabita) and similar to the latter 
(tatsadrsya), and like that which appears from the connection 
of its own similarity (svasadrsyaprabandba) separated from 
consciousness (vijnanavirabita). 

« Part of the aggregate of matter, five [*material*] elements 
and five material spheres. 

« [They are investigated] with the aim of abandoning at
tachment to a self associated with or dissociated from con
sciousness (vijnanayuktayuktatman). 

« What is the appropriated (upattd)? 
« How many [of the aggregates, etc.] are appropriated? 
« With what aim is the appropriated investigated? 
« The appropriated should be understood as the matter 

which is the basis giving rise to feeling (vedanotpattyasraya). 
« Part of the aggregate of matter, five material elements, five 

material spheres, and also part of the other four [aggregates]. 
« [They are investigated] with the aim of abandoning at

tachment to a self which is dominated by the body (deba-
vasavartyatman). 

« What is a faculty (indriya)? 
« How many [of the aggregates, etc.] are faculties? 
« With what aim are the faculties investigated? 
« A faculty should be understood as [1] predominant over 

the seizing of an object (visayagrabanadhipati), [2] predominant 
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over the continuity of generation (kulapmbandbadhipati), 
[3] predominant over the state of similarity of types (nikaya-
sabhagasthanadhipati), [4] predominant over the experience of 
the results of good or bad actions (subbasubbakarmaphalo-
pabbogadhipati), [5] predominant over worldly detachment 
(laukikavairagyadbipati), and [6] predominant over transcen
dental detachment (lokottaravairagyadbipatf).72 

12. There are twenty-two indriyas (faculties). They are divided into six 
categories as mentioned in this paragraph, as follows: 

1) Visayagmhanadk ipati 
faculties predominating 
the seizing of an object 

1. Caksurindriya (eye faculty). 
2. Srotrendriy'a (ear faculty). 
3. Ghranendriya (nose faculty). 
4. Jibvendriya (tongue faculty). 
5. Kayendriya (body faculty). 
6. Mana-indriya (mental organ faculty). 

2) Kulaprabandhadh ipati 
faculties predominating 
the continuity of gene
ration. 

7. Strlndriya (female faculty). 
8. Purusendriya (male faculty). 

3) Nikayasabhagasthana-
dhipati 
faculty predominating 
the state of similarity 
of types 

9. Jivitendriya (life faculty). 

4) Subhasubhakannaphalo-
pabhogadh ipati 
faculties predominating 
the experiences of the 
results of good and bad 
actions. 

10. Sukhendriya (faculty of experiencing ease, 
happiness). 

11. Duhkhendhya (faculty of experiencing 
suffering). 

12. Saumanasyendriya (faculty of experienc
ing pleasure). 

13. Daurmanasyendriya (faculty of experienc
ing displeasure). 

14. Upcksendnya (faculty of experiencing 
equanimity). 

5) Laukikai>airagyadhipati 
faculties predominating 
worldly detachment 

15. Sraddhendriya (faculty of trust). 
16. Mryendriya (faculty of vigor). 
17. Smrtindriya (faculty of mindfulness). 
18. Samddhindriya (faculty of concentration). 
19. Prajnendriya (faculty of wisdom). 
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« The aggregate of feeling, the aggregate of consciousness, 
part of the aggregates of matter and formations, twelve ele
ments, six spheres and part of the element and of the sphere of 
mental objects (dharmadkatvayatand). 

« [They are investigated] with the aim of abandoning at
tachment to a predominant self (atmadhipati). 

« What is suffering as suffering (duhkhaduhkhatap. 
« How many [of the aggregates, etc.] are sufferings as suf

fering? 
« With what aim is suffering as suffering investigated? 
« Suffering as suffering should be understood as [1] the 

own-characteristic of the feeling of suffering (duhkhavedana-
svalaksana), and [2] also as the own-characteristic of things that 
appertain to the feeling of suffering (duhkhavedanlyadharma-
svalaksand). 

« Part of all [the aggregates, etc.]. 
« [They are investigated] with the aim of abandoning at

tachment to a suffering self (duhkhitatman). 
« What is suffering engendered by transformation (vipari-

namaduhkhata)? 
« How many [of the aggregates, etc.] are suffering engen

dered by transformation? 
« With what aim is suffering engendered by transformation 

investigated? 
« Suffering engendered by transformation should be un

derstood as [1] the own-characteristic of the transformation of 
a pleasant feeling (sukbavedandviparinatisvalaksana), [2] the 
own-characteristic of the transformation of things that apper
tain to a pleasant feeling (sukhavedaniyadharmaviparinati-
svalaksana), [31 and also as the transformation of the thought 

6) Lokottarai aimgyadhipah 20 Anajnatamajnasyamlndr-iya (faculty of 
[acuities predominating will 'I shall know what is not yet known ) 
ttanscenclental detach- 21 Apiendriya (faculty of transcendental 
ment knowledge, arhatship) 

22 Ajndtai Indnya (faculty of consciousness 
oi conviction 'I have known') 
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of attraction for that (that pleasant feeling, tatra canunaya-
cittaviparinati). 

« Part of all [the aggregates, etc.]. 
«[They are investigated] with the aim of abandoning at

tachment to a happy self (sukh it atman). 
«What is suffering as a conditioned state (samskara-

dubkbata)? 
« How many [of the aggregates, etc.] are suffering as a 

conditioned state? 
« With what aim is suffering as a conditioned state investi

gated? 
« Suffering as a conditioned state should be understood as 

[1] having the own-characteristic of neither pleasant nor un
pleasant feelings (adubkbasukbavedanasvalaksana), [2] having 
the own-characteristic of things pertaining to neither pleasant 
nor unpleasant feelings (adubkhasukbavedanlyadbarmasva-
laksand), [31 as the grasping of these two kinds of unruliness 
(tadubbayadaustbidyaparigraba), and [4] as non-liberation of 
both (dvayavinirmoksa) and as the fact of being followed 
by Impermanence Canityannbandba) and of not being secure 
(ayogaksema). 

« All, except for part of the aggregates, of three elements 
and of two spheres. 

« [They are investigated] with the aim of abandoning at
tachment to a self which is neither happy nor unhappy 
(adubkbasukbatman). 

« What is endowed with fruition (sauipaka)? 
« How many [of the aggregates, etc.] are endowed with 

fruition? 
« With what aim is that which is endowed with fruition 

investigated? 
«The unfavorable (akusala) and the defiled favorable 

(kusala-sasrava) should be understood as being endowed with 
fruition. 

« Part of the aggregates, of ten elements and of four spheres. 
« [They are investigated] with the aim of abandoning at

tachment to a self which establishes and assembles the aggre
gates (ska} idbopan iksepakapratisamdbayakatma / i). 
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« Furthermore, fruition (vipdkd) should be understood as 
the store-consciousness (alayavijnana) endowed with mutual 
associations (sasamprayoga). As for the rest, it arises from 
fruition. 

« What is nutriment (dhdra)? 
« How many [of the aggregates, etc.] are nutriment? 
« With what aim is nutriment investigated? 
« Nutriment should be understood as [1] transformative by 

reason of transformation (parinatitopi parindmikab), [2] as per
taining to sense objects by reason of the connection with objects 
(visayatopi vaisayikah), [3] as pertaining to intention by reason 
of the connection with intention (asayatopydsayikab), and also 
[4] as clinging by reason of the connection with clinging 
( upddd nato py upddd nikah). 

« Part of three aggregates, of eleven elements and of five 
spheres. 

« [They are investigated] with the aim of abandoning at
tachment to a self which subsists by means of nutriment (dbdra-
stbitikatmaii). 

« Furthermore, nutriment should be considered as [1] per
taining to duration on an impure basis (asuddbasrayasthitikd), 
[2] pertaining to duration on a pure and impure basis (suddbd-
suddbdsrayastbitikd), [31 pertaining to duration on a pure basis 
(suddbdsrayastbitika), and [4] as manifesting duration (stbiti-
sdmdarsa n ika). 

« What is the inferior (sottara)? 
« How many [of the aggregates, etc.] are inferior? 
« With what aim is the inferior investigated? 
« The inferior should be understood as the conditioned 

(samskrta) and part of the unconditioned (asamskrtaikadesd). 
« All, except for part of the element and of the sphere of 

mental objects (dbarmadbdtvdyatanaikadesa). 
« [They are investigated] with the aim of abandoning at

tachment to a self which is composed of lesser substance (dtma-
dravyabina). 

« What is the superior (anuttara)? 
« How many [of the aggregates, etc.] are superior? 
« With what aim is the superior investigated? 
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« The superior should be understood as part of the uncon
ditioned (asamskrtd). 

« Part of the element and of the sphere of the mental object. 
« [They are investigated] with the aim of abandoning at

tachment to a self which is composed of supreme substance 
(atmadravyagrd). 

« Hence, in this way the method of division is unlimited. 
« Furthermore, in brief, the division (prabbeda) of the ag

gregates, elements and spheres is threefold: [1J division accord
ing to imaginary characteristics (parikalpitalaksana), [2] division 
according to analytical characteristics (vikalpitalaksand), and 
[3] division according to the characteristics of essential nature 
(dbarmatdlaksana). 

« Now, [1] what is division according to imaginary charac
teristics? It is the fact of imagining a self (me, atma), a being 
(satWa), a soul (jtva), a creature (jantu), a person (posa), an 
individual {pudgala), a human being (manuja) or a man 
(manava) in the aggregates, elements and spheres. 

« [2] What is division according to analytical characteristics? 
It is the aggregates, elements and spheres themselves. 

« B] What is division according to the characteristics of 
essential nature? It is the non-existence (abhava) of a self in 
those same aggregates, elements and spheres. It is the non
existence of a being, a soul, a creature, a person, an individual, 
a human being or a man. It is the fact that there is non-self 
( nairatmyastita). 

« Furthermore, division is fourfold: [1] division according 
to characteristics {laksanaprabbeda), [2] division according to 
methods (prakaraprabbedd), [3] division according to bases 
(asrayapmbbeda) and, [4] division according to series (samtati-
prabhedd). 

« [1] What is division according to characteristics? It is 
division according to the own-characteristics of each of the 
aggregates, elements and spheres. 

« [2] What is division according to methods? It is division of 
those same aggregates, elements and spheres inasmuch as they 
exist as substance (dravyasaf), as designation (prajnaptisat), as 
convention (samvrtisat), in the absolute sense (paramartbasat), 
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as having form (rupin), as being formless (ampin), as visible 
(sanidarscma) and as invisible (anidarsand), etc., as was dem
onstrated above. 

« [31 What is division according to bases? There are as many 
aggregates, elements and spheres as there are bases of beings 
(sattvasrayd). 

« [4] What is division according to series? It is the momen
tary continuation of the aggregates, elements and spheres at 
each moment (pratiksanam). 

« What does he who is skilled (kusald) in division accord
ing to characteristics understand (parijdiiati)? He understands 
[false] attachment to a self (atmabbinivesd). 

« What does he who is skilled in division according to 
methods understand? He understands the idea of cluster (pinda-
samjna). 

« What does he who is skilled in division according to 
bases understand? He understands the [false] idea of undergoing 
[the results of] an action that one has not done and the [false] 
idea of losing [the results of) an action that one has done 
(akrtabhyagamaknavipranasasamjnd). 

« What does he who is skilled in division according to 
series understand? He understands the [false] idea of stability 
(sthirasamjna). 

« Furthermore, there is a sixfold division of those same 
aggregates, elements and spheres: [1] division according to ex
troversion (bahirmukha), [2] division according to introversion 
(antarmukhd), [3] division according to long duration (ayata-
kala), [4] division according to limited duration (paricchinna-
kdla), [5] division according to the very moment (tatkald) and, 
[6] division according to manifestation (samdarsand). » 

[1] What is division according to extroversion? It is mainly 
the division of the realm of desire (kamavacard). 

[2] What is division acording to introversion? It is all the 
stages of concentration (samadhibhumi). 

[31 What is division according to long duration? It is what 
concerns an ordinary man (prthagjand). 

[4] What is division according to limited duration? It is what 
concerns disciples in training (saiksa), and also what concerns 
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arhats except for their final-moment (caramaksana) aggregates, 
elements and spheres. 

[5] What is division according to the very moment? It is the 
aggregates, elements and spheres of the final moment of the 
arhats. 

[6] What is division according to manifestation? It is the 
aggregates, elements and spheres manifested by the Buddhas 
and bodhisattvas—those great beings who have attained the 
highest perfection (paramipraptci). 



C H A P T E R T W O 

GROUPING (Samgrahd) 

What is grouping? 
Grouping should be understood in eleven ways: [1] group

ing according to characteristics, [2] grouping according to ele
ments, [3] grouping according to types, [4] grouping according 
to states, [5] grouping according to associations, [6] grouping 
according to space, [7] grouping according to time, [8] partial 
grouping, [9] complete grouping, [10] mutual grouping, [11] ab
solute grouping. 

[1] What is grouping according to characteristics? It is each 
grouping of aggregates, elements and spheres according to their 
own characteristics separately. 

[2] What is grouping according to elements? It is each 
grouping of elements according to the store-consciousness 
which is the seed of the aggregates, elements and spheres. 

[3] What is grouping according to types? It is each grouping 
of aggregates, elements and spheres as such although they have 
different characteristics. 

[4] What is grouping according to states? It is each grouping 
of aggregates, elements and spheres in a pleasant situation 
according to their own characteristics; also in an unpleasant or a 
neither pleasant nor unpleasant situation, depending on their 
states. 

[5] What is grouping according to associations? The aggre
gate of matter is grouped with the other aggregates by reason 
of their mutual association. So also are the other aggregates, 
elements and spheres. 

[6] What is grouping according to space (desa)? It is the 
grouping of the aggregates, elements and spheres associated 
with the east according to their own characteristics. So also 
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should it be understood with regard to the aggregates, elements 
and spheres in the other directions. 

[7] What is grouping according to time (kala)? It is the 
grouping of the aggregates, elements and spheres in the past 
according to their own characteristics. So also should it be un
derstood with regard to the aggregates, elements and spheres in 
the future and in the present. 

[8] What is partial grouping? Of all the things included in 
the aggregates, elements and spheres, only a certain grouping 
should be understood as partial grouping. 

[91 What is complete grouping? All the things included in 
the aggregates, elements and spheres taken in totality should be 
understood as complete grouping. 

[10] What is mutual grouping? How many elements and 
spheres are included in the aggregate of matter? Part of ten [ele
ments and spheres]. How many elements and spheres are in
cluded in the aggregate of feeling? Part [of the elements and 
spheres]. As the aggregate of feeling, so also are the aggregates 
of perception and of formations. How many elements and 
spheres are included in the aggregate of consciousness? Seven 
elements and one sphere. 

How many aggregates and spheres are included in the eye 
element? Part of the aggregate of matter and one sphere. As the 
eye element, so also are the ear, nose, tongue, body, form, 
sound, odor, taste and the tangible elements. How many aggre
gates and spheres are included in the mental organ element? 
One aggregate and one sphere. How many aggregates and 
spheres are included in the mental objects element? Three 
aggregates, part of the aggregate of matter and one sphere. How 
many aggregates and spheres are included in the visual con
sciousness element? Part of the aggregate of consciousness and 
of the mental sphere. As the visual consciousness element, so 
also are the elements of the auditory, olfactory, gustatory and 
tactile* consciousnesses. 

How many aggregates and elements are included in the 
sphere of the eye? Part of the aggregate of matter and one 

* Note: Pradhan's text also includes memo "mental" here. 



I Laksanasamuccaya 73 

element. As the sphere of the eye, so also are the spheres of 
the ear, nose, tongue, body, form, sound, odor, taste and the 
tangible. How many aggregates and elements are included in 
the mental sphere? One aggregate and seven elements. How 
many aggregates and elements are included in the sphere of 
mental objects? Three aggregates and part of one aggregate and 
of one element.1 

In this way, other things are explained in relation to the 
aggregates, elements and spheres. Such categories as existing, 
as substance, as designation, in the conventional sense, in the 
ultimate sense, the know7ables, the knowable through special 
knowledge, the knowables through higher knowledge, the 
material, the immaterial, the visible and the invisible, etc., which 
were explained earlier should be understood according to the 
mutual grouping of the aggregates, elements and spheres. 

[Ill What is absolute grouping? It is the grouping of the 
aggregates, elements and spheres according to suchness 
(tatkata)} 

He who is skilled in grouping, what profit does he gain? He 
gains a synthetic view concerning objects. The development of 
good roots is in accord with the synthetic view of the mind 
concerning objects. 

1 Here Piadhan's reconstruction seems faulty Cf the Tibetan veision 
chos kyi skye mchedphunpo du dan/khams du daggis bsdus se na/phunpo 
gsum dan /gcig giphyogsgcig dan /khams gcig gis bsdus so// 

2 Heie there is probably a punting error in Pradhan s reconstruction Cf 
Tib don dam pa bsdus pa gan ze na /gan phun po dan / khams dan / skye 
mched mams kyi de bzin nid do// 



C H A P T E R T H R E E 

CONJUNCTION {Samprayoga) 

What is conjunction (samprayoga)? 
In brief, conjunction is sixfold: [1] unseparated conjunction 

{avinirbbaga-samprayoga), [2] mixed conjunction {misribhava-
samprayoga), [3] collective conjunction {samavadbana-sam-
prayogd), [4] simultaneous conjunction (sab abba va-sampra-
yogd), [5] conjunction of activity {krtyaniisthana-samprayoga) 
and, [6] co-existent conjunction (sampratipatti-samprayoga). 

[1J What is unseparated conjunction? It is the non-separa
tion of molecules {rflpamsika, particles of matter) from the 
atoms {paramanu) of which they are composed throughout 
space (disa). 

[2] What is mixed conjunction? It is the mixture of mol
ecules which are larger than atoms, one with the other, through
out space. 

[3] What is collective conjunction? It is the agglomeration of 
the series of matter accumulated in space. 

[4] What is simultaneous conjunction? It is the simultaneous 
continuity, the simultaneous arising, enduring and cessation of 
the aggregates, elements and spheres in a body. 

[5] What is conjunction of activity? It is the conjunction of 
actions with each other, such as the co-operation of two monks 
in the activity of each of them. 

[6] What is co-existent conjunction? It is the existence of the 
mind and mental activities together on the same object. And that 
co-existent conjunction has several aspects: such as, for ex
ample, conjunction through an alien nature and not through 
own-nature, conjunction of unopposed things and not opposed 
things, conjunction of things from the same time and not from 
different times, domains of similar elements and not of dissimi
lar elements. 
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« There is universal conjunction (saruatraga-samprayoga). 
It is [the association together in the same thought] of feel
ing (vedana), perception (samjna), volition (cetana), contact 
(sparsa), attention (manaskdra) and consciousness (Vijnana)} 
Again, defiled universal conjunction (klista-sarvatraga-sampra-
yogd) is [the association] of the four defilements2 in the mental 
organ (manas). 

« Occasional conjunction (kadacitka samprayoga) is that 
of favorable (kusala) things, such as trust (sraddbd), and the 
major and minor defilements such as craving (rdga), in the 
mind. 

« Conjunction of situation (dvaslhika samprayoga) is that 
of things linked to pleasant feeling (sukbavedand). It is the 
same for an unpleasant feeling or a feeling that is neither pleas
ant nor unpleasant. 

« Uninterrupted conjunction (aviccbinna samprayoga) is 
encountered in a situation where the mind is active (sa-
cittakayam avastbdydm). 

« Interrupted conjunction (vicchinna samprayoga) is en
countered in a person who has entered the attainment where 
the mind is inactive (acittakasamdpattyantaritasyd). 

« Extroverted conjunction (bahirmukha samprayoga), in 
the majority of cases, is that of the mind and mental activities 
associated with the sense pleasures (kamapratisamyuktd). 

« Introverted conjunction (antarmukba samprayoga), in 
the majority of cases, is that of the mind and mental activities 
associated with the stages of tranquillity (recollection) (sam-
ahitabbumikd). 

« Habitual conjunction (ucita samprayoga) is that of the 
mind and mental activities of ordinary people (pdrtbagjanika), 

1 These are present in every thought Hence, the designation of "universal 
association." Cf. Sabbacittasadharana in the Pali Ablndhamma: phasso 
vedana sanha cetana ekaggata juitindriyam manasikaro cetisattimecetasika 
sabbacittasadharana nama- Abhisangaha, ed. Devamitta (Colombo, 1929), 
P 6 

2 These are the view of self (atmadrsti), love of self (atmasneha), pride 
of "I am" (asmimana) and ignorance iaridya) See p 22. 
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and also of certain disciples in training (saiksa) or having com
pleted their training (asaiksd). 

« Non-habitual conjunction (anucita samprayoga) is that 
of the transcendental mind and mental activities (lokottara citta-
caitasikd), and also of those acquired subsequent to transcen
dental [wisdom] (lokottaraprsthalabdha) immediately after the 
first moment. 

« He who is skilled in [the method of] conjunctions, what 
profit does he gain? He knows the conjunction and disjunction 
of things that defile (sdmklesika) and that purify (vydvaddnika), 
such as feelings (vedana), in the mind only icittamatre). And 
he who knows that abandons attachment to the idea of 
self {atman), feels (vedayate), perceives (samjanati), wishes 
(cetayate), remembers (smarati), defiles (samklisyate) and puri
fies (vyavaddyate) himself. He penetrates the idea of non-self 
(nairdtmyam avatarati). » 



C H A P T E R F O U R 

ACCOMPANIMENT (Samanvagama) 

« What is accompaniment (samanvagamd)? 
« In its characteristics {laksana), it is like the preceding (i.e. 

samprayoga, conjunction). And its classification is threefold: 
[1] accompaniment by seeds (bljasamanvagamd), [2] accompa
niment by mastery (vasitasamanvagamd), and [3] accompani
ment by practice (samudacamsamanvagama). 

« [1] What is accompaniment by seeds? He who is born in 
the realm of desire (kamadhatu) is accompanied (samanva-
gata) by the accompaniment of the seeds of the major and 
minor defilements pertaining to desire {kamapratisamyuktaih 
klesopaklesaih), and ol the defilements pertaining to the realms 
of form and of the formless (ruparupyapratisamynktais ca 
klesopaklesaih), as well as favorable things that incur rebirth 
(upapattilabhikais ca kusalaih). He who is born in the realm of 
form (rupadhatu) can be considered as accompanied as well as 
unaccompanied by the accompaniment of the seeds of the 
major and minor defilements pertaining to the realm of desire, 
but is accompanied by the accompaniment of the seeds of the 
major and minor defilements pertaining to the realms of form 
and of the formless, as well as favorable things that incur re
birth.1 He who is born in the formless world can be considered 
as accompanied and also unaccompanied by the accompani
ment ol the seeds ol the major and minor defilements pertaining 
to the realms of desire and of form, but is accompanied by the 
accompaniment of the seeds of the major and minor defilements 

1 In Pi adhan s edition part of the sentence heie is missing This is doubt
less due to a punting eiror, since Gokhale s edition contains this part 
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of the formless realm, as well as favorable things that incur 
rebirth. As for him w h o possesses the counteractives pertaining 
to the three realms (traidhatukapratipaksalabhi), if the counter
active occurs on encountering some kind [of defilement], it is 
not accompanied by the accompaniment of the seeds of that 
kind [of defilement]. If the counteractive does not occur on 
encountering some kind [of defilement], it is accompanied by 
the accompaniment of the seeds of that kind [of defilement]. 

« [2] What is accompaniment by mastery? It is [the case oil 
a person accompanied by the accompaniment of the mastery 
of favorable things acquired through effort (prayogikanam 
kitsalanam dbarmanam), and of the mastery of absorptive 
meditation, deliverance, concentration, attainment, etc., wheth
er worldly or transcendental Uankikanam lokottaranam va 
dbyanauimoksasamadbisamapattyadinam), as well as certain 
other neutral things (tadekatyanam cavydkrtanam). 

« [3] What is accompaniment by practice? It is [the case of] 
a person accompanied by the accompaniment of the practice of 
some thing, whether favorable (kusala), unfavorable (akusald) 
or neutral (avyakrta), who confronts (sammukblbbilta) the 
aggregates, elements and spheres. 

« He whose good roots (kusalamilla) are completely sev
ered (samnccbinna) can be considered as accompanied and 
unaccompanied by the accompaniment of the seeds of favor
able things (kusalanam dbarmanam bijasamanvagamena). As 
for the extremist (atyantikah piina/p), that is [a case ofj the 
accompaniment of the defilements (klesasamanvagama), and 
should be classed (lit. considered) among the extreme-wishers 
{icchantika), w h o have renounced Parinirvana.2 The extremist, 
by reason of his lack of cause of deliverance (moksabetu-
vaikalya), is [a case of] the unaccompaniment by a cause of 
those things [procuring deliverance]. 

« He w h o is skilled in [the teaching of) accompaniment, 
what profit (anusamsa) does he gain? He reaches understand
ing of the increase and decrease of things (dbarma). He w ho 

2. See Lanka, pp. 65-6. 
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thus understands the increase and decrease of things has no 
fixed idea (na ekantikasamjnt) concerning anything, worldly 
success or defeat (laukikyam sampattau vipattau va), but he 
aims only at abandoning attachment and repugnance (anunaya-
pratigbapraband). » 

« Here ends the First Compendium 
entitled Compendium of Characteristics 

in the Abbidbarmasamuccaya. » 





II. — THE COMPENDIUM OF DETERMINING 
( VINISCA YASAMUCCA YA) 

C H A P T E R O N E 

DETERMINING THE TRUTHS (Satyaviniscayd) 

SECTION ONE: Duhkhasalya 

« What is determining (viniscaya)? [11 Determining the 
Truths {satyaviniscayd), [2] determining the teaching (dharma-
viniscaya), [31 determining acquisition (praptiviniscaya), and 
[4] determining dialectic (samkathyaviniscaya). 

«What is determining the Truths? They are the Four 
Noble Truths (catvaryaryasatyani): suffering (duhkba), origin 
(samudaya), cessation (nirodba) and the path (marga). 

« What is the Truth of suffering (dubkbasatya)? It should 
be understood with reference to the life (existence) of beings 
(sattvafanma) and to the basis of life (janmadbisthana). 

« What is the life of beings? It is the life of beings in the 
hells (narakd), among animals (tiryak) and hungry ghosts (preta, 
phantoms, etc.); among human beings {manusyd) in the Eastern 
region (puwavidehd), in the Western region (aparagodaniyd), 
in the continent of India (jambudvipa), and in the Northern 
region (uttarakurii); among the gods in the Assembly of the 
Four Great Kings (caturmabdrajakayika), in the heavens of the 
Thirty-Three gods (trayastrimsd), of the Yamas, of the Joyous 
(tusita), of the Creative-Enjoyers (nirmanarati), of the Control
ler of Others' Creations (paranirmitavasavarti), in the Assembly 
of Brahmas (bmbmakayika), in the heavens of the First 
Brahmas (brabmapurobitd), of Great Brahma {mahabrabrnd), 
of Limited Light (parittabba), of Limitless Light (apramdnabbd), 
of the Radiant (abhasvara), of Limited Beauty (partttasubba), 
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of Limitless Beauty (apramdnasubba), of All Beauty (subba-
krtsna), of the Cloudless (anabbraka), of Meritorious Engen
dering (punyaprasava), of Great Fruit (brbatpbala), of Non-
Perceptive Beings (asamjiiisattvd), of the Non-Great (avrhd), of 
the Heatless {atapa), of Fine Regard (sudrsa), of Fine Aspect 
(sudarsand), of the Highest (akanistba, lit. not the lesser), of 
the Sphere of Infinite Space (dkdsdnantydyatana), of the 
Sphere of Infinite Consciousness (vijnananantyayatana), of 
the Sphere of Nothingness (dkincanyayatand) and of the 
Sphere of neither Perception nor Non-perception (uaiva-
sa rnjna nasa mjnayata na). 

« What is the basis of life? 
« It is the receptacle-world [the inanimate world] (bbdjana-

loka). On the circle of atmosphere (vaywnandala) rests the 
circle of water (apmandala). On the circle of water rests the 
circle of earth (prthivlmandala). On the circle of earth rests 
[Mount] Sumeru, seven golden mountains {kancmiaparvata), 
four continents (dvipa, lit. "island"), eight intermediate islands 
(antaradvipci), the inner ocean (abbyantarasamudra) and the 
outer ocean (bdbyasamudrd), four terraces of Sumeru (sumeru-
parisanda), the dwellings (sthanantard) of the gods of the 
Assembly of the Four Great Kings (cdturmabarajakdyika) and 
of the Thirty-Three (trayastrimsd), the circular mountain chain 
girdling the earth (cakravadaparvata)\ in space (dkase), the 
heavenly residences (vimana) of the gods of the Yama heaven, 
of the Joyous (tusitd), of the Creative-Enjoyers (tiirmanarati), 
of the Controller of Others' Creations (paranirmitavasavarti) 
and of the gods of the realm of form (rilpavacara); the dwell
ings of the Titans (asura), the dwellings of the hells (naraka): 
hot hells (usnanarakd), cold hells (sitanaraka), isolated hells 
(pratyekanaraka); and the dwellings of other animals itiryak) 
and ghosts ipretd). 

«Just as the sun and moon by shining and moving illu
minate the directions, so it is equally in a thousand worlds,1 a 

1. Cf. yavata candimasuriya pariharanti disa bhanti virocana, tavci 
sahassadha loko . . . . M I, p. 328. 



II. Viniscayasamnccaya 83 

thousand moons, a thousand suns, a thousand Sumerus which 
are the kings of mountains, » a thousand four-continents, a 
thousand dwellings of the gods of the Assembly of the Four 
Great Kings (caturmaharajakayika), a thousand dwellings of 
the Thirty-Three gods (trayastrimsd), a thousand dwellings of 
the Yamas, a thousand dwellings of the Joyous (tusitd), a 
thousand dwellings of the Creative-Enjoyers (nirmanarati), a 
thousand dwellings of the Controller of Others' Creations 
(paranirmitavasavarti), a thousand worlds of Brahma—this is 
called "small chiliocosm" (sabasracudikalokadhatu). A thousand 
"small chiliocosms" are called "second middling chiliocosm" 
(dvitiyamadbyamasahasralokadhatit). A thousand middling 
chiliocosms are called "third megachiliocosm" (trtiyamaba-
sahasralokadbatii). This "trichilio-megachiliocosm" Qrisahasra-
mabasabasralokadbatuY is girdled by a range of large circular 
mountains {mabacakravadaparvatamandald). The duration of 
the devolution and the evolution of this trichilio-megachilio
cosm is the same (samasamvartavivarta). 

Just as round drops of rain fall constantly and uninterrupt
edly from the sky, so equally in the Eastern direction, constantly 
and uninterruptedly, an infinite number of universes will 
devolve or evolve, devolve or remain devolved, or evolve or 
remain evolved. Just as it is in the Eastern direction, so it is in 
all the ten directions. 

Be it the world of beings [the animate world] or be it the 
receptacle-worlcl [the inanimate world] which are produced by 
[the power3] of actions and defilements (karmaklesajanita), 
and which are dominated by actions and defilements (karma-
klesadbipateyay—all that is called the Truth of suffering 
( dubkbasatya). 

The realm of the completely pure world (parisuddha-
lokadbatu) is not included in the Truth of suffering, and is not 

2 Cf sahassi culanika lokadhatu, dvisahassi majjhimaka lokadhatu, 
tisahassi mahasahassi lokadhatu A I, p 227; Nd2, 235, 2b 

3 According to the Chinese version. 
4. The animate world is produced by the power of actions and defile

ments, and the inanimate world is dominated by actions and defilements 
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created by the power of actions and defilements, and neither is 
it dominated by actions and defilements. It is engendered only 
by the great aspiration (mabapranidbana) which is directed by 
supremacy over the roots favorable to purification (vyavadana-
kusalamuladbipati). The place of its birth is inconceivable. It 
is understood only by the Buddha. It is not in the realm of 
recollection of those who meditate (dbyayin), let alone ordinary 
thinkers. 

And the divisions of suffering are of eight kinds: [1] suffer
ing of birth (jatiduhkbd), [2] of aging {jam), [3] of disease 
(vyadbi), [4] of death (marana), [5] suffering of association with 
what is unpleasant (apriyasamprayoga), [6] suffering of separa
tion from what is pleasant (priyamprayoga), [7] suffering if one 
does not obtain what one desires (yad aptccban na labbate), 
and [8] in brief (samksiptena) the five aggregates of attachment 
(pancopadanaskandha) are suffering. 

[1] Why is birth suffering? Because of the suffering due 
to obstruction, and because it is the basis of other kinds of 
suffering. 

12] Why is aging suffering? Because of the suffering caused 
by the transformation in time [age].5 

[3] Why is disease suffering? Because of the suffering 
caused by the transformation of the elements. 

[4] Why is death suffering? Because of the suffering caused 
by the loss of life. 

[5] Why is association with what is unpleasant suffering? 
Because of the suffering caused by the association [itselfl. 

[6] Why is separation from what is pleasant suffering? Be
cause of the suffering caused by the separation [itself]. 

[7] If one does not obtain what one desires, why is there 
suffering? Because of the suffering caused by the non-obtaining 
of the desired result. 

[8] Why, in brief, are the five aggregates of attachment 
suffering? Because of the suffering caused by agitation (unru-
liness). 

5. Tibetan: na tshod. 
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These eight kinds can be reduced to six: [1] suffering of 
obstruction, [2] suffering of transformation, [3] suffering of asso
ciation, [4] suffering of separation, [5] suffering of non-obtaining 
of the desired result, [6] suffering of agitation (unruliness). 
Hence these six kinds generally include the eight [preceding 
ones]. Whether six or eight, it is the same thing. 

It is said that there are three forms of suffering. The eight 
kinds of suffering are included in them. In that case are the eight 
included in the three, or the three in the eight? They are grouped 
according to their own order: the sufferings of birth, aging, dis
ease, death, and association with what is unpleasant are mere 
sufferings (duhkhaduhkbata); the sufferings of separation from 
what is pleasant and not obtaining what one desires are suffer
ings caused by transformation (viparinamaduhkhata); in brief, 
the five aggregates of attachment are suffering as suffering 
caused by conditioned states (samskaradubkbata). 

It is said there are two forms of suffering: suffering accord
ing to conventional truth (samvrtisatya) and suffering according 
to ultimate truth (paramarthasatyd). 

What is suffering according to conventional truth and what 
is suffering according to ultimate truth? From "the suffering of 
birth" up to "the suffering of not obtaining what one desires"— 
those are suffering according to conventional truth. "In brief, the 
five aggregates of attachment are suffering"—that is suffering 
according to ultimate truth. 

What are the general characteristics of suffering? They are 
the characteristics of [1] Impermanence (cmityd), [2] suffering 
(duhkha), Bl the empty (sunya), and [4] non-self (anatma). 

What are the characteristics of Impermanence? In brief, 
they are of twelve kinds: [1] characteristic of unreality,6 

[2] characteristic of destruction, [3] characteristic of transfor
mation, [4] characteristic of separation, [5] characteristic of 
presence," [6] characteristic of essential nature (dbarmata-
laksana), [7] characteristic of momentariness, [8] characteristic 

6 Tib gan medpa'i mtshan nid 
7 Tib ne ba 1 mtshan nid 
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of continuity,8 [9] characteristic of disease, etc., [10] characteris
tic of the varied continuity of the mind,9 [11] characteristic of 
good or bad fortune, [12] characteristic of the devolution and 
evolution of the receptacle-world. 

[1] What is the characteristic of unreality? It is the fact that in 
the aggregates, elements and spheres there is never a self nor 
anything pertaining to a self. 

[2] What is the characteristic of destruction? It is the cessa
tion of conditioned things that arise—their momentaneous 
appearance and disappearance. 

[3J What is the characteristic of transformation? It is the 
changing of conditioned things in different states—their conti
nuity as a series. 

[4] What is the characteristic of separation? It is the absence 
of domination over conditioned things, or appropriation by 
others. 

[5] What is the characteristic of presence? It is present Im
permanence—Impermanence experienced at this very moment. 

[6] What is the characteristic of essential nature? It is future 
Impermanence, which will inevitably be experienced. 

[7] What is the characteristic of momentariness? It is the fact 
that conditioned things do not endure longer than a moment 
(ksana). 

[8] What is the characteristic of continuity? It is the non-
interruption of the continuity of conditioned things that are born 
and die over beginningless time. 

[9] What is the characteristic of disease, etc.? It is the 
transformation of life because of the consumption of the four 
elements by time.10 

[10] What is the characteristic of the varied continuity of the 
mind? It is the fact that sometimes the mind is full of craving, 
sometimes it is free from craving; equally, it is full of hatred 

8. Tib. rgyun gyi mtshan hid. 
9. Tib. sems sna tshogs kyi mam par 'byut'i bai mtshan hid. 
10. Cf. MA I, p. 57: kalo gbasati bbutani, "time consumes (eats) the ele

ments (beings).*' 
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or free from hatred, full of delusion or free from delusion, 
contracted or extended, depressed or exalted, aroused or not 
aroused, calm or agitated, concentrated or not, and so forth— 
such is continuity of the mind. 

[11] What is the characteristic of good and bad fortune? The 
end of good fortune is followed by bad fortune and destruction. 

[12] What is the characteristic of the devolution and evolu
tion of the receptacle-world? Devolution and evolution are of 
three kinds: caused by fire, water and wind. The upper limits 
(slrsa, head) of the three devolutions are the second, third and 
fourth meditative absorptions (dbyana). As for the fourth medi
tative absorption, only the disappearance and appearance of the 
external abodes are considered as their devolution and evolu
tion, because those abodes only appear and disappear with 
those gods [of the fourth absorptive meditation]. That is called 
devolution and evolution.11 And again, there are three minor 
periods of the universe (antarakalpa)—those of famine, disease 
and weapons. At the end of three kinds of minor periods of the 
universe comes destruction by those weapons, etc., when the 
world remains devolved. A minor period of the universe is the 
first period of the diminution of life (apakarsa, degeneration). 
Another minor period of the universe is the last period of the 
augmentation of life (utkarsa, regeneration). Eighteen minor 
periods of the universe constitute the augmentation and dimi
nution of life. Hence, for twenty minor periods, the universe 
devolves, for twenty minor periods it remains devolved, for 
twenty minor periods it evolves and for twenty minor periods it 
remains evolved. Those eighty periods of the universe taken 
together constitute a great period of the universe (mahakalpa). 
The life-span of the gods in the realms of form and of the form
less is calculated by these periods of the universe (kalpa). 

Moreover, it is said that beings die and leave those abodes 
on the expiration of their life-span (ayus), or their merit 
(punyd), or their action (karma). What is the expiration of 

11 For further details concerning devolution and evolution (samvarta-
vivatia), see Kosa, ch II, pp 181, 210, 214, 216 
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life-span? It is death at the normal time (kalamarana).11 What is 
the expiration of merit? It is premature death (akdlamarana), 
death due to a lack of merit, because beings are attached to a 
delicious attainment (asvadasamapatti).13 They therefore die 
due to the expiration of merit. What is the expiration of action 
(karma)? It is death on the expiration of actions whose results 
should be experienced immediately in the next life [after death] 
(upapadyavedaniyakarma), or actions whose results should be 
experienced later in successive lives (aparaparyayavedanlya-
karmd), or through the expiration of both. 

[2] What is the characteristic of suffering (ditbkbalaksana)? 
The three forms of suffering, the eight kinds or six kinds of 
suffering, as they were defined above,1* are generally consid
ered as suffering. Why is it said in a Sutra: "All that is imperma
nent is suffering"?15 Because the characteristic of suffering is 
evident by reason of Impermanence, in two cases: suffering as 
suffering (dubkbadubkbatd) is evident by reason of Imperma
nence in the case of birth; suffering arising from transformation 
(viparinamadubkhatd) is evident by reason of Impermanence 
in the case of destruction (death); suffering as a conditioned 
state (samskaraditbkhata) is evident by reason of Imperma
nence in both cases. Therefore, by reason of the Impermanence 
and transformation of conditioned things, the Blessed One said: 
"All that is felt is felt in suffering."16 And again, the eight kinds of 
suffering beginning with birth appear in conditioned things that 
are subject to appearance and disappearance. It is with that 
meaning that the Blessed One said: "All that is impermanent 
is suffering." Furthermore, suffering such as birth appears in 
conditioned things that are subject to Impermanence. Hence, 
suffering as Impermanence. That is how the meaning should be 
understood here. 

12. That is, after a long life. 
13. See Kosa, ch. V, pp. 8, 43; VI, p. 222; VIII, pp. 132, 1+4. 
14. See pp. 84-5. 
15. Cf. S II, p. 53: yacl aniccam tarn dukkham. 
16. Cf. ibid., p. 53: yam kind redayitam tarn ditkkhasmin ti. 
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[3] What is the characteristic of emptiness {sunyata)'! It is 
the non-existence (abbava) of a certain thing, there. To observe 
(samamipasyana) in this way is emptiness. Again, it is the exist
ence (bhava) of another thing, there. In this way there is real 
knowledge (yath abb utaj nana). This is called emptiness per
ceived by penetration (avatara). Real knowledge means in
formed meaning. What is the meaning of the non-existence of a 
certain thing, there? It is the non-existence in the aggregates, 
elements and spheres, of a self or anything pertaining to a self of 
a permanent, enduring, eternal and immovable nature. This is 
their emptiness. What is the meaning of the existence of another 
thing, there? It is the fact that there is non-self in them. It is the 
non-existence of self, and the existence of non-self. It is with 
this meaning that the Blessed One said: "Existence is real knowl
edge of an existing thing; non-existence is real knowledge of a 
non-existing thing." Furthermore, emptiness is threefold: the 
emptiness of non-existence (abbavasunyata),11 emptiness of 
such-and-such an existence (tatbabbavasunyata) and natural 
emptiness (prakrtisiinyata). The first should be understood as 
imaginary (parikalpita), the second as relative (paratantra),18 

and the third as absolute (parinispanna). 
[4] What is the characteristic of non-self (anatma)? It is the 

non-existence in the aggregates, elements and spheres of the 

17. Svabbavasilnyata in Pradhan's reconstruction seems to be a printing 
error. For the three forms of emptiness, see Satralarnkara, ch. XIV, v. 34 and 
p. 95. [Note: The Abbidbamwsaniuccaya-bhasyam, not published until 1976, 
confirms svabbavasunyata "emptiness of own-nature1' here (see p. 52). The 
Tibetan translation of the Abbidbarmasamuccaya also confirms svabbava
sunyata, giving ho bo hid kyi stoh pa hid (Peking edition, vol. 112, p. 252, 
fol. 90b, line 6). Further, the second form of emptiness, tatbabbavasunyata, is 
explained by the Bbasya and given in the Tibetan differently than translated 
by Rahula. who follows the Mabaydna-sutrdlamkara parallel he cites here. 
Rahula translates it as tatbd + bbdva, "such-and-such an existence," while the 
Bbasya explains it with the term abhavat, indicating tatba + abbava, "non
existence as such-and-such." The Tibetan translation agrees with this, giving 
de bzin du yodpa ma yin pal stoh pa hid] 

18. This phrase is missing in Pradhan's reconstruction. 
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characteristics postulated in the theory of self (dtmavdda), 
because of the non-existence of the characteristics of self in the 
aggregates, elements and spheres. This is called the characteris
tic of non-self. That is why the Blessed One said: "All things 
(dharma) are without self."19 Again, the Blessed One said: "All 
that is not mine, or 'I am,' or my self."20 What is the meaning of 
the word: "Thus one should really understand that through right 
wisdom."21 The word "all that is not mine" is uttered with refer
ence to external things. With regard to external things, it is the 
characteristic of things pertaining to an imaginary self. Hence, 
the extension lof the idea] of things pertaining to a self. With 
regard to internal things, it is the characteristic of an imaginary 
self and of things pertaining to it. Hence, the extension [of the 
idea] of a self and things pertaining to a self. 

It was said above that Impermanence is a momentaneous 
characteristic. How should this be understood? Just like the 
momentaneous characteristic of the mind and mental activities, 
so also should one understand the momentaneous characteristic 
of matter [body, etc.,] by reason of its appropriation by the 
mind, its acquisition and its preservation by the mind, its trans
formation by the mind, having the mind as basis, being pro
duced by means of the supremacy of the mind, being domi
nated by the mind. And, furthermore, one should understand 
« the momentaneous characteristic of matter [body] because it is 
subject to final transformation and also by reason of the destruc
tion of the own essence (svarasavinasa) of a born thing, regard
less of its condition (anapeksya pratyayam). 

« It is said that "Whatever matter (rupa) may be, all that 
is the four great elements {catvari mababbutani) and the 

19. Sabbedbamma anatta, Dhp XX, 7 (or v. 279); M I, p. 228; S II, pp. 132, 
133. 

20. Sabbam . . . n'etam mama, n'eso 'bam asmi, ne me so atta, M I, p. 139. 
21. Evam etam yathabbutam sammappannaya dattbabbam, ibid., p. 139-
These two phrases go together: Sabbam. . . n'etam mama, n'eso 'bam 

asmi, ne me so attd ti etam etam yathabbutam sammappannaya dattbabbam 
"All that is not mine, or 'I am,1 or my self, thus one should really understand 
that through right wisdom." 
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derivations (upadaya) of the four great elements."22 Why is that 
said [like that]? It is said [like that] by reason of their co-existence 
(sambbava). "Derived" {upadaya) means that it has its founda
tion in the same place (ekadesasraytbhava). And, if a certain 
element is found in a mass (samudaya), it should be said to 
exist there. There are things that contain up to the totality of 
the elements (sarvabbautika). With regard to derived matter 
(upadayarupa) also, if a certain derived matter is found in a 
mass, it should be understood to exist there. 

« Furthermore, it is said that a mass of matter (nlpa-
samudaya) is composed of atoms. Here the atom (paramdnu) 
should be understood as not having a physical body 
(nibsarira). The atom is determined (vyavastbana) by means 
of ultimate analysis (paryantaprabbedatab) by the intellect 
(buddbya), with a view to the dispelling (vibbdvana)25 of the 
idea of cluster (pindasamjna), and with a view to the penetra
tion of the non-reality of the substance (dravyaparinispatti-
pravesa) of matter. 

« And, furthermore, there is suffering which is [1] immense 
and unrestricted (vipulam asamlikbitam), [2] restricted (sam
likhitam), [31 restricted and unrestricted (samlikhitdsamlikhi-
tam)\ there is also [4] semi-restricted (madhyamasamlikhitani), 
[5] light and unrestricted (tanukam asamlikbitam), [6] lighter 
and restricted (tanutaram samlikhitam), [7] lightest and re
stricted (tanutamam samlikhitam); [81 there is also a form of 
non-suffering (aduhkba) which has the appearance of suffering 
(duhkhapratibbdsa) and which is close to great restriction 
(mahasamlekhapratyupastband). 

22. Cf. Cattaro ca mahabhuta catunnah ca mahabhutanam upadaya 
rupam—idam vuccati sabbam rupam. Dhs, p. 124, section 584. 

Katamo c'avuso rupupadanakkbandbo? Cattari ca mababbutani 
catunnaii ca mababbutanam upadayarupam. M I, p. 185. 

23. Here tihha van a means "dispelling," "relinquishment," and not "exami
nation," "investigation," "explanation," "exposition," "assurance," etc., as 
usual. DhsA, p. 163. explains vibbavana as antaradhdpana, "cause to disap
pear." Cf. Kosa, ch. VIII, p. 3, vibbutanlpasamjna which means "he who has 
dispelled the perception of mpa" 
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« [1] What is immense and unrestricted suffering? It is [suf
fering in] the realm of desire (kamavacara) of those who have 
not acquired good roots (anupacitakusalamula). 

« [2] What is restricted (samlikbitam) [suffering]? It is the 
same [as the preceding] in those who have acquired the aids to 
deliverance (utpannamoksabhagiya). 

« BJ What is restricted and unrestricted (samlikhitdsam-
likhitam) [suffering]? It is the same [as the above] in those who 
have good roots aimed towards worldly detachment (laukika-
vairdgya). 

« [4] What is semi-restricted (niadhyamasamlikhitam) [suf
fering]? It is [suffering] with regard to those who are born in the 
realm of form irupadbdtti) and who are deprived of the aids 
leading to deliverance (vivarjitamoksabhagiya). 

« [5] What is light and unrestricted (tanukam asamlikbitam) 
[suffering]? It is [suffering] in those who are born in the formless 
(drftpya) realm and who are deprived of the aids leading to 
deliverance. 

« [6] What is lighter and restricted (tanutaram samlikbitam) 
[suffering]? It is [suffering] in disciples in training (saiksa). 

«[7] What is the lightest and restricted (taniitamam 
samlikbitani) [suffering]? It is the six spheres21 which constitute 
the condition for the life faculty (jivitendriyapratyayd) of 
disciples who have completed their training (asaiksa, i.e. 
arhats). 

« [8] What is non-suffering which has the appearance of 
suffering and which is close to great restriction (adubkbam 
duhkhapratibhasam mabasamlekhapratyupastbdnam)? It is 
[the case] of bodhisattvas who have attained perfection 
{pdramiprdptd) and who deliberately continue to be reborn in 
existence (bhavopapatti). 

« It is said that death (marand) is suffering. Here death is 
threefold: that of a person whose mind is favorable (kusala-
citta), that of a person whose mind is unfavorable (akusala-
cittd) and that of a person whose mind is neutral (avyakrta-

24 Sadayatanam. eye, ear, nose, tongue, body and mental organ 
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cittd). The death of a person whose mind is favorable should 
be understood as that which occurs when mental activity is 
clear (patuke cittapracare), because of the power of good 
roots (kusalamillabald), or because of another's influence 
(paropasambara). The death of a person whose mind is unfa
vorable should be understood as that which also occurs when 
mental activity is clear because of the power of bad roots or 
because of another's influence. The death of a person whose 
mind is neutral should be understood as that which occurs 
when mental activity is clear or clouded, when it is incapable of 
mental construction iabbisamskarasamartbd) by reason of the 
lack of both. 

« In a person who has done right (subbakarin), the lower 
part of the body first becomes cold. However, in a person who 
has done wrong (asubhakariri), the upper part of the body 
becomes cold. At that moment, the intermediate existence 
develops (antarabbavo'bbinirmrtate) before him who has 
done wrong, for example, in the guise (nirbhasd) of a black bull 
(or billy-goat) (krsna kutapd)* or an extremely dark night 
(andhakaratamisra ratrf); before a person who has done right, 
in the guise of wThite fabric (sukla patd) or a moonlit night 
(sajyotsnaratri). There is an intermediate existence for a person 
who is to be reborn in the realm of desire (kamadbatii) or in the 
realm of form (rilpadbatu), and for a person who is leaving the 
formless realm (arupyadbatii). He, too, is like a mind-made 
(manomaya) Gandharva.25 He lives for seven days at the very 
most, and may well die before then. Sometimes he returns.26 

* A "black hull (or billy-goat)" should be corrected to a "black goat-hair 
blanket " See review by J. W. de Jong, appendix pp. 295-6. 

25 Gandharva is explained as "he who lives on odors." For a detailed 
discussion, see Kosa, ch II, pp. 36-53-

26 He returns to his former abode, hoping to receive the merit of good 
actions clone on his behalf by his family. So, in general, on the se\enth day the 
family of the dead person accomplish in his name meritorious actions such as, 
for example, having the Teaching (dharma) expounded by a monk, giving 
alms (mataka-dana) to the Community (sangha), and transferring the merit to 
him for his happiness in his new life 
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Dwelling there, he accumulates actions {karma), and he also 
sees similar beings (sabbagams ca sattvan pasyati). Wherever 
he is born, he has that physical form (tad akrti), and his move
ments are unopposed (apratibatagati). Like a being endowed 
with supernormal powers (rddbimau), moving rapidly (asu-
gami), he comes up against the place of his rebirth (upapatty-
ayatane pratihanyate). Just like the scales of a balance rising 
and falling, he dies and is bound by conception in the place 
of his rebirth. A being that is in the intermediate existence 
(antarabbavasthd) arouses craving (raga) for the place of his 
rebirth, and other defilements (klesa) also constitute his condi
tion (pratyaya). With that craving, the intermediate existence 
ceases, and the embryo (kalala) endowed with consciousness 
(savijnanaka) is born, and that is the result (vipaka). After that 
begins the development of the faculties (indriya), as explained 
in conditioned origination (Pratityasamutpada)—in (one of) 
the four modes of birth (yoni, "womb'); egg-born (andaja), 
placenta-born (jarayuja), exudation-born (samsvedaja), appari
tion-born (upapadukaja). » 

SECTION TWO: Samudayasatya 

« What is the Truth of the origin (samudayd) [of suffering]? 
It consists of the defilements (klesa) and actions predominated 
by the defilements (klesadbipateya karma). As the main expla
nation (pradbanyanirdesa), the "thirst" (desire, trsna) which 
produces re-existence and re-becoming (paunarbbaviki), 
which is linked to impassioned craving (nandlragasabagata) 
and which finds its delight sometimes here and sometimes there 
(tatratatrabbinandinf), is designated by the Blessed One as the 
Truth of the origin [of suffering] (samudayasatya). 

« What is the main meaning (pradbanyartba)? It is the 
meaning which is present everywhere (sarvatragartba). What is 
the meaning which is present everywhere? It is the fact that this 
"thirst" (trsna) is present with respect to all objects (vastn-
sarvatraga), on all occasions (avastbasarvatraga), at all times 
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[past, present and future] (adbvasarvatraga), in all the realms of 
existence (dbatusarvatraga)21 in all searches (esanasarvatra-
ga)2S and in all forms (prakarasarvatragd).29 

« What are the defilements (klesa)? The defilements should 
be understood [1] through their enumeration (parisatnkbyand), 
[2] through their characteristics (laksana), [31 through their 
emergence (utthana), [4] through their objects (alambana), 
[51 in their conjunction (samprayogd), [6] through their syn
onyms (paryaya), [7] through their divergences (vipratipatti), 
[8] with regard to their realms (dbatu), [9] through their groups 
(nikaya), and [10] through their abandonment (praband). 

« [1] What is their enumeration (parisamkbyand)? Six or 
ten defilements. Which are the six defilements? Craving (raga), 
repugnance (pratighd), pride (mand), ignorance (avidya), 
scepticism (vicikitsa) and (false) views (drsti). Their number is 
taken to ten by the fivefold multiplication of views.30 

«[2] What is their characteristic (laksana)? If a thing 
(dharma) arises with the characteristic of perturbance (apra-
santalaksand), » and the appearance of which troubles the 
body and mind, that is the characteristic of the defilements. 

[3] What is their emergence (uttband)? If the latent ten
dency (anusaya) of a defilement is not destroyed, if an object 

27. That is. in the realms of desire (kamadhatu), of form (rupadhatii) and 
of the formless (anlpyadhatu). 

28. That is, searches for pleasures and satisfactions of all kinds. 
29. Such as desire for the continuity of existence (bhava) or annihilation 

(vibhavd). 
30. Thus, the ten defilements are: [1] craving (raga), [2] repugnance 

(pratigha), [3] pride (mand), [4] ignorance iavidyd), [53 scepticism (ticikitsa), 
[6] the view of individuality {satkayadrsti), [7] the view of grasping extremes 
(antagrdhadrsti), [81 adherence to views (drstiparamarsa), [91 adherence to 
observances and rituals (silavratapardmarsa), and [10] false views (mithyd-
drsti). These ten defilements are numbers 19 to 28 in the list of samskdras. See 
above, p. 8. For panca drsti (five views), see also Kosa, ch. V, p. 15. 

Cf. also dasa kilesa according to the Vibh, pp. 341, 391: [1] lobbo, [2] doso, 
[3] mobo, [4] mdno, [S] dittbi, [6] vicikiccbd, [7] tbinam, [8] uddbaccam, 
[9] abirikam, [10] anottappam. 
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favorable to its emergence occurs, and in that situation, if there 
is no profound attention, then a defilement emerges. That is 
called the emergence of the defilements. 

[4] What is their object (alambana)? All the defilements 
take as objects all the defilements and things pertaining to the 
defilements. And again, with the exception of ignorance, false 
views and scepticism, the other defilements of the realm of 
desire do not take the higher realms as their objects. The defile
ments of a higher realm do not take a lower realm as their 
object, because of the absence of craving for a lower realm. 
Certain defilements take cessation (nirodba) and the Path 
(margd) as their objects, because of the absence of comprehen
sion of cessation and the Path. Imagination with regard to them 
is considered here as taking them as objects. Moreover, the 
defilements are twofold: those that take immaterial objects 
(avastukalambana) and those that take material objects 
{savastukalamband). Which are those that take immaterial 
objects? They are the views {drsti) and mental qualities associ
ated with them. All the others are considered as taking material 
objects. 

[5] What is their conjunction (samprayoga)? Craving (raga) 
is not in conjunction with repugnance (pratigba). Just as with 
repugnance, it is not in conjunction with scepticism (vicikitsa), 
but in conjunction with the others. Just as with craving, so 
should repugnance also be understood. Repugnance is not in 
conjunction with craving, pride {mana) and false views {drsti). 
Pride is not in conjunction with repugnance and scepticism. 
Ignorance is twofold: ignorance in conjunction with all the de
filements and pure ignorance/1 What is pure ignorance? It is 
ignorance with regard to the Truths. False views {drsti) are not 
in conjunction with repugnance and scepticism. Scepticism is 
not in conjunction with craving, pride and false views/2 The 

31. Tib. ma 'drespa, "unmixed" (avenikl?). 
32. This sentence, which is found in the Tibetan and Chinese versions, is 

lacking in Pradhan's edition. 
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minor defilements (upaklesaV5 such as anger (krodba) are not 
in conjunction with each other. Lack of self-respect (dhrikyd) 
and lack of modesty (anapatrdpya) are in conjunction every
where with unfavorable (akusald) things. Inertia (styana), 
restlessness (auddhatya), lack of trust (dsraddbya), idleness 
(kausidya) and indolence (pramdda) are in conjunction every
where with what is defiled (klista). 

[6] What are their synonyms (paryaya)? All the defilements 
have synonyms denoting different meanings and different occa
sions: [1] fetter (samyojana), [2] bond (bandhand), [3] latent 
tendency (anusayd), [4] minor defilements (upaklesa), [5] envel
opment (paryavasthdna), [6] flood (ogba), [7] yoke (yoga), 
[8] clinging (updddna), [9] tie (grantbd), [10] hindrance 
(nwarana), [11] stump (kbila), [12] stain (mala), [13] danger 
(nigba), [14] arrow (salya), [15] accessory (kincana, lit. some
thing), [16] misdeed (duscaritd), [17] outflow (impurity, dsrava), 
[18] distress (vigbdtd), [19] burning (pariddbd), [20] tribulation 
(updydsa)^ [21] contention (rand), [22] fever (jvara), [23] dense 
forest (vanatba or gaband)^ [24] obstruction (vibandba). 

33. There are twenty of them: [1] anger (krodba), [2] rancor (upanaba), 
B] hypocrisy (mraksa), [4] malice (pradasa), [S] envy (irsya), [6] avarice 
(matsarya), [7] illusion (maya), [8] dissimulation (satbya), [9] self-satisfaction 
(madd), [10] violence (vibimsa), [11] lack of self-respect (dbrlkya), [12] lack of 
modesty ianapatrapya), [13] inertia (styana), [14] restlessness {auddhatya), 
[IS] lack of trust (asraddya), [16] idleness (kausidya), [17] indolence 
(pramada), [18] confused memory (musitasmrtita), [19] inattention (asam-
prajanya), and [20] distraction (riksepa). These twenty minor defilements are 
nos. 29 to 48 in the list of samskdras. See pp. 8-9 above. Also see Trimsika, 
p. 29, and Kosa, ch. V, p. 88. 

Cf. the list of sixteen upakkilesas, M I, p. 36 — [1] abhijjha-visamalobbo, 
[2] bydpado, [31 kodbo, [4] upanabo, [S] makkbo, [6] paldso, [7] issa, 
[8] maccbariyam, [91 maya, [10] satheyyam, [11] tbambbo, [12] sarambho, 
[13] mano, [14] atimano, [15] mado, [16] pamado. 

The five hindrances (pafica nwarana) are usually considered as cittassa 
upakkilesd "minor defilements of the mind," S V, pp. 92, 108, 115; Vbh, p. 256. 

34. This term is missing in Pradhan's reconstruction. 
35. Pradhan's reconstruction: vanasa. [This is the correct term according to 

J. W. cle Jong. See his review, appendix p. 296.] 
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[1] How many fetters (sarnyojana) are there? Why are they 
fetters? Where do they fetter? There are nine fetters: the fetters of 
fi] attachment (anunaya), [ii] repugnance (pratigba), [iii] pride 
(mana), [iv] ignorance (avidya), [v] views (drsti), [vi] adherence 
(paramarsa), [vii] scepticism (vicikitsa), [viii] envy (Irsya) and, 
[ix] avarice (matsaryd)?^ 

[i] What is the fetter of attachment (anunaya-samyojana)? 
It is desire (cbandd) for the three realms.37 He who is fettered by 
attachment does not feel disgust for the three realms. Because 
of the absence of disgust, he performs unfavorable (akusala) 
actions and does not perform favorable (kusala) actions. Thus, 
engendering future suffering, he is fettered by suffering. 

[ii] What is the fetter of repugnance (pratigba-samyojana)? 
It is ill-will with respect to beings, to suffering and to the condi
tions of suffering.38 He who is fettered by repugnance does not 
abandon objects of repugnance. Since he does not abandon 
them, he performs unfavorable actions and does not perform 
favorable actions. Thus, engendering future suffering, he is 
fettered by suffering. 

[iii] What is the fetter of pride ( mdna-samyojana)? There 
are seven kinds of pride: [1] pride (mana), [2] higher pride 
(atimdna), [3] supreme pride (mdndtimdna), [4] pride of "I am" 
(asmimdna), [5] superior pride (abbimd)ia), [6] inferior pride 
(unamdnd), and [7] false pride (mithyamana) ^ [1] What is 

36. In the Pali texts (D, Sangiti-sntta; Vbh 377, A V 17, etc.) there are ten 
samyojanas: S orambbdgiyas: [1] sakkdyadittbi, [2] vicikiccbd, [3] silabbata-
pardmdsa, 14] kdmaccbanda, 15] vydpdda, and 5 uddhambhagiyas: [6] rupa-
raga, [7] aruparaga, [8] mana, [9] uddbacca, [10] avijja. However, Vbh, 
p. 391, gives a slightly different list: [1] kamaraga, [2] patigba, 131 mana, 
[4] dittbi, [5] vicikiccbd, [6] silabbataparamasa, [7] bbavardga, [8] issa, 
[9] maccbariya, [10] avijja. 

37. The realms of desire (kdmadbdtu), of form (rupadbatu) and of the 
formless (arupyadbdtn). 

38. This is exactly the definition of pratigba. See above, p. 11. 
39. Also see Trimsika, p. 29. The list of the sattamanasis exactly the same 

in the Vbh, p. 383, except for their order. In the Vbh their order is.- [1] mdno, 
[2] atimdno, [3] mdndtimdno, [4] omano (Ski. ilnamdnab). 15] adbimdno (Skt 
abbimdnab), [6] asmimdno, [7] miccbdmdno (Skt. mitbydmdnab). 
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pride? It is an exaltation of the mind in him who thinks: "I am 
superior to my inferior or I am equal to my equal." [2] What is 
higher pride? It is an exaltation of the mind in him who thinks: "I 
am superior to my equal or I am equal to my superior." [3] What 
is supreme pride? It is an exaltation of mind in him who thinks: 
"I am superior to my superior." [4] What is the pride of "I am?" It 
is an exaltation of mind which arises from the false belief in a 
self and things pertaining to a self in the five aggregates of 
attachment. [5] What is superior pride? It is an exaltation of mind 
in him who thinks he has attained particular high spiritual states 
(uttamvisesadbigama) when he has not attained them. [6] What 
is inferior pride? It is an exaltation of mind in him who thinks he 
is only slightly inferior to a person who is very superior to him. 
[7] What is false pride? It is an exaltation of mind in him who 
thinks that he is virtuous when he is not. He who is fettered by 
pride does not understand the self and what pertains to the self. 
Not understanding them, he seizes the idea of self and what 
pertains to the self, performs unfavorable actions and does not 
perform favorable actions. Thus, engendering future suffering, 
he is fettered by suffering. 

[iv] What is the fetter of ignorance (avidya-samyojana)? It 
is ignorance with respect to the three realms. He who is fettered 
by ignorance does not understand suffering and its origin. Not 
understanding them, he performs unfavorable actions and does 
not perform favorable actions. Thus, engendering future suffer
ing, he is fettered by suffering. 

[v] What is the fetter of views (drsti-samyojana)? There are 
three views: view of individuality (satkayadrsti), view of seizing 
extremes (antagrahadrsti) and false view (mithyadrsti). He 
who is fettered by views seeks and clings to an imaginary false 
deliverance. Clinging to a false deliverance, he performs unfa
vorable actions and does not perform favorable actions. Thus, 
engendering future suffering, he is fettered by suffering. 

[vi] What is the fetter of adherence (paramarsa-
samyojana)? It is adherence to views (drstiparamarsa) and 
adherence to observances and rituals (silavrataparamarsd). He 
who is fettered by adherence imagines and clings to false 
means of deliverance. Clinging to false means of deliverance, 
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lie performs unfavorable actions and does not perform favor
able actions. Thus, engendering future suffering, he is fettered 
by suffering. 

[viij What is the fetter of scepticism (vicikitsa-samyojana)? 
It is perplexity with respect to the Truths. He who is fettered 
by scepticism has doubts with respect to the Jewels of the 
Buddha, his Teaching (dharma) and the Community (safigha), 
and does not behave correctly towards the Three Jewels (ratna-
trayd). Not behaving correctly towards the Three Jewrels, he 
performs unfavorable actions and does not perform favorable 
actions. Thus, engendering future suffering, he is fettered by 
suffering. 

[viii] What is the fetter of envy (irsya-samyojana)? It is an 
angry thought aroused by intolerance of another's well-being in 
him who seeks gains and honors. He who is fettered by envy 
seeks gains and honors and does not revere the Teaching 
(dharma). Respecting gains and honors, he performs unfavor
able actions and does not perform favorable actions. Thus, 
engendering future suffering, he is fettered by suffering. 

[ix] What is the fetter of avarice (matsarya-samyojana)? It 
is strong mental attachment in him who seeks gains and honors. 
He who is fettered by avarice is attached to accumulation and 
does not respect the idea of relinquishing. Being attached to 
accumulation, he performs unfavorable actions and does not 
perform favorable actions. Thus, engendering future suffering, 
he is fettered by suffering. 

[2] A bond (bandhana) is threefold: bond of craving 
(ragd), bond of hatred (dvesd) and bond of delusion (moha). By 
the bond of craving, beings are bound to suffering incurred by 
transformation (viparinamaduhkba); by the bond of hatred, 
beings are bound to ordinary suffering (duhkhaduhkha); by the 
bond of delusion, beings are bound to suffering as a condi
tioned state (samskaraduhkhd). Furthermore, because of crav
ing, hatred and delusion, there is no freedom in the practice of 
favorable actions. That is why they are called "bonds." 

[3] There are seven latent tendencies (anusaya): latent 
tendencies of [i] craving for sense-pleasures (kamaraga), lii] re
pugnance (pratigha), [iiil craving for existence and becoming 
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(bhavaraga), [iv] pride (mana), [v] ignorance (avidya), 
[vi] views (drsti), and [vii] scepticism (vicikitsa).40 

[i] What is the latent tendency of craving for sense-
pleasures (kamaraganusaya)? It is an unruly tendency (daus-
thulyd) to craving for sense-pleasures. 

[ii] What is the latent tendency of repugnance (pratigha-
nusaya)? It is an unruly tendency to repugnance. 

[iiil What is the latent tendency of craving for existence 
and becoming (bhavaragannsayaV. It is an unruly tendency to 
craving for the realms of form and of the formless. 

[iv] What is the latent tendency of pride (mananusayd)? It 
is an unruly tendency to pride. 

[v] What is the latent tendency of ignorance (avidya-
nusaya)? It is an unruly tendency to ignorance. 

[vi] What is the latent tendency of views (drstyanusaya)? It 
is an unruly tendency to [false] views. 

[vii] What is the latent tendency of scepticism (vicikitsa-
nusaya)? It is an unruly tendency to scepticism. 

In him w h o is not free from the search for sense pleasures, 
the latent tendencies of craving for sense-pleasures and repug
nance remain underlying. In him w h o is not free from the search 
for existence and becoming, the latent tendency of ciaving for 
existence and becoming remains underlying. In him w h o is not 
free from the search for the false holy life (mithyabrahma-
caiya), the latent tendencies of pride, ignorance, false views 
and scepticism remain underlying. Those beings possess weak 
counteractives (hinapratipaksa) and, having self-satisfaction 
imadd) and pride, as well as delusion with respect to the 
Truths, they imagine false deliverance and the path leading to it, 
and become confused and sceptical regarding the teaching and 
the discipline (dharmavinaya) of the Buddha. 

[4] As for the minor defilements (upaklesd), those which 
are [major] defilements are also minor defilements, but minor 

40 The same list in the Pali texts, e g A IV, p 9, Sanglti-sutta in D, Vism, 
p 684 Only then order is different [1] kamaraga, [n] pattgha, [in] ditthi, 
[iv] uakicchd, Iv] mana, [vi] bhaiaraga, and [vn] avi/ja 
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defilements are not [major] defilements. Except for the [major] 
defilements, the rest of what is defiled—they are all mental 
activities (caitasikadharma) included in the aggregate of forma
tions. And which are they? Except for six defilements beginning 
with craving (rdga), the other impure mental activities begin
ning with anger (krodha) included in the aggregate of forma
tions.41 However, craving (ragd), hatred (dvesa) and delusion 
(rnoha) as mental activities are also called minor defilements, 
because the mind is defiled by them and because there is 
no detachment, no deliverance, no abandonment of the hin
drances. That is wTiy they are called minor defilements.'2 As 
the Blessed One said: "For a long period, craving, hatred and 
delusion defiled, distracted and polluted your mind." 

[5] There are eight envelopments (paryavastbanci)\ [i] iner
tia (stydna), [ii] languor (middba), [iii] restlessness (auddhatya), 
[iv] remorse (kaukrtyd), [v] envy (Irsya), [vi] avarice (rnatsarya), 
[vii] lack of self-respect (dbrtkya), and [viii] lack of modesty 
{anapatrapya). They are called envelopments because they 
cover the mind completely, actively and ceaselessly. Further
more, at the moment of acquisition of the image4"5 (udgraba-
nimittay* during the development of concentrated calm 
(samatbabbdvand), and also on the occasion of the practice 
of the pure, virtuous and holy life, these envelopments cover 
the mind. 

[6] A flood (ogba) is fourfold: the floods of [i] sense-
pleasures (kdmaugba), [ii] existence and becoming (bhavau-
gba), [iii] false views (drstyogba), and [iv] ignorance (avidyau-
gba).45 Flood means, in the symbolic sense, a water course 
rushing down a slope. The first is a reflection on the search for 

41. See the list of the formations above, pp. 8-9-
42. Thus M I, p. 91, gives lobba, dosa, moba as cittassa upakkilesa 

Upakkilesa is used as a synonym of lobba and of abbijjbakayagantba in their 
definition in Dhs, pp. 189, 201. 

43. During meditation on a kasina. See Vism, p. 125. 
44. Pradhan's reconstruction: pragrabanimitta. 
45. The same list of four ogbas in the same order: S IV, p. 257; V, pp. 59. 

292, 309; D III, p. 230. 
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sense-pleasures. The second is a reflection on the search for 
existence and becoming. The last two are reflections on the 
search for a false holy life. This [is explained] by the relationship 
between subject and object (asrayasritasambandba). 

[7] A yoke (yoga) is fourfold: the yokes of [i] sense-
pleasures (kamayoga), [ii] existence and becoming (bbava-
yoga), [iii] false views (drstiyogd), and [iv] ignorance (avidya-
yoga).{(" A yoke means the obstruction of detachment, since it is 
contrary to purification. They are, again, reflections on the 
search [for four things as in the previous case] respectively. 

[8] Clinging (upadana) is fourfold: dingings to [i] sense-
pleasures (kamopadana), [ii] false views (drsty upadana), [iii] 
observances and rituals (silavratopadana), and [iv] the theory of 
self (atmavadopadand).*7 Clinging should be understood as 
engendering contention and rebirth. What is the result? Because 
of the obstructive defilement of craving for sense-pleasures, the 
laity argue. The first clinging is the root of that kind of argument. 
Because of the obstructive defilement of adherence to false 
viewTs, the religious contend. The last three clingings constitute 
the root of that contention. The sixty-two kinds of false views 
constitute clinging to views. Clinging to observances and rituals 
is the austere ascetic practice which follows different obser
vances and rituals. Clinging to the theory of self is the idea of 
self associated with that [ascetic practice]. Because of the 
clingings to false views and to observances and rituals, sectaries 
argue, but do not argue about clinging to the theory of self 
(atmavada), nonetheless they argue with the adherents of the 
Dharma. Hence, they are called clingings (upadana) because 
they are attached to the cause of contentions, and because they 
incur painful results in future births. 

[9] There are four ties (grantba): the bodily ties (kaya-
grantba) of [i] covetousness (abbidbya), [ii] ill-will (vyapadd), 

46 The same list of four yoga's in the same order A II, p 10, D III, p 230, 
S V, p 59 

47 The same list of four upadanas in the same ordei D II, p 58, III, 
p 230 M I, pp 51, 66 S II, p 3 V, p 59 
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fiii] adherence to observances and rituals {silavrataparamarsa), 
and [iv] dogmatic fanaticism (idamsatyabbinivesa, lit. passion
ate attachment to [the idea]: athis is the [only] truth'').48 A tie 
should be understood as bodily gripping of a person whose 
mind is devoted to concentration. What is the result? The mind 
is distracted in four ways: [i] because of attachment to things 
such as wealth; [ii] because of misconduct in respect of disput
able things; [iii] because of suffering incurred by austere obser
vances and rituals; [iv] because of decisions concerning know-
able things taken with superficial attention (ayoniso). 

[10] There are five hindrances (nlvarana): the hindrances 
of [i] desire for sense-pleasures (kdmaccbanda), [ii] ill-will 
(vyapadd), [iii] inertia and languor (styana-middhd), [iv] rest
lessness and remorse (auddbatya-kaukrtya), and [v] scepticism 
(vicikitsa).^ A hindrance should be understood as an obscuring 
of the favorable side ikusalapaksa), and [particularly] with regard 
to devotion to the religious life (pravrajyabhirati), in the case 
of an accusation concerning the moral life (pratipatticodand), 
during concentrated calm (samatbd) at the moment of acquisi
tion of the image (udgraba) and during equanimity (upeksa). 

[11] A stump (kbila) is threefold: the stumps of craving, 
hatred and delusion.50 Characteristics endowed with craving, 
etc., are aroused by the earlier practice concerning craving, 
hatred and delusion. They are called "stumps" because they are 
difficult to uproot for beings because of the lack of control of 
their minds, the lack of flexibility of their minds and the diffi
culty of deliverance. 

48. The same list of four granthas in the same order: S V, p. 59; D III. 
p. 230; Vism, p. 683. The last explains grantha as binding name and form 
namakayassa ceva rupakayassa ca gantbanato. 

49. The same list of five nlvaranas in the same order: D I, p. 246; M I, 
p. 60: A III, p. 63; Vbh, p. 199; Vism, p. 146, etc. 

50. The same list of three kbilas in S V, p. 57. However, D III, pp. 237-8: 
M I, p. 101; A IV, p. 46O, gi\e a list of five cetokhilas "stumps of the mind."' 
[ij doubt concerning the Master (sattba), [ii] the Dhamma, [iii] the Sangha, 
[iv] the value of the precepts (sikkba), and [v] angry attitude of mind towards 
one's co-religious isabrabmacarl). 
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[12] A stain {mala) is threefold: the stains of craving, hatred 
and delusion.51 This is misconduct caused by craving, hatred 
and delusion. Wise co-religious (sabrahmacari), seeing another 
[religious] behaving in that way in a village or a lorest, will say: 
"That venerable is committing such-and-such faults, behaving in 
such-and-such ways. He is a thorn in the village, he is fleshly 
(amisa) and impure." That is why they are called "stains." 

[131 There are three dangers (nigba): the dangers of 
craving, hatred and delusion. Craving, hatred and delusion are 
called dangers because due to them beings are tormented 
ceaselessly for a long period in birth and death. 

[14] There are three arrows (salya): the arrows of craving, 
hatred and delusion.52 Craving, hatred and delusion are called 
"arrows" because they arouse attachment to existence and the 
instruments of existence {bhavopakarand), because they up
hold uninterrupted continuity and because they arouse scepti
cism towards the Buddha, the Dharma and the Sangha, and [the 
four Truths of] suffering, its origin, its cessation and the Path. 

[15] There are three accessories (kiiicana, lit. something): 
the accessories of craving, hatred and delusion.53 They are 
called accessories because, in the accumulation of wealth due to 
craving, hatred and delusion, one feels fear, malevolence and 
confusion while wanting even more. 

[16] There are three misdeeds (duscarita): misdeeds of 
craving, hatred and delusion.51 Craving, hatred and delusion are 
called misdeeds because due to them one does wrong through 
body, speech and mind (kayavaiimanoduscaritani). Again, this 
definition is given because craving, hatred and delusion are the 
bad roots (akusalamula) of unfavorable misdeeds derived from 

51 The same list of three malas Vbh, p 368 
52 Vbh, p 377, gi\es a list of five sallas {= salyaO rdga, dosa, moba, 

mdna, ditthi 
53 The same list of thiee kintanas D III, p 217 M I, p 298, S IV, p 297, 

Vbh, p 368 
54 In the Pah texts the three misdeeds are usually enumerated as misdeeds 

of body (kayadutcanta), speech (vaciduccanta) and mind (manoduccantd) 
A I, pp 114, 138 Vbh, p 383, etc 
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them. Why is that? In the world one does wrong because of 
worldly trifles; one does wrong while thinking of an injustice 
done to oneself [by someone], and one does wrong through 
attachment to false teachings. Hence, craving, hatred and delu
sion, which are bad roots, are called misdeeds. 

[17] There are three outflows (asrava, impurity): the out
flows of the sense-pleasures (kamdsrava), of existence and be
coming {bhavasravd), and of ignorance (avidyasravd).S5 They 
are called outflows because they make the mind dispersed and 
flowing. Why is that? The outflow of the sense-pleasures is due 
to external dispersion; the outflow of existence and rebecoming 
is due to internal dispersion; the outflow of ignorance is due to 
both those dispersions. 

[18] There are three distresses (vighata):™ the distresses of 
craving, hatred and delusion. It is the search for existence and 
becoming, and the search for material things necessary to exist
ence (pariskara) due to craving, hatred and delusion. They are 
called distresses because one is always afflicted by the suffering 
of poverty, etc. 

[19] There are three burns (paridaha)\T the burns of 
craving, hatred and delusion. This is passionate attachment to 
the major and minor characteristics Uaksanamwyanjana) [of a 
person or a thing], caused by superficial (ayoniso) thought due 
to craving, hatred and delusion. They are called burns because 
they burn the body and mind though passionate attachment to 
the major and minor characteristics. 

[20] There are three tribulations (iipdydsa): the tribulations 
of craving, hatred and delusion. This is desire and attachment 
here and there, caused by craving, hatred and delusion. They 

55. The list of the same three asravas (Pali, asava) in M I, p. 55; A I, 
pp. 165, 196; II, p. 211; III, pp. 93, 4l«; S IV, p. 256; V, pp. 56, 189; Vbh, p. 364. 
However, there is a list of four asavas-. kamasara, bbavasava, dittbasava and 
avijjasava, in the Mabaparinibbana-sutta, D II, pp. 81, 84, 91, 98, 123, 126. 

56. In the Pali texts very often as a synonym for kilesa in general, but there 
is no precise list of vigbatas. 

57. Parilaba (= paridaba) in the Pali texts is generally used as a synonym 
of kilesa, but there is no precise list of them. 
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are called tribulations because, when the situation changes, one 
is affected by sorrow, lamentation, suffering and sadness. 

[21] There are three contentions (rand): the contentions 
of craving, hatred and delusion. They are called "contentions" 
because, due to craving, hatred and delusion, one fights with 
weapons and sticks, and one creates all kinds of contentions 
and conflicts. 

[22] There are three fevers (para): the fevers of craving, 
hatred and delusion. They are called "fevers" because, due to 
craving, hatred and delusion, one is burnt by the great heat 
of unjust craving (adbarmaraga), excessive covetousness 
(visamalobba) and false teachings (mithyadharmd). 

[23] There are three dense forests (vanatha or gabana):* 
the dense forests of craving, hatred and delusion. They are 
called "dense forests" because, due to craving, hatred and delu
sion, beings are engaged in activities which engender birth and 
death and are born in different groups consisting of the five 
destinies in the continuity of existence. 

[24] There are three obstructions (vibandba): the obstruc
tions of craving, hatred and delusion. Because of craving, hatred 
and delusion, there is a great longing concerning the body and 
wealth, lack of comprehension, desire for contention, satisfac
tion even when having little favorable (kusala). They are called 
obstructions because, due to them, one does not develop favor
able things. Hence, the synonyms of defilement are innumer
able (apramana). 

What is their depravation (vipratipatti)?™ Two defilements, 

* The correct term is vanasa See n 35 above, p 97 
58. Vtpratipatti usually means "misconduct," "offence," "fault," "misfor

tune," "divergence," "difference," "contradiction," "contrarity," "incompatibil
ity," "mistaken perception," "false objection," "repugnance," "hostility," "con
flict," "confusion," 'perplexity " However, here the term expresses the idea of 
diverting, prejudicing, deforming, perverting and depraving the mind in such a 
vv ay that it cannot have a right view of an object or idea. For example, when 
the mind is depraved or deformed by raga or pratigha, it cannot understand 
an object or idea correctly, objectively, because it is then prejudiced or de
formed either by craving (raga) or repugnance (pratigba), and consequently it 
takes a perverted view 
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craving (raga) and repugnance (pratigha), deprave [the mincl] 
with regard to objects (visaya) and views (drsti). Pride (ma na) 
depraves [the mind] with regard to beings and views. The view 
of individuality (satkayadrsti), the idea of grasping extremes 
(antagrdhadrsti) and false views (mitbyddrsti) deprave [the 
mind] with regard to knowables (jneya). Adherence to views 
(drstipardmarsa) and adherence to observances and rituals 
(silavratapardmarsd) deprave [the mind] with regard to views. 
Scepticism (vicikitsa) depraves [the mincl] with regard to coun
teractions (pratipaksa). Ignorance (avidya) depraves [the mind] 
everywhere. The ten defilements59 deprave [the mind] with 
regard to [the Truths of] suffering and its origin, because they are 
their nearest bases. And again, the ten defilements deprave [the 
mind] with regard to cessation and the Path, because they 
arouse fear regarding them. 

[8] What are their realms (dbdtu)? Except for repugnance 
(pratigha), all the other [defilements] are linked to the three 
realms. As for repugnance, it is linked only to the realm of desire 
(kamadbdtu). Moreover, craving (raga) is in conjunction with 
happiness (sukba), joy (priti)60 and equanimity (upeksa) in the 
realm of desire. As it is in the realm of desire, so it is in the first 
and second absorptions (dbyana). In the third absorption it is in 
conjunction with happiness and equanimity. Above that, it is in 
conjunction only with equanimity.61 Repugnance is in conjunc
tion with suffering (duhkba), sorrow and equanimity. Pride 
(mana) is in conjunction with joy and equanimity in the realm 
of desire. In the first and second absorptions it is in conjunction 
with happiness, joy and equanimity; in the third absorption, 
with happiness and equanimity; above that, it is in conjunction 

59. See above, p. 95. 
60. Pradhan's reconstruction: saumanasya. However, the term priti is 

more appropriate because it is also connected with the dbyanas as indicated 
in the following sentences. Priti is a member of dbyana but not of 
saumanasya. 

61. That is, raga is in conjunction with sukba, priti and upeksa in the first 
and second dbyanas, with sukba and upeksa in the third, and with upeksa in 
the fourth. 
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only with equanimity. As is pride, so are the view of individual
ity (satkayadrsti), the idea of grasping extremes (antagraha-
drsti) and adherence to observances and rituals (silavmta-
paramarsd). False view (mithyadrsti) is in conjunction with 
sorrow, joy and equanimity in the realm of desire. In the realms 
of form and of the formless, it is in conjunction with feeling. 
Scepticism (vicikitsa) is in conjunction with sorrow and equa
nimity in the realm of desire, and it is conjoined in accordance 
with feeling in the realms of form and of the formless. Ignorance 
(avidya) is twofold: conjoined and pure. Since it is in conjunc
tion with all the defilements, ignorance in conjunction is 
conjoined in accordance with feeling. Pure ignorance is in con
junction with sorrow and equanimity in the realm of desire. In 
the higher realms, it is conjoined in accordance with feeling. 
Why are all the defilements in conjunction with equanimity? 
Because all the defilements are in decline due to their apathy. 
Furthermore, craving (raga) in the realm of desire pertains to 
the six groups of consciousness.62 As is craving, so are repug
nance and ignorance. Craving in the realm of form pertains to 
four groups of consciousness,M and in the realm of form it per
tains to the group of mental consciousness. As is craving, so is 
ignorance. Pride, false view and scepticism pertain everywhere 
linked to the group of mental consciousness. Moreover, craving, 
repugnance and pride in the realm of desire are only active with 
certain objects. As in the realm of desire, so also in the realm of 
form and of the formless the other defilements are everywhere 
active with all the objects. 

[9] What are their groups (nikaya)? There are two groups 
of defilements: the group which should be abandoned through 
internal vision (darsanaprabatavyanikaya) and the group 
which should be abandoned through mental cultivation 
(bhauatiaprabatavyanikayd). The group which should be 

62 Visual, auditory, olfactory, gustatory, tactile and mental conscious
nesses. 

63 Visual, auditory, tactile and mental consciousnesses. See Kosa, ch VII, 
p. 163 
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abandoned through internal vision is again fourfold: the group 
which should be abandoned through the internal vision of 
suffering, the group which should be abandoned through the 
internal vision of the origin [of suffering], the group which 
should be abandoned through the internal vision of cessation, 
and the group which should be abandoned through the internal 
vision of the Path. In the realm of desire, the ten defilements01 

should be abandoned through the internal vision of suffering. 
As with those which should be abandoned through the internal 
vision of suffering, so are those which should be abandoned 
through the internal vision of the origin [of suffering], cessation 
and the Path. In the realm of form, those which should be aban
doned separately through the four internal visions of suffering, 
etc., are nine defilements, with the exception of repugnance. As 
it is in the realm of form, so it is in the formless realm. Thus, 
the groups of defilements which should be abandoned through 
internal vision are one hundred and twelve in number.65 In the 
realm of desire, six defilements should be abandoned through 
mental cultivation: [1] the innate view of individuality (sahaja 
satkayadrstib), [2] the idea of grasping extremes (antagraha-
drsti), [3] craving (raga), [4] repugnance (pratigba), [5] pride 

64. See above, p. 95. 
65- In the realm of desire: 

to be abandoned through the internal vision of suffering 10 defilements, 
— — — — its origin 10 — 
— — — — cessation 10 — 
-— — — — the Path 10 — 

In the realm of form: 
to be abandoned through the internal vision of suffering 9 defilements, 

— — — — its origin 9 — 
— — — — cessation 9 — 
— — — — the Path 9 — 

In the formless realm: 
to be abandoned through the internal vision of suffering 9 defilements, 

— — — — its origin 9 — 
— — — — cessation 9 — 
— — — — the Path 9 — 

Total: 112 — 
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(mana), and [6] ignorance (avidya). In the realm of form, with 
the exception of repugnance, the other five [defilements] should 
be abandoned through mental cultivation. As in the realm of 
form, so it is in the formless realm. Thus, the groups of defile
ments which should be abandoned through mental cultivation 
are sixteen in number.66 

[10] What is their abandonment (prahana)? They are aban
donments through analysis, through attention and through 
obtaining. What is abandonment through analysis? It is [aban
donment] through complete knowledge (parijnana?), through 
separation (visamyoga) and through obtaining the counter
actives (pratipaksalabha). What is complete knowledge? It is 
complete knowledge of things which constitute the cause 
(nidana), complete knowledge of the own-nature [of things] 
and complete knowledge of their bad consequences (adinava). 
What is separation? It is the fact of not seizing what appears on 
the instant. What is the obtaining of the counteractives? It is the 
path of the obtaining of the counteractives by means of which 
one does not permit the arising of [the wrong] that has not 
already arisen (anutpannasya anutpadd), or one abandons [the 
wrong] that has already arisen (utpannasya prahana). What 
is abandonment through attention? By means of attention, 
which generalizes all objects, one sees all things as having no 
self. One abandons the defilements, by understanding their Im
permanence, etc., through the development of the idea of Im
permanence, etc. What is abandonment through obtaining? 
[There is no obtaining] of the past, since it has ceased, nor of the 
future, since it has not yet arisen, nor ot the present, since it is 
co-existent. Abandonment is merely the rejection of the obtain
ing of unruliness (dausthulya) by the defilements. Since unruli-
ness [by the defilements] appears, the counteractives appear; 

66 Sastih (sixty) in Pradhan s leconstruction is obviously an eiror 
Defilements to be abandoned through mental cultivation in the kamadhata 6 

— rupadhatu 5 
— arupyadhatu 5 

Total 16 
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since the counteractives appear, unruliness ceases (disappears) 
simultaneously. Just as, in the world, when light appears, dark
ness vanishes. This is disjunction. When future defilements re
main among unarisen things, then that is called abandonment.6"7 

What is action dominated by the defilements {klesadhi-
pateyakarma)? The action of volition (cetanakarma) and the 
action done after having willed (cetayitva karma).68 All that is 
the characteristic of action. 

Furthermore, action is fivefold: action of perception (or 
of reception, upalabdbikarma)69 action of function (kdritra-
karma),70 action of intention (vyavasayakarma)^1 action of 
transformation (parinatikaimaf1 and action of acquisition 
(praptikarma).'75 In this context what is generally meant is the 
action of intention (vyavasdyakarma). 

What is action of volition (volitional action, cetandkarma)? 
It is meritorious action (punyakarma), demeritorious action 
(apunyakarmd) and immovable action (dninjyakarma).7i 

What is action done after having walled (cetayitvd karma)? 
It is physical (kdyakarma), vocal (vdkkarma) and mental 
(manaskarmd) action. Those three actions, physical, vocal and 
mental, are favorable (kusala) and unfavorable (akusala). 

Which are unfavorable (akusala)? They are the ten kinds 

67. Cf. Vism, p. 50: Ettha ca pahananti koci dhammo nama natthi 
ahnatra vuttappakaranam panatipatadinam aniippadamanato "Here there 
is nothing called abandonment except for the simple non-appearance of the 
destruction of life, etc., as it has been explained " 

68. Cf. the Pali term sancetanika-kamma, M III, p. 209; A V, pp. 292, 294, 
297, 299- Also see Kosa, ch. IV, p. 1. 

69. This is action by the sense faculties such as the perception or reception 
by the eye of an external object such as visible form. 

70. Such as support {adhara, asrayci). The function of the earth is to 
support things that are on it. The function of matter (rupa) is to obstruct 
(nmdhati) space. 

71. This is volitional action by the mind, speech or body. 
72. Activities such as making an ornament out of gold by a goldsmith. 
73- This refers to things such as direct understanding (saksatkarma) of 

Nirvana by means of the Noble Eightfold Path. 
74. These are the dhyanas. 
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of unfavorable actions: [1] destruction of life (pranatipatd)75 

[2] theft (adattadana, lit. taking what is not given), [3] sensuality 
(kamamithyacara, lit. illicit sexual relations), [4] lying (rnrsa-
vadd), [5] slander (pisunavak or paisunyd), [6] harsh speech 
(parusavafe), [7] idle talk (sambbinnapmlapa), [8] excessive 
avarice (abhidbya), [9] ill-will (vyapada), and [10] false views 
( m ithy >adrsti).76 

Which are favorable (kusala)? They are the ten kinds of 
favorable actions: [1J abstention (virati) from the destruction 
of life, [2] abstention from theft, [3] abstention from sensuality, 
[4] abstention from lying, [5] abstention from slander, [6] absten
tion from harsh speech, [7] abstention from idle talk, [8] absence 
of excessive avarice (anabbidhya),77 [9] absence of ill-will 
(avyapada), and [10] right views (samyakdrsti). 

Furthermore, the destruction of life, etc., have five condi
tions: object (vastn),^ intention (asaya),79 application (prayoga),80 

defilement (Mesa)81 and accomplishment (nistha-gamana)81 

75. The translation by L. de La Vallee Poussin of the term pranatipata as 
"murder" (Kosa, ch. IV, pp. 46, 153, 163, 186, 188, etc.) is incorrect. The term 
means the destruction of any living being, even an insect, and murder is in
cluded in it However, murder in particular, which is one of the four pardjikas 
for a bhiksu, is expressed, not by the term pranatipata, but by the expression 
mamissaviggabam jivita voropeyya "to deprive a human being of life." 

76. The same list of ten akusala and kusala [actions] in the Pali texts. See 
M III, p. 45, Seiitabba-asevitabba-sutta (no. 114); A V, p. 264. Also Vism 
p. 684. 

77. Note the term "abstention" (virati) with reference to the first seven 
unfavorable actions beginning with the destruction of life {pranatipata), and 
this virati is included in the sila (morality) which governs only physical and 
verbal actions. However, the last three, beginning with abbidbya, are mental 
actions. There it is not a case of abstention dirati), but the absence of exces
sive avarice, etc. 

78. I.e., prana, a living being. 
79. I.e., vadbakacitta, a violent thought, intention of killing. 
80. I.e., the action of killing itself. 
81. Rciga, dvesa, moha, together or separately, at the moment of killing. 
82. I.e. the completion of the action of killing. These five conditions should 

be fulfilled in order to complete an unfavorable act. If one of those five is 
missing, the unfavorable action will not be complete. Let us take, for example, 
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The Sutra mentions volitional action (cetanakatma). Which 
are volitional actions? They are: [1] volitional action occasioned 
by another's order, [2] volitional action occasioned by another's 
suggestion, [3] volitional action performed without knowing 
[right and wrong], [4] volitional action performed under the 
influence of [bad] roots,83 and [5] volitional action occasioned by 
perverse views (viparyasa).84 Among these [five], if one of the 
[last two] volitional actions, under the influence of [bad] roots or 
perverse views, is performed or acquired, its result will neces
sarily be experienced. "Performed" means "produced by con
duct;" "acquired" means "assembled by the residues (vasana)" 

Actions whose results are determined are mentioned in the 
Sutra. Which are determined actions? [1] Determining an act by 
action,85 [2] determining the experience of results,86 and [31 de
termining the occasions.87 

the last condition, nistbagamana "accomplishment," in respect of the unfavor
able action of killing. If a person shoots at an animal with the intention of 
killing it, but misses, and in consequence the animal escapes, he has certainly 
committed an unfavorable mental action by arousing bad thoughts such as 
craving, hatred, etc. However, the unfavorable action of killing an animal is 
not complete, because there is no nistbagamana, accomplishment of action, 
although the other four conditions are fulfilled. Let us take the first condition, 
vastu "object," that is, a living being. If a person shoots at a rock in the dark
ness, thinking it is an animal, and reaches his target, the unfavorable action of 
killing is not complete, because the vastu (object, living being) is not there, 
but he commits an unfavorable mental action by arousing bad thoughts. Let us 
take the asaya, "intention." If a person crushes an insect underfoot without 
thinking of it, without intention (asaya) and kills it, there is an action of killing, 
but it is not an unfavorable action because there is no asaya, intention, and in 
consequence no other defilements. Such is the case in respect of the other 
conditions. 

83. Namely, lobba, dvesa, moha, which are the bad roots (akusalamilla). 
84. Of these five kinds of action, the first three are weak and the last two 

are strong. 
85. That is, a certain act in this life becomes necessary or inevitable as a 

result of a former action (karma). 
86. This refers to nos. [4] and [51 in the preceding paragraph. 
87. There are three occasions in which an action can produce its results: 

[1] during the present life (drstadbarmavedanlyakarma), [2] during the imme-
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The results of the fruition (vipakaphald) of the ten kinds of 
unfavorable actions are produced in the three bad destinies 
(durgati); the results of the weak, middling and strong actions 
are produced [respectively] in the realms of animals (tiryaft), 
ghosts (preta) and the hells (naraka). Their secondary results 
(nisyandapbala), separately and appropriately, are dangers that 
threaten the person and things pertaining to him, in those who 
are born among human beings. Their predominant results 
(adbipatipbala), separately and appropriately, are dangers that 
threaten external things.88 

It is said in the Sutra: The results of the fruition (vipaka-
pbald) of the ten kinds of favorable actions are produced in 
those who are born as gods or men in the realms of the gods or 
men. Their secondary results {nisyandapbala), separately and 
appropriately, are the growth of welfare of the person and 
things pertaining to him in those realms. Their predominant 
results (adbipatipbala), separately and appropriately, are the 
growth of external things in those realms. 

The results of favorable and unfavorable actions are pro
duced in the good and bad destinies (sugati, durgati). This also, 
through the projecting action (dksepaka-karma) and the com
pleting action (paripuraka-karrna).89 What is projecting action? 
It is the action by means of which the result of fruition is pro
duced. What is completing action? It is the action by means of 

diately succeeding life (upapadyaredaniyakarma), and [31 later in subsequent 
lives (aparaparyayavedaniyakarma). 

88. For details concerning the results produced separately and appropri
ately, see Cullakammavibhanga-sutta (no. 135) of M. See also Kosa, ch. IV, 
p. 186. 

89. Aksepaka-kamia corresponds to janaka-kamma in the Pali Abhi-
dhamma. It is the karma that produces rebirth. Paripuraka-karma corre
sponds to upatthambhaka-kamma in Pali. This karma helps to develop 
conditions in a given situation. If a person is born into a well-off family, that is 
the result of an aksepaka-karma (or janaka-kamma). The mere fact of being 
born into such a family does not mean that he will obtain all the advantages of 
that fortunate situation. It is paripuraka-kamia (or upatthambhaka-kamma) 
which helps him to make the best of it. 
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which, after having been born, one experiences good or bad 
results. An action can project a life (atmabbdva), or several 
actions can project a life, or several actions can project several 
lives. A being is accompanied by several actions. In such a case, 
what is the order of the results of fruition? That which is the 
most serious90 is the first to produce its results, then that which is 
manifested at the moment of death,91 then that which is habitu
ally performed earlier,92 finally that which was performed for
merly [in a past life].93 

The Sutra says: Action is threefold: meritorious action 
(punyakarmd), demeritorious action (apunyakarma) and im
movable action (aninjyakarma). What is meritorious action? It 
is favorable action (kusalakarmd) associated with the realm of 
desire (kamapratisarnyiikta). What is demeritorious action? It is 
unfavorable action (akusalakarma). What is immovable action? 
It is favorable action associated with the realms of form and of 
the formless (ruparupyapratisamyukta). 

The Sutra says: Meritorious, demeritorious and immovable 
(punya, apunya, aninjyd) actions are formations (samskara) 
conditioned by ignorance (avidyd). Why are meritorious and 
immovable actions called formations conditioned by igno
rance? Ignorance is twofold: ignorance of results (vipdka-
avidya) and ignorance of reality (tattvartba-avidya). Igno
rance of results produces demeritorious formations (apunya-
samskard). Ignorance of reality produces meritorious and 

90. Pradhan's reconstruction: audarika-karma. But very likely guru-
karma. Cf. Kosa, ch. IX, p. 297. In Pali it is also gam- or garuka-kamma. 

91. Asanna- or maranasanna-kamma in Pali. 
92. In Pali acinnaka- or bahula-kamma. 
93. This refers to katatta-kamma in Pali. These four actions produce their 

results in that order. A serious action has priority over all the others. If there is 
no serious action, then an action which occurs in the mind at the moment of 
death produces its results. If no particular action occurs in the mind at the 
moment of death, then the most frequently performed action produces its 
results. If none of these three actions finds occasion to produce their results 
then an action performed in a past life will produce its results. See Kosa. 
ch. IX, p. 297. 
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immovable formations (punya-aninjya-samskard)! 

94. This refers to the well-known expression avidydpratyaydb samskdrdb 
"the formations are conditioned by ignorance," and to many passages in the 
Sutras. Punydbbisamskara, apunyabhisamskdra and dninjydbbisamskdra 
constitute karmabbava (existence through karma or action). The Vbh (PTS), 
p. 137, explains kammabbava: Tattba katamo kammabbavo? Punndbbi-
samkbdro apunndbbisamkbdro anenjdbbisamkbdro. Ayam vuccati kamma-
bbaro. Sabbam pi bbavagdmi kammam kammabbavo. Hence, every action 
(karma), whether good or bad, helps in continuing existence and becoming 
(bbava). And all these punya-apunya-dninjya-samskdras, which contribute 
to the continuity of the cycle of existence, are conditioned by ignorance, as is 
explained in S II, pp. 81-2: Avijjdgato'yam bbikkbatvpurisapuggalopunnam 
ce samkbaram abbisamkbaroti puhnupagam boti vinnanam apunnam ce 
samkbaram . . . dnenjam ce samkbaram abbisamkbaroti dnenjupagam boti 
vinnanam. This construction, an accumulation of the good as well as the bad, 
is samskdra due to ignorance, to non-knowledge of reality. When one is free 
from ignorance and can see reality, one does not acquire punya, apunya or 
dninjyasamskdra, as is explained in S II, p. 82: Yato kbo bbikkbave bbikkbuno 
avijjcipabind boti vijja uppannd, so aiijjaviraga vi/juppddd neva punndbbi-
samkbaram . . . na apuhndbbisamkbaram . . . na dnenjdbhisamkbdram 
abbisamkbaroti. An arhat who is free from ignorance (avidyd) and has ob
tained knowledge of reality (vidyd) is beyond duality, beyond the good and 
the bad, and does not acquire any karma, even good karma. Hence the Dhp, 
referring to such a person, says: pimnapapabinassa "to him who has elimi
nated merit and demerit" (III, p. 7 or verse 39); yo^dbapurinan capdpan ca 
babetvd "he who having abandoned merit and demerit" (XIX, p. 12 or v. 297); 
yo dbapunnan capdpan ca nbbo sangam upaccaga "he who has gone beyond 
the two bonds merit and demerit" (XXVI, p. 30 or v. 412). When an arhat does a 
good action or attains a dbydna, that is merely a pure act (kriya), but not a 
karma that produces rebirth or a continuity of existence, because he is free from 
the false idea of self and the desire lor a continuity of existence and becoming. 

Here in our text we can make out two forms of ignorance: ignorance of 
results (vipdka-avidyd) which produces apunya, "demerit," and ignorance of 
reality (tattvdrtba-avidya) which produces punya and dninjya, "merit" and 
"immovable." When one is ignorant, in the moral sense, of the results of good 
and bad actions, one is subject to performing bad actions. But when one has 
knowledge of good and bad, also in the moral sense, one tries not to perform 
apunya, but one tries to acquire punya "merit" and dninjya "immovable" 
(dbydna). Nonetheless, all this occurs on the moral level of existence and 
becoming (bbava). Here there is also the sense of duality, of the good and the 
bad. But when one is free from ignorance, and when one has obtained knowl
edge of reality, that is, when one becomes an arhat, one goes beyond duality, 
merit and demerit, as we saw above in the quotations from the Dhp. 
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The preparation of the action of killing is effected through 
craving, hatred and ignorance,95 but its completion is only 
through hatred. As with killing, so it is with the action of using 
harsh speech (parusavdle) and with ill-will (vydpdda). The 
preparation of the action of thieving is through craving, hatred 
and ignorance, but its completion is only through craving. 
As with thieving, so it is with sensuality and excessive avarice 
(abhidbyd). The preparation of the action of lying is made 
through craving, hatred and ignorance; its completion may be 
through any of the three. As with lying, so it is with idle talk 
(sambbinnapmldpa) and slander (pisunavdk). The preparation 
of holding false views is effected through craving (rdga), hatred 
and ignorance, but its completion is only so through ignorance. 

The Sutra mentions common action (sddbdranakarma), 
non-common action iasadbdranakarma), strong action (bala-
vatkarma) and weak action (durbalakarma). 

What is common action? It is action that produces various 
changes in the receptacle world (inanimate world, bbdjanalokd).^ 

What is non-common action? It is action that produces vari
ous changes in the world of beings (animate world, sattvaloka), 
and also actions by beings who dominate them reciprocally. It 
is with reference to the power of that action that there is men
tion of the reciprocally dominant condition (anyoiiyddbipati-
pratyayd) of beings. By reason of that reciprocal power which 
dominates them (beings), that action is also called common 
action. Hence, the Sutra says: [It is] like mutual vision, etc., 
among beings in relation to each other. The denial of mutual 
experience is not admitted.97 

95. For example, the action of killing animals for their flesh, hide, etc., is 
provoked by craving; the action of killing an enemy is provoked by hatred, 
and that of killing animals for a sacrifice, by ignorance. 

96. This refers to actions of a nature such as the changings of the seasons 
in the world. 

97. Sadharanakarma is action of a nature that produces things such as the 
changings of the seasons which are experienced by the world in common. 
This does not exist on the volitional level. Asadharana karma is the volitional 
action of an individual the results of v. hich are experienced only by that indi-
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What is strong action (balavatkarmd)? It is unfavorable 
volitional action by a person whose counteractive qualities 
(pratipaksa) are strong. An action which should produce results 
in the hells only produces results in the present life (drsta-
dharmavedanlyd) through obstruction by means of the power 
of the counteractive qualities {pratipaksabalaviskambhana)\ an 
action which should produce results in the present life does not 
produce any (at all). This action is termed strong by reason of 
the power of the action of the counteractive qualities. Every 
favorable volitional action is termed strong [by reason of the 
power of the action of the counteractive qualities]. Referring to 
that action, the Blessed One said: My noble disciples develop a 
favorable thought for unlimited and great {apramanavaipulyd) 
actions but, with regard to compounded and limited (abhi-
samskrta sapramana) actions, they do not reject or retain them, 
or fall into that category [of compounded and limited actions]. 
Unfavorable volitional action by a person whose counteractive 
qualities are weak is also termed strong. 

Furthermore, a volitional action which is destined to pro
duce results, or which has not been destroyed, or which is un
known, is also termed strong. Keeping that in mind, it has been 
said: All favorable and unfavorable actions which are destined 
to produce results and which are not destroyed by the Noble 
Path (myamargd) are termed strong actions. An unfavorable 
action associated with the realm of desire, an action habitually 
performed in the past, an action performed opportunely,98 an 
action which is irreversible (asadhyd)99 by reason of its incom
patible nature with final Nirvana (aparinirvanadhaimd)100—all 

vidual and not by others in common. However, with regard to individuals, 
there is also a kind of sadharanakarma, a mutual relationship between indi
viduals which influences each other (anyonvadhipatipratyayd). 

98. Opportunely: an action performed in youth is considered stronger than 
an action performed in childhood or old age. Or an action performed in good 
health is stronger than an action performed in a state of failing health. 

99. I.e., an action which cannot be counteracted. 
100. This refers to the icchantikas. See above, p. 78. Also Abhidh-sam: 

Gokhale, p 30, or Pradhan, p. 3S: aparinmcinadhannakanam icchantikanam. 
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those actions are strong by nature. A strong action should also 
be considered in reference to its domain (ksetra, field) and 
mental resolve.101 

Furthermore, a strong action should be understood ac
cording to nine reasons: [1] its domain (ksetra, field),102 [2] its 
object (vastu),105 131 its own-nature (svabhava)y

l{H [4] its base 
(asraya),105 [5] attention (manasikara),106 [6] intention (asaya),ur 

[71 assistance (sabaya),lm [8] frequent practice (bahulikara), and 
[9] its link with a great many people (bahnjanya).m 

Weak action (durbalakarma) [should be understood] in 
the opposite sense. 

The Blessed One said: "If someone says, 'Just as a person 
performs and accumulates actions (karma), just so does he 
experience the results (vipaka),' then there is no holy life 
(brabrnacaiyavasa) and there is no possibility of completely 
destroying and putting an end to suffering. But if one says, 'Just 
as a person performs and accumulates actions the results of 
which have to be experienced, just so does he experience the 
results appropriately,' then there is the holy life and the possibil
ity of completely destroying and putting an end to suffering."110 

101. Here resolve refers to a resolution such as the aspiration to become a 
Buddha abbisambodbipranidbdna. 

102. I.e., punyaksetra, for example, the Sangha because of its noble and 
great virtues. 

103. I.e., danavastu, things given. The quality and quantity of the danavastu 
104. For example, slla through its own-nature is stronger than dana, and 

bbdvana is stronger than slla. 
105. I.e., the person who performs the action, favorable action by a person 

who is morally pure is stronger than that by an impure person. 
106. I.e., profound attention, concentration accompanied by devotion to 

the action performed. 
107. I.e. aspiration for Nirvana. 
108. I.e., a favorable action performed with mutual assistance. 
109- I.e., the welfare of a great number. CI. the well-known expression in 

the Sutras: babujanabitaya babujanasukbaya "for the welfare of a great 
number, the happiness of a great number." 

110. This quotation is from A I, pp. 249, 253: To kbo bbikkbave erani 
vadeyyci: "Yatha yatha'yam puriso kammam karoti tatba tatbci tarnpatisam-
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What is the meaning of that word in the Sutra? Here, the 
Buddha wishes to refute false words such as: "From a pleasant 
action only pleasant results arise; from an unpleasant action 
only unpleasant results arise; from a neither pleasant nor 
unpleasant action only neither pleasant nor unpleasant results 
arise." The right idea can be expressed thus: with regard to 
pleasant action: which should produce a pleasant feeling, the 
pleasant results are recognized; which should produce an 
unpleasant feeling, the unpleasant results are recognized; which 
should produce a neither pleasant nor unpleasant feeling, the 
neither pleasant nor unpleasant results are recognized. With 
regard to an unpleasant action: which should produce a pleas
ant feeling, the pleasant results are recognized; which should 
produce an unpleasant feeling, the unpleasant results are recog
nized; which should produce a neither pleasant nor unpleasant 
feeling, the neither pleasant nor unpleasant results are recog
nized. With regard to a neither pleasant nor unpleasant action: 
which should produce a pleasant feeling, the pleasant results 
are recognized; which should produce an unpleasant feeling, 
the unpleasant results are recognized; which should produced a 
neither pleasant nor unpleasant feeling, the neither pleasant nor 
unpleasant results are recognized. Such is the meaning of that 
word in the Sutra. 

Furthermore, the division of action (karmaprabhedd) is 
threefold: action of restraint (samvarakarma); action of non-
restraint (asamvarakarnid) and action of neither restraint nor 
non-restraint (naivasamvaranasamvarakarma). 

What is the action of restraint (samvarakamid)? It is action 
included in the restraint according to the Code of Discipline 
(pratimoksa-samvard)\ in the restraint of absorption (dbyana-
samvara) and in the restraint of the pure [transcendental] state 

wdiyatitt," eiam bantam bhikkhave brahmacanyavaso na hoti okaso na 
pannayati samma dukkhassa antakinyaya Yo ca kho bhikkhave evam 
vadeyya "Yatha vedaniyam ayam punso kammam karoti tathd tatha'ssa 
vipakam patisamvediyatiti," evam santam bhikkhave brahmacanyavaso hoti 
okaso pannayati samma dukkhassa antakirtyaya 
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(anasravasamvara). What is action {karma) included in the 
restraint according to the Code of Discipline {pratimoksa)? They 
are the seven restraints of those who have entered the Commu
nity (safigha)}11 [Moreover, there are eight kinds of restraints]: 
[1] restraint of the monks (bhiksusamvara), [2] restraint of the 
nuns (bhiksunisamvara), 131 restraint of those who are in train
ing (siksamanasamvara), [4] restraint of the male novices 
(sramanerasamvara), [5] restraint of the female novices 
(sramanerisamvara), [6] restraint of the male lay disciples 
(upasakasamvara), [7] restraint of the female lay disciples 
(upasikasamvara), and [8] restraint through fasting (upavasa-
samvara). 

To what kind of person is the restraint of the religious 
(pravrajita) prescribed? To a person who follows a life of 
abstention from misconduct and from sense-pleasures.112 

To what kind of person is the restraint of the male and 
female lay disciples prescribed? To a person who follows a life 
of abstention from misconduct, but not of abstention from 
sense-pleasures.113 

To what kind of person is restraint through fasting pre
scribed? To a person who follows neither a life of abstention 
from misconduct nor a life of abstention from sense pleasures.11 J 

111. The Tibetan version gives eight restraints, which is probably a mistake 
due to confusion with the eight kinds of restraint that follow. However, these 
eight restraints have nothing to do with the Pratimoksa. In the Pratimoksa 
(Pali, Patimokkha) there are only seven kinds of restraints or restrictions. 
[1] pardjika, [2] sanghadisesa, [31 aniyata, [4] nissaggiya-pdcittiya, [5] pdcittiya, 
[61 patidesanlya, and [7] sekhiya. 

The Sutralarnkara, p. 55 (commentary on XI, 8) mentions five categories of 
apattis "transgressions." In this case, the aniyatas and nissaggiya-pacittiyas 
should be omitted. See also the trans, by Levi, p. 100, n. 1. 

112. This refers to discipline according to the Vinaya. 
113. This refers to the usual five precepts of the laity: abstaining from 

[1] taking life, [2] theft, 131 illicit sexual relations, [4] lying, and [5] intoxicants. 
114. This refers to the eight precepts (upavasathaslla) which are observed 

by the laity on the days of the full moon, new moon, first quarter and last 
quarter. The eight precepts prescribe abstaining from [11 taking life, [2] theft, 
[3] having sexual relations [even legitimate], [4] lying, [51 taking intoxicants, 
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With regard to some lay disciples who dwell in a monastic 
establishment (siksasthana), it (this restraint) is called accompa
niment (samanvagama)\ the restraint of a lay disciple is called 
non-accompaniment (asamanvagama), and the said accompa
niment is also called clanger for morality (sllavipatti), as in the 
case of hermaphrodites and eunuchs. Is the restraint of a lay 
disciple refused them [eunuchs]? The restraint of a lay disciple is 
not refused them. Only the condition of a lay disciple is refused 
them, because it is not suitable for them to associate with the 
religious in the Community of monks and nuns or to serve them. 
There are five kinds of eunuchs: [1] eunuch by birth (Jati-
pandaka), [2] envious eunuch (irsyapandaka), [31 eunuch for a 
fortnight (paksapandaka), [4] moistened eunuch (asecanaka-
pandaka), and [5] eunuch through effort (apatpandaka).115 

What is action (karma) included in restraint through 
absorptive meditation (dbydnasamvara)? It is abstention (virati) 
in a person free from desire for sense-pleasures when the seeds 
of his defilements deriving from immorality are cut off: it is the 
abstention of a person free from craving (vftaraga) in the levels 

[6] eating after midday, [7] enjoying dancing, singing, music and other enter
tainments and using adornments such as garlands, perfume, etc. and [8] using 
luxurious beds and seats. 

115. These five kinds correspond respectively to [1] napumsakapandaka, 
[2] usuyapandaka, [3] pakkbapandaka, [4] asittapandaka, and [5] opakkam-
ikapandaka, as they are described in the Samantapasadika, the Commentary 
on the Vinaya (Colombo ed., Ill, 1900, p. 187). According to the Commentary's 
explanation, the napnmsakapandaka is a hermaphrodite who is born impo
tent or without any obvious sexual organ (abbava). The usuyapandaka is a 
person whose sexual ardor is satisfied by envy (excitation) when he sees 
sexual union by others. The pakkbapandaka is a person wrho becomes a 
eunuch during the fourteen dark days (kalapakkha), that is, for two weeks, 
from the day of the full moon until the new moon, and he obtains sexual 
satisfaction during the fourteen light days (jnnbapakkba), that is, for two 
weeks, from the day of the new moon until the full moon. The asittapandaka 
is a eunuch whose sexual ardor is satisfied when he takes into his mouth the 
sexual organ of another male and when the latter emits semen into his mouth. 
(The Kamasutra by Vatsyayana, ed. La Fontaine d'Or, Paris, pp. 85-7, gives a 
detailed description of this type of eunuch.) The opakkamikapandaka is a 
person who emits semen by means of some kind of effort or artifice. 
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of the first, second and third absorptions (dhyand). That is 
called bodily and vocal action (kdyavakkarmci) included in 
restraint through absorptive meditation. 

What is action {karma) included in the pure (anasrava) 
realm? It is pure abstention (andsravavirati) acquired by means 
of the internal vision of the Truth, by the power of attention of 
the pure realm. That is called action included in the pure realm. 

What is the action {karma) of non-restraint (asamvara)? 
It is a career defined by birth or by the choice of certain activi
ties. Who are the unrestrained? They are killers of sheep 
(aurabbrikd), killers of chickens (kaukkutika), killers of pigs 
(saukarika), hunters of birds (sdkunika), fishermen (matsyika), 
hunters (lubdhakd), hunters of deer (vdgitrika), bandits (com), 
executioners (gbdtaka), those who trap cows (gobandbaka) 
and elephants (ndga- or bastibandbaka), rulers (mandalika),U() 

snake charmers (udgamandalika), jailers (kdrdgdrika), spies 
(sucaka), those who inflict pain (torture) (upagbdtaka), etc.11"7 

What is action included in neither restraint nor non-
restraint (naivasamvaranasamvara)? It is conduct that is neither 
restrained nor unrestrained. They are [ordinary] favorable and 
unfavorable actions (kusaldkusalakarma). 

Furthermore, action is threefold: action that produces a 
pleasant feeling (siikbavedaniyakarma), action that produces 
an unpleasant feeling (dubkbavedanlyakarma) and action that 
produces a neither pleasant nor unpleasant feeling (adubkbd-
sukbavedanlyakarmd). 

What is action that produces a pleasant feeling? It is every 
favorable action (kusalakarma) from the realm of desire 
(kamavacard) up to the third absorption (dbydna).nH 

116. Kings, high functionaries, judges, prosecutors, etc , can be included in 
this class. See Kosa, ch. IV, p 91 

117. Cf. the list given in A III, p 383 orabbhika silkarika sakunikri 
magavika ludda macchaghataka com coraghataka bandha naganka 

118. The fourth dbyana ot the rupadbatu and the four dbydnas of the 
drupyadbdtu are not included because they are free from pleasant or unpleas
ant feelings. 



II. Viniscayasamticcaya 125 

What is action that produces an unpleasant feeling? It is 
unfavorable action (akusalakarmd). 

What is action that produces a neither pleasant nor un
pleasant feeling? It is every action performed beyond the third 
absorption (dbyana). 

Furthermore, action (karma) is threefold: Action that 
produces results in the present life (drstadbarmavedanlya-
kartna),119 action that produces results in the next birth 
(upapadyavedaniyakarma) and action that produces results in 
successive births after that one (aparaparyayavedanlyakarmd). 

What is action that produces results in the present life? It is 
action whose results ripen in this very life. It consists of hinder
ing or helping a person who has emerged from the attainment 
of universal loving-kindness (maitrlsamapatti). Just as it is with 
a person who has emerged from the attainment of universal 
loving-kindness, so it is for a person who has emerged from the 
attainment called "non-contentious" (aranasamapatti), or from 
the attainment of cessation (nirodhasamapatti), or from the fruit 
of the state of "stream-winner" (srotapattiphala) or from the fruit 
of arhatship (arbattvapbala)}20 Moreover, a person who per
forms a favorable (kusala) or unfavorable (akusald) action 
with respect to the Community with the Buddha at its head 
(buddhapramukbasafigbd) will also experience their results in 
this very life. Other persons who perform favorable or unfavor
able actions may experience their results in the present life 
depending on the intensity of their intention. 

What is action that produces results in the next birth 
(upapadyavedaniyakarma)? It is action whose results will ripen 
in the next birth, such as, for example, the five actions of 

119. Drstadharma means "visible things," that is, "the visible order of 
things." Hence, "this world" or "this present life." Drstadharma also has 
the sense of "having seen the Truth" in the expression ditthadbammo 
pattadbammo viditadhammo . . . in the suttas. 

120. If a person hinders or helps as an alms-giver to such a holy man when 
he emerges from an attainment (samapatti), that person will experience the 
results of his action in this very life. 
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immediate fruition (anantaryakarmd).121 Furthermore, every 
other favorable or unfavorable action whose results ripen in the 
future life is called action producing results in the next life. 

What is action that produces results in successive births 
after that one (aparapatyayavedaniyakamia)? It is action 
whose results will ripen in the births that follow the immediately 
next birth. It is called action that produces results in successive 
births after that one. 

Furthermore, action (karma) is fourfold: action that is 
black and produces black results (krsnam krsnavipakam 
karma), action that is white and produces white results (suklam 
suklavipakam karma), action that is black and white and pro
duces black and white results (krsnasuklam krsnasuklavipakam 
karma), and action that produces neither black results nor white 
results (akrsnasuklavipakam karmci) and which leads to the 
destruction of actions (karmaksaya). 

What is action that is black and produces black results? It is 
unfavorable action (akusalakarma). 

What is action that is white and produces white results? It is 
favorable action pertaining to the three realms122 (traidbdtuka 
kusalakarma). 

What is action that is black and white and produces black 
and white results? It is action pertaining to the realm of desire 
(kamapratisamyukta) which is black in its intention (asaya) but 
white in its means (prayoga), or action which is black in its 
means but white in its intention. 

What is action that produces neither black results nor white 
results and which leads to the destruction of actions? It is pure 

121. These are five actions of extreme atrocity which are destined to 
produce their results in the immediately next birth, namely: matricide (mdtu-
gbdta), patricide (pitugbdta), murder of an arhat (holy one) (arabantagbdta), 
wounding (lit. shedding the blood of) the Buddha with a thought of hatred 
(lobituppdda) and schism in the Community (sangbabbeda). A person who 
commits one of these atrocious offences is described as destined to hell 
(dpdyika, nerayikd) and it is impossible to counteract his action iatekiccbct. 
lit. incurable): A III, p. 146. See also Kosa, ch. IV, p. 201. 

122. Three realms: kdmadbdtu, rilpadbdtu and drupyadbdtu. 
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action (anasravakarmd) in the path of application (prayoga-
margd) and the immediate path (anantaryamargd)}25 

The explanation concerning actions of purification and 
silence (sauceya-mauneyakarmd) which are impure due to the 
fault of deceit should be suitably understood as referring in 
general to obstructions which appear to contribute to pure 
actions (anasravakarma).124 

123. Cf. atthi bhikkhave kammam kanbam kanbavipakam, attbi 
bbikkbare kammam sukkam sukkavipakam, alibi bbikkbave kammam 
kanbasukkam kanbasukkavipakam, attbi bbikkha ve kammam akanbam 
asukkam akanbasukkavipakam kammam kammakkbayaya samvattati: A II, 
p. 230. 

These four kinds of karma are explained in M I, p. 389; A II, p. 230. See also 
KoSa, ch. IV, p. 128. 

Pradhan reconstructs the last phrase akrsnasuklavipakam vyamisram 
karma. But the insertion of the word vyamisra "mixture" is not confirmed by 
either the Chinese version or the Pali texts cited above. Doctrinally also, the 
term vyamisra "mixture" is inapplicable to akrsnasukla karma, since it is 
anasrava "pure." Pradhan omits to reconstruct the expression "which leads to 
the destruction of actions" (karmaksaya). The Pali texts cited above also say 
kammam kammakkbayaya samvattati "this action leads to the destruction of 
actions." The Kosakarika IV, 60 says: tatksayaya nirasravam "pure action 
leads to the destruction of actions." 

For prayogamdrga and anantaryamarga, see KoSa, ch. VI, pp. 277, 278. 
124. This refers to traditional brahmanic views concerning the holiness of 

so-called sacred ablutions (snana) and the observance of silence {manna). In 
the Vattbupama-sutta (no. 7) of M, the Buddha ridicules the brahmanic idea 
of washing away sins in the sacred waters of the Bahuka, Sarasvati, Gaya, 
Prayaga, etc. (M I, p. 39). Brahmanic doctrine establishes several external 
observances and ceremonies for spiritual purification, but the Buddha teaches 
that these things cannot purify a morally impure person, but that he should 
purify himself by abstaining from wrong actions and by practicing purity (pure 
actions) with body, speech and mind—kayena soceyyam vacaya soceyyam 
manasd soceyyam (A V, p. 266). See also Amagandba-sutta, Sn II, 2; 
Dhp X, 13 (v. 141); XXVI, 11, 12 (vv. 393, 394). The Buddha also discredits 
the brahmanic idea of silence (mattna) as a means of purification. The 
Dhp XIX, 13 (or v. 268) says: na monena muni boti miilbarupo avicidasn 
"an ignorant fool does not become a muni (sage) through silence." But ariyo 
tunblbbavo "noble silence" is advised. See A IV, p. 3^9; S II, p. 273; also Kosa, 
ch. IV, p. 13S. 
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Nonetheless, giving (ddna) is a purifying action (sauceya-
karma). 

What is the action of giving (danakarma)? 
It is considered according to its base (nidana), its emerg

ing (uttbana), its objects (pradesa, vastu) and its nature (sva-
bbava). Its base is the absence of craving (alobba), the absence 
of hatred (advesa) and the absence of delusion (amoba), which 
are good roots (kusalamula). Its emerging consists of the same 
things [that is, alobha, advesa, amoba] associated with volition 
(cetana). Its objects are things that should be given ideyavastu). 
Its nature signifies bodily, vocal and mental actions at the 
moment of the accomplishment of giving. 

What is the accomplishment of giving (danasampat)? 
It should be understood that giving can be accomplished 

by reason of its frequency {abblksnaddna), its impartiality 
(apaksapatadand) and the fulfilment of a wish (iccbapari-
puranadana). Furthermore, giving can be accomplished by 
reason of its disinterest (anisrita).125 its total purity,126 its extreme 
joy,127 its frequency, its field (ksetra)us and the fair distribution 
of new and old things.129 

What is accomplishment concerning things that should be 
given (deyasampat)? 

It is what consists of things acquired without oppressing 

125. I.e., free from lobha, dvesa, moha. 
126. I.e. purity on the part of the donor (dayakci) as well as on the part of 

the receiver (pratigmbaka). When the donor is morally pure and the receiver 
impure, then purity exists only on the part of the donor; when the donor is 
morally impure but the receiver is pure, then purity exists only on the part 
of the receiver; when the donor and the receiver are both morally impure, 
impurity exists on both their parts; when the donor and the receiver are both 
morally pure, then purity is complete. See M III, p. 256. 

127. A gift can be given without joy, with some rancor, some mental dis
pleasure (appasannacitta), but what is praiseworthy is a gift given with a 
joyous heart, with mental pleasure (suppasannacitta). See ibid., p. 257. 

128. For this classification, see Dakkbinaiibbanga-satta (no. 1^2) in M III. 
p. 254. See also A IV, p. 237, and Kosa, ch. IV, p. 236. 

129. Cf. A III. p. 41: gani tdni navasassani navapbaldni tdni pathamani 
sllai antesu patittbapetl 
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others, things acquired without causing harm to others, clean 
and immaculate things, pure things, things acquired legiti
mately. 

It is said in the Sutra:1™ "Virtuous (silasamanvagata or 
silavai), restrained according to the Code of Discipline (prati-
moksasamvarasamvrta), endowed with good conduct (acara-
gocarasampanna), seeing great danger even in a minor trans
gression (anumatresvavadyesu mahabhayadarsiri), [a monk] 
practices according to the precepts (siksate siksapadesu)" 

How does one become virtuous (sllavat)? By observing the 
pure virtues (visuddhaslla). 

How does one become restrained according to the Code 
of Discipline (pratimoksasamvarasamvrta)? By observing the 
virtues leading to release (nauyanikaslla). 

How does one become endowed with good conduct 
(acaragocarasampanna)? By conforming to the pure virtues 
(visuddhaslla) of those who are honored. 

How does one see great danger even in a minor transgres
sion (anumatresvavadyesu mahabhayadarsiri)? By practicing 
the virtues with great respect. 

How does one practice according to the virtues (siksate 
siksapadesu)? By practicing the virtues recommended by the 
precepts. 

Now, on the subject of what the Buddha taught concerning 
morality (sila) in the Sutras with words such as "one is re
strained in one's body."H1 

How can one be restrained in one's body and in one's 
speech? By possessing awareness (samprajanya). 

How can one be endowed with bodily and vocal accom
plishment? By putting an end to faults (apatti) and non-faults 
(anapatti). 

130 D I, p 250, III, p 285 Bhikkhu silava hotipdtimokkha samvara-
samnito nharati acaragocarasampanna annmattesu laj/esu bhayadassavl 
samadaya sikkhati sikkhdpadesn 

131 Cf kdvena scum uto siyd, etc Dhp XVII, 11, 12, 13 (or w 231, 232, 
233), kdyena sanuaro sddhu XXV 2, (or v 361) 
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How can one have pure bodily and vocal conduct? By 
following the right path remorselessly (cwipratisara) until the 
acquisition of concentration (samddbildbba). 

How can one have favorable bodily and vocal conduct 
(kusalasamudacara)? By going beyond defiled thinking (klista-
vitarkd). 

How can one have blameless (anavadya) bodily and vocal 
conduct? By avoiding false aspirations (mithydpranidhi) and 
developing the holy life (brahmacarya). 

How can one have bodily and vocal conduct free from 
ill-will (avydbadhyd)? By not disdaining others and living in 
harmony. 

How can one have conforming (dnulomi) bodily and vocal 
conduct? By aiming for the acquisition of Nirvana. 

How can one have seemly (anuccbavika) bodily and vocal 
conduct? By hiding one's favorable (kusala) actions and display
ing one's unfavorable (akusala) actions. 

How can one have bodily and vocal conduct serving as a 
means (aupayika)? By accepting the holy life (brahmaccuya). 

How can one have appropriate (pratirupa) bodily and 
vocal conduct? By being humble to one's own preceptors 
(guru or acarya) and to those who occupy the position of 
preceptor. 

How can one have respectful (pradaksind) bodily and 
vocal conduct? By accepting advice respectfully. 

How can one have unafflicted (atapta) bodily and vocal 
conduct? By rejecting severe penance (kastatapas) and inferior 
inclinations (hinadbirnukti). 

How can one have unregretful (atanutapyd) bodily and 
vocal conduct? By not regretting the wealth and activities one 
has abandoned. 

How can one have unremorseful (avipratisari) bodily and 
vocal conduct? By being content with little and not feeling 
remorseful. 

The Blessed One said: uBeings have their actions as their 
own property (karmasvaka), are the inheritors of their own 
actions (karmaddydda), have their actions as womb (karma-
yoni), have their actions as refuge (karmapratisamna). Action 
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{karma) divides all beings into higher and lower, inferior and 
superior states."132 

How can beings have actions as their own property? 
Because they experience the results of actions done by them
selves. 

How do they become inheritors of their actions? Because 
they experience the results of actions done by themselves, they 
obtain favorable and unfavorable actions (kusalakitsalakarmd) 
as a reciprocal heritage. 

How do they have their actions as womb? Because beings 
are not born without a cause (ahetii) or through an irregular 
cause (visamahetii). 

How do they have their actions as refuge? Because they are 
in connection with counteractive actions (pratipaksakarma) 
and superior actions. 

How are beings higher or lower by reason of their actions? 
Because they acquire different personalities (atmabhava-
prabhedd) in the good or bad destinies (sugati-durgati) by 
reason ot their actions {karma). 

How do they become inferior or superior [by reason of 
their actions]? Because beings are endowed with various good 
and bad qualities. 

The Blessed One said that the fruition (result) of the ac
tions (karmavipaka) of beings is inconceivable (acintyd) } * 

Here, which Iruition of action is conceivable, and which 
fruition is inconceivable? 

Of a favorable action (kusalakarma) the desirable frui
tion {istavipaka) in the divine or human destinies is conceiv
able (cintya). Of an unfavorable action (akusalakarma) the 

132 Cf M III, p 203 kammassaka, manava, satta kammadayada 
kammayom kammabandhu kammapatisarana Kammam satte vibhajati 
vadidam binappanitataya Also M I, p 390, A III, p 72 

133 Cf Kammanpako bbikkbave acmteyyo There aie four inconceivable 
things (acinteyyani) [1] ability [power] of the Buddhas (buddhaiisayd), 
[2] power of attainment ijbanavisaya), [3] fruition of action ikammavipakd), 
and h] idea of the unneise Uokatinta) A II p 80 



132 A bh idha rmasa m u ccaya 

undesirable fruition (anistavipakd) in the three lower, bad 
destinies (binadurgati){u is conceivable. 

If, [a] a certain action incurs various fruitions (results) in 
the personality (atmabbava) of a being, that is inconceivable. 
[b] That same favorable or unfavorable action is inconceivable 
in its details such as its place, object, cause, method of fruition. 
[c] An action that produces variations in diverse external objects 
is inconceivable.135 [d] An action associated with precious stones 
(mani), incantations (mantra), medicinal herbs (ansadhi), 
offerings of handfuls (mustiyoga) is inconceivable.136 [e] Miracu
lous actions by mystics (yogi) are inconceivable. 11] Actions 
performed by bodhisattvas by means of their power of mastery 
(vasita) are inconceivable. These masteries are: [1] mastery of 
life-span (ayuwasita), [2] mastery of mind (cittavasita or ceto-
vasita), [31 mastery of necessities (pariskaravasita), [4] mastery 
of action (karmavasita), [5] mastery of birth (upapattivasita), 
[6] mastery of inclination (adhimuktivasitct), [7] mastery of aspi
ration (pranidbanavasita), [8] mastery of supernormal powers 
(rddbivasita), [91 mastery of knowledge (jnanavasita) and, 
[10] mastery of the Dharma (dbarmavasita). Hence, an action 
performed by the bodhisattvas, great beings (mahasattva), 
by means of their powrer of such masteries, is inconceivable, 
[g] Action which accomplishes the work of all the Buddhas 
(buddbakrtyanustbana) is inconceivable.157 

Hence, the Truth of the origin (samudayasatya) is, in brief, 
fourfold according to the classification of its characteristics 
(laksana): [1] characteristic of cause (betulaksana), [2] charac-

134 The three lower, bad destinies [1] naraka (hell), [2] tiryak (animal 
kingdom), [3] preta (world of ghosts) 

13*5. Such as, for example, the various colors of diverse flowers produced 
by the sun. 

136. This refers to the efficacity of special precious stones, incantations of 
mantras, medicinal herbs, magical offering rituals, etc , on various illnesses, 
snake bites, etc. Such things are still practiced in India today 

137. In this list of "inconceh ables" (acintya), [a] and [b] can be included in 
kammavipaka, [c] and [d] in lokacinta, [el and [f] in jhatiarisaya, and [gl in 
buddhansaya. See p. 131, n 133 above. 
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teristic of origin (samudayalaksand), [3] characteristic of source 
(prabhavalaksand) and [4] characteristic of condition (pratyaya-
laksana). 

[1] What is its characteristic of cause? It should be under
stood as the reason (karand) which brings (aharakd) residues 
of re-existence (punarbhavavasana). 

[2] What is its characteristic of origin? It should be under
stood as the reason {karand) for rebirth in the different types of 
those beings which have accumulated residues (vasana). 

[3] What is its characteristic of source? It should be under
stood as the reason which produces differences in the innumer
able individual series (samtana). 

[4] What is its characteristic of condition? It should be un
derstood as the reason which causes each being to obtain and 
abandon its state.H8 

SECTION THREE: Nirodhasatya 

What is the Truth of cessation (nirodhasatya)? 
The Truth of cessation should be understood from the 

point of view of its [1] characteristic (laksana), [2] profundity 
(gambbiiya), 13] convention (samvrti), [4] absolute sense 
(Paramartha), [5] incomplete state (aparipuri), [6] complete 
state (paripuri) [7] lack of adornment (niralamkara), [8] posses
sion of adornment (salarnkard), [9] remainder (sesd), [10] lack of 
remainder (asesa), [11] supreme state (agrd), and [12] synonyms 
(paryaya). 

[1] What is its characteristic (laksana)? It is the non-arising 
(anutpada) of defilements (klesd) in the Noble Path (arya-
marga) of suchness (tathata); it is the point of support of cessa
tion (nirodhasraya), of that which gives rise to cessation 
(nirodhaka), or the own-nature of cessation (nirodha-
svabhavd). It is the characteristic of cessation. The Blessed 
One said: "It is definitive cessation without a remainder of 

138 Obtain its present and futuie state, and abandon its past state 
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name-and-form (namarupa) in relation to the spheres 
(ayatana) of the eye, ear, nose, tongue, body and mental 
organ."139 And he also said: "Its sphere (tadayatana) should be 
understood as the sphere in which the eye ceases or the percep
tion of visible forms (rupasamjna) is detached—up to—in 
which the mental organ ceases and the perception of mental 
objects (dbarmasamjnd) is detached." In this way, there is a 
manifestation of objects (alambana) and cessation of impure 
things (sasravadharma) in the suchness (tatbata) beyond 
objects.140 That is the characteristic of cessation. 

[2] What is its profundity (gambblrya)? It is cessation 
through the appeasement of conditioned things (samskara-
upasama).141 Through such appeasement the cessation of con
ditioned things (samskaranirodba) should not be called other 
(anya) [different from itself], it should not be called non-other 
(ananyd) [i.e. the same as itself], nor should it be called either 
other or non-other (anya-ananya), nor should it be called nei
ther other nor non-other (naivanya-nananya). Why? Because it 
is beyond speculation (nisprapanca).ul In that case, if specula
tion occurs it (cessation) cannot be conceived since it cannot be 
thought of by means of the path, by means of logic, or by means 
of favorable things. The Blessed One said: "To say of destruc
tion, detachment, cessation, appeasement, disappearance, etc., 
of these six spheres of contact (sanndm ayatana nam), 'it is 
other (anyd) or non-other (ananyd), or other and non-other 

139. Cf. ettha naman ca rupan ca asesam uparujjhati. D I, p. 223. 
140. According to the Tibetan version: In this way, there is in suchness 

cessation of objects, impure things. 
141. Cf. Aniccd rata samkhdrd . . . tesam vupasamo sukho-. D II, p. 157; S I. 

p. 158. 
142. The term prapahca, Pali papafica, has a great many meanings. See 

s.v.t Buddhist Hybrid Sanskrit Dictionary by Edgerton and PTS Dictionary 
However, in this context, the most appropriate meaning seems to be that of 
"speculation." Cf. the term atarkdvacara, Pali atakkaracara, "beyond logic" in 
reference to Nirvana. 

See also The Buddhist Psychology of Perception by E. R. Sarathchandra 
(Colombo, 1958), pp. 4-7. 
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(anya-ananyd), or neither other nor non-other (naivanya-
nananyd)! that causes speculation to occur with regard to what 
is beyond speculation. As long as there are six spheres 
(sadayatana), there is speculation. When there is cessation, 
the cutting off of the six spheres, then there is a stopping of 
speculations." 

[3] What is it (nirodhd) from the point of view of conven
tion (samvrti)? It is cessation (nirodhd) acquired through the 
abolition of the seeds (bljanigrahd) by means of worldly paths 
(laiikikamargd). The Blessed One calls it "partial Nirvana" 
(tadamsikanirvand). 

[4] What is it in the absolute sense (Paramartha)? It is 
cessation acquired through complete eradication of the seeds 
(bijanirmuland) by means of noble wisdom (myaprajiia). 

[5] What is its incomplete state (aparipwi)? It is cessation 
acquired by those who are in training (saiksa) such as the fruit 
of "stream-winner" (srotapattiphala), or the fruit of the "once-
returner" (sakrdagamiphala), or the fruit of "non-returner" 
(anagamipbald). 

[6] What is its complete state (paripUri)? It is cessation 
acquired by those who are no longer in training (asaiksd), such 
as the fruit of arhatship (arbatvaphala). 

[7] What is it (nirodhd) as not having adornments 
(niralatpkara)? It is cessation acquired by arhats who are free 
from wisdom (prajnavimuktd)}* 

[8] What is it as having adornments (salamkara)? It is 
cessation acquired by arhats who are free on both sides 

143 The prajnavimuktas '"those who attain Nirvana through wisdom" cor
respond to the suddhavipassanayanikas "those who attain Nirvana through 
simple inner vision" mentioned in Vism, p 588 They attain Nirvana through 
wisdom, through contemplation of the non-self (anatman), without obtaining 
supernormal powers by means of dhyana M I, p. 477, Vism, p 659. 

Here alamkara, adornment, means the supernormal powers obtained by 
means of dhyana Those who attain Nirvana through pure wisdom or internal 
vision without having obtained the dhyanas are niralamkara "unadorned" 
See also Kosa, ch VI, pp. 276, 297. 
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(ubbayatobhagavimuktci)^ and who possess the three higher 
knowledges {trividya)145 and the six superknowledges (sad-
abhijna).u6 

[9] What is it as having remainders (sesa)? It is cessation 
with a substratum ($opadhisesanirodha).ul 

[10] What is it as not having any remainder (asesa)? It is 
cessation without a substratum (nirupadhisesanirodba). 

144. The ubbayatobbagavimuktas "free on both sides" are so called 
because they have attained Nirvana as well as the dbyanas with their super
normal powers (M I, p. 477; Vism, p. 659; Kosa, ch. VI, pp. 274, 275, 276). 
Their nirodha 'cessation" is called salamkara because it has these adorn
ments, the supernormal powers obtained by means of dbyana. 

145. Trividya: puwanivasanusmrtijnana (knowledge of the recollection 
of former lives), divyacaksus or cyutyupapadajnana (knowledge of seeing 
beings reborn in the different destinies), asravaksayajnana (knowledge of the 
destruction of impurities, of defilements). M I, p. 482, Tevijja-Vaccbagotta-
sutta, no. 7. See also Kosa, ch. VII, p. 108. 

146. Sadabhijna: [1] rddbividbajnana (power of flying in the air, walking 
on water as if on the ground, plunging into the ground as if in water, etc.), 
[2] divyasrotrajnana (power of hearing sounds at no matter what distance), 
[31 paracittajnana or cetoparyayajnana (power of penetrating others' 
thoughts), [4] divyacaksus or cyutyupapadajnana (power of seeing beings 
reborn in the different destinies), [5] puwanivasanusmrtijnana (power of 
recalling former existences), [6] asravaksayajnana (knowledge of the destruc
tion of impurities, of defilements). D III, p. 281; M I, p. 34 ff.; A I, p. 255 ff., 
and in many other places in the Nikayas. See also Kosa, ch. VII, p. 98. 

Numbers [4], [51 and [6] of this list constitute the trividya. 
147. In translating the term upadbi, the Tibetan version uses the word 

pbunpo= "skandhas" (aggregates). 
Upadbi (Pali upadbi and also upadi) "substratum" in this context means 

pancaskandba "five aggregates" and the results of past karma which are 
produced as long as the five aggregates exist. (Upadbi has other meanings 
in other contexts, See Edgerton, BHSD, and PTS Dictionary.) 

An arhat who attains Nirvana, as long as he lives, possesses the five 
aggregates and is subject to all the vicissitudes connected with the five 
aggregates. Hence, the Nirodha of an arhat, as long as his life lasts, is called 
sopadbisesanirodba "cessation with remainder." However, after his death or 
pariniwana, "total extinction," the five aggregates and all the remaining 
karma are totally extinguished, and then his cessation is called nirupadbi-
sesanirodba "cessation without remainder." See Vism, p. 509, and Siddhi, 
p. 671. 
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[11] What is its supreme state (agrd)? It is the cessation of 
the Buddhas and bodhisattvas, which is unestablished Nirvana 
(apratisthitanirvana),148 because it is based on their determi
nation to bring about the welfare and happiness of all living 
beings. 

[12] What are its synonyms (paryaya)? Total abandonment 
(asesapraband), complete renunciation (pratinihsargd), attain
ment of the end (vyantibhava), destruction (ksayd), detachment 
(virago), cessation (nirodha), appeasement (vyupasama), dis
appearance (astamgama), etc. 

Why is it (cessation) called total abandonment (asesa-
prahona)? Because all the other terms are taken into consid
eration.119 

Why is it called complete renunciation (pratinihsargd)? 
Because it is complete release (nihsarand) from the envelop
ment [of the impurities] (paryavasthdna). 

Why is it called attainment of the end (vyantibhava)? 
Because it puts an end (vyantikaroti) to the latent tendencies 
(anusaya)}^ 

Why is it called destruction (ksayd)? Because it is disjunc
tion (visamyoga) obtained by the counteractives (pratipaksa) 
of the path of inner vision (darsanamargd). 

Why is it called detachment (virago)? Because it is disjunc
tion obtained by the counteractives of the path of mental 
cultivation (bhavanamarga). 

Why is it called cessation (nirodha)? Because it is the 
absence of the appearance of suffering as a result [of actions, 
karma] in the future. 

Why is it called appeasement (vyupasama)? Because there 

148 This is the Nirvana of the Buddhas and bodhisattvas who are not 
established in eithei Samsara or Nirvana—sarmaramnanapratisthitaWat, 
Sutralamkara IX, 14 For aprattsthitamn ana, see Siddhi, p 671 

149 This means that the other synonyms of nirodha can only express 
some aspects of the abandonment or destruction of the klesas (defilements), 
but all those which are not expiessed by them are included in the term "total 
aba nek mment' a sesapraha na 

150 In his reconstiuction, Pradhan omits this paiagraph 
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is no mental suffering as a result [of past actions] in the present 
life {drstadbarmd). 

Why is it called disappearance (astamgamd)? Because it is 
considered from the point of view of cessation with a remainder 
(sopadb isesa n irodhd). 

Furthermore, why is that cessation called unconditioned 
(asamskrtd)? Because it is devoid of the three characteristics 
(laksanatraya).151 

Why is that cessation also called "difficult to see" (dur-
darsd)? Because it is beyond the range of the physical eye 
(carmacaksus) and the divine eye {divyacaksus). 

Why is that cessation also called immovable (acala)? 
Because it is devoid of movement in the destinies (gati, in 
samsara). 

Why is that cessation also called anot bent" (anata)? 
Because it is devoid of the three forms of thirst (trsnatraya),152 

Why is that cessation also called immortal (amrta)? 
Because it is devoid of mortal aggregates (skandbamam).155 

Why is that cessation also called pure (anasmva)? Because 
it is devoid of all mortal defilements (sawaklesamara). 

Why is that cessation also called shelter (layana)? Because 
it is the bases of faultless happiness and joy {anavadyapriti-
sukha). 

Why is that cessation also called island (drnpa)? Because it 
is separation from the three realms of existence15' (traidbatuka-
pariccbeda). 

Why is that cessation also called protection (trana)? 

151. The three characteristics of conditioned things (samskrtalaksana) are: 
utpada (arising or birth), vyaya (disappearance) and sthityanyathatva (chang
ing during its duration). See above, p. 38 and n. 56. Nirodha is devoid of these 
characteristics. 

152. The three forms of thirst are: kamatrsna (thirst for sense-pleasures), 
bhavatrsna (thirst for existence and becoming) and vibbavatrsna (thirst foi 
annihilation). 

153. Mara means "death,'" "lie who gives death." The aggregates 
(skandba) and defilements (klesa) are considered to be mara. 

154. The three realms: kamadbatu, riipadbatu and arupyadbatu. 
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Because it is far removed from all the dangers of great suffering 
( mahadnbkbopadravd). 

Why is that cessation also called refuge (sarana)? Because 
it is a state in which one does not rely on the application of 
intention (passions) (asayaprayogd). 

Why is that cessation also called supreme (parayand)? 
Because it is a state in which one obtains all supreme nobility 
(paramaryatvagamana). 

Why is that cessation also called imperishable (acyuta)? 
Because it is free from birth (jati). 

Why is that cessation also called unimpeded (nirvara)? 
Because it is free from the heat of all the defilements (sarva-
klesasamtapd) and also the great heat of suffering caused by the 
non-satisfaction of all desires. 

Why is that cessation also called non-burning (nispari-
dahd)? Because it is free from all grief, lamentation, suffering, 
sorrow and uneasiness. 

Why is that cessation also called safety (ksema)? Because it 
is a state free from fear of violence. 

Why is that cessation also called bliss (sivd)? Because it is a 
state of wrell-being. 

Why is that cessation also called "that whose aim is 
happiness" (sukbartba)?1^ Because its aim is ultimate happiness 
(paramartbasukba). 

Why is that cessation also called propitious (svastyayana)? 
Because it is a state in which happiness is attained. 

Why is that cessation also called health (arogya)? Because 
it is free from all impeding illness (sarvavaranarogd). 

Why is that cessation also called immovable (aninjyd)? 
Because it is free from all distraction (viksepd). 

Why is that cessation also called extinction (nirvana)? 
Because it is a state of signless peaceful happiness (animitta-
santasukba). 

Why is that cessation also called unborn (ajatd)? Because it 
is free from successive births (pratisamdbyupapatti). 

155. Pradhan: sauvarnika But, according to the Chinese version, sukhartha. 
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Why is that cessation also called non-become (abhuta)? 
Because it is free from birth after that time (taduttamkalot-
pattt). 

Why is that cessation also called uncreated (akrta)? 
Because it is free from the penetrating (avedha) power of 
former actions and defilements (purvakarmaklesa). 

Why is that cessation also called unconditioned (asam-
skrta)? Because it is not created by present actions and defile
ments (vanamanakarmaklesa). 

Why is that cessation also called unarisen (anutpanna)? 
Because it is free from the arising of a future series (anagata-
samtati, future continuity).156 

There are, in brief, four kinds of characteristics of the Truth 
of cessation: characteristic of cessation (nirodbalaksana), char
acteristic of peace (santalaksana), characteristic of excellence 
(pranitalaksana) and characteristic of release (nibsarana-
laksana). 

Why does it have a characteristic of cessation? Because it is 
free from defilements (klesavisamyoga). 

Why does it have a characteristic of peace? Because it is 
free from suffering (duhkbavisamyoga). 

Why does it have a characteristic of excellence? Because it 
is the basis of happiness and purity (sukbasucyadbistbana). 

Why does it have a characteristic of release? Because it is 
the basis of permanent well-being (nityahitadbisthana). 

SECTION FOUR: Margasatya 

What is the Truth of the Path Onargasatya)? 
It is the means by which one understands suffering 

(dubkbarn parijanlte), abandons the origin [of suffering] 
(samudayarn prajabati), attains the cessation [of suffering] 

156. These synonyms are taken from various places in different Sutras 
See, e.g.: S IV, p. 368 ff.: V, pp. 420, 421; Sn, vv. 204, 1080; A I, p. 100; II, p. 3^. 
ltv, p. 37; Ud, p. 80, etc. See also KoSa, ch. II, pp. 284-5. 
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(nirodbam saksatkaroti) and cultivates the path (margam 
bhavayati). This, in brief, is called the characteristic of the 
Truth of the Path. 

Furthermore, the path is fivefold: [1] path of preparation 
(sambbaramarga), [2] path of application (prayogamargd), 
[3] path of vision (darsanamdrga), [4] path of cultivation 
(bhavanamargd), and [5] path of conclusion (nisthamarga). 

[1] What is the path of preparation (sambbaramarga)? It 
is the morality (sila, virtue) of ordinary people (prtbagfana), 
die control of their senses {indriyesu guptadvarata),157 their 
moderation in nutriment (bbojane matrajnata), their state of 
watchfulness during the first and last parts of the night (purva-
ratrapararatram jagaryanuyogarri),158 their vigor (viryd), their 
tranquillity and insight (samathavipasyana), and their state 
of awareness (samprajaiiya).1^9 It is also the merit acquired 
through other practices, wisdom acquired through listening 
(study, teaching) (snitamayiprajna), wisdom acquired through 
reflection (cintamayiprajna) and wisdom acquired through 

157. Pradhans reconstruction: indriyadrararaksa. But indriyesu gupta
dvarata (indriyesu guttadvarata is very common in the Pali suttas) seems to 
be the correct term here. 

158. Praclhan's reconstruction: pratbamaratrau taduttararatrisu va nityam 
amiddham. But this should be pilrvaratrapararatram jagaryanuyogam. Cf. 
Vbh, p. 249, pubbarattapararattam jagariyanuyogam. The meaning of this 
expression is explained in detail in A II, p. 40: A monk (bbikkbu), walking to 
and fro and sitting down (cankamena nisajjaya) during the day (divasam), 
keeps his mind pure (cittamparisodhett), free from impediments (avarantyebi 
dhammebi). In the same way, he keeps his mind pure during the first watch of 
the night (rattiya patbamam yamam). During the middle watch of the night 
(rattiya majjbimam yamam) he sleeps. Then he rises and passes the last 
watch of the night (rattiya paccbimam yamam) in keeping his mind pure, 
walking to and fro and sitting down. (A night is divided into three watches of 
four hours each.) 

159. Cf. Silasampanno boti, indriyesu guttadvaro boti bbojane mattannu 
boti, jagariyam anuyutto boti: A II, p. 39. 

—indriyesu guttadvara bbojane mattarlnuno jagariyam anuyutta . . . 
araddbaviriya pabitatta upattbitasati sampajana samabita ekaggata 
pannava)ito\ M I, p. 32. See also ibid., pp. 273, 470. 
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[mental] cultivation (bbavanamayiprajna).m Through the de
velopment of these qualities one obtains receptivity to compre
hension [of the Truth] and liberation (abhisamayavimoksa). 

[2] What is the path of application (prayogamarga)? That 
which is the path of preparation (sambharamarga) is the path 
of application. However, that which is the path of application 
is not the path of preparation. The former (prayogamarga, path 
of application) consists of good roots (kusalamfila) leading 
to penetration (inner vision, nirvedhabhagiya)lul and acquired 

160. Snttamaylprajnd is acquired by the study of the teaching, doctrines; 
cintamaylpmjna through rational thought and bbavanamayiprajna through 
meditation, mental cultivation, recollection. Snttamaylprajnd has as its object 
the word, the name (nama) of a thing (artba) as a symbol. Cintamaylpmjna 
has as its object the name (nama) and the thing (artba) indicated by the 
name. Bbavanamayiprajna has only the thing (artba) as its object, since this 
wisdom transcends the level of thought by means of symbols, in other words, 
it transcends the level of thought by means of linguistic aid. A word or a name 
(nama) which is a symbol does not represent the thing (artba) completely in 
its true nature. Bbavanamayiprajna transcends the word, and penetrates the 
thing (artba) itself without a name or label. 

For details concerning the three forms of wisdom, see Kosa, ch. VI. pp. 143. 
159; Vbh, pp. 324, 325. 

161. In the Pali sources we find three other -bbdgiyas with nirvedba-
bbdgiya. banabbdgiya (leading to falling away), tbitibbagiya (leading to 
stagnation), visesabbagiya (leading to higher distinction or to progress) and 
nibbedbabbdgiya (leading to penetration). The Vism, p. 88, explains them: 
Tattba paccanlkasamuddcdravasena bdnabbdgiyatd, tadanudbammatdya 
satiyd santhdnavasena tbitibbdgiyatd, upariuisesddbigamavasena visesa-
bbagiyatd, nibbidasabagatasahndmanasikdrasamiuldcdravasena nibbedba-
bbdgiyata ca veditabbd. "Falling away (bdna) should be understood with 
regard to the appearance of opposing qualities, stagnation (tbiti) with regard 
to the stability of consistent mindfulness (sati), higher distinction (progress) 
(visesa) with regard to higher accessions, and penetration (nibbedba) with 
regard to the appearance of perception and attention associated with aversion 
(nibbiddsabagatd)." 

For example, for a person who has reached the first dbydna, thoughts 
of the sense-pleasures (kamasabagata sanndmanasikdrd) are banabbagiya, 
because he will fall from that state due to those ideas. Qualities such as libera
tion from the five hindrances (nlvarand) which will preserve that state of 
dbydna are tbitibbagiya (leading to stagnation). A mental state free from 
vitarka (reasoning) (avitakkasabagatd sanndmanasikdrd) is visesabbagiya 
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due to the path of preparation (sambharamargd): the state of 
heat {usmagata), the state of summit (murdhanas), the state 
of acquiescence in the Truth (satyanukula or satyanuloma-
ksanti)^1 and the supreme worldly dharma (laukikagra-
dharma). 

What is the state of heat (usmagata)! It is concentration 
acquired by the light (alokalabdhasamadhi) and conjunction 
with wisdom (prajnasamyogd) in a direct personal experience 
of the Truths.163 

(leading to higher distinction), since it leads to the second dhyana which is 
higher. (Here we should remember that there is vitarka in the first dhyana, 
but that the second dhyana is free from vitarka.) Thoughts of aversion for 
Samsara (nibhiddsahagata san nam anas ikdrd) and detachment are nibbedha-
bhagiya (leading to penetration), since they lead to penetration of the Truth, 
to comprehension of Nirvana. For details, see Vbh, pp. 330-1; A II, p. 167; 
D III, pp. 276, 277; Vism, p. 88. 

162. Here, ksdnti does not mean "patience" as usual. Sylvain Levi and 
La Vallee Poussin translate this term by "patience" in similar contexts, but see 
their valuable notes on the term: translation of the Sutralamkara, p. 123, n. 1, 
and Kosa, ch. VI, p. 165, n. 2. Kern's expression "acquiescence" is preferable. 
Cf. the Pali expression ditthe snte khantim akubbamdno (Sn, v. 897); 
annaditthikena annakhantikena annamcikena (M I, p. 487); imissa ditthiya 
imissa khantiya imissa ruciya (Vbh, p. 245). See also s.v., BHSD. 

163. It is interesting here to compare the term usmagata with the 
term usmlkata found in the suttas of the Pali Nikayas. (For example, 
Alagaddupama-sutta, M I, p. 132, Mabdtanbdsankbaya-sutta, ibid., p. 258). 
The Buddha uses the term usmlkata with reference to certain disciples who 
have misunderstood his words and maintain false views which they wrongly 
attributed to him. After having censured the disciple who had maintained 
such a false view the Buddha asked a question of the other bhikkhus present: 
Api n'ayam . . . usmlkatopi imasmim dhammavinaye ti? "That person . . . 
(the name is mentioned) . . . is he even usmlkata in this teaching and this 
discipline?" 

Maybe this refers to the usmagata mentioned in this text and elsewhere 
(Sotralamkara XIV, 26 commentary; Kosa, ch. VI, p. 163). But Buddhaghosa 
explains the term usmlkata differently: Just as, when a large fire has gone out, 
there always remains a small piece of burning charcoal, even the size of a 
glow-worm, by means of which one can again produce a large fire, so it is 
possible that that person has even a miniscule quantity of the heat of wisdom 
(ndnusmd) by means of which he can endeavor to reach the Path and the 
fruits (maggaphalani): MA II, p. 104. 
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What is the state of summit (murdhanas)? It is concen
tration developed by the light (alokavrddhasamadhi) and 
conjunction with wisdom in a direct personal experience of 
the Truths. 

What is acquiescence to the Truths (satyanukula or 
satyanuloma-ksanti)? It is concentration acquired by partial 
entry and conjunction with wisdom in a direct personal experi
ence of the Truths. 

What is the supreme worldly dharma (laukikagradharma)? 
It is immediate mental concentration (anantatyacittasamadbi) 
and conjunction with wisdom in a direct personal experience of 
the Truths. 

[3] What is the path of vision (darsanamarga)? In brief, 
it is imperceptible concentration (anupalambhasamadhi) ac
quired immediately after the supreme worldly dharma {laukika
gradbarma) and conjunction with wisdom. It is also similar 
to knowledge of the subject and object (alambyalambana-
jnand). It is also knowledge in oneself (direct) of objects 
devoid of the conventional designations of beings and things 
(apanitasattvasahketadharmasanketa), completely devoid of 
those two conventional designations (sawatopanitobbaya-
saftketa).1(u 

Immediately after the supreme worldly dharma {laukika
gradbarma), the path of vision (darsanamarga) is divided as 
follows: [1] acquiescence in the knowledge of the teaching on 
suffering (duhkhe dharmajnanaksanti), [2] knowledge of the 
teaching on suffering (duhkbe dharmajnana), [3] acquiescence 
in the subsequent knowledge of suffering (duhkhe anvaya-
jnanaksantt), [4] subsequent knowledge of suffering {duhkbe 
anvayajnana), [5] acquiescence in the knowledge of the teach
ing on the origin (samudaye dharma] nanaksanti), [6] knowl
edge of the teaching on the origin (samudaye dbarmajnana), 
[7] acquiesence in the subsequent knowledge of the origin 

164. This is comprehension of things, penetration into things, vision of 
things such as they are in reality (yatbabbiltam) without conventional desig
nations, without symbols. 



II. Viniscayasamuccaya 145 

(samudaye anvayajnanaksanti), [8] subsequent knowledge of 
the origin (samudaye anvayajnand), [9] acquiescence in the 
knowledge of the teaching on cessation (nirodhe dharma-
jnanaksanti), [10] knowledge of the teaching on cessation 
(nirodhe dbarmajnana), [11] acquiescence in the subse
quent knowledge of cessation (nirodhe anvayajnanaksanti), 
[12] subsequent knowledge of cessation (nirodhe anvaya
jnand), [13] acquiescence in the knowledge of the teaching on 
the path (marge dharmajnanaksanti), [14] knowledge of the 
teaching on the path (marge dbarmajnana), [15] acquiescence 
in subsequent knowledge of the path (marge anvayajnana
ksanti), [16] subsequent knowledge of the path (marge anvaya
jnand). This is the division of the path of vision (darsana-
marga) into sixteen through knowledge (Jnana) and through 
acquiescence (ksanti).m 

What is suffering (duhkha)? It is the Truth of suffering 
(duhkbasatya). 

What is the teaching with regard to suffering (dubkha-
dbarma)? It is religious instruction (sasanadbarmd) on the 
Truth of suffering. 

What is knowledge of the teaching (dbarmajnana)? It is 
knowledge investigating ivicayd) the teaching on the Truth of 
suffering in the path of application (prayogamarga). 

What is acquiescence in knowledge (jnanaksanti)? It is 
pure wisdom (anasravaprajna) which has direct experience 
(pratyaksanubhava) in itself (pratyatma) of the Truth of 
suffering (duhkbasatya), by reason of the dominant powers 
(adbipatibala) of the preceding investigation. Through this 
wisdom one abandons all the defilements (klesa) which should 
be abandoned by the vision of suffering (duhkhadarsana). 
That is why it is called acquiescence in the knowledge of the 
teaching on suffering (duhkhe dharmajnanaksanti). 

What is the knowledge of the teaching on suffering 
(duhkhe dbarmajnana)? It is knowledge by means of which 
one obtains emancipation (vimukti) from the above-mentioned 

165 See also Kosa, ch VI, p 184 ft 
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defilements immediately after aquiescence (ksanti). That is why 
it is called knowledge of the teaching on suffering. 

What is acquiesence in the subsequent knowledge of 
suffering (duhkhe anvayajndnaksdnti)? It is pure wisdom 
(andsravaprajnd) which appears in itself, having a direct expe
rience with acquiescence in the knowledge of the teaching on 
suffering (duhkhe dharmajfidnaksdnti) and with the knowl
edge of the teaching on suffering (duhkhe dharmajndna). After 
which it is subsequent to the noble qualities (dryadharma). 
That is why it is called acquiesence in the subsequent knowl
edge of suffering. 

What is the subsequent knowledge of suffering (duhkhe 
anvayajndna)? It is pure wisdom which appears immediately 
after that, and which retains acquiesence in the subsequent 
knowledge of suffering. That is called subsequent knowledge of 
suffering. 

It is the same with regard to the other Truths in the appro
priate order. 

The acquiesences (ksanti) and knowledges (Jnana) are 
knowables (jneya). In that case, there is understanding 
(avabodhd) of the "grasped" (grdhya, object) by means of 
acquiesence and the knowledge of the teaching, and under
standing of the "grasper" (grdhaka, subject) by means of the 
subsequent acquiesence and knowledge.166 Moreover, in all 
these forms of acquiescence and knowledge, one would like to 
speak of a dwelling in the investigation of the signless 
(animittapreksdvihdra). These sixteen thought-moments (citta-
ksana) are called the path of vision (darsanamdrga). The 
arising and accomplishment of knowledge concerning the 
knowables (jneya) are called a single thought-moment (eka-
cittaksana). 

The Truth of the path (mdrgasatya) should, in its totality, 
be practiced in four ways: by definition (ryavastbdna), by 
discrimination (vikalpana), by experience (anubhava) and by 
perfecting (paripun). 

166. For grahya and grahaka, see Siddhi, p. 78. 
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What is definition (vyavasthandp. Those, such as the 
disciples {sravaka), who have reached realization of their 
knowledge (adhigamd), define (vyavasthapayanti, explain) the 
Truth of the path, the object of their knowledge, by means of 
groups of names, phrases and letters (namapadavyanjana-
kayd), through the knowledge which they acquired after that 
(tatprsthalabdbajna na). 

What is discrimination (vikalpana)? Those who are engaged 
in the comprehension (of the Truth) (abbisamayapraynkta) 
practice the (path) as it has been defined, discriminating in 
accordance with their worldly knowledge (laukikajnana). 

What is experience (anubbava)? Piacticing in this way, 
they experience (anubbavanti) in themselves (pratyatmd) 
the transcendental state free from speculations (lokottara 
nisprapancavasthd) which is called the path of vision (darsana-
marga). 

What is perfecting (paripuri)? Above that, they reach the 
perfection of knowledge having completed the basic revolution 
(asrayaparavrtti).* And again, those who have reached the 
perfection of knowledge define the Truth of the path (marga-
satya) by means of groups of names, phrases and letters, 
through the knowledge which they acquired after that. 

The Sutra says: "The eye of the Truth (dbarmacaksus) 
arises dustless (viraja) and unstained (vitamala)."167 This is said 
with regard to the path of vision (darsanamargd). It is "dust-
less" (viraja) by reason of acquiescence in the Truth (dbarma-
ksanti); "unstained" (vltamala) by reason of the knowledge of 
the Truth (dbarmajnana); also by reason of abandonment 
(praband) and complete knowledge (parijna), one obtains the 
purity of the path (margasuddbi). 

The Sutra says: "[He who has] seen the Truth (drsta-
dbarma) acquired the Truth (praptadbarma), known the 
Truth (viditadhannd), profoundly penetrated the Truth 

* Note asrayaparavnti should be asravapanvrth See p 172, n 245 
167 Virajam vitamalam dhammacakkham udapadi A IV, p 210, S IV, 

p 47, V, p 423, etc 
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(paryavagadhadbarma), transcended doubt (tirnakafiksd), 
crossed beyond scepticism (tlrnavicikitsd), not depending on 
others (aparapratyaya), not being led by others in the instruc
tion by the Master (sastuh sasane 'nanyaneya), having confi
dence in himself in the teachings (dbarmesu vaisaradya-
prapta)."168 This is also said with regard to the path of vision 
idarsanamaigd). 

"Seen the Truth" (drstadbarma) through acquiescence in 
the Truth idharmaksanti). 

"Acquired the Truth" {prapt adharma) through knowledge 
of the Truth (dharmajnana). 

"Known the Truth" (viditadbarma) through subsequent 
acquiescence (anvayaksanti). 

"Profoundly penetrated the Truth" {paiyavagadbadhamia) 
through subsequent knowledge (anvayajnana). 

"Transcended doubt" (tirnakanksa) by reason of the 
absence of doubt concerning his achievement (svddbigama) 
through acquiescence and knowledge (ksantijnana). 

"Crossed beyond scepticism" (timavicikitsa) by reason 
of the absence of doubt concerning others' achievement 
(paradhigama) of that position. 

"Not depending on others" (aparapratyaya) by reason of 
independence from others and by reason of reflection on one's 
own favorable (kusala) qualities for the cultivation of the path 
(margabbavana). 

"Not being led by others in the instruction by the Master" 
(sastub sasane 'nanyaneyd) by reason of the fact that he cannot 
be led by other heretics (anyatlrtbya) with regard to the 
Buddha's instruction {buddbasasana). 

"Having confidence in himself in the teachings" (dbarmesu 
vaisaradyaprdptd) by reason of intrepidity of mind (allnacitta) 
with regard to questions of teaching concerning realization 
(adbigama). 

168. Ditthadhammo pattadhammo viditadhammo pariyogalhadhammo 
tinnavicikiccho vigatakathamkatho vesarajjappatto aparappaccayo satthu-
sdsane: A IV, pp. 188, 210, etc. 
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« [4] What is the path of cultivation (bhavanamargd)? [It 
consists of] [a] worldly path (laukikamargd), [b] transcendental 
path (lokottaramargd), [c] weak path (mrdumargd), [d] mid
dling path (madhyamargd), [e] strong path (adhimatramargd), 
[f] path of application (pray ogam argd), [g] immediate path 
(anantaryamdrga), [h] path of liberation (vimuktimarga) and, 
[i] special path (visesamargd). 

« [a] What is the worldly path Qaukikamarga)? [It consists 
ofl the first, second, third and fourth worldly absorptions 
(laukikadbyana), the sphere of infinite space (akasanantya-
yatana), the sphere of infinite consciousness (vijnananantya-
yatana), the sphere of nothingness (akincanyayatana) and the 
sphere of neither perception nor non-perception (naivasamjna-
nasamjnayatana). Those absorptions and formless states 
(dbyanarupyah) should be understood according to their 
defilements (samklesa), their purification (vyavadana), their 
definition (vyavasthana) and their purity (visuddbi). 

« Which are their defilements (samklesa)? They are the four 
undefined roots {avyakrtamulani)\m thirst (trsna, desire), view 
(drsti), pride (mana) and ignorance (avidya). One is defiled by 
thirst (trsna) by reason of the defilement caused by enjoyment 
(asvadasamklesa); one is defiled by view (drsti) by reason of 
absorption dominated by [false] views (drstyuttaradhyayita); 
one is defiled by pride (mana) by reason of absorption 
dominated by pride (manottaradbyayita); one is defiled by 

169. Trsna, drsti, mana and avidya are called avyakrtamulas "undefined 
roots" when they act as defilements in the states of dbyana. Elsewhere they 
are aknsala. A dhyana which is remote from the aknsalas {vivicca akusalebi 
dhammehi) cannot have any aknsala as such. Even when those four things 
defile a dbyana, they are called aiyakrtamidas, hut not aknsala, because a 
dbyana cannot have any aknsala, and neither are they kusala. Hence, the 
term aiydkrtamnla is used to indicate that they are neither kusala nor akusala 
as such, but only defilements (samklesa) for the dbydnas. See also Kosa, ch. V, 
pp. 42, 43. 

The pure states of dbyana and drupya mentioned in the following 
paragraph on the subject of lyavadana are free from these samklesas and 
aiyakrtamftlas. Therefore they are ryavadata "purified." 
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ignorance (avidya) by reason of absorption dominated by 
doubts (vicikitsottamdkyayita)170 Hence, with regard to those 
whose minds are defiled, there function (pravartante) the major 
and minor defilements (klesopaklesah) pertaining to the realms 
of form and of the formless (rUpdrupydvacardb). 

« What is their purification ivyavadand)? The absorptions 
and pure formless realms (suddhaka dhyanarupyab) are called 
purified (vyavadata) by reason of their favorable state (kusala-
tvd)m 

« What is their definition (vyavastbdna)? It is definition by 
their factors (angavyauastbdnd), definition by their attainments 
(samdpattivyavastband), definition by their grades (mdtrd-
vyavastbdnay12 and definition by their designations (samjnd-
karanavyavasthdnd). 

« What is definition by their factors (angavycwastbdna)? 
The first absorption (dbydnd) consists of five factors. These 
five factors are: reasoning (vitarka), deliberation (vicdra), joy 
Cprtti), happiness (sukba, ease), and one-pointedness of mind 
(cittaikdgrata). The second absorption consists of four factors. 
The four factors are: inner serenity iadbydtmasamprasdda), 
joy (priti), happiness (sukba) and one-pointedness of mind 
(cittaikdgratd). The third absorption consists of five factors. 
These five factors are: equanimity (apeksd), mindfulness (srnni, 
memory), awareness (samprajanya), happiness (sukba) and 
one-pointedness of mind (cittaikdgrata). The fourth absorp
tion consists of four factors. The four factors are: purity of 
equanimity {upeksdparisuddbi), purity of mindfulness (smrti-
parisuddbi), neither happy nor unhappy feeling (adubkbd-

170. When someone who meditates is dominated by desire, thirst (trsna), 
he cultivates a taste for the dhyana (asvadasamapatti); when he is dominated 
by views (drsti) he falls into the false idea that his dhyana is eternal (sasvata): 
when he is dominated by pride imana) he thinks: "I have the dhyana, but the 
others do not;" when he is dominated by ignorance (atidyd) he falls into 
doubts dicikitsa) and wonders whether the path as found is true or false, etc. 

171. They are pure because they are free from the four avyakrtamulani 
mentioned above. 

172. Matra lit. means "measure," but in this context it means "grade." 
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sukbavedana) and one-pointedness of mind (cittaikagrata).175 

By reason of counteracting factors {pratipaksafigd) and ben
eficial factors (anusatnsafiga) as well as factors whose na
ture is the basis of both (tadubbayasrayasvabbavafigd), there 
is no definition of factors in the formless realms (arupyesu). 
That is why tranquillity (samatba) has only one flavor (eka-
rasa). 

«What is definition by their attainment (samapatti-
vyavasthana)? The first absorption (dbyana) is acquired by 
means of seven attentions (sapta manaskara). Hence, up to the 
sphere of neither perception nor non-perception (naivasamjna-
nasamjnayatana). What are those seven attentions? [1] Atten
tion which recognizes characteristics Qaksanapratisamvedl-
manaskara), [2] attention pertaining to determination (adbi-
moksika),m [31 attention pertaining to a state of solitude 
(pravwikta or praviveja),]75 [4] attention which favors con
tentment (ratisamgrabaka),{7(" [5] attention which investigates 
(mimamsaka), [6] attention to the accomplishment of applica
tion (prayogcuiistba), and [7] attention to the results of the 
accomplishment of application (prayoganisthapbald). 

173. The definition of the factors {anga) of the four dhyanas given here is 
different from that in the Pali Ahhidhamma. For a detailed discussion of the 
subject, see the article, "A Comparative Study of Dhyanas according to 
Theravada, Sarvastivada and Mahayana" by Walpola Rahula, TloeMaha Bodbi, 
June 1962, pp. 190-9. 

174. See Kosa, ch. II, p. 325; VI, p. ISO. 
175. Viveka in standard Skt. means "distinction," "investigation," "discre

tion," "correct judgement," etc. However, in Buddhist terminology, it means 
"solitude." Cf. Dhp XV, 9, pavivekarasampltva "having tasted (lit. drunk) the 
flavor of solitude." Mlmamsa (Pali iimamsa) is the term that corresponds to 
"investigation." 

176. Here rati does not mean "attachment" or "love" as usual, but "content
ment." In this context, rati is the contrary of arati "discontent," "disgust," "dis
satisfaction." Arati is a defect that is considered as the second of the ten hordes 
of Mara. Cf. kama te pathama sena cintiya arati vuccati (Padbana-sutta, 
Sn, v. 436) (The Buddha to Mara): "Desire for sense-pleasures is your first 
army, the second is discontent." This discontent, dissatisfaction, is considered 
an obstacle to spiritual progress. Rati "contentment," "satisfaction," as the 
opposite of arati is a quality which favors and encourages the spiritual life. 
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« What is definition by their grade (mdtrdvyavasthdna)? 
The first absorption (dbyana) can be cultivated weakly 
(mrduparibbavita), cultivated in a middling way (madhya-
paribbavita) and cultivated strongly (adhimatraparibbavita). 
As it is for the first absorption, so it is for the other absorptions 
and formless states (drupya). The result of the first absorption 
cultivated in a weak, middling or strong way consists of three 
places of birth pertaining to the first absorption. As it is for the 
first absorption, so it is for the other absorptions, each having 
three places of birth pertaining to each absorption.177 Since there 
are no distinct places in the formless (arupya) realms, there is 
no division of places of birth with respect to them. There, with 
regard to birth in the formless realms, are to be found states 
that are high and low (uccanicatd), inferior or superior 
(hinapranitata), as a result of their w^eak, middling or strong 
cultivation.178 

« What is definition by their designations (samjhakarana-
vyavastbdna)? The Buddhas and bodhisattvas attain (samd-
padyante) all the forms of concentration (samddbi) included 
in the first absorption (dbyana). The disciples (sravaka) and 
individual Buddhas (pratyekabuddha) do not even know their 
names. r9 As are those included in the first absorption, so are 
those included in the other absorptions and in the formless 

177. Each dbyana has as its result three places of birth depending on 
whether the cultivation is weak, middling or strong. Thus, the first dbyana 
has: Brahmakayika, Brahmapurohita and Mahabrahma; the second dbyana. 
Parlttabha, Apramanabha and Abhasvara; the third dbyana-. Parittasubha, 
Apramanasubha and Subhakrtsna; the fourth dbyana: Anabhraka, Punya-
prasava and Brhatphala. All these realms are included in the rupadbatu. For 
details, see Kosa, ch. Ill, p. 2 ff. 

178. Cf. also Kosakarika, ch. Ill, v. 3: arupyadbatur astbana upapattya 
catuwidbab. 

179. The Bbasya, as cited by Pradhan, says: tesam samadbinam sravakab 
pratyekabuddbas ca namanyapi na jananti, kutah evaisam sainkbyam 
jnasyanti samapatsyante. "The disciples and Pratyekabuddbas do not even 
knowr the names of those samadbis. How then could they know their number 
and how could they attain them?" 
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realms (dbyanarupyd). How much more so with regard to the 
Perfection of Absorption (dbyanaparamita)?180 

« What is their purity (yisuddbi) [in the absorptions and 
formless realms]? From the final extremity of the first absorption 
(prantakotika prathama dbyana) up to the sphere of neither 
perception nor non-perception (naivasamjnanasamjnayatand) 
—that is called purity. 

« [b] What is the transcendental path (lokottaramarga)? It 
consists of the knowledge of suffering, of its origin, of its cessa
tion and of the path (dubkbasamiidayanirodbamargajnana) 
which is aligned with the knowledge of the teaching and the 
subsequent knowledge (dbarmajnananvayajnanapaksya) in 
die path of cultivation (bbavanamargd), and also of the 
concentration which is linked to them (tais ca samprayuktah 
samadhih), and in the first absorption or [the others] up to the 
sphere of nothingness (akin cany ay atand). The sphere of nei
ther perception nor non-perception (naivasamjnanasamjna-
yatand) is always worldly (laukikam evd), and it is indistinct 
(aparisphutd) because of the behavior of perception (samjna-
pracara).XHl That is why it is also called "signless" (animittd). 
The Blessed One said: "As long as there is attainment with per
ception (samjnasamapatti), there is penetration (comprehen
sion) of perfect knowledge (Truth) (ajnaprativedba)."182 The 

180. I.e., the disciples and Pratyekabuddhas have no knowledge on the 
subject of the dbyanaparamita. 

181. In the nawasamjnanasamjnayatana one cannot meditate on the 
path, because perception (samjna) is not distinct there; it is neither existent 
nor non-existent. This state (fourth arupyd) is never anasrava. See also Kosa, 
ch. VIII, p. 145. 

182. A IV, p. 426: iti kbo bbikkhave yavata sannasamapatti tdvata 
annapatiredbo. 

Ajna in standard Skt. means "order," "command." However, in Buddhist 
terminology it means "perfect knowledge," "knowledge of the Truth," and also 
"arhatship," a+^Ijna, Pali anna. Cf. Abbidbanappadipika, v. 436: anna tit 
arabattan ca. Kaundinya, the first of the Buddha's five disciples, is known as 
Ajnata-Kaundinya (Pali Anna-Kondanna) because he was the first to under
stand the Truth. 
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attainment of cessation (nirodbasamapatti) is transcendental 
(lokottara), and it arises in mankind (manusyesvabbinirbriyate); 
having arisen in mankind, it is obtained (sammukblkriyate, 
lit. found face to face) in mankind and in the realm of form 
(rupadbatu). It is not found in the formless (drupya) realm, 
because of the absence of exertion for it (tadyatnandrambba) 
on the part of those who dwell there as a result [of the absorp
tion which procures] peaceful deliverance (santavimoksa). 

« [c] What is the wreak path (mrdumdrga)? It is the weak-
weak (mrdumrdu), weak-middling (mrdumadbya) and weak-
strong (mrdvadbimatra) path by means of which one abandons 
at different stages (bhumau bhumau) certain categories of 
defilements (klesaprakara) that are strong-strong (adbimatrd-
dhimdtra), strong-middling (adbimdtramadbya) and strong-
weak (adhimatramrdu) among the defilements pertaining to 
the three realms (traidhatukavacardnam klesandm). 

« [d] What is the middling path (madhyamdrga)? It is the 
middling-weak (madhyamrdu), middling-middling (madbya-
rnadhyd) and middling-strong (madhyddbimatra) path by 
means of which one abandons at different stages certain cat
egories of defilements that are middling-strong (madhyddbi
matra), middling-middling (madbyamadhya) and middling-
weak (madhyamrdu) among the defilements pertaining to the 
three realms. 

« [e] What is the strong path (adbimdtramdrga)? It is the 
strong-weak (adhimatramrdu), strong-middling (adbimatra
madbyd) and strong-strong (adbimatrddhimatra) path by 
means of which one abandons at different stages certain catego
ries of defilements that are weak-strong (mrdvadbimatra), 
weak-middling (mrdumadbya) and weak-weak (mrdumrdu) 
among the defilements pertaining to the three realms.18^ 

183. It should be noted here with regard to the path that there are three 
fundamental categories: weak (mrdu), middling (madhya) and strong 
iadhimatra). When they are again divided into weak, middling and strong, 
their number increases to. nine: weak-weak, weak-middling, weak-strong: 
middling-weak, middling-middling, middling-strong; strong-weak, strong-
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« [f] What is the path of application (prayogamarga)? It is 
that by means of which one abandons the defilements {Mesa). 

« [g] What is the immediate path (anantaryamarga)? tit is 
the path] immediately after which the continuous defilements 
(nirantarab klesah) are destroyed. 

« [h] What is the path of liberation (vimuktimdrga)? [It is 
the path] by means of which, when the defilements are de
stroyed (prabine klese), one experiences (saksatkaroti) libera
tion (vimukti). 

« [i] What is the special path (visesamarga)? For a variety of 
defilements other than those which precede (tadanyasya klesa-
prakarasya), the path of application, the immediate path and 
the path of liberation are called the special path (prayoga-
nantayyavimuktimargab visesamargah). It can also be the path 
of a person who, forsaking the application of the destruction of 
the defilements (klesapmbanaprayoga), is engaged (prayuktd) 
in reflection on the teaching (truth) (dbarmacintayam), or in 
conduct in accordance with the teaching (dharmavibare), or in 
the special attainment of an absorption (samapattivisese). Or 
again, it can also be the path of a person who cultivates special 
qualities (vaisesikan gunari)}^ 

«What is cultivation of the path (margabbavana)? [It 
consists ofl cultivation (meditation) with a view to acquisition 

middling and strong-strong. Equally, the defilements are divided into nine 
groups, strong-strong, etc. It is interesting to observe that, by means of the 
weak-weak (mrdn-mrdu) path, i.e., practice which is not strong or intense, 
but preliminary, one at the start destroys the strong or intense (adhimatra) 
defilements, i.e. the defilements that are coarsest and most manifest. . . . It is by 
means of the strong-strong (adhimatradhimatra) path, i.e., the most intensi
fied and developed practice, that one finally destroys the weak-weak {mrdu-
mrdii) defilements, i.e. the defilements that are subtle and latent (this is the 
same as the anuptitvapratipada "gradual practice" or "gradual path'"). To 
quote a classic image: When washing fabric, one first cleans the most visible 
stains and, at the end, the small stains. To disperse profound darkness, a small 
light suffices, but a strong light is necessary to disperse semi-darkness. See 
Kosa, ch. VI, p. 199. 

184. For details on the prayogamarga, anantaryamarga, vimnktimarga 
and visesamarga, see Kosa, ch. V, pp. 103, 104. 
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(pratilambbabbavand), cultivation with a view to frequent 
practice (nisevanabhdvana), cultivation with a view to emanci
pation (or purification) (nirdbavanabbavana)]H5 and cultivation 
of the counteractive (pratipaksabhavana).m 

« What is cultivation (meditation) with a view to acquisi
tion (pratilambbabbavand)? It is cultivation (or meditation, 
bbavana) with a view to the arousal of favorable qualities 
which have not [yet] arisen (anutpannanam kusalanam 
dbarmanam utpadayd).187 

«What is cultivation with a view to frequent practice 
(nisevanabhavana)? It is cultivation (meditation) with a view 
to the stability, absence of confusion (in order not to forget), 
multiplication, increase and expansion of favorable qualities 
[already] arisen (utpannanam kusalanam dbarmanam stbitaye 
asammosaya bbuyobhavaya vrddbivipulatdyai).m 

« What is cultivation (meditation) with a view to emanci
pation (or purification, nirdhavanabbavana)? It is cultivation 
with a view to the destruction of demeritorious and unfavor
able qualities [already] arisen (utpannanam papakanam 
akusalanam dbarmanamprabanaya).m 

«What is cultivation (meditation) with a view to the 

185. Nirdhavana may be derived either from nir+^ldbav "to run" (there
fore "to flee,'' "to escape," "to be emancipated"), or from nir+^ldhav "to wash," 
"to clean" (therefore "to purify"). Either is suitable in this case. Here. 
nirdhavana means to escape or be emancipated from unfavorable and wrong 
ideas and qualities which are found in oneself, i.e. to purify oneself of wrong 
ideas and qualities. 

186. This fourfold division of the margabhavana is exactly the same as the 
fourfold division of the samyagvyayama (of the Noble Eightfold Path) or 
samyakpradbana, as can be seen from the following definitions compared 
with those of the Pali texts. (In the Pali texts, only the order is different, the 
first two terms being given last and the last two first.) 

187. Cf. anuppannanam kusalanam dhammanam nppadaya: D II, p. 312, 
Mil, p. 11; All, p. 15. 

188. Cf. uppannanam kusalanam dhammanam thitiya asammosaya 
bbiyyobhavaya vepullaya bbavanayaparipuriya: ibid. 

189. Cf. uppannanam papakanam akusalanam dhammanam pabanaya. 
ibid. 
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counteractive {pratipaksabhavana)? It is cultivation (medita
tion) with a view to the non-arising of demeritorious and unfa
vorable qualities which have not [yet] arisen {anutpanndndm 
papakanam akitsaldndm dharmdndm anutpdddyd).190 

« Furthermore, the path, when it arises (utpadyamdnd), 
establishes {avastbdpayati) its residue {svdm vdsandm): it is 
cultivation with a view to acquisition {pratilambha-bhdvand). 
[The path] itself, when one is face to face with it {sammnkht-
bhuta), becomes the cultivation {bhdvand, development): it 
is cultivation with a view to frequent practice {nisevana-
bhdvand). [The same path] quits {vijahdti) its impediment 
{svam avaranam): it is cultivation with a view to emanci
pation (nirdhdvanabhdvand). [The same path] establishes 
{avasthapayati) the quitted impediment {vihinam avaranam) 
in a situation (nature) such that it will not re-arise in the future 
{dyatydm anutpattidharmatdydm): it is cultivation with a view 
to the counteractive {pratipaksabhavana). 

« Furthermore, the counteractive {pratipaksa) is fourfold: 
counteractive of censure {vidusandpratipaksd), counteractive 
of abandonment {prahdnapratipaksa), counteractive of aiding 
{ddhdrapratipaksa) and counteractive of distancing {duri-
bhavapratipaksa)—these are called cultivation with a view to 
the counteractive {pratipaksabhavana). 

« What is the counteractive of censure {vidusandprati-
paksa)? It is the vision of the bad consequences {ddlnava-
darsanam) ol impure conditioned things {sdsravesu samskdresu). 

« What is the counteractive of abandonment {prahdna-
pratipaksa)1. It is the path of application and the immediate path 
{prayogdnantaryamdrgah) [mentioned above]. 

« What is the counteractive of aiding {ddbdrapratipaksa)? 
It is the path ot liberation {vimuktimdrga) [mentioned above]. 

«What is the counteractive of distancing (dUrtbhdva-
pratipaksa)? It is the next path [i.e. the visesamdrga mentioned 
above]. 

190 Cf anuppamianam papakanam akusalanam dhammanam 
anuppadaya ibid 
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«And furthermore, [1] the path of the investigation of 
things {vastupariksamarga),191 [2] the path of vigorous effort 
(vyavasayikamarga),192 [3] the path of preparation with a view 
to concentration (samadhiparikarmamarga),195 [4] the path of 
application with a view to perfect comprehension (abhisamaya-
prayogikamarga)/94 [51 the path adhering to perfect compre
hension (abbisamayaslistamarga),195 [6] the path of perfect 
comprehension {abhisamayamarga),m [7] the path leading to 
purity and release (visiiddbinatiyanikamargd),191 [8] the path 
distributed according to the bases and faculties (nisrayendriya-
bhinnamargd),m [9] the path of purification by means of the 
three types of training (siksatrayaparisodbariamarga),199 [10] the 
path engendering all the good qualities (sarvagunanirharaka-
margd)m) and, [11] the path including the totality of the paths 
{margasamgrahamarga)1{)l—these are all called the path. 
This (path) also (includes) respectively (yatbakramam) the 
thirty-seven auxiliaries of awakening (saptatrimsad bodhi-
paksadbarma),1"1 the four practices (exercises) (catasrab 

191. This refers to the four smrtyupasthanas explained below. Here, vastn 
means kaya (body), reclaim (feeling), citta (mind) and dharmas (mental 
qualities and objects). 

192. This refers to the four samyakpradhdnas explained below. 
193- This refers to the four rddhipadas explained below. 
194. This refers to the five indriyas explained below. 
195. This refers to the five balasexplained below. 
196. This refers to the seven bodhyangas explained below. 
197. This refers to the Noble Eightfold Path explained below. 
198. This refers to the four pratipads explained below. 
199. This refers to the four dharmapadas explained below. 
200. This refers to samatha and ripasyand explained below, 
201. This refers to the three indriyas explained below. 
202. The thirty-seven bodhipaksadhannas are: 

smrtyupasthanas 4 
samyakpradhdnas 4 
rddhipadas 4 
indriyas 5 
balas 5 
bodhyangas 7 
dfyamdrgangas 8 

37 (continued) 
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pratipadah), the four stages of virtues (catvdri dharmapadani), 
tranquillity and insight (samatba-vipasyana) and three faculties 
(trini indriyani).m 

« One should understand the object (alamband), nature 
(svabbava), aid (sahdya, concomitance), cultivation (bbavand, 
development) and result of cultivation (bbdvandpbald) with 
regard to the application of mindfulness (smrtyupastbdnd). As 
with the application of mindfulness, so [one should understand 
the object, etc.] with regard to the other auxiliaries of awakening 
(bodbipaksa). 

(note 202 continued:) These are explained in the following pages. They 
(sattatimsa bodhipakkhiya (or -ka) dhamma) are exactly the same in the post-
canonical Pali sources. For example, see Vism. p. 678 ff. (see also Kosa, ch. VI, 
p. 281). However, the canonical Pali texts do not give all these thirty-seven 
qualities under the term bodhipakkhiya dhamma. S V, pp. 227, 237-9, gives 
only the five indriyas "faculties'1 (saddha, viriya, sati, samadhi, panna) as 
bodhipakkhiya dhamma. Vhh, p. 249 gives only the seven bojjhahgas 
as bodhipakkhiya dhamma. A III, pp. 70, 300-1, only uses the term 
bodhipakkhiya dhamma without mentioning their number or listing them. 
D II, p. 120, M III, p. 289 and A IV, p. 125, give all thirty-seven qualities 
(cattaro satipatthana .cattdro sammappadhdna, etc.) without calling them 
bodhipakkhiya dhamma. But A IV, p. 203 (Pahdrada-sutta), comparing the 
dhamma-iinaya (teaching and discipline) to the mahdsamudda (great 
ocean), lists these thirty-seven qualities and metaphorically calls them ratanas 
(jewels), but not bodhipakkhiya dhamma. D II, p. 120 simply calls them 
dhamma. D III, p. 102 calls them kusald dhamma. Vbh, p. 372, gives all thirty-
seven and calls them saddhammo, but not bodhipakkhiya dhamma. These 
examples indicate that the list of bodhipakkhiya dhamma was not definitively 
fixed under this term during the canonical period. 

203. This sentence indicates that the eleven categories of the path men
tioned above correspond to the various virtues and practices given as follows: 

1) vastuparlksamdrga = four smrtyupastbdnas, 
2) vyavasayikamdrga = four samyakpradhanas, 
3) samddhiparikarma-mdrga = four rddhipddas, 
4) abhisamayaprayogikamdrga = five indriyas, 
5) ahhisamayaslistamarga = five balas, 
6) abhisamayamdrga = seven bodhyangas, 
7) lisuddhinairyianikamarga = Noble Eightfold Path, 
8) nisrayendriyabhinnamarga = lour pratipads, 
9) siksatrayaparisodhanamdrga = four dharmapadas, 
10) sawagunanirhdrakamarga = samatba-ripasyana, 
11) margasamgrahamdrga = three indriyas. 
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« What are the objects (dlambana) of the application of 
mindfulness (smrtyupastbdnd)? They are the body (kdya), 
feeling (vedana), mind (citta) and mental qualities and objects 
(dharma). Or [they are] things pertaining to oneself (dtmdsraya-
vastu), things experienced by oneself (dtmopabbogavastu), 
oneself (atmavastu) and qualities pertaining to the defilement 
and purification of oneself (atmasamklesavyavadanavastu). 

« What is its nature (svabhava)? It is wisdom (prajna) and 
mindfulness (smrti). 

« What is its aid (sabdya, concomitance)? It is the mind and 
mental activities which are associated with it (the application of 
mindfulness) (tatsamprayuktds cittacaitasikd dharnidb). 

« What is its cultivation (bhavana, development)? It is con
templation (anupasyana) of the body, etc., with regard to the 
internal body (adbydtmam kayo), etc. As with the internal 
[body], so also with the external (babirdba) and the internal-
external (adbydtmababirdbd). 

« What is the internal body? It is the internal material 
spheres (bases) (ddbyatmikdni ruplnyayatanani)}{U 

« What is the external body (babirdba kdya)? It is the ex
ternal material spheres (bases) (babirdba ruplnyayatanani).2(J5 

« What is the internal-external body (adbydtmabahirdbd-
kdya)? It is the external spheres (bdbydyatana) which are the 
seats of the faculties (indriyadbisthand)K)b and which are linked 
to the internal spheres (adbyatmikayatanasambaddba), and 
they are also the internal material spheres pertaining to others 
(parasamtanikani cadbydtmikdni ruplnyayatanani).m What 

204. The internal material spheres or bases (adhyatmikani ruplny
ayatanani) are: caksns (eye), srotra (ear), gbrana (nose), jibva (tongue) and 
hay a (body). 

205. The external material spheres or bases (babirdba ruplnyayatanani) 
are: nlpa (visible form), sabda (sound), gandba (odor), rasa (taste) and 
sprastai ya (ta ngibles). 

206. Here, the word "faculty" (indriya) indicates the eye, ear, etc. They 
dwell on the external spheres such as visible forms, sounds, etc. 

207. The internal material spheres pertaining to others are the caksus 
(eye), srotra (ear), gbrana (nose), jibva (tongue), and kaya (body) of other 
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is contemplation with regard to the body (kaye kayanu-
pasyana)?208 It is contemplation of the identity (or similarity) 
(samatapasyana) of the natural image of the body (prakrti-
bimbakayasya) with the speculative counter-image of the body 
(vikalpapratibimbakayena). What is internal feeling (adby-
atmam vedana?. It is feeling produced by reason of one's own 
["Internal*] body. What is external feeling (bahirdha vedana)'! 
It is feeling produced by reason of the external body. What 
is internal-external feeling (adbyatmababirdba vedana)? It is 
feeling produced by reason of the internal-external body.209 As 
with feeling, so also with the mind (citta) and mental qualities 
and objects {dharma). As with contemplation with regard to 
the body, so should one understand contemplation with regard 
to feeling, etc., respectively. 

« And furthermore, cultivation (bbavana) concerns will 
(cbanda), vigor (vlrya), effort (vyayamd), perseverance 
(utsaha), energetic action (utsudbi), non-stalling (aprativani), 
mindfulness (smrti), awareness (samprajanya) and diligence 
(apramada).2]() The cultivation of will (cbandabhavana) [is 
accomplished] by counteracting the minor defilement of lack 
of attention (amanasikaropaklesa). The cultivation of vigor 
(vhyabbavana) [is accomplished] by counteracting the minor 
defilement of idleness (kausidyopaklesa). The cultivation of 
effort (vyayamabhavana) [is accomplished] by counteracting 
the minor defilements of torpor and restlessness (layauddhatyo-
paklesa). » The cultivation of perseverance (utsababhavana) [is 
accomplished] by counteracting the minor defilement of mental 
apathy (cetaso linatvopaklesa). The cultivation of energetic 
action (utsildbibbavana) [is accomplished] by counteracting 

persons which are the external material spheres for oneself. The internal 
spheres of A become the external spheres for B. 

208. Lit. contemplation of the body by the body. 
209. The internal-external body iadhyatmabahirdhakaya) as explained 

above in this paragraph. 
210. Cf. . . . cando ca vayamo ca ussabo ca ussolbi ca appativani ca sati ca 

sampajannan ca. . . : A II, pp. 93, 195; III, p. 307; IV, p. 320; S V, p. 440. 
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the minor defilements of discouragement, difficulty and fatigue 
(visadaparisravaparikhedopaklesa). The cultivation of non-
stalling (aprativanibhavana) [is accomplished] by counteracting 
the minor defilement of satisfaction in the acquisition (obtain-
ment) of a small quantity of the favorable (alpamdtrakusala-
samtusti). The cultivation of mindfulness (smnibhavana) [is ac
complished] by counteracting the minor defilement of confusion 
(forgetfulness) isammosa) with regard to the teaching of the 
Blessed One (bhagavatah sasane). The cultivation of awareness 
(sarnprajanyabhavana) [is accomplished] by counteracting the 
minor defilement of remorse concerning transgressions (apatti-
vipratisara). The cultivation of diligence {apramddabbavana) 
[is accomplished] by counteracting the minor defilement of 
the shirking of duties with regard to the favorable (kusalesu 
niksiptadhura). 

What is the result of the cultivation (bbavanapbala) [of the 
application of mindfulness]? It is the abandonment of the four 
perverse views (viparyasd),211 entiy into the four Truths and 
detachment from the body (kdya), etc. 

What is the object (alamband) of the four kinds of right 
exertion (samyakpradbdna)? It is the arisen (utpannd), the [as 
yet] unarisen (anutpanna), the hostile (vipaksa, opposing) and 
the counteractive (pratipaksa).211 

What is their nature (svabhdva)? It is effort (lydydma). 
What is their aid (sahdya, concomitance)? It is the mind 

and mental activities associated with them (tatsamprayuktds 
cittacaitasikd dbarmdb). 

What is their cultivation (bbduand, development)? The 
Sutra says: "(One) produces will (cbandam janayati), strives 

211. The four perverse views {viparyasd) are: considering what is imper
manent Kjanitya) as permanent initya), what is suffering Kduhkha) as happi
ness (sukba), what is unlovely (asubha, asuci) as lovely (subba, suci), and 
what is not the self (anatma) as the self (atma). See Kosa, ch. V. p. 21. 

212. I.e. the utpannakusala (the already arisen favorable), anutpanna-
kusala (the as yet unarisen favorable), akusala (the already arisen unfavor
able) and the counteractives which prevent the as yet unarisen unfavorables 
from appearing. 
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(vyayaccbate), makes a vigorous effort (viryarn arabbate), 
uses one's mind energetically (cittam pragrbnati) and exerts 
(pradadbati) it."213 There, in such terms, cultivation (bbavana) 
based on vigor is explained. The base (asraya) is will (cbanda); 
vigor (vlrya) is zeal (udyoga). One produces will (chanda) for 
tranquillity (samatba), for energetic activity (pragraba), for 
equanimity (upeksa) and for attention concerning an object 
(nimittamanasikara). One makes a vigorous effort (viryam 
arabbate) to rid oneself of torpor and restlessness (layaud-
dbatyd). Thus, after that, one can say that one uses one's mind 
vigorously and exerts it (cittam pragrbnati pradadbati). 

What is the result of the cultivation (bhavanapbald) [of 
right exertion]? It is the complete abandonment of opposing 
qualities (vipaksa) and the acquisition and increase of counter
active qualities (pratipaksa). That is the result of its cultivation. 

What is the object (alambana) of the four bases of super
normal power (rddbipada)? It is the work to be done by means 
of thorough concentration (samadhi). 

What is their nature (svabhava)? It is concentration 
(samadhi). 

What is their aid (sahaya, concomitance)? It is will 
(cbanda), vigor (vlrya), the mind (citta), investigation 
(mimamsa), and the mind and mental activities associated with 
them (tatsamprayuktas cittacaitasika dharmab). What is con
centration through will (cbandasamadbi)? It is one-pointedness 
of mind (cittasyaikagrata) attained by the right application of 
the latter (will).214 What is concentration through vigor (virya-
samadhi)? It is one-pointedness of mind (cittasyaikagrata) 
attained by the continuous application of the latter (vigor).215 

What is concentration through the mind (cittasamadbi)? It is 

213. Cf. . . . chandam janeti vayamati viriyam arabhati cittampagganhati 
padahati: D III, p. 221; A II, p. 15; S V, p. 269; Vbh, p. 216. 

214. Cf. Vbh, p. 216: chandam ce bhikkbu adbipatim karitva labhati 
samadbim labbati cittassa ekaggatani: ayam vuccati cbandasamadbi. 

215. Cf. Vbh. p. 217: viriyam ce bhikkbu adbipatim karitva labhati 
samadbim labhati cittassa ekaggatam: ayam vuccati vinyasamadhi. 
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one-pointedness of mind attained due to the power of concen
tration cultivated formerly.216 What is concentration through 
investigation (mimamsasamadbi)? It is one-pointedness of 
mind attained due to the hearing (study) of the teaching and to 
internal reflection.217 Furthermore, concentration through will 
(cbandasamadhi) is one-pointedness of mind (cittasyaikagrata) 
attained by producing will. Concentration through vigor (vlrya-
samadbi) is one-pointedness of mind attained by making a 
vigorous effort. Concentration through the mind (cittasamadbi) 
is one-pointedness of mind attained by exerting the mind. Con
centration through investigation {mimamsasamadbi) is one-
pointedness of mind attained by using the mind energetically. 

What is their cultivation (bhavana, development)? It is 
the practice of the eight conditions of exertion (pradhana-
samskara). Which are those eight [conditions]? They are will 
(cbandd), effort (vyayama), trust (sraddba), serenity (pra-
srabdbi), mindfulness (smrti). awareness (samprajanya), voli
tion (cetana) and equanimity (npeksa).118 These eight [condi
tions] are again grouped in four as pertaining to: vigorous effort 
(vyavasayika),m favoring (anugrabaka),1Z{) joining (anpani-
bandbika),111 and counteracting (pratipaksikd) r11 Furthermore, 

216. The definition of cittasamadbi given in Vbh, p. 218, is different: 
cittam ce bhikkbu adbipatim karitva labbati samadbim labbati cittassa 
ekaggatam: ay am vuccati cittasamadbi. 

2X1. The definition of vimamsasamadbi (= mimamsasamadbi) given in 
Vbh, p. 219, is different: vimamsam ce bbikkbu adbipatim karitva labbati 
samadbim labbati cittassa ekaggatam: ayam vuccati vimamsasamadbi. 

218. Vbh, p. 217, explains the term padbanasamkbara (= pradbana-
samskara) in a different way and does not give these eight qualities: Tattba 
katamo padbanasamkbaro? Yo cetasiko viriyarambbo nikkamo parakkamo 
uyyamo vaydmo ussaho ussolbi tbamo dbiti asitbilaparakkamata anikkbitta-
cbandata anikkbittadburata dhurasampaggaho viriyam viriyindriyam 
viriyabalam sammavayamo: ayam vuccati padbanasamkbaro. 

219. Cbanda (will) and vyayama (effort) are vyavasayika. 
220. Sraddba (trust) and prasrabdbi (serenity) are anugrabaka. 
111. Smrti (mindfulness) and samprajanya (awareness) are aupani-

bandbika. 
222. Cetana (volition) and upeksa (equanimity) are pratipaksika. 
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the cultivation (bhdvana) of will (cbanda), vigor (viryd), mind 
(cittd) and investigation (mlmdmsd) is twofold: cultivation of 
the abandonment of compression (samksepd) and distraction 
(viksepd), and cultivation of intrepidity (alinatva) and non-
distraction (aviksepa) and conformity based on both. 

What is the result of the cultivation (bbavanapbala) [of the 
bases of supernormal power]? It is understanding of the Truth 
(dbarmdbhijnd) as one wishes and manifestation of the super-
knowledges (supernormal powers) (abbijndpradarsand). It 
(the result) also consists of acquisition (adbigama), obtainment 
(prapti), maneuverability (karmanyata), mastery (yasita) and 
activity (karitrd) with regard to different things, and of the ac
complishment as one wishes of such things as various wonders 
(rddbi) and the acquisition of higher qualities (adbigund). 

What is the object (dlamband) of the five faculties 
(pancendriya)? It is the Four Noble Truths (catvaryarya-
satyani). 

What is their nature (svabbava)? It is trust (sraddba), 
vigor (vhya), mindfulness (smrti), concentration (samadbi) and 
wisdom (prafna),22^ 

What is their aid (sabaya, concomitance)? It is the mind 
and mental activities associated with them (tatsamprayuktas 
cittacaitasika dharmab). 

What is their cultivation (bhavana, development)? It is the 
cultivation of application (prayogabhavand), by means of the 
faculty of trust (sraddhendriya), with a view to arousing total 
and firm conviction (abbisampratyayasamutthana) with regard 
to the Truths; the cultivation of application, by means of the 
faculty of vigor (vuyendriya), with a view to arousing effort 
(vydyama) in order to complete the total and firm conviction 
already arisen with regard to the Truths; the cultivation of appli
cation, by means of the faculty of mindfulness (smrtindriya), 
with a view to arousing non-confusion (non-forgetfulness, 
asammosa) in order to maintain mindfulness (smrti) in whom
ever makes a vigorous effort with regard to the Truths; the 

223 The same list in Vbh, p 3±1 
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cultivation of application, by means of the faculty of concentra
tion (samadhlndriyd), with a view to arousing one-pointedness 
of mind (cittaikagrata) in whomever maintains mindfulness 
(smrti) with regard to the Truths; the cultivation of application, 
by means of the faculty of wisdom (prajnendriya), with a view 
to arousing discernment (pravicaya) in whomever's mind is 
concentrated on the Truths. 

What is the result of the cultivation (bhavanaphala) [of 
the five faculties]? It is the accomplishment of acquiescence 
in the supreme worldly qualities through the arousal of 
the comprehension of the Truths and through preparation 
for the state of heat iusmagata) and the state of summit 
(murdhari). 

As it is for the five faculties, so it is for the five powers 
(pancabala). They are called powers because they crush 
and efface dangers opposed to them, and by reason of their 
distinction. 

What is the object ialambana) of the seven factors of 
awakening (saptabodhyaftga)? It is the real nature of the Four 
Noble Truths. 

What is their nature (suabbdva)? It is mindfulness (smrti), 
investigation of the teachings (dbarmavicaya), vigor (virya), 
joy (priti), serenity (prasmbdbi), concentration (samadbi) 
and equanimity (upeksa). Mindfulness is the basic factor 
(samnisraydfiga); investigation into the Truths is the natural 
factor (svabbdvdnga); vigor is the factor of release (nir-
ydndfiga); joy is the beneficial factor (anusamsafiga); serenity, 
concentration and equanimity are the factors of non-defilement 
(asamklesafigd) by reason of the absence of defilements, 
association with the absence of defilements and nature of the 
absence of defilements. 

What is their aid (sabaya, concomitance)? It is the mind 
and mental activities associated with them (tatsamprayuktas 
cittacaitasikd dbarmdb). 

What is their cultivation (bbavana, development)? It is 
[the development oil mindfulness as a factor of awakening 
(smrtisambodbyafiga) dependent on discrimination (viveka-
nimta), on detachment (viragauisrita), on cessation (nirodba-
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nisritd) and aiming for renunciation (vyavasargaparinatd).224 

As it is for mindfulness as a factor of awakening, so it is [*for 
them all*] up to equanimity as a factor of awakening (upeksa-
sambodbyahga).225 By these four terms respectively is explained 
the cultivation of the factors of awakening having as their object 
the Four Noble Truths.226 

What is the result of the cultivation (bbavanapbala) [of the 
factors of awakening]? It is the abandonment of the defilements 
which should be abandoned by internal vision (darsand). 

What is the object (alamband) of the eight factors of 
the Noble Path Casta aryamargaftga)? It is the real nature 
(yatbdbbiltata) of the Four Noble Truths. 

What is their nature (svabbavd)? It is right view 
(samyagdrsti), right thought (samyaksarnkalpa), right speech 
(samyagvac), right action (samyakkamidnta), right livelihood 
(samyagdjfva), right effort (samyagvydydma), right mindfulness 
(samyaksmrti) and right concentration (samyaksamddbi).2r 

Right view is the factor of discernment (pariccbeddfiga, right 
discrimination); right thought is the factor producing har
monious contact with others (parasamprdpandfiga);228 right 
speech, right action and right livelihood are factors producing 

224. Cf. . . . satisambojjattgam bhaveti tivekanissitam viraganissitam 
nirodbanissitam vossaggaparinamim. D III, p. 226; M II, p. 12; III, p. 275; 
Vbh, p. 229. 

225. I.e., the other factors of awakening are also dependent on discrimina
tion, etc. 

226. I.e., vit ekanistita refers to dubkbasatya, viraganisrita to samudaya-
satya, nirodbanisrita to nirodbasatya, and vyavasargaparinatd to marga-
satya. 

221. Exactly the same list of the eight factors of the Noble Path is found 
throughout the Pali texts, e.g., D II, p. 311; M I, p. 15; A I, p. 177; S V, p. 421; 
Vbh, p. 104, etc. 

228. Right thought (samyaksamkalpd) consists of a thought of renuncia
tion, abandonment of possessions and desires (naiskramyasamkalpa), a 
thought of compassion, benevolence (avyapadasamkalpa), a thought of 
harmlessness (avibimsasamkalpa): D II, p. 312. These thoughts engender 
social harmony. That is why right thought is the factor producing harmonious 
contact with others. 
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confidence in others (parasampratyayafiga) by reason of the 
purity of view, morality and livelihood (drgisildjwavisiiddbi);219 

right effort is the factor which dispels the impediments of the 
[major] defilements (klesavaranavisodbandnga)\15() right mind
fulness is the factor which dispels the impediments of the 
[minor] defilements (upaklesavaranavisodbanaftga)^1 right 
concentration is the factor which dispels the impediments to the 
special qualities (supernormal qualities) (vaisesikagunavarana-
visodba ndnga).232 

What is their aid (sabdya, concomitance)? It is the mind 
and mental activities associated with them (tatsamprayuktas 
cittacaitasikd dbarmdb). 

What is their cultivation (bbavand, development)? It is the 
same as the factors of awakening (bodbyanga). 

What is the result of their cultivation (bbdvandpbala)? It 
consists of discernment, harmonious contact with others, confi
dence from others, dispelling the impediments of the major and 
minor defilements and dispelling the impediments to the special 
qualities. 

What are the four practices (catasrab pratipadab)? They 
are the painful practice which engenders superknowledge 
slowly (duhkha pratipad dbandbabhijna), the painful practice 
which engenders superknowledge rapidly (duhkba pratipad 
ksiprdbbijnd), the pleasant practice which engenders super-

229. Right speech (samyagvac) is that which is free from lying, slander, 
harsh speech and idle talk. Right action (samyakkarmdnta) is that which is 
free from the destruction of life, theft and illicit sexual relations. Right liveli
hood (samyagajiva) is that which does not include harmful professions such 
as dealing in weapons, dealing in animals for butchery, dealing in poisons, 
intoxicating drinks, etc.: D II, p. 312. These three factors contribute to mutual 
confidence and security. That is why they are called factors producing confi
dence in others (parasampratyayafiga). 

230. Right effort (samyagiyayama) is the same as samyakpradhdna 
explained above, p. 162. See also D II, p. 312. 

231. Right mindfulness (samyaksmrti) is the same as smrtyupasthana 
explained above, p. 160 See also D II, p. 313-

232. Right concentration (samyaksamadhi) refers to the four rupavacara-
dhyanas(= raisesikagnnas) explained above. See also D II, p. 313. 
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knowledge slowly (sukba pratipad dhandbabhijna) and the 
pleasant practice which engenders superknowledge rapidly 
(sukba pratipad ksiprabhijna).255 The first [practice] comprises 
the basic absorptions (mauladbyand)254 not obtained by those 
whose faculties are obtuse (weak) (mrdvindriya);255 the second 
comprises the basic absorptions not obtained by those whose 
faculties are sharp (tlksnendriya); the third comprises the basic 
absorptions obtained by those whose faculties are obtuse; the 
fourth comprises the basic absorptions obtained by those whose 
faculties are sharp.2% 

233- Exactly the same four practices are found in D III, p. 106; A II, pp. 149, 
154; V, p. 63: Catasso ima bhikkhave patipada. Katama catasso? Dukkha 
patipada dandhabhinna, dukkha patipada khippabhinna, sukba patipada 
dandhabhinna, sukba patipada khippabhinna. Ime kbo bhikkbave catasso 
patipada ti. 

It is of interest to mention here that, in a conversation between Moggallana 
and Sariputta, the former confided that he had attained arhatship through the 
painful practice engendering superknowledge rapidly (dukkha patipada 
khippabhinna) while the latter confided that he had attained it through the 
pleasant practice engendering superknowledge rapidly (sukba patipada 
khippabhinna): A II, pp. 154-5. 

234. The mauladhyanas are the four dhyanas and the four arupyas. See 
Kosa, ch. VIII, p. 145. 

235. Here the faculties (indriyd) are sraddha (trust), tirya (vigor), smrti 
(mindfulness), samadhi (concentration) and prajna (wisdom), as explained in 
A II, p. 149. 

236. Cf. the explanation of these four pratipads (practices) given in A II, 
pp. 149-50: By nature someone is excessively full of craving (tibbaragajatiko), 
hatred (tibbadosajatiko) and delusion (tibbamohajatiko), and often experi
ences suffering and sorrow aroused by craving, hatred and delusion, and the 
five faculties (pancindriyani)—trust (saddha), vigor (liriya), mindfulness 
(sati), concentration (samadhi), wisdom (panna)—are obtuse (weak, 
mudftni) in him. By reason of the obtuseness of those five faculties, he slowly 
reaches insight leading to the destruction of impurities (asavakkhayd). This is 
called the painful practice engendering superknowledge slowly (dukkha 
patipada dandhabhinna). 

Someone is excessively full of craving . . . and often experiences suffering 
. . ., but the five faculties are sharp in him. By reason of those sharp faculties 
he rapidly reaches. . . . This is called the painful practice engendering super-
knowledge rapidly (dukkhapatipada khippabhinna). 

Someone is not excessively full of craving . . . and does not experience the 
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What are the four stages of virtue (catvari dharmapaddni)'! 
They are the absence of avarice (anabbidbyd), absence of ill-
will (avydpddd), right mindfulness (samyaksmrti) and right 
concentration (samyaksamddbi).257 To those who are free from 
avarice and ill-will pertains the purity of the training in higher 
morality (adbisllasiksdvisuddhi); to those who possess right 
mindfulness pertains the purity of the training in higher thought 
(adhicittasiksavisuddbi); to those who possess right concen
tration pertains the purity of the training in higher wisdom 
( adb iprajnasiksavisuddh i).238 

What is tranquillity (samathd)? It is the contraction [narrow 
link] (upanibandbd) of the mind (cittd), its establishment 
(stbdpana), placing (samstbdpana), dwelling (avasthapana), 
remaining, (upastbdpana), control (damand), calm (samana), 
appeasement (vyupasamana), unification (ekotlkarana), com
position (samddbdna) in itself (adbydtmam). 

What is insight (vipasyand)? It is the examination (vicaya), 
discernment (prauicaya), full reasoning (parivitarka), inves
tigation Onlmdmsd) of things (dharma) such as desires 
(kamd), counteractives (pratipaksd), unruliness (daustbulya), 
objects (nimittd), fetters (samyojana), such as the perversions 
ivipaiydsd) of those who are overwhelmed by desires, and the 
establishment of those whose minds are not perverted. 

Furthermore, with regard to tranquillity and insight 
(samatba-vipasyand) there are four paths: Someone is in 

suffering and sorrow aroused by craving . . . but the five faculties are obtuse in 
him. He therefore slowly reaches insight. . . . This is called the pleasant prac
tice engendering superknowledge slowly {sukhapatipada dandbabbinha). 

Someone is not excessively full of craving . . . and the five faculties are 
sharp in him. Therefore he rapidly reaches. . . . This is called the pleasant prac
tice engendering superknowledge rapidly (sukha patipada kbippabbinna). 

237. Pradhan's reconstruction as alobbadvesanam is clearly an error. Cf. 
D III, p. 229; A II, p. 29: cattari dbammapadani: anabhijjba dbammapadam, 
avyapado dbammapadam, sammasati dbammapadam, sammasamadbi 
dbammapadam. 

238. These three sentences refer respectively to the well-known three 
types of training (trisiksa): si/a, samadbi and prajna. 
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possession of tranquillity, but not of insight: the cultivation of 
insight (vipasyanabhavana) is [prescribed] for such a tran
quillity. Someone is in possession of insight, but not of tran
quillity: the cultivation of tranquillity (samathabhavana) is 
[prescribed] for such an insight. Someone is in possession of 
neither tranquillity nor insight: the simultaneous cultivation of 
both (tranquillity and insight) is [prescribed] to dispel the torpor 
and mental restlessness of such a person. Someone is in posses
sion of them both (tranquillity and insight): the progress of 
him who is endowed with both tranquillity and insight is simul
taneous. 

What are the three faculties (trinindriyani)? They are the 
faculty [of the thought] "I shall know that [the Truth] which I do 
not know" (anajnatamajnasyarnindriyd), the faculty of perfect 
knowledge [of the Truth] (ajnendriya) and the faculty [of the 
conviction] "1 have known [the Truth]" (ajnatavindriya).1^ 

What is the faculty [of the thought] "I shall know that [the 
Truth] which I do not know?" It is the faculty [which is exercised] 
in the path of application (prayogamargaYq0 and in the [first] 
fifteen thought-moments (cittaksana) of the path of vision 
(darsanamarga).ni 

239. Cf. Vbh, p. 124: Tattha katamam anannatannassamltindriyam? 
Ya tesam dbammanam annatanam adittbanam appattanam aviditanam 
asaccbikatanam saccbikiriyaya panna pajanana . . . amoho dhammavicayo 
sammaditthi dbammavicayasambojjhango, maggangam maggapariyd-
pannam: idam vuccati anannatannassamltindriyam. 

Tattba katamam annindriyam? Ya tesam dbammanam natanam 
dittbanam . . . saccbikatanam saccbikiriyaya panna pajanana . . . amobo 
dhammavicayo sammaditthi. . . idam vuccati annindriyam. 

Tattba katamam annatavindriyam? Ya tesam annataiinam dbammanam 
anna panna pajanana . . . amobo dbammavicayo sammaditthi . . . idam 
vuccati annatai indriyatn. 

Also see Dhs, §§ 296, 364, 558; D III, p. 219; Vism, p. 492; Kosa, ch. II, 
pp. 116-17. 

240. Prayogamarga, see above, p. 142. 
241. The fifteen thought-moments of the path of vision are the dnhkhe 

dharmajnanaksanti up to the marge'nvayajnanaksanti. See above, pp. 144-
5; also Kosa, ch. VI, p. 191. 
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What is the faculty of perfect knowledge [of the Truth]? It is 
the faculty [which is exercised] throughout the path of training 
isaiksamargd) after the fifteenth thought-moment of the path of 
vision.242 

What is the faculty [of the conviction] "I have known [the 
Truth]?" It is the faculty [which is exercised] in the path beyond 
training (asaiksamarga).2'5 

In the path of cultivation ibbavanamarga) of those who 
are found in the stage of the first absorption (prathamadhyana-
bbumi), even the good roots pertaining to the realm of desire 
(kamavacara kusalamilla) are useful to cultivation ibhavana) 
because they have acquired supremacy over them [the good 
roots of the realm of desire]. Just as the good roots pertaining to 
the realm of desire are useful to cultivation in the case of those 
who are found in the stage of the first absorption, so the good 
roots of the lower stages (adbobhumika kusalamilla) are useful 
to cultivation in the path of cultivation of those who are found 
in the higher stages (urdhvabhumika), because they have ac
quired supremacy over them [the good roots of the lower stages]. 

[5] What is the path of completion (nistbamarga)? It is the 
"diamond-like concentration (recollection)" (vajropamasamadbi), 
because it calms all unruliness {sarvadaustbulya), abandons 
every fetter (sawasamyoga), and obtains freedom from eveiy 
fetter (sarvavisamyoga);1" after that there is the functioning of 
the continuous basic revolution (nirantarasrayapravrtti),1*5 the 

242. The sixteenth thought-moment of the path of vision is the marge 
'nvayajnana. See above, p. 145; also Kosa, ch. VI, p. 192. 

243. This means that the ajnatavindriya "the faculty [of the conviction] I 
have known [the Truth]" pertains to the arhat. 

244. Visamyoga is "disunion," freedom from kama (sense pleasures), from 
bhava/existence and becoming), from ditthi (views and opinions) and from 
avijja (ignorance). See D III, p. 230. 

245. Asraya is defined as asrayaparavrtti See below, p. 187. [Note: For 
Pradhan's reconstructed asrayapravrtti here and on pp. 174-5 below, the now 
published Bbasya has asrayaparivrtti (p. 93)- The Tibetan has gnas gyurpa. 
Further, asrayaparavrtti cited from p. 187, and also given on pp. 147, 183. 221, 
is an emendation. See Gokhale, p. 34. Pradhan and the Bbasya (pp. 78, 100, 
123) have only asrayaparivrtti for these. The Tibetan again has gnas gyurpa.) 
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knowledge of the destruction [of the defilements] (ksayajnand), 
the knowledge of the non-arising [of the abandoned defile
ments] (anutpadajnana) and the ten qualities of the disciple 
beyond training (dasa-asaiksadbarma).1AG 

What are those ten [qualities of the disciple beyond train
ing]? They are [the eight factors of the Noble Path] from the right 
view of the disciple beyond training (asaiksasya samyagdrstt) 
up to the right concentration of the disciple beyond training 
(asaiksasya samyaksamadhi), [plus] the right deliverance of the 
disciple beyond training (asaiksasya samyagvimukti) and the 
right knowledge of the disciple beyond training (asaiksasya 
samyagjnana).lAl Such things (dharma) are called the path of 
completion (nisthdmarga). 

What is unruliness (daustbulya)? [1] unruliness caused 
by expression (abhilapadausthulya) which is everywhere 
(sarvatragd), [2] unruliness caused by feeling (vedita-
daitstbidlya), [3] unruliness caused by the defilements (klesa-
daustbulya), [4] unruliness caused by actions (karma-
daustbiriya), [5] unruliness caused by the results [of actions] 
(vipakadausthiriya), [6] unruliness caused by the impediment of 
the defilements (klesavaranadaustbulyd), [7] unruliness caused 
by the impediment of actions (karmavaranadausthulya), 
[8] unruliness caused by the impediment of the results [of 
actions] (vipakavaranadausthulya), [9] unruliness caused by 
the hindrances (iiivaranadaustbulya), [10] unruliness caused 
by reasoning (vitarkadaustbulyd), [11] unruliness caused by 
nutriments (abaradausthulyd), [12] unruliness caused by sexual 
union (maitbiinadausthiilyd), [13] unruliness caused by dreams 
(svapnadaustbulyd), [14] unruliness caused by diseases 
(vyadbidausthidyd), [15] unruliness caused by aging (jara-
danstbulya), [16] unruliness caused by death (marana-
dausthidya), [17] unruliness caused by fatigue (parisrama-
daustbulyd), [18] unruliness caused by firmness (drdba-

246 All these terms—vajropamasamadki, dausthulya, samyoga, visamyoga, 
asrayapravrtti [note should be asrayaparivnti\ ksayajnana, anutpadajnana, 
dasa-asaiksadharma—are explained below. 

247 See also Kosa, ch VI, p 295 
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dausthulya), [19] unruliness caused by coarseness (audarika-
daustbulyd), [20] unruliness caused by the middling (madbya-
daustbulyd), [21] unruliness caused by smallness (silksma-
daustbulya), [22] unruliness caused by impediments to the at
tainments (samapattyavaranadausthulyd), [23] unruliness caused 
by impediments to the knowable (jneyavaranadaustbulya). 

What is a fetter (samyoga)? When unruliness has accumu
lated, that is known as the acquisition of the fetter (samyogalabbd). 

What is freedom from the fetter (visamyoga)? When unruli
ness is driven away, that is known as the acquisition of freedom 
from the fetter (visamyogalabhd). 

What is the diamond-like concentration (recollection) 
(vajropamasamadhi)? It is the concentration (recollection) com
prising the path of application (prayogamarga) or the immedi
ate path (anantaryamargd) on the occasion of the abandon
ment of the fetters (samyojana) in a person, after his entry into 
the path of cultivation (bbavanamarga)}^ The inclusion of the 
path of application indicates that henceforth it (that concentra
tion) cannot be obscured by impediments (avarana) and that it 
can shatter all the impediments. The inclusion of the immediate 
path indicates the immediate appearance of the knowledge 
of the destruction [of the defilements] (ksayajnana) and the 
knowledge of the non-arising [of die abandoned defilements] 
(anutpadajnana). And that concentration (samadbi) is con
tinuous (nimntard), firm (drdba), single in flavor (ekarasa) and 
all-pervading (vyapin). In order to illustrate this meaning, the 
Blessed One said: "It is like a large crag, intact, without clefts, 
without chasms, solid, compact, and which cannot be shaken 
by winds blowing in the ten directions."2*9 

What is the functioning of the continuous basic revolution 
(nirantarasrayapravrtti)'?* It consists of three kinds of function-

248. For bhavanamarga, prayogamarga and anantaryamarga, see above, 
pp. 142, 149, 155. 

249. Cf. A III, p. 378: . . . selo pabbato acchiddo asusiro ekaghano; atba 
purattbimaya cepi disaya agaccbeyya bbusa vatavuttbi, neve nam 
samkampeyya na sampakampeyya na samparedheyya. . . . 

* Note: pravrtti in this paragraph should be parivrtti. See p. 172, n. 245. 
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ing of the basic revolution in a person who has obtained the 
path beyond training (asaiksarnargalabhiri). These three kinds 
are: the functioning of the basic revolution of the mind 
(cittasrayapravrtti), the functioning of the basic revolution of 
the path (margasrayapravrtti) and the functioning of the basic 
revolution of unruliness {dansthulyasrayapravrtti). 

What is the knowledge of destruction (ksayajnand)? It is 
knowledge obtained through the destruction of the cause (betu) 
or that whose object is destruction.250 

What is the knowledge of non-arising (anutpadajndna)? It 
is knowledge obtained through the abandonment of the effect 
(phala, result) or that whose object is the non-arising of the 
effect.251 

The ten qualities of the disciple beyond training (dasa-
asaiksadharma) should be understood as the body of morality 
(virtue) {silaskandba), the body of mental discipline (samddhi-
skandba),^1 the body of wisdom (prajnaskandba), the body of 
deliverance (vimiiktiskandba) and the body of vision of the 
knowledge of deliverance (vimuktijnanadarsanaskandhd) of 
the disciple beyond training (asaiksd).2^5 

250. This is knowledge of the fact that the cause is destroyed, i.e., there 
will he no further karma because the defilements are destroyed. 

251. This is knowledge of the fact that the effects will not appear again in 
the future, i.e., there will be no future birth. 

252. Here samadbi, as one of the trisiksas—slla, samadbi, prajna—, 
includes not only concentration but also samyagiyayama (right effort) and 
samyaksmrti (right mindfulness). Hence, the translation "mental discipline" to 
embrace the three aspects. 

253. Here: 

silaskandba 

samadbiskandha 

prajnaskandba 

samyagvac 
samyakkannanta 
samyagajiva 
samyagiyayama 
samyaksmrti 
samy wksamadb i 
samyagdrsti 
samyaksamkalpa 

Hence the eight factors of the Noble Path are included in slla, samadhi and 
prajna (trisiksa). See M I, p. 301. 
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There are also four kinds of characteristics (laksana) of 
die Truth of the Path: characteristic of path (margalaksana), 
characteristic of method (nyayalaksand), characteristic of the 
practice (pratipad laksana) and characteristic of emancipation 
(nairyanikalaksana). 

Why does it [marga] have the characteristic of path? 
Because it seeks the real nature of things (tattvartha-
parimargana).Z5i Why does it have the characteristic of method? 
Because it counteracts the defilements (klesapratipaksa). Why 
does it have the characteristic of practice? Because it engenders 
the absence of mental perverse views (citta-aviparyasa). Why 
does it have the characteristic of emancipation? Because it is the 
vehicle leading to the permanent state (nityapadayana). 

The sixteen aspects (sodasakara) of the [four] Truths255 are 
worldly (laukika) and transcendental (lokottard). What is the 
difference between the worldly and transcendental ones? It is 
the difference in nature between unfavorable entry (akusala-
pravesd) and favorable entiy (kusalapravesa) into the knowable 
(Jneya); the difference in nature between those which have 
impediments (sctvarand) and those which do not have im
pediments (niravarand)\ the difference in nature between 
those which possess [false] discrimination (savikalpa) and those 
which do not possess discrimination (nirvikalpa). 

Why are there sixteen worldly aspects (laukikakara) such 
as Impermanence, suffering, etc., with regard to the Truths? 

254. The word marga, which usually means 'path" also has the meaning of 
"to seek" from the root ^Imarg "to look for." 

255. The sixteen aspects of the Four Truths: 
With regard to dubkhasatya: [1] anitya (Impermanence), [2] dubkba (suf

fering), [31 sunya (empty), [4] anatma (non-self); 
With regard to samudayasatya-. [1] hetn (cause), [2] samudaya (appear

ance), Bl prabhava (source), [4] pratyaya (condition); 
With regard to nirodbasatya-. [1] nirodba (cessation), [2] santa (peace). 

[3] pranita (excellence), [4] nihsarana (release): 
With regard to margasatya. [1] marga (path, seeking), [2] nyaya (method), 

[31 pratipad (practice). [4] naityanika (leading to emancipation). 
See above, pp. 85, 132-3, 140. See also Kosa, ch. VI, p. 163; ch. VII, p. 30 ff. 
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Because of the absence of understanding of suchness (tatbata), 
because of the defilements and their latent tendencies 
(klesanusayd) and because of mistaken details of verbal expres
sions (abhilapapmparica). The transcendental aspects should 
be understood as the opposite of those [worldly aspects]. Who
ever is found in the presence of the transcendental aspects sees 
the meaning of Impermanence (anitydrtha) and experiences it 
directly, but not by means of mistaken details of verbal expres
sions. As with the aspects of Impermanence, so should one 
understand the other aspects appropriately. 



C H A P T E R T W O 

DETERMINING THE TEACHING (Dharmaviniscaya) 

What is determining the Teaching (dharmaviniscaya)? 
The noble Dharma is the teaching in twelve constituent 

parts (divisions) (dvadasafiga). Which are those twelve con
stituent parts? [1] discourse {sutra), [2] verse narration (geya), 
[3] exposition (vyakarana), 14] stanza (gatha), [5] solemn 
utterance (udana), [6] circumstance (nidana), [7] exploits 
(avadana), [8] "thus it was said" (itivrttaka), [9] birth-stories 
(jataka), [10] development (vaipulya). [11] marvels (adbhuta-
dharma), and [12] instruction (upadesa)} 

[1] What is a discourse (sutra)? It is a prose account ex
plaining a point of view. The Tathagata, seeing ten advantages, 
expounds, explaining the teaching in this way: [1] he sets out 
and expounds easily; [2] the listener also understands easily; 
[3] through respect for the teaching he rapidly acquires the 
equipment with a view to Awakening (hodhisamhhara); [4] rap
idly penetrates the teaching; [5] obtains serene joy based on 
conviction (avetyaprasada) with regard to the Buddha; [6] his 
Teaching (dharma); and [7] the Order (sangha); [8] experiences 
supreme happiness in this very life (paramadrstadharma-

1. In the Pali sources there are only nine constituent parts (divisions) 
inavanga) of the Dhamma: [1] suttatn, [2] geyyam, [3] veyyakaranam, 
[4] gatba, [5] udanam, [6] itivuttakam, [7] jatakam, [8] abbhutaclhammam, 
[9] vedallamiM I, p. 133; A II, pp. 103, 178; III, pp. 86, 177). Nidana, avaddna 
and upadesa are not mentioned in this list. Vedalla can be identified with 
vaipulya, as the latter is explained below in this text. [See J. W. de Jongs 
comments in his review, appendix pp. 294-5. For further information on the 
9 and 12 divisions, cf. E. Lamotte, History of Indian Buddhism, Louvain-la-
Neuve, 1988, pp. 143-7.] 

178 
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sukbavibara); [91 delights the minds of sages through vigorous 
discussions; and [10] is recognized as sage (learned, panditd). 

[2] What is a verse narration (geya)? It is that which is 
recited in stanzas in the middle or at the end of discourses 
(sutra); or an idea not indicated in the discourse and which is 
explained [in verses]. It is therefore called verse narration. 

[3] What is an exposition (vyakarana)? It is the exposition 
of various present existences of the noble disciples (arya-
sravaka) in relation to their distant past in different locations. 
Or it is clarification of a point indicated in discourses, since it is 
the open exposition of an abstruse meaning (abhisamdbi).1 

[4] What is a stanza (gatba)? It is expounded in metric feet 
in the discourses. It (the stanza) may be of two feet, three, four, 
five or six feet. 

[5] What is a solemn utterance (udana)? It is sometimes 
spoken in discourses by the Tathagata with a joyous heart 
(attamanaska). 

[6] What is a circumstance (nidana)? It is a declaration 
made [by the Buddha] when he is questioned. Or it is the 
declaration of a rule (precept, siksa) with its cause. It is there
fore also called circumstance. 

[7] What is an exploit (avadana)? It is an account with 
parables (examples, drstanta) in the discourses. 

[8] What is "Thus it was said" (Uwrttakd)? This narrates the 
former existences of the noble disciples.3 

[9] What are birth-stories (jataka)? They narrate the former 

2 MA II, p. 106, defines reyyakarana iiyakarana) differently: Sakalam pi 
Abbidhammapitakam niggathakam suttam, yan c'annam pi atthahi angehi 
asangahltam Buddhavacanam, tarn veyyakaranan ti veditabbam "The entire 
Abhidhammapitaka, a sutta without gathas and every other word of the 
Buddha not included in the (other) eight divisions, all that should be consid
ered as exposition (veyyakarana)." 

3 MA II, p 106, defines itwuttaka differently "Vuttam idam bhagavata" 
ti adinayappavatta dasuttarasatasuttanta Itivuttakan ti veditabba. "The 
hundred and ten suttas which begin with the formula Thus it was said by 
the Blessed One' should be understood as Itivuttaka" This definitively refers 
to the Pali text Itivuttaka, the fourth book of the Kbuddbaka-nikaya. 
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existences of the Bodhisattva, contained in the Canon concern
ing the career of the Bodhisattva. 

[10] What is a development {vaipulya)? It consists of ac
counts contained in the Canon of the Bodhisattvas (bodhisattva-
pitaka). Whatever is called vaipulya is also called vaidalya or 
vaitulya. Why is it called vaipulya? Because it is the basis of 
the welfare and happiness of all beings, and because it is the 
supreme and profound teaching. Why is it called vaidalya? 
Because it shatters (vidalana) all impediments (sarvavarana).* 
Why is it called vaitulya? By reason of the absence of compari
son {tulanabhava) with analogies (upamana). 

[11] What is a marvel (adbhutadharma)? It is a discourse 
concerning extremely marvellous and extraordinary things [in 
the career] of the disciples, bodhisattvas and the Tathagata. 

[12] What is an instruction (upadesa)? It is the precise, 
profound and subtle teaching of the characteristics of all things 
(sarvadbarmalaksana). 

These twelve constituent parts {atigd), such as discourses 
{sutra), into which the noble teaching is divided, are included in 
the Threefold Canon (tripitaka).5 Which are those three Canons? 
They are the Canon of Discourses (siltrapitaka), Canon of the 
Discipline (vinayapitaka) and Canon of the Higher Teaching 

4. According to this definition, vedalla in the nine divisions (ncwanga) of 
the Pali sources may be considered as a synonym of vaipulya and taitulya. 
However, the three terms vaipulya, vaidalya and vaitulya refer to the 
Bodhisattvapitaka whilst the term vedalla, according to MA II, p. 106, refers 
to suttas such as the Cullavedalla, Mabdvedalla, Sammadittbi, Sakkapanba, 
Samkbdrabbdjaniya, Alabdpunnama, which are concerned with knowledge 
and satisfaction {vedan ca tutthin ca). 

5. Tripitaka "Threefold Canon." One of the meanings of the word pitaka is 
"basket" or "casket." But to translate pitaka as "basket," as is usually the case, 
when this word refers to the the Collection of Teachings of the Buddha, is to 
go too far in its literal meaning, which is completely irrele\ant. Pitaka merely 
means Corpus of Sacred Writings, sometimes not only of Buddhism but also of 
no matter which religion. Therefore it means "Canon," as can be seen in the 
expression ma pitakasampadanena (in the Kalatnasutta, A I, p. 189). Here 
pitakasampadana does not mean "the tradition of baskets" but "the canonical 
tradition." I prefer to translate the word pitaka by "Canon." 
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(abbidbarmapitaka). They are again divided into two: the 
Canon of the Disciples (sravakapitaka) and the Canon of 
the Bodhisattvas (bodbisattvapitaka). Discourse {sutra), verse 
narration (geyd), exposition (vyakarand), stanza (gatba) and 
solemn utterance (udana): these five constituent parts are 
included in the Canon of Discourses pertaining to the Canon 
of the Disciples. Circumstance (nidand), exploits (avadana), 
"thus was it said" (itivrttakd), birth-stories ijatakd)-. these four 
constituent parts are included in the Canon of the Discipline 
with the Parivara() pertaining to the two forms of the Canon.7 

Development (vaipulya) and marvels (adbbutadbarma): these 
two constituent parts are included in the Canon of Discourses 
pertaining to the Canon of the Bodhisattvas. Instruction 
(upadesa) is included in the Canon of the Higher Teaching of 
the Disciples as well as of the Bodhisattvas. 

Why did the Tathagata establish the Threefold Canon? The 
Canon of Discourses was established by the wish to counteract 
the minor defilement (upaklesa) of doubt (vicikitsa). The Canon 
of the Discipline was established by the wish to counteract the 
minor defilement of attachment to the two extremes (anta-
dvayanuyoga)* The Canon of the Higher Teaching was estab
lished by the wish to counteract the minor defilement of 
adherence to one's own views (svayamdrstiparamarsa). Fur
thermore, the Canon of Discourses was established by the wish 
to reveal the three moral rules (siksatrayd).9 The Canon of 
the Discipline was established by the wish to accomplish the 
disciplines of higher virtue (adbistla) and higher mental devel
opment (adbicitta). The Canon of the Higher Teaching was 
postulated by the wish to accomplish the discipline of higher 

6. The Parirara is the fifth and last text of the Vinayapitaka. It is like an 
appendix or summary of the other parts of the Vinaya. 

7. That is, the Canon of the Disciples {sravakapitaka) and the Canon of the 
Bodhisattvas (bodhisatti wpitaka). 

8. The two extremes are attachment to sense-pleasures (kamasukballika-
nuyoga) and attachment to mortification of the flesh (atmakilamatbanuyoga). 

9. Siksatraya. [1] slla (virtue), [2] samadhi (mental discipline or concentra
tion), [3] prajna (wisdom). 
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wisdom (adbiprajna). Furthermore, the Canon of Discourses 
was established by the wish to reveal correctly the meaning of 
the teaching. The Canon of the Discipline was established to 
make known the basis of the attestation (saksatkriya) of the 
teaching. The Canon of the Higher Teaching was established to 
serve as a basis for the happy abode (sukbavihard) of the sages 
in delight in the teaching by means of exegetical determining 
(samkathyaviniscayd). 

This teaching included in the Threefold Canon, of what is 
it the domain (gocara)? It is the domain of the mind and mental 
activities (cittacaitasika) consisting of listening (smtamaya), 
reflection (cintamayd) and mental cultivation (bbavanamaya). 

It is said in the Sutra: "The mind and mental activities have 
objects (alambana), have their aspects (dkara), have their 
basis (asraya) and are mutually linked (samprayoga).rU) In this 
teaching what are their objects? They are the discourses, etc. 
(sutradikam). What are their aspects? They are the meanings 
associated with the aggregates (skandbd), etc. What is their 
basis? It is external intimation (paravijnapti), mindfulness 
(smrti) and the residues (vasana). What is their mutual rela
tionship? It is common acquisition of the object through their 
mutual association. 

What is the classification of objects with regard to the 
teaching? In brief, they are fourfold: [1] widespread object 
ivydpyalamband), [2] object aimed at purification of character 
(caritavisodbanalambana), [31 object aimed at skillfulness 
(kausalyalambana), and [4] object aimed at purification of the 
defilements (klesavisodbanalambana). 

[1] The widespread object is in turn fourfold: [1] speculative 
reflected image (savikalpapratibimba), [2] non-speculative re
flected image Oiirvikalpapratibimba), BJ the end of substance 
(vastidpaiyanta), and [4] the accomplishment of duty {karya-
parinispatti). [1] What is a speculative reflected image as object? 
It is the sphere of tranquillity and insight (samathavipasyana-
visayd) caused by attention concerning resolve (adbimukti-

10 The original of this citation has not yet been traced 
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manaskard). [2] What is a non-speculative reflected image as 
object? It is the sphere of tranquillity and insight caused by at
tention concerning the real nature (tattvamanaskard). [31 What 
is the end of substance as object? It is the state of the natural 
perishing (ksayabbavikatd) of everything and the state of their 
real nature (yatbavadbbavikata). What is the state of natural 
perishing? It consists of the aggregates (skandbd), elements 
(dbatu) and spheres (ayatand). What is the state of real nature? 
It consists of the Four Noble Truths, their sixteen aspects 
(sodasakara),n suchness (tatbata), the Impermanence (anitya) 
of every conditioned thing (samskara), the suffering (dubkba) 
of every conditioned thing, the absence of a self (anatmd) in 
every thing (dharma), calm Nirvana (santa nirvana), empti
ness (sunya), wishlessness (apranibita) and signlessness 
(animitta)}2 [4] What is the accomplishment of duty as object? It 
is the revolution of the basis (asrayaparavrtti).* This revolution 
of the basis is inconceivable (acintya). 

How many of the sixteen aspects [of the Four Noble 
Truths] are included in emptiness (sunya)? Two. How many of 
them are included in wishlessness (apranibita)? Six. How many 
of them are included in signlessness (animittd?. Eight.13 

[2] The object aimed at purification of character is fivefold: 
[1] For those whose character is dominated by craving (bbuyo-
ragacanta) the object is [bodily] impurity (asubba). [2] For 
those whose character is dominated by hatred (bbuyodvesa-
carita), the object is the cultivation of compassion (karuna-
bhavana). [31 For those whose character is dominated by delu
sion (bbuyomobacarita) the object is meditation on conditioned 
origination {Pratityasamutpada) which concerns conditioned 
nature (idam pratyayata). [4] For those whose character is 
dominated by self-satisfaction and pride (madamanacaritd) 

11. For these sixteen aspects, see earlier, p. 176, n. 255. 
12. Sunya, apranibita and animitta refer to the samadhis known under 

these terms. 
* Note: asrayaparavrtti should be asrayaparivrtti. See p. 172, n. 245. 
13. According to the Kosa, ch. VIII, pp. 184-6, two aspects are included in 

sunya, ten in apranibita and four in animitta. 
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the object is analysis of the elements (dbatuprabbedd). [5] For 
those whose character is dominated by distraction (vitarka-
carita)14 the object is mindfulness of breathing (anapana-
smrti)}5 

[31 Skillfulness as object is fivefold: [1] skillfulness con
cerning the aggregates (skandba), [2] skillfulness concerning 
the elements (dbatu), [3] skillfulness concerning the spheres 
(ayatana), [4] skillfulness concerning conditioned origination 
(Pratityasamutpada), and [5] skillfulness concerning what is 
possible and what is impossible (stbanastbanakausalya). What 
does one see (obtain) by skillfulness concerning what is pos
sible and what is impossible? One sees (obtains) [the same thing 
as] skillfulness concerning conditioned origination. What is the 
difference between skillfulness concerning what is possible and 
what is impossible and skillfulness concerning conditioned 
origination? [The knowledge] that things (dharma) derive from 
things, and that their arising is not devoid of causes nor due to 
irregular causes: that is skillfulness concerning conditioned 
origination. [The knowledge] that the arising of feeling is in ac
cord with play of cause and effect: that is skillfulness concerning 
what is possible and what is impossible. 

[4] What is purification of the defilements as object? It is the 
coarseness (aitdarikata) of those who are in the lower stages 
(adbobbumikd), the calm (finesse) (santata) of those who are 
in the higher stages (urdbvabhilmika), suchness (tatbata) and 
the Four Noble Truths. That is purification of the defilements 
as object. 

14. Here vitarka does not mean "reasoning." 
15. According to the Vism there are in the main six types of character: 

[1] ragacarita, [2] dosa-[$] moha-[4] saddba-V^) buddbi-imd [6] vitakkacarita. 
But by mixing these certain scholars list fourteen types of them, and it w ould 
hence be possible to add many more types. However, there are only six 
main ones. Some people also add to them three other kinds: tanbacarita. 
manacarita and ditthicarita, but tanba and mana can be included in ragcu 
and ditthi in moba. The Vism says that ragacarita is similar to saddbacarita, 
dosacarita to buddbicarita and mohacarita to vitakkacarita. For details see 
Vism, p. 101 ff. 
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For how many reasons (yukti), does one examine things, 
when one so desires? For four reasons: [1J reason of depen
dence (apeksaynkti), [2] reason of cause and effect (karya-
karanayukti), [3] reason of the accomplishment of attestation 
(saksatkriyasadbanayukM), and [4] reason of essential nature 
(dhamiatayukti). [1] What is the reason of dependence? It is the 
fact that the arising of conditioned things (samskard) depends 
on conditions (pratyaya). [2] What is the reason of cause and 
effect? It is the fact that things which have different characteris
tics have distinct causes and effects. [3] What is the reason of the 
accomplishment of attestation? It is the fact that the instruction 
(itpadesa) concerning a thing to be established (sadbyartba) 
such as the accomplishment of attestation is not contrary to the 
authority (pramand). [4] What is the reason of essential nature? 
It is the full development of the essential nature (dbarmata-
parinispatti) of things whose own and common characteristics 
have endured since infinite time (anddikalika). That is investi
gation of things. 

How many searches (paryesana) are there concerning 
things? There are four searches: [1] search for names 
(ndmaparyesana), [2] search for substances (vastiiparyesana), 
[3] search for the designation of own-nature {svabhava-
prajnaptipmyesana), and [4] search for the designation of 
particularities (visesaprajnaptiparyesana). 

[1] What is the search for names? It is the judgement 
(conclusion) that the own-characteristics (svalaksana) of groups 
of the names (namakaya), phrases (padakaya) and conso
nants (vyanjanakayd) of things {dharma) are not absolute 
(aparinispanna). 

[2] What is the search for substances? It is the judge
ment (conclusion) that the characteristics of the aggregates 
(skandba), elements (dbatii) and spheres (ayatana) are not 
absolute. 

[3] What is the search for the designation of own-nature? It 
is the judgement (conclusion) that, with regard to the relation
ship between the name (abbidhand) and the thing named 
(abbidbeya), own-nature is only a designation (prajnaptimdtra) 
in as much as it is a linguistic sign (vyavabaranimitta). 
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[4] What is the search for the designation of particularities? 
It is the judgement (conclusion) that, with regard to the relation
ship between the name and the thing named, particularities are 
only designations in as much as they are linguistic signs. That is 
the cultivation of searches concerning things. 

How many precise knowledges (yathabhutaparijnana) 
are there concerning things (dharma)? There are four precise 
knowledges: [1] precise knowledge sought by means of names 
(namapatyesita), [2] precise knowledge sought by means of 
substances (vastupaiyesita), [3] precise knowledge sought by 
the designation of own-nature (svabhavaprajnaptiparyesita), 
and [4] precise knowledge sought by means of the designation 
of particularities (visesaprajnaptiparyesita). 

[1] What is precise knowledge sought by means of names? 
It is precise knowledge that cannot be attained by means of 
names (namanupalabdhijnana). 

[2] What is precise knowledge sought by means of sub
stances? It is precise knowledge that cannot be attained by 
means of the characteristics of substances (vastulaksandnupa-
labdhijndna). 

[3] What is precise knowledge sought by means of the 
designation of own-nature? It is precise knowledge that can
not be attained by means of the own-nature of substances 
(dravyasvabhdvdnupalabdhijndna). 

[4] What is precise knowledge sought by means of the 
designation of particularities? It is precise knowledge that can
not be attained by means of the particularities of substances 
(dravyavisesdnupalabdhijnand). 

What are the stages of union (yogabhumi) in a person 
engaged in concentration (samddhf), depending on the teach
ing (dharma)? They are fivefold: [11 aid (ddbara), [2] application 
(adhana), [3] mirror (adarsa), [4] light (aloka) and [5] base 
(asraya). 

[1] What is aid? It is erudition (bahusrutya) concerning 
things such as the state of heat (nsmagata) and the Noble Truths 
(aiyasatya) in a person who has acquired the equipment with 
a view to Awakening (bodhisambhara). [2] What is application? 
It is profound attention (yonisomanaskdra) which has it [the 
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erudition mentioned above] as object. [3] What is the mirror? It 
is concentration endowed with signs (sanimittasamadbi) which 
has it [erudition] as object. [4] What is the light? It is knowledge 
which cannot be attained by means of what is appropriated 
(grabya) and what appropriates (grabaka). Referring to this, 
the Blessed Lord Buddha rightly said: 

"The bodhisattva, in a state of recollection (samabita, con
centrated) sees that images (pratibimba) are only thought (citta, 
mind). Rejecting (vyavartya) the notion of objects {artbasamjna 
or visayasamjha), perceiving only his own thought (sva-
samjnam upadbarayan), and with his mind thus settled in 
itself, he understands the absence of what is appropriated 
(grabyabbava) and also «the absence of what appropriates 
(grabakdbbava), and he then experiences (sprset, touches) the 
knowledge that cannot be attained (nopalambba) [by means of 
grabya and grabaka]"16 

« [5] What is the base (asraya)? It is the revolution of the 
base (asrayaparavrtti).11 

« How does one become skilled in the teachings (dharma-
kusala)? By means of great erudition (babusrutatd).18 

« How does one become skilled in the meaning (artba-
knsala)? By means of the knowledge of the characteristics 
(laksanajnata) of the Higher Teaching (abbidbarnid) and the 
Higher Discipline {abhivinaya).19 

« How does one become skilled in the letter (vyanjana-
kusala, lit. skilled in consonants)? By means of the knowledge 
of the well explained letter (suniruktavyanjanajnata). 

16. Cf. Siddhi, p. 581 for these verses. 
17. This means that by abandoning all unruliness (dausthidya), the base 

(asraya) becomes calm and pure. [Note: asrayaparavrtti (Gokhale's emend
ation) should be asrayaparivrtti (Pradhan and Bhasya). See p. 172, n. 245.] 

18. Bahusruta literally means ''heard much," since in the olden days 
knowledge was acquired by listening to the master. 

19. The two terms abhidhamma and abhivinaya are also found together 
in the Pali Nikayas, e.g., D III, p. 267; M I, p. 472. Although abhidhamma is 
well-known, what is meant by abhivinaya is not clear. MA III, p. 185, explains 
it simply as the Vinaya Pitaka. But, according to the context in D (III, p. 267), 
we can take it that abhivinaya refers to "refined conduct" (piyasamudacara). 
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« How does one become skilled in explanation (philology) 
(niruktikusala)? By means of the knowledge of current usage 
ianuvyavahara), without being attached to regional explana
tions (expressions) (janapadanirukti)1{) such as "me" or "mine" 
(atmatmiya)21 

« How does one become skilled in the conjunction of the 
past and the future (purvantaparantanusamdhikusala)? By 
means of comprehension (udgrabana) concerning the past and 
by means of release (nihsarana) concerning the future. 

«How does one become [a person] dwelling in the 
teachings (dharmavibarin)? One does not become [a person] 
dwelling in the teachings only through the practice of listening 
(erudition) and reflection (srutacintaprayoga) without having 
recourse to meditation (mental cultivation) (bbavanam 
andgamyd). Neither does one become [a person] dwelling in 
the teachings only through the practice of meditation (mental 
cultivation) (bhavanaprayoga) without having recourse to 
listening (erudition) and reflection (smtacintam andgamya). It 
is by having recourse to both, by living according to both, that 
one becomes [a person] dwelling in the teachings. What consists 
of listening (erudition) (srutamaya) should be understood 
by means of study, recitation and predication (udgrabaya-
svadbyayadesana).11 What consists of mental cultivation 

20. Cf. M III, p. 237: janapadaniruttiya ca anabhinweso. 
21. The three terms arthakusala (skilled in the meaning), vyanjanakusala 

(skilled in the letter, in language) and niruktikusala (skilled in explanation or 
philology) refer to the problem of the correct comprehension of the Buddha's 
teaching. The term arthakusala means that one should understand the spirit 
or meaning (artba) of the teaching without being over-influenced by the 
language or letter ivyanjand). The term vyanjanakusala means that, although 
the language is of secondary importance, one should be competent in it in 
order to learn the Dharma expressed in that language. The essential is the 
spirit and not the letter; however, the letter is important too. The term 
niruktikusala indicates that one should not be blindly attached to one's 
national or regional language or dialect (janapadanirukti), and that one 
should not be misled because of such terms as "me" and 'mine" which are of 
current and popular usage. 

22. Here the Chinese version adds: 'What consists of reflection (cintamaya) 
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(bhavanamayd) should be understood by means of the prac
tice of concentration (samadhiprayogd) and dissatisfaction 
(asamtusti). The practice of concentration should be under
stood by means of constant and careful practice (satatya-
satkrtyaprayogd) and unperverted practice (aviparitaprayoga). 
Dissatisfaction should be understood by means of practice 
aimed at an [as yet] untasted (anasvaditd) higher tranquillity 
(uttarasamatbcfiP 

« Why is the Vaipulya [Development, Extension] called the 
Canon of Perfections (paramitapitaka) of the Bodhisattvas? 
Because it describes the number of the perfections (paramita-
samkbyanirdesd), their characteristics (lakstind), order (kramd), 
explanations (nirnkti), cultivation (bhavana), divisions (pra-
bheda), groupings (samgrabd), opposites (vipaksa), the eulo
gies of their virtues (gunavarnand), and also their mutual 
determining (anyonyaviniscayd). 

« Why is the Vaipulya [Development, Extension] desig
nated as excellent (audarya) and profound (gambbtrya)? 
Because of its knowledge of all the aspects (sarvakarajnata), 
its excellence and its profundity (udaragambblrata). 

« Why do certain beings (ekatyab sattvab) not esteem 
(nadbimucyante) the excellence and profundity of the Vaipulya 
[Development, Extension] and are afraid (uttrasanti) of it? 
Because of their separation from the dharma-nature (dbarmata-
viynktata), because of their lack of cultivation of good roots 

should be understood by means of reflection on the meaning (arthacinta)" 
This sentence should naturally be placed here. 

23. Samtusti, "contentment," "'satisfaction," is a virtue when it is associated 
with material conditions A disciple should be content with any kind of robe 
(clrara), alms-food (pindapata), lodging (sayanasana, Pali senasana) and 
medical care (glanapratyayabhaisajya, Pali gilanapaccayabhesajja) that he 
receives This is a highly praised quality. However, in relation to a higher 
spiritual experience, samtusti is not a good quality. If a disciple is satisifeci 
with what he has attained spiritually, he does not make further efforts and 
there would be no further progress for him. Therefore, in relation to spiritual 
progress, asamtusti "dissatisfaction" is considered a virtue, since it instigates 
the disciple to attain higher and higher spiritual states. 
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(anavaropitakusalatnulata), and because of the influence of 
bad friends (papamitraparigrabd). 

«Why do certain beings, although they esteem the 
Vaipulya [Development, Extension], not find release {na 
niryanti)? Because of their adherence to their own view 
(svayamdrstiparamarsastbapitd) [and because of their adher
ence to the meaning of the sound (letter) (yatbarutartha-
bhinivesa)].24 It is by reason of this that the Blessed One said in 
the discourse {dharmaparyaya) entitled "The Great Mirror of 
the Teaching" (mahadharmadarsa): 'There arise twenty-eight 
false ideas (asaddrsti) in [the mind of] the bodhisattva who 
examines the teachings (dbarman vicinvatab) superficially 
(ayoniso) according to the sound (letter) (yatbaruta)" 

« What are those twenty-eight false ideas? [1] Idea of signs 
^nimittadrsti)^ [2] idea of the refutation of the designation 
(prajnaptyapavadadrstf), [3] idea of the refutation of imagina
tion (parikalpapavadadrsti), [4] idea of the refutation of reality 
(tattvapavadadrsti),26 [5] idea of grasping (parigrabadrsti), 
[6] idea of transformation iparinatidrsti),r [7] idea of irreproach-
ability (anavadyatadrsti), [8] idea of release (nihsaranadrsti)2* 
[9] idea of scorn (avajnadrsti), [10] idea of rage (prakopa-

24. This part, which is lost in the original Sanskrit, is found in both the 
Chinese and Tibetan versions. It is also found in the Bbasya. 

25. Nimittadrsti: this is to grasp superficial signs and characteristics without 
understanding the profound meaning of the teaching. For example, the 
Mahayana Sutras say: nihsvabhavab sarvadbarmab amitpannab aniruddhdb 
adisantab prakrtiparinifvrtab. When one hears that, one is not capable of 
understanding it, one conforms to words, one clings to words. One arouses 
abbinivesa "attachment." One says nihsvabhavab sarvadbarmab, etc., but 
one is attached to superficial signs and characteristics. 

26. Nos. 2, 3, 4: this is calumny of the Dharma in every way. It is by reason 
of these three false views that the Dharma is denatured. 

27. Nos. 5 and 6: because of these two drstis, one relies on partial reason
ings and twists the meaning of the Sutra in order to establish one's opinion. 

28. No. 7, anavadyadrsti: this is thinking that one's own path or practice is 
perfect. No. 8, nihsaranadrsti: this is thinking that there is release through this 
path. If one relies on these two views, one has a tendency to do good or bad 
things. 
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drsti),29 [11] idea of misapprehension (viparitadrstf), [12] idea of 
generating (prasavadrsti),30 [13] idea of not admitting [the good 
reasonings of others] (anabhyupagamadrsti), [14] idea of resort
ing to false maneuvers (kusrtidrsti)^1 [15] idea of respect 
isatkaradrsti) ,32 [16] idea of intense delusion (drdhamudbata-
drsti)^ [17] fundamental idea (miiladrsti),54 [18] idea of the seen 
and the wrongly seen (drstdvadrstadrsti)^ [19] idea of the repu
diation of practice iprayoganirakaranadrsti),36 [20] idea that 
does not lead to emancipation (anaifyanikadrsti)?7 [21] idea 

29. Nos. 9 and 10: the bodhisattva considers hih own opinion as the best 
and scorns those of others because of avajnadrsti (no. 9), and he becomes 
enraged with those who do not agree with him, because of prakopadrsti 
(no. 10). 

30. Nos. 11 and 12: the bodhisattva misinterprets the teachings such as 
sunyata, animitta, apranihita, because of viparitadrsti (no. 11), and he thinks 
that he can develop the virtues in this way (prasavadrsti, no. 12). 

31. Nos. 13 and 14: it is because of anabhyupagamadrsti (no. 13) that a 
bodhisattva clings to his own opinion and does not admit his mistake even 
when it is pointed out to him, and because of kusrtidrsti (no. 14) he advances 
false arguments and reasonings in order to prove his opinion. 

32. A bodhisattva may think conceitedly that his way of practicing the 
Dharma is true respect of and offering to the Buddha and that others should 
follow his example. This is false pride (abbimdna). 

33. Thinking: "this alone is the truth and the rest is false" (idam era saccam 
mogham annam): this is adhering to one's own false opinion even when the 
truth is explained. 

34 This is the coarseness of the residues {vasand auddrikata). All the 
sixteen ideas mentioned above devolve from this one (no. 17). 

35. In order to demonstrate the defects and bad consequences of these 
seventeen opinions, the author mentions some further drstis. In fact, the ten 
ensuing drstis are engendered by the first seventeen. 

No. 18, drstdvadrstadrsti is engendered by no. 1, nimittadrsti. The former 
(no. 18) arises from non-comprehension of teachings such as nihsvabhavab 
sarvadharma}?, etc., and it leads to intense attachment (drdhabhinivesd) to 
superficial signs and the characteristics of dharmas. 

36. This false view occurs because of nos. 2, 3 and 4. Whoever grasps this 
view wrongly criticizes the nature of dharmas (dharmasvabhava) and gains 
the idea that effort or vigor (virya) is useless. 

37. Because of nos. 5 and 6, bhavana, practice [or cultivation], cannot 
encur the result (phala) and in consequence one has a false opinion (no. 20) 
that the mdrga (Path) is anairydnika (does not lead to emancipation). 
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of the accumulation of impediments (avaranopacayadrsti),58 

[22] idea of the generating of demerit (apunyaprasavadrsti),59 

[23] idea of the absence of a result (vaipbalyadrsti),il) [24] idea 
of the censurable (nigrahyadrsti)*1 [25] idea of calumny 
(abbyakbyanadrsti),42 [26] idea of the ineffable (akatbyadrsti),{i> 

[27] idea of grandeur (mabadrsti)^ and [28] idea of superior 
pride (abbimanadrsti)*5 

« It is said in the Vaipulya that all things (sarvadbarmah) 
are devoid of their own-nature (nibsvabhavah). What is the 
profound meaning (abhisamdbf) here? [All things are devoid of 
their own-nature] by reason of their non-existence by them
selves (svayarn abhavata), by reason of the non-existence of 
their own self {svenatmana'bhavata), because they are not 
founded in own-nature (sve bbave 'navastbita), and because, 
like objects grasped by fools, they have no (real) characteris
tics (balagrabavaccalaksanatam upadaya).ib Furthermore, [all 

38. Because of nos. 7 and 8, the offences one commits are not reall\ elimi
nated. Therefore impediments accumulate (avaranopacaya). 

39. Due to false views nos. 9 and 10 (scorn and rage), one follows the 
wrong path, a wrong brahmacarya, and that causes much badness and gener
ates demerit (apunyaprasavd). 

40. Because of nos. 11 and 12, one cannot obtain good results and, in 
consequence, one develops the false idea that there is no result (vaipbalya). 

41. This idea of censure arises because a bodhisattva does not wish to 
accept another's reasoning (no. 13) and because he resorts to false maneuvers 
(no. 14). 

42. This occurs as the result of no. IS, satkaradrstl 
43. This idea arises because the bodhisattva grasps some opinion and 

thinks: "That alone is the truth, the rest is false" (no. 16). 
44. This is linked to no. 17, mulaclrsti. 
45. All of these twenty-seven drstis mentioned above give rise to the last 

false view, abhimanadrsti "superior pride" (no. 28). 
Among these 28 false ideas or opinions of a bodhisattva, the first 17 engen

der the next ten, i.e. 18 to 27, and all those 27 together contribute to engender 
the 28th. 

46. The commentary explains this last expression: "Fools (bald) who ha\e 
not seen the truths by basing themselves on the residues (vasana), language 
(vyavahara) and idle talk (prapanca) wrongly grasp dharmas which are 
devoid of own-nature (svabbara) and characteristics (laksana). It is because 
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things are devoid of their own-nature] by reason of the absence 
of the own-nature of characteristics (laksananihsvabhdvata) 
with respect to the imaginary nature (parikalpite svabbave), 
by reason of the absence of the nature of arising (utpatti-
nibsvabbdvatd) with respect to the relative nature (paratantre), 
and by reason of the absence of own-nature in the ultimate 
sense (paramartbanihsvabbavata) with respect to the absolute 
[nature] (parinispanne). 

«What is the profound meaning (abbisamdbi) of: [All 
things are] unarisen (anutpanna), undestroyed (aniruddha), 
calm from the beginning (adisanta), completely extinguished 
by nature (prakrtiparinirvrtd)? Since they have no own-nature 
(nibsvabbavd), they are unarisen (amitpanna); since they 
do not arise, they are undestroyed (animddbd); since they 
neither arise nor are destroyed, they are calm from the 
beginning (adisanta); since they are calm from the begin
ning, they are completely extinguished by nature (prakrtipari
nirvrtd). 

« Furthermore, there are four intentions (abbiprdyd) by 
means of which the intention of the Tathagatas in the Vaipulya 
should be followed (anugantavyd): [1] intention of evenness 
(samatabhipraya), [2] intention of different times (kalantara-
bbipraya), [3] intention of different meanings (artbdntardbbi-
praya), and [4] intention of the tendency of the individual 
(pi idgaldsayd bb iprdya). 

«There are four profound meanings (abbisamdbi) by 
means of wThich the profound meaning of the Tathagatas in 
the Vaipulya should be followed: [1] profound meaning which 
provokes penetration (comprehension) (avataranabhisamdbi), 
[2] profound meaning of characteristics (laksandbbisamdbi), 
[3] profound meaning of counteractives (pratipaksdbhisamdbi), 
and [4] profound meaning of transformation (parindmandbhi-
samdbi).'1 

of the own-nature grasped in such a wrong way that it is said that dharmas are 
nihsvabhava." 

Al For details, see Sanigraha, pp 129-32, 224-8 
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«How can one rightly know (pratyavagantavya) a 
bodhisattva skilled in concentration on the teaching idbarma-
samddbikusald) of the Vaipulya? 

« By virtue of five reasons: [1] Each moment he [the 
bodhisattval dispels (drdvayati, lit. dissolves) the basis of all 
unruliness (sawadaustbulyasraya). [2] He obtains the joy of 
devotion to the Truth (dbarmaramarati), free from the per
ception of diversity (nandtvasarnjiiauigatd). [3] He knows the 
infinite splendor of the Truth (apramdnam dbarmdvabbdsam) 
which has unlimited aspects (apariccbinnakard). [4] His undis-
criminating signs (avikalpitani nimittani), linked to purification 
(visuddhabbagiyani), are active {samuddcaranti). [5] And he 
acquires more and more of what is necessary for the accom
plishment and perfecting of the Truth-Body (dharmakdya-
paripuriparinispatti). 

« It is stated that the results ensuing from the five kinds 
of mental cultivation (bbavana) are fivefold. The five kinds 
of mental cultivation are: 11] mingled mental cultivation 
(sambbinnabbavana), [2] signless mental cultivation (animitta-
bhavanci), [3] spontaneous mental cultivation (andbboga-
bbavana), [4] cleansed mental cultivation (itttaptabbavand)^ 
and [51 revolution-like mental cultivation (parivrttinibbd-
bbdvand), in the appropriate order (yatbdkramam).^ 

48. Uttapta: lit. "burnt," "heated," hence "cleansed" by fire. 
49. This paragraph is missing in the two Chinese and Tibetan translations. 

However, the Bbasya also attests the existence of this passage in the original 
Sanskrit text by commenting upon it as follows: Tad etat pancavidhdya 
bhavanayab phalam paricavidham nirvartata iti samdarsitam. Pancavidba 
bbavana katama?prasrabdbinimittabbai ana. sambbinnabbai'ana, animitta-
bbavana, anabbogabbavana, pariniwrttinimittabhavana ca. (quoted by 
Pradhan). In this passage of the Bbasya, prasrabdhimmittabbavana is 
used instead of uttaptabbavana and parinirvrttinimittabbavana instead of 
parii >rttinibbabhavana. 

The Kosa, ch. IV, pp. 119, 192, 228-9, 288, 300; VII, pp. 23, 62, 6^-5; VIII, 
p. 192; SDtralamkara (XVI, 16), p. 102; Siddhi, pp. 597, 606, 629, deal with 
several aspects of bbavana, but they do not refer to the five kinds of bbavana 
mentioned here. 

It is clear that these five kinds of bbavana refer to five qualities of the 
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« Why should the teaching of the Vaipulya (vaipulya-
dharmd) be revered (pujyd) with incense, garlands, etc. 
(dhupamalyadibbib), and not the teaching of the disciples 
(sravakadbarma)? Because it (vaipulyadharmd) is the support 
of the welfare and happiness of all beings {sawasattvabita-
sukhadbistband). » 

« Here ends 
the Second Compendium entitled Determining die Teaching 

in the Compendium of the Higher Teaching. » 

bodhisattva skilled in concentration on the teaching of the Vaipulya (vaipulye 
dbannasamadbikusalo bodhisattva!?) mentioned in the preceding paragraph. 
Hence: 

1) sambhinnabbarana dispels the basis of all unruliness (sarua-
daiisthulyasrayam drai>ayati); 

2) animittabhavana arouses joy in devotion to the Truth, free from the 
perception of diversity (nanatvasamjnavigatam dharmaramaratim); 

3) anabbogabbavana engenders the infinite splendor of the Truth which 
has unlimited aspects (apariccbinnakaram apramanam dbarmdvabbasam)-

4) uttaptabbavana activates undiscriminating signs which are linked to 
purification (insuddhabbagiyani avikalpitani nimittani); 

5) pariiiitinibbabbavand acquires what is needed for the accomplish
ment and perfecting of the Dharmakaya (dharmakayaparipuriparinispattaye 
betn may xiparigrabam). 



C H A P T E R T H R E E 

DETERMINING ACQUISITIONS (Praptiviniscayd) 

SECTION ONE: DEFINITION OF INDIVIDUALS 

{Pudgalavyavastband) 

What is determining acquisitions (praptiviniscayd)'? In brief, 
it is twofold: it should be understood through the definition of 
individuals {pudgalavyavastband) and through the definition of 
comprehension [of the Truth] (abbisamayavyavastbana). 

What is the definition of individuals? In brief, it is seven
fold: [1] classification according to their character (carita-
prabbeda), [2] classification according to their release (niryana-
prabbeda), [31 classification according to their receptacle 
(adbaraprabheda), [4] classification according to their applica
tion (prayogaprabbeda), [5] classification according to their fruit 
(result) (pbalaprabbeda), [61 classification according to their 
realm (dbdtuprabbeda), and [7] classification according to their 
career (caryaprabbeda). 

What is the classification according to their character 
(caritaprabheda)? It is sevenfold: [1] character dominated by 
craving (ragacarita), [2] character dominated by hatred (dvesa-
caritd), [3] character dominated by delusion (mobacarita), 
[4] character dominated by pride (manacarita), [5] character 
dominated by distraction (vitarkacarita),1 [6] normal (balanced) 
character (samabbagacarita), and [7] unexcitable character 
iniandarajaskacaritd). 

What is the classification according to their release 
(niryanaprabbeda)? It is threefold: [1] that of the Vehicle of the 

1. Vitarka does not mean "reasoning" here. See also above, p. 184, n. 14. 

196 
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Disciples (sravakayanikd), [2] that of the Vehicle of the Solitary 
Buddhas (pratyekabuddhayanika), and [3] that of the Great 
Vehicle (mabayanika). 

What is the classification according to their receptacle 
(adharaprabbeda)? It is threefold: [1] he who has not yet 
acquired the equipment (asambbrtasambbard), [2] he who has 
acquired and has not acquired the equipment (sambbrta-
sambhrtasambbard), and [31 he who has already acquired the 
equipment (sambbrtasambbard). 

What is the classification according to their application 
(prayogaprabbeda)? It is twofold: [1] he who follows trust 
(sraddbanusarin) and [2] he who follows the teaching 
(dharmanusarin). 

What is the classification according to their fruit (result) 
(pbalaprabbeda)? It is of twenty-seven kinds: [1] he who is 
resolved on trust (sraddbadbimuktd),2 [2] he who has attained 
to view (vision) (drstiprapta), [3] the bodily witness (kaya-
saksin), [4] he who is freed by wisdom (prajnavimukta), [5] he 
who is freed by the two means ( ubh ayatobb again mukta), [6] he 
who progresses towards the "fruit of stream-winning" (srota-
pattipbalapratipannd), [7] he who is a "stream-winner" (srota-
apanna), [8] he who progresses towards the "fruit of once-
returner" (sakrdagamiphalapratipanna), [9] he who is a "once-
returner" (sakrdagamiri), [10] he who progresses towards the 
"fruit of non-returner" (anagamipbalapratipanna), [11] he who 
is a "non-returner" (anagamin), [121 he who progresses towards 
the fruit of arhatship (arhattvaphalapratipannd), [13] the arhat 
(arhan), [14] he who will only be reborn seven times at the most 
{saptakrdbbavaparama), [15] he who is destined to be reborn in 
several families (kulamkula), [16] he who has only a single 
interval (ekavicika), [17] lie who attains Parinirvana in the inter
mediate state (antaraparinitvayin), [18] he who, on being born, 
attains Parinirvana (upapadyaparinirvayiri), [19] he who attains 
Parinirvana without any effort (construction) (anabbisamskara-

2 These twenty-seven terms aie all explained below, p 204 If and in the 
notes 
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parinirvayiri), [20] he who attains Parinirvana by effort (con
struction) (sabbisamskaraparinirvayin), [21] he who goes up
stream (urdhvarnsrotas), [22] the arhat of regressive nature 
(parihanadbamia arban), [23] the arhat of intent nature 
{cetanadharma arban), [24] the arhat of guarded nature 
{anuraksanadharma arban), [25] the stable and unshakeable 
arhat (stbitakampya arban), [26] the arhat of penetrating nature 
(prativedbadbartna arban), and [27] the arhat of immovable 
nature {akopyadbarma arban). 

What is the classification according to their realm (dbatu-
prabbeda)? [It consists of] the ordinary man (prtbagjana), he 
who is in training (saiksa) and he who is beyond training 
(asaiksa), (all three) in the realm of desire (kamadbatu). Just as 
the realm of desire is threefold, so are the realms of form 
irupadbatu) and of the formless (arupyadbatu) threefold. The 
bodhisattva dwells in the realms of desire and of form. The 
Solitary Buddha (pratyekabuddha) dwells in the realm of desire. 
The realm of the Tathagata is inconceivable (acintya). 

What is the classification according to their career (caiya-
prabbeda)? In brief, it is fivefold: [1] the bodhisattva whose 
career is directed by high resolve (adbimukticaribodbisattva), 
[2] the bodhisattva whose career is directed by earnest intention 
(adbyasayacaribodbisattva),2* [5] the bodhisattva whose career 
is provided with signs (sanirnittacaribodbisattva), [4] the 
bodhisattva whose career is devoid of signs (animittacari-
bodhisattvd), and [51 the bodhisattva whose career is devoid of 
construction (anabhisamskaracaribodbisattvd):' 

What is a person whose character is dominated by craving 
(ragacarita)? The one in whom craving is intense and extensive 
(tlvrayataraga). It is the same for persons whose characters are 

3. The Bodh. bhomi, p. 313, defines adbydsaya: sraddhapunv dbarma-
vicayaputrakas ca buddbadhannesu yo'dbimoksab pratytwagamo niscayo 
bodhisattvasya, so'dbyasaya ityucyate. "The strong intention, profound compre
hension, firm conviction of a bodhisattva, which are preceded by trust and inves
tigation of the teaching, with regard to the Buddhadharma: that is called 
adhyasaya" 

4. These five terms refer to various stages of the bodbisattvabbilmi and are 
explained below, pp. 216-17. 
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dominated by hatred (dvesd), delusion (jnobd), pride (jnand) or 
distraction (vitarka). 

What is a person whose character is normal (balanced) 
(samabbagacaritd)? The one whose defilements are normal 
(balanced, natural) (prakrtistbaklesa). 

What is a person whose character is unexcitable (manda-
rajaskacarita)? The one whose defilements are infinitesimal 
(tanutaraklesa) by nature. 

What is a person belonging to the Vehicle of the Disciples 
(sravakayanika)? It is a person who, having obtained or not the 
attainments (samapanno va asamapanno va), dwelling in the 
Dharma of the Disciples (sravakadharntatavibarin), having 
obtuse (weak) faculties (mrdvindriya) by nature, set on his 
own liberation (svavimuktipranihita), having the intention of 
becoming free (vimuktasaya) by means of the cultivation of 
detachment (vairagyabhavana), dependent on the Canon of 
the Disciples (sravakapitaka), practicing the major and minor 
virtues (dbarmanudharrnacariri) by means of the cultivation of 
vigor (viryabbavana), puts an end to suffering. 

What is a person belonging to the Vehicle of the Solitary 
Buddhas (pratyekabiiddbayanika)? It is a person who, having 
or not obtained the attainments, dwelling in the Dharma of the 
Solitary Buddhas (pratyekabuddbadbarmatavibarin), having 
middling faculties (madbyendriya) by nature, set on his own 
liberation, having the intention of becoming free by means of 
the cultivation of detachment, having the intention of attaining 
Awakening (adbigatabodhyasayd), by alone cultivating the 
attestation, dependent on the Canon of the Disciples, practicing 
the major and minor virtues by means of the cultivation of vigor, 
having previously aroused or not the qualities leading to 
penetration (niivedhabbaglyd), having previously obtained or 
not a fruit, born in a time wrhen there is no Buddha in the world 
(abuddbaloka or abuddbabbava)? confronting the Noble Path 
through internal will {adbyatmacetana) alone, dwelling alone 

5 A Pratyekabuddha only appears in the world at a time when there is no 
Buddha, that is, a Samyaksambuddha "Perfectly Awakened " A Buddha and a 
Pratyekabuddha never appear at the same time. 
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(ekaviharin) like the horn of a rhinoceros (khadgavisana
kalpa) f or a solitary conqueror (pratyekajina) living in a group 
(vargacariti),7 puts an end to suffering.8 

What is a person belonging to the Great Vehicle (maha-
yanika)? It is a person who, having obtained or not the attain
ments, dwelling in the Dharma of the Bodhisattvas {bodhisattva-
dharmatavihariri), having sharp faculties {tiksnendriyd) by 
nature, set on the liberation of all beings {sarvasattvavimoksd), 
having the intention of attaining unestablished Nirvana 
(gpratistbitanirvanasaya), dependent on the Canon of the 
Bodhisattvas (bodbisattvapitaka), practicing the major and 
minor virtues by means of the cultivation of vigor, ripens beings 
{sattvan paripacayati), cultivates the pure stage of the Buddhas 
{suddham biiddhabhumim bhavayati), receives the predic
tion {vyakaranaf and attains Perfect Awakening (samyak-
sambodbi). 

6. Cf. eko care khaggavisanakappoiKhaggavisdna Sutta, Sn, p. 6, w. 35-75). 
Khadgavisanakalpa is usually translated by "like a rhinoceros" (La Vallee 

Poussin, Kosa, ch. Ill, p. 194). However, khadga or khadgin means "rhinoc
eros," visa na "horn," and kalpa "like." Therefore, khadgavisanakalpa should 
mean "like the horn of a rhinoceros." In fact the SnA, p. 65, explains the 
expression clearly in this sense: khaggavisanam nama khaggamigasihgam 
"khaggavisana means the horn of the animal (called) khagga (i.e. rhinoc
eros)." Since the Asian rhinoceros has only one horn, a person dwelling alone 
can be compared to the horn of that animal. But the term khadgavisdna can 
also be considered as a composite bahuvrihi meaning "he who has a horn like 
a sword," an expression close to khadgin "he who has a sword (i.e. a horn like 
a sword)." In this case, khadgavisanakalpa can be translated by "like a rhinoc
eros." [Tr.: on this subject see also K. R. Norman, "Solitary as Rhinoceros Horn" 
in Buddhist Studies Review 13, 2, pp. 133-42.] 

7. There are two classes of Pratyekabuddhas: Khadgavisanakalpas living 
alone and Vargacarins living in a group. The Paccekabuddhas mentioned in 
the Isigili Sutta (M III, p. 68 ff.) are Vargacarins whilst the Khaggavisana Sutta 
(Sn, p. 6 ff.) describes the Pratyekabuddha who is a khadgavisanakalpa. 

8. The descriptions of the Paccekabuddha in the Pali sources are nearly 
the same. For details, see SnA I, pp. 47, 51, 58, 63; Puggalapannattu p. 14; 
Ja IV, p. 341. 

9. Vyakarana. a prediction uttered by the Buddha announcing that a 
certain person (a bodhisattva) will one day become a Buddha. 
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What is a person who has not acquired the equipment 
(asambbrtasambbara)? It is a person who depends on the 
teaching dominated by the Truth, has weak dispositions (mrdu-
matra), is resolved on pure trust (suddbasraddbadhimukta), 
is endowed with weak qualities leading to deliverance (mrdu-
matramoksabbaglyd) and whose duration of rebirths is not 
defined (aniyatajanmakalika).10 

What is a person who has and has not acquired the 
equipment (sambbrtasambhrtasambbara)? It is a person who 
depends on the teaching dominated by the Truth, has middling 
dispositions (madbyamatrd), is resolved on pure trust, is 
endowed with the middling qualities leading to deliverance 
(madhyamatramoksabhagiya), and whose duration of rebirths 
is defined Aniyatajanmakalika)}1 

What is a person who has acquired the equipment 
(sambbrtasambbara)? It is a person who depends on the 
teaching dominated by the Truth, has superior dispositions 
(adbhnatrd), is resolved on pure trust, is endowed with supe
rior qualities leading to deliverance (adbimatramoksabbagiya), 
and whose duration of rebirths is limited to this one life 
(tajjanmakalika) .u 

Furthermore, a person who has not acquired the equip
ment (asambhrtasambhard) is a person who depends on the 
teaching dominated by the Truth, who is endowed with weak 
acquiescence in profound reflection on the teachings (mrdu-
matradbarmanidbyanaksanti) concerning the Truths, who is 
endowed with weak qualities leading to penetration (mrdu-
matranirvedbabbaglya), and whose duration of rebirths is not 
defined. 

A person who has and has not acquired the equipment 
(sambbrtasambbrtasambbara) is a person who depends on 
the teaching dominated by the Truth, who is endowed with 
middling acquiescence in profound reflection on the teachings 

10 This is an ordinary man (prthagjana). 
11 This is an arya who is saiksa (in training). 
12 This refers to the arhat 
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concerning the Truths, who is endowed with middling qualities 
leading to penetration, and whose duration of rebirths is 
defined. 

A person who has acquired the equipment (sambbrta-
sambbara) is a person who depends on the teaching dominated 
by the Truth, who is endowed with strong acquiescence in 
profound reflection on the teachings concerning the Truths, 
who is endowed with strong qualities leading to penetration, 
and whose duration of rebirths is limited to this one life. 

The three categories of qualities leading to penetration, 
with the exception of the supreme worldly qualities (laukika-
gradbarma), are instantaneous (ksanika) and not continuous 
(aprabandhikd), by reason of the very nature of the supreme 
worldly qualities. The person whose duration of rebirths is 
limited to this one life (tajjanmakalikd), by attaining compre
hension of the Truth (abbisamaya), loses (pariblyate) the weak, 
middling and strong qualities leading to deliverance and 
penetration, and this results in « loss of conduct (samudacara-
paribani) and not loss of the residues (vasanaparibani). 

« What is a person who follows trust (sraddbanusarin)? 
It is he who, having acquired the equipment (sambbrta-
sambbara) and having weak faculties (mrdvUidriya), applies 
himself (prayujyate) to the comprehension of the Truth 
(satyabbisamayaya) while recalling the instruction given by 
others (paropadesa),13 

13. Cf. the definition of the saddhanusari in M I, p. 479: Katamo ca 
bhikkhave saddhdnusdn? Idha bhikkbave ekacco puggalo ye te santd 
vimokkha atikkamma rupe dnippa te na kayena phassitvd viharati, pannaya 
c'assa disvd asava aparikkhina honti, Tathagate c'assa saddhamattam hoti 
pemamattam, api c'assa ime dhamma honti, seyyatbldam: saddhindriyam, 
viriyindriyam, satindriyam, samddhindriyam, panhindriyam. Ayam vuccati 
bh ikkhave puggalo saddbanusdri. 

"O monks, what is a person who follows trust? There is, O monks, a certain 
person who does not touch (feel) with his own body the calm deliverances of 
the formless realm, which are beyond the realm of form, and who has not 
destroyed his impurities after having seen with his wisdom, and who only has 
trust in, and affection for, the Tathagata, but who possesses these qualities, 
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« What is a person who follows the teaching (dkarma-
nusarin)? It is he who, having acquired the equipment and 
having sharp faculties (tiksnendriyd), applies himself to the 
comprehension of the Truth, by himself recalling the teaching14 

dominated by the Truth (satyadhipateya dharma)}5 

namely: the faculties of trust, vigor, mindfulness, concentration and wisdom. 
That man, O monks, is called a person who follows trust." 

Cf. also the description of the saddhanusari in Vism, p 659: Yo hi aniccato 
manasikaronto adhimokkhabahulo saddhindriyam patilabhati, so sotdpatti-
maggakkhane saddhanusari hoti 

"If a person, full of devotion, reflecting on Impermanence, obtains the 
faculty of trust, he, at the moment of entering the sotdpatti path, is (called) 
saddhanusari" 

14. This explanation agrees with the definition of the dhammdnusari 
in MA III, p. 190: dhammam anussaratiti dhammdnusari: "dhammdnusari 
means 'recalling the teaching.'" 

15. Cf. the definition of the dhammdnusari in M I, p. 479: Katamo ca 
hhikkhave puggalo dhammdnusari? Idha bhikkhave ekacco puggalo ye te 
santa vimokkha atikkamma nlpe druppd te na kdyena phassitva viharati, 
pannaya c'assa disva asava aparikkhind honti, Tathagatappavedita c'assa 
dhammd pannaya mattaso nijjhanam khamanti, api c'assa ime dhamma 
honti, seyyathidam: saddhindriyam, viriyindriyam satindriyam, samddhi-
ndriyam, pannindriyam. Ayam vuccati bhikkhave puggalo dhammdnusari. 

"O monks, what is a person who follows the teaching? There is, O monks, 
a certain person who does not touch (feel) with his own body the calm deliv
erances of the formless realm, which are beyond the realm of form, and who 
has not destroyed his impurities after having seen with his wisdom, and who 
partly acquiesces through his wisdom in profound reflection on the teachings 
expounded by the Tathagata, but who possesses these qualities, namely: the 
faculties of trust, vigor, mindfulness, concentration and wisdom. That man, O 
monks, is called a person who follows the teaching." 

Cf. also the description of this person in Vism, p. 659: Yo pana anattato 
manasikaronto vedabahulo pannindriyam patilabhati, so sotdpattimagga-
kkhane dhammdnusari hoti. 

"If a person, full of knowledge, reflecting on the absence of self, obtains the 
faculty of wisdom, he, at the moment of entering the sotdpatti path, is (called) 
dhammdnusari." 

The Culagopdlaka Sutta (M I, p. 226) compares the saddhanusari and 
dhammdnusari to a new-born calf which needs its mother's help to cross the 
river. Such are these two persons who are at the start of the sotdpatti path 
(pathamamaggasamangino, MA II, p. 267). (continued) 
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« 1. What is a person resolved on trust (sraddbadbimuktd)? 
A person who follows trust (sraddbanusdrin) (is called sraddha-
dhimukta) at the moment he obtains the fruit (phalakdle).16 

« 2. What is a person wiio has attained to view (vision) 
(drsfipraptd)? A person who follows the teaching (dbarmd-
nusarhi) (is called drstipraptd) at the moment he obtains the 
fruit (pbalakale)}1 

{note 15 continued:) The five qualities (indriya)—saddha, liriya, sati, 
samddhi, panna—are more developed in the dhammdnnsdrl than in the 
saddhdnusdrl. As these five faculties go on developing, one becomes succes
sively sotdpanna, sakadagdml andgami and arahant (S V, p. 200 (12 12])). 

16. In the Pali sources, this person is called saddhdvimutta "freed by 
means of trust." Vism, p. 659, agrees with the definition in our text when it says 
that the saddhdnusdrl is called saddhdvimutta in the seven other stages, i.e. 
sotdpattiphala etc. (sesesu sattasu thanesu). 

Cf. the definition of the saddhdvimutta in M I, p. 478: Katamo ca hhikkhave 
puggalo saddhdvimutto?Idha hhikkhave ekacco puggalo ye te santa vimokkha 
atikkamma nlpe druppa te na kdyena phassitva viharati, panndya c'assa 
disvd ekacceparikkhind honti, Tathdgate c assa saddhd tuvitthd hoti midajatd 
patitthita. Ayam vuccati hhikkhave puggalo saddhdvimutto. 

"O monks, what is a person who is freed by means of trust? There is, O 
monks, a certain person who does not touch (feel) with his own body the 
calm deliverances of the formless realm, which are beyond the realm of form, 
and who has destroyed some of his impurities, having seen with his wisdom, 
and whose trust in the Tathagata is fixed, rooted, established. That man, O 
monks, is called a person who is freed by means of trust/' 

17. The Vism, p. 659, says that a person who was dhammanusdri at the 
moment of his entry into the sotapattimagga becomes ditthippatta in the other 
six stages, i.e. from the sotdpattiphala to the arahattamagga, but when he 
obtains the arahattaphala, he is a panndvimutta. 

Cf. the definition of the ditthippatta in M I, p. 478: Katamo ca hhikkhave 
puggalo ditthippatto? Idha hhikkhave ekacco puggalo ye te santa vimokkha 
atikkamma rupe druppa te na kdyena phassitva viharati, panndya c'assa disvd 
ekacce dsavd parikkhind honti, Tathdgatappavedita c'assa dhammci panndya 
vodittha honti vocarita. Ayam vuccati hhikkhave puggalo ditthippatto. 

"O monks, what is a person who has attained to view (vision)? There is, O 
monks, a certain person who has not touched (felt) with his own body the calm 
deliverances of the formless realm, which are beyond the realm of form, and 
who has destroyed some of his impurities, having seen by means of his wisdom, 
and who has seen and understood the teachings expounded by the Tathagata. 
That man, O monks, is called a person who has attained to view (vision)." 
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« 3. What is a person who is a "bodily witness" (kaya-
saksiri)? It is a person in training (saiksd) who experiences the 
eight deliverances (astavimoksa).18 

18. Astavimoksa: [1] as long as one remains in the realm of form, one sees 
visible forms (nipl rupani passati), [2] freed from the perception of visible 
forms in oneself, one perceives visible form externally (ajjbattam arupasanni 
babiddba rupani passati), [31 experiencing the pleasant, one is filled with 
devotion (subbantveva adbimutto boti), [4] sphere of infinite space (akasa-
nancayatana), [5] sphere of infinite consciousness (vinndndnancayatana), 
16] sphere of nothingness (dkincanndyatana), [7] sphere of neither perception 
nor non-perception (nevasanhanasannayatana), and [8] cessation of per
ception and feeling {sannavedayitanirodba). For details, see D III, pp. 261-2; 
A IV, p. 306: Vbh, p. 342; Kosa, ch. VIII, p. 203 ff. 

Cf. the definition of kayasakkbi in M I, p. 478: Katamo ca bbikkbave 
puggalo kayasakkbi? Idha bbikkbave ekacco puggalo ye te santd vimokkbd 
atikkamma rupe druppd te kayena pbassitvd vibarati, pannaya c'assa disva 
ekacce asavd parikkbind bond. Ay am vuccati bbikkbave puggalo kaya
sakkbi. 

"O monks, what is a person who is a bodily witness? There is, O monks, 
a certain person who touches (feels) with his own body the calm deliver
ances of the formless realm, which are beyond the realm of form, and who 
has destroyed some of his impurities, having seen with his wisdom. That 
man, O monks, is called a person who is a bodily witness." See also A IV, 
p. 451. 

Cf. also the definition in Vism, p. 659: Yo pana dukkbato manasikaronto 
passaddbibabido samadbindriyam patilabbati, so sabbattba kayasakkbi 
ndma boti. 

"If a person, full of serenity, reflecting on suffering, obtains the faculty of 
concentration, he is everywhere called kayasakkbV 

There is an interesting discussion (A I, pp. 118-20) between Sariputta, 
Savittha and Maha-Kotthita as to the best of the three persons saddbdvimutta 
(= sraddkadbimukta), dittbippatta (= drstipraptd) and kayasakkbi (= kaya-
saksin). Savittha prefers the saddbdvimutta because that person has highly 
developed the faculty of trust (saddbindnya); Maha-Kotthita thinks that the 
kayasakkbi is the best because he has highly developed the faculty of concen
tration (samddbindriya); Sariputta considers the dittbippatta as the best as he 
has highly developed the faculty of wisdom (pannindriya). The Buddha says 
that it is not possible to decide whether one is better than the other two, 
because any of them may be progressing towards arahantship (arabattaya-
patipanno) and that any of them may be sakadagami or andgamt. 

According to the Kosa, an anagdmin who is in possession of samjna-
vedayitanirodba is a kdyasaksin. For details, see Kosa, ch. VI, p. 223 ff. 
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« 4. What is a person freed by means of wisdom (prajna-
vimuktd)? It is a person who has destroyed his impurities 
(ksinasrava, i.e. an arhat), but does not experience the eight 
deliverances (astavimoksa).19 

« 5. What is a person freed by the two means (ubbayato-
bbagavimuktdp. It is a person who has destroyed his impurities 
(ksinasrava, i.e. an arhat) and who experiences the eight deliv
erances (astavimoksd).10 

« 6. What is a person progressing towards the "fruit of 
stream-winning" (srotapattipbalapratipannaka)? It is a person 
who is in the fifteen mental (thought--) moments (cittaksana) 
leading to penetration inirvedbabbaglya) and pertaining to the 
path of vision (darsanamargd).11 

19. This definition is corroborated by that of the pannavimutta in M I, 
p. 477: Katamo ca bhikkhavepuggalo paniiavimutto? Idha bbikkhave ekacco 
puggaloye tesantd vimokkba atikkamma rupe aruppa te na kayena pbassitvd 
vibarati, pannaya c'assa disva asava parikkblna bonti. Ayam vuccati 
bbikkbai>epuggalo pannavimutto. 

"O monks, what is a person freed by means of wisdom? There is, O monks, 
a certain person who does not touch (feel) with his own body the calm 
deliverances of the formless realm, which are beyond the realm of form, but 
who has destroyed his impurities, having seen with his wisdom. That man, O 
monks, is called a person freed by means of wisdom." 

The state of prajndvimukta is attained through the cultivation of vidarsana 
"inner vision" (A I, p. 61). According to the Vism, p. 659, when a dittbippatta 
becomes an arhat, he is called pannavimutta. Cf. Kosa, ch. VI, pp. 274, 276. 

20. D II, p. 71 fully corroborates this definition. See also A IV, p. 453-
Cf. the definition of the ubhatobbagavimutta in M I, p. 477: Katamo ca 

bbikkbave puggalo ubbatobbagavimutto? Idha bhikkbare ekacco puggalo ye 
te santa vimokkba atikkamma rupe aruppa te kayena pbassitva vibarati. 
pannaya c'assa disva asava parikkblna bonti. Ayam vuccati bbikkbave 
puggalo ubhatobbagaiimutto. 

"O monks, what is a person freed by the two means? There is, O monks, 
a certain person who touches (feels) with his own body the calm deliverances 
of the formless realm, which are beyond the realm of form, and who has 
destroyed his impurities, having seen with his wisdom. That man, O monks, is 
called a person freed by the two means." 

See also Kosa, ch. II, p. 205; VI, pp. 273, 275; Vism, p. 659. 
21. The fifteen thought-moments (cittaksana) mentioned here are from the 

dubkbe dbarmajndnaksdnti (acquiescence in knowledge of the teaching on 
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« 7. What is a person who is a "stream-winner" (srota-
apanna)? It is a person who is in the sixteenth thought- (mental) 
moment (cittaksana) pertaining to the path of vision (darsana-
margd).11 

« The path of vision (darsanamargd) is the entry into the 
certainty of perfection (samyaktvaniydmavakmnti),23 It is also 
the comprehension of the Truth (dharmabhisarnayd). A person 
who is not freed from desire for the sense-pleasures (kamesv-
avitaraga), by entering the certainty of perfection (samyaktva-
niyamam avakraman), becomes a "stream-winner" (srota-
dpanna). A person who is for the most part freed from desire 
for the sense-pleasures, by entering the certainty of perfection, 
becomes a "once-returner" (sakrdagamiri). A person who is 
freed from desire for the sense-pleasures, by entering the 
certainty of perfection, becomes a "non-returner" (anagamin). 

« If one becomes a "stream-winner" (srota-apannd) by 
abandoning the defilements (klesa) which should be aban
doned by means of vision (darsana), why is it said that one 
becomes a "stream-winner" by abandoning the three fetters 
(samyojana)?^ Because they (the three fetters) include the 
principal elements (pradbanasamgrahd)P Why are they (the 

suffering) up to the marge'nrayajnanaksanti(acquiescence in the subsequent 
knowledge of the path). For details, see above, pp. 144-5. 

22. The sixteenth thought-moment mentioned here is the marge'nvaya-
jnana (subsequent knowledge of the path). See above, p. 145. See also KoSa, 
ch. VI, p. 192. For details concerning sotapanna, see D I, p. 156; III, pp. 107, 
132, 227; A II, p. 89; S II, p. 68; III, pp. 203, 225; V, p. 193; Vism, pp. 6, 709. 

23. Samyaktva (Pali sammattd) is the abandoning of the defilements 
{Mesa), the state of perfection which is Nirvana. Samyaktvaniyamavakranti 
(Pali sammattaniyama-okkanti) is entry into the path which leads definitively 
to perfection, Nirvana. A III, p. 442, says that a person who enters the certainty 
of perfection (sammattaniyamatn okkamamand) will obtain the fruits (pkala) 
of sotapatti, sakadagami, anagami and arahant. 

For details, see S III, p. 225; A III, pp. 442-3; D III, p. 217; Kosa, ch. Ill, 
p. 137; Vism, p. 611. 

24. The three fetters: satkayadrsti (view of individuality), incikitsa (doubt), 
silavrataparamarsa (adherence to observances and rituals). 

25. Because the three fetters are the principal obstacles. 
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elements) principal ones? Because they (the fetters) are the 
cause of not getting away (anuccalanakarana);16 because, 
although one may have got away (uccalita), they are the cause 
of false emancipation (mithyaniryanakarand),r because they 
are the cause of that emancipation not being perfect (samyag 
anirydnakarand)'^ because they are also the cause of the dep
ravation of the knowable (jfteyavipratipatti), the depravation of 
views (drstivipratipatti), the depravation of the counteractives 
ipratipaksavipratipatti). 

« 8. What is a person progressing towards the fruit of the 
once-returner (sakrdagamipbalapratipannaka)? It is a person 
who, in the path of mental cultivation ibbavanamarga), is 
on the way to abandoning the five categories of defilements 
pertaining to the realm of desire (kamavacaranam pahca-
prakdrdndm klesandm).29 

« 9. What is a person who is a once-returner (sakrd-
dgdmin)? It is a person who, in the path of mental cultivation 
ibhavanamarga), is on the way to abandoning the sixth 
category of defilements pertaining to the realm of desire 
(kamavacarasya sasthasya klesaprakdrasyd).*' 

26. Because they bind beings to Samsara (the cycle of existence) and 
prevent them from taking a step towards emancipation. 

27. Even if one takes a step towards emancipation, one can take a wrong 
path (mitbyamargd) leading to false emancipation due to silavrataparamarsa 
(adherence to external observances, rituals and ceremonies) and to vicikitsa 
(doubt with regard to the right path). 

28. Because of the false view of individuality (satkayadrsti), doubt witli 
regard to the right path {vicikitsa) and adherence to rituals, ceremonies, etc. 
{silavrataparamarsa), one may attain something which is not perfect emanci
pation. It is therefore necessary to rid oneself of these three bad principal 
elements in order to gain "stream-winning" leading to perfect emancipation. 

29. The five categories of defilements: adbimatra-adbimatra (strong-
strong), adbimatra-madbya (strong-middling), adbimatra-mrdu (strong-
weak), madbya-adbimatra (middling-strong), madbya-madbya (middling-
middling). See above, pp. 154 and n. 183. 

30. The sixth category of defilements: madhya-mrdu (middling-weak). 
For details concerning the sakadagami, see D I. pp. 156, 229; HI, p. 107; 

M I, p. 34; S III, p. 168; A I, pp. 120, 232; II, pp. 89, 13^; III, p. 384; IV, pp. 292, 
380; V, p. 138; Vism, p. 710. 
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« 10. What is a person progressing towards the fruit of the 
non-returner (anagamipbalapratipannaka)? It is a person who, 
in the path of mental cultivation (bhavanamarga), is on the 
way to abandoning the seventh and eighth categories of defile
ments pertaining to the realm of desire (kamavacaranam 
saptamastamanam klesaprakaranani)?1 

« 11. What is a person who is a non-returner (anagamin)? 
It is a person who, in the path of mental cultivation (bbdvana-
marga), is on the way to abandoning the ninth category of 
defilements pertaining to the realm of desire (kamavacarasya 
navamasya klesaprakarasyd),32 

« If one becomes a non-returner (anagamin) by aban
doning all the defilements pertaining to the realm of desire 
which should be abandoned by means of mental cultivation 
(bhavana), why is it said that one becomes a non-returner by 
abandoning the five lower fetters (avarabhaglyasamyojana)^ 
Because they (the fetters) include the principal elements 
ipradbanasamgrabd). Why are they (the elements) principal 
ones? Because of the lower destiny (gatyauara) and the lower 
realm (dbatvavara)^ 

« 12. What is a person progressing towards the fruit of 
arhatship (arbattvaphalapratipannaka)'? It is a person who is 
on the way to abandoning the eight categories of defilements 

31. The seventh and eighth categories of defilements: mrdu-adbimatra 
(weak-strong) and mrdu-madhya (weak-middling). 

32. The ninth category of defilements: mrdu-mrdu (weak-weak). 
For details concerning the anagami, see D I, p. 156; II, p. 92; III, p. 107: 

M II, p. 146; A I, p. 64; II, pp. 134, 163; S III, p. 168; Vism, pp. 677, 708, 
710. 

33- The five lower fetters: 1. satkayadrsti (view of individuality), 2. vicikitsa 
(doubt), 3. sllairatapammarSa (adherence to observances and rituals), 4. kama-
raga (craving for sense-pleasures), and 5. vyapada or pratigha (ill-will or 
repugnance). 

34. The five lower fetters (avarabbdglyasamyojana) bind beings to the 
lower realm (dhatvavard), i.e. the kamadhatu, realm of desire, and lead them 
to a lower destiny (gatyarara), i.e. rebirth in the kamadhatu which even 
includes the world of animals and ghosts (preta) and hell ( naraka). This is the 
principal element of the ararabhaglyasamyojanas. 
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up to the summit of existence (yavad bhdvdgrikdndm asta-
prakdrdnam klesanam).55 

« 13. What is an arhat? It is a person who is on the way 
to abandoning the ninth category of defilements pertaining to 
the summit of existence (bbdvdgrikasya navamasya klesa-
prakarasya).56 

« If one becomes an arhat by abandoning all the defile
ments pertaining to the three realms (traidbatukavacaranam 
sawaklesanam),57 why is it said that one becomes an arhat 
by abandoning the higher fetters (urdbvabbdgiya)?58 Because 
they (the fetters) include the principal elements (pradbana-
samgraha). Why are they (the elements) principal ones? Be
cause of the attachment to the higher realm (urdbvopadana) 
and the non-abandoning of the higher realm (ftrdhvdpari-
tydgd).59 

« 14. What is a person who will only be reborn seven times 
at the most (saptakrdbbavaparama)? It is he who, having 
become a "stream-winner" (srota-dpanna), reaches the end of 
suffering (duhkhasyantam), after having wandered through 

35. The eight categories of defilements: 1. adbimatra-adbimatra, 
2. adbimatra-madbya, 3. adhimatra-mrdu, 4. madbya-adbimatra, 5. madbya-
madbya, 6. madbya-mrdu, 7. mrdu-adbimatra, 8. mrdu-madhya. See above, 
p. 154 and n. 183. 

36. The ninth category of defilements: mrdu-mrdu. See above, p. 154 and 
n. 183. 

With regard to the arhat, see also S IV, pp. 151, 252; Vism, pp. 6, l-i, 97, 164, 
442, 708. 

37. Pradhan's reading (p. 90) traidbatukanam kamavacaranam sana-
klesanam is obviously an error, because traidhatuka includes not only 
kamavacara, but also nlpavacara and arupyavacara. Gokhale (p. 36) reads 
correctly: traidbatukai acarcmam samaklesanam. 

38. The five higher fetters: 1. ruparaga (craving for the realm of form), 
2. arupyaraga (craving for the formless realm), 3. mana (pride), 4. auddhatya 
(restlessness), 5. avidya (ignorance). 

39. Because of the higher fetters (urdbvabbagiyasamyojana) beings are 
bound to the higher realms (urdbvopadana), i.e. bound to the realm of form 
(nlpadbatu) and the formless realm (arupyadbatn), and they do not abandon 
attachment to those higher realms (urclbvaparityaga). This is the principal 
element of the urdbvabbaglyasamyojanas. 
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existences (bhavari) as much among the gods as among man
kind (devamanusyesu) up to seven times.40 

« 15. What is a person who is destined to be reborn in 
several families (kularnkula)?41 It is a person who reaches the 
end of suffering after having wandered from family to family 
among the gods and mankind.42 

« 16. What is a person who has only a single interval 
(ekavicika)?^ It is a person who is a once-returner (sakrd-
agamin) who reaches the end of suffering by living only among 
the gods (devesveva)." 

« 17. What is a person who attains Nirvana in the inter
mediate state (antarapariniwayiri)? It is a person who, when 
the fetters of rebirth are destroyed (upapattisarnyojaneprahlne), 
but when the fetters of continuity (to advance) are not yet 
destroyed (abhinirvrttisamyojane aprahine), while advancing 
towards the intermediate existence {antarabhavam abhinir-
vartayari), confronts the Path (margam sammukhlkrtyd) and 
puts an end to suffering; or who, having advanced in the 

40. Nearly the same definition of sattakkhattuparama in A I, pp. 233, 235; 
IV, p. 381: so tinnam samyojananam parikkhaya sattakkhattiiparamo 
hoti, sattakkhattuparamam deiv ca manuse ca satndhdvitvd samsaritva 
dukkhassantam karoti. See also Pug, p. 15. Vism, p. 709, says that a 
sattakkhattuparama has weak faculties (mudindriya) and that his insight is 
slow (mandci vipassand). Also see Kosa, ch. VI, pp. 200, 206. 

41. In the Pali texts: kolamkola. 
42. The Pali sources specifically say that a kolamkola, wrho is a sotapanna, 

is only reborn tiro or three times before putting an end to suffering: tinnam 
samyojananam parikkhaya kolamkolo hoti, dve va tini va kulani samdhavitva 
samsaritva dukkhassantam karoti: A I, p. 233; IV, p. 381; Pug, p. 16. Accord
ing to the Vism, p. 709, a kolamkola has middling faculties (majjhimindriyd) 
and middling insight (majjhimd vipassana). See also Kosa, ch. VI, p. 206. 

43. In the Pali texts: ekabiji, lit. "'having only a single seed." 
44. According to the Pali sources, an ekabiji is a sotapanna who will put 

an end to suffering by not being born as a human being, or as a god: tinnam 
samyojananam parikkhaya ekabiji hoti, ekam yeva manusakam bhavam 
nibbatt it va dukkhassantam karoti: A I, p. 233; IV, p. 380; Pug, p. 16. The KoSa 
(ch. VI, pp. 208-9) recognizes the ekavicika as a sakrdagdmin. According to 
the Vism, p. 709, an ekabiji has sharp faculties (tikkhindriya) and keen insight 
(tikkhd iipassana). 
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intermediate existence (abhinirvrtto va antardbbave), while 
thinking of going to a rebirth existence (upapattibhava-
gamanaya cetayari), confronts the Path and puts an end to 
suffering; or who, having reflected and set out towards a rebirth 
existence (abhisancetayitva va upapattibhavam abbisampra-
stbitah), without however arriving at the rebirth existence 
(anagdmyopapattibhavam), confronts the Path and puts an end 
to suffering.45 

« 18. What is a person who, having been born, attains 
Parinirvana (upapadyapartnirvdyin)?'6 It is a person who, when 
the two kinds of fetters are not destroyed (ubhayasamyojane 
aprahlne),47 confronts the Path and puts an end to suffering/8 as 
soon as he is born in the realm of form (rupadhataviipapanna-
mdtra evd). 

« 19. What is a person who attains Parinirvana without any 
effort (construction) (anabbisamskdraparinirvdyin)?i9 It is a 
person who, on being born, confronts the Path and puts an end 
to suffering without any effort.50 » 

45. Vism, p. 710, defines the antaraparinibbayi quite differently: antarci-
parinibbayiti yattha katthaci suddbavasabbave uppajjitva ayiivemajjbam 
appatva va parinibbayati "Antaraparinibbayl designates a person who, 
having been born in some suddbavasabbava (pure abode), even before 
reaching the middle of his life span, attains Parinirvana." Also see Pug, p. 16. 
For details concerning the antaraparinirvayin, see Kosa, ch. VI, p. 210 ff; 
also A II, pp. 133-4. 

46. The question and answer concerning the upapadyaparinuTayin are 
omitted in Gokhale's edition, obviously by mistake. 

47. The two kinds of fetters are the upapattisamyojana and abbinitvrtti-
samyojana mentioned in the previous paragraph. 

48. According to the Vism, p. 710, the upabaccaparinibbdyi (= upapadya-
parinirvayin) is a person who attains Parinirvana after having passed the 
middle of his life span (ayuvemajjbam atikkamitva parinibbayati). For 
details, see KoSa, ch. VI, p. 211; also A I, p. 233; IV, p. 380; S V, pp. 70, 201; 
Pug, p. 16. 

49. In the Pali sources: asamkharaparinibbayi. 
50. The asamkbaraparinibbayi (= anabbisamskaraparinirvayin), accord

ing to the Vism, p. 710, is a person who attains the higher path without 
effort (asamkbarena appayogena uparimaggam nibbatteti), See also Pug. 
p. 17. 
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20. What is a person who attains Parinirvana by effort 
(construction) (abbisamskaraparinirvayin)?51 It is a person 
who, having been born, confronts the Path and puts an end to 
suffering by effort.52 

21. What is a person who goes upstream (urdhvamsrotas)? 
It is a person wrho, having been born, reaches the Akanistha 
realm by passing through the different realms of form 
(rupavacara), and there confronts the Path and puts an end to 
suffering. Furthermore, a certain person, having ascended the 
summit of existence (bbavagra), confronts the Path and puts an 
end to suffering.^ 

Moreover, the fourth absorption (dbyana), cultivated in a 
mixed manner, consists of five different kinds: cultivated weakly 
(mrdnparibbavitd), cultivated in a middling manner {madhya-

51. In the Pali sources: sasamkbaraparinibbayl. 
52. According to the Vism, p. 710, the sasamkbaraparinibbayl is a person 

who attains the higher path (uparimagga) by effort (sasamkbarena 
sappayogena). See also Pug, p. 17. 

A II, p. 155, says that a sasamkhdrapannibbayl or a asamkbaraparinibbayi 
can attain Parinirvana in this very life or after death. A sasamkbaraparinibbayl 
cultivates the notions of the repulsiveness of the body (asubbanupassl kaye) 
and nutriment (ah are patikkillasannl), of detachment from the whole world 
(sabbaloke anabhiratasanni) and of the Impermanence of all states of condi
tioned things (sabbasamkbaresn aniccasanni), and the thought of death is 
fully present in him (maranasanna supatitthita). If the five faculties—saddba, 
liriya, sati, samadhi, panha—are highly developed (adbimattd) in him, he 
then attains Parinirvana in this very life by effort. However, if his faculties are 
weak (mudu), he attains Parinirvana by effort, after death. 

An asamkbaraparinibbayi can also attain Parinirvana in this very life or 
after death. An asamkbaraparinibbayi cultivates the four jhanas. If his five 
faculties are highly developed, he attains Parinirvana in this very life without 
any effort. However, if they are weak, he then attains it, without any effort, 
after death. 

For further details, see Kosa, ch. VI, pp. 211-12. 
53. Vism. p. 10, also defines the uddbamsota akanittbagami as a person 

who climbs the highest summit of existence and there attains Parinirvana. For 
details, see Pug, p. 17; Kosa, ch. VI, p. 212 ff. Also D III, p. 237; S V, pp. 70, 
201, 205, 237. 285, 314, 378; A I, p. 233; II. p. 134; IV, pp. 14, 73, 146, 380; 
V, p 120. 
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paribbdvita), cultivated strongly (adbimdtraparibhdvita), culti
vated very strongly (adhimatra-adhimatraparibhavita) and 
cultivated middling-strongly (madbya-adbimatraparibhavitd). 
By means of these five kinds (of the fourth dhydnd) one is born 
in the five pure abodes (snddhavasd).^ 

22. What is an arhat of regressive nature (paribdnadbanna 
arban)? It is a person who, having weak faculties by nature 
(mrdvindriyaprakrtika), whether distracted (viksipta) or not, 
intent (cetayitva) or not, regresses from his state of happiness 
in this life (drstadharmasukbavibara)P 

23. What is an arhat of intent nature (cetanddbamia arban)? 
It is a person who, having weak faculties by nature, whether 
distracted or not, regresses from his state of happiness in 
this life if he is not intent; but he does not regress if he is 
intent.56 

24. What is an arhat of guarded nature (anuraksana-
dharma arban)? It is a person who, having weak faculties 
by nature, regresses from his state of happiness in this life 
if he is distracted; but does not regress if he is not dis
tracted.57 

25. What is a stable and unshakeable arhat (stbitdkampya 
arban)? It is a person who, having weak faculties by nature, 
whether distracted or not, does not regress from his state 

54. Five suddbdvdsas: Avrha, Atapa, Sudrsa, Sudarsana and Akanistha. 
Nos. 17-21, i.e. antaraparinirvayin, upapadyaparinindyin, anabbisam-

skdraparinirudyin, abbisamskdmparinirvdyin and urdbvamsrotas are all 
andgdmins, D III, p. 237; KoSa, ch. VI, p. 210. 

55. Pug, p. 11, mentions a person of regressive nature {puggaloparibdna-
dbammo) and says that a person who has achieved the rilpascundpattis and 
arupasamdpattis can regress from those states through some negligence, but 
he is not called an arahant. S I, p. 120, tells how the Thera Godhika achieved 
the sdmddbika cetointnutti six times and regressed from it six times, when lie 
achieved it for the seventh time, he committed suicide in order not to regress 
that time. 

The question of the regression of an arhat and the recovering of his state is 
discussed in Kosa, ch. IV, p. 119; V, p. 117; VI, p. 253-

56. Cf. cetandbbabbo in Pug, p. 12. 
57. Cf. anurakkkandbbabbo, ibid., p. 12. See also Kosa, ch. VI, p. 253. 
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of happiness in this life, and does not develop his faculties.58 

26. What is an arhat of penetrating nature (prativedbana-
dharma arhan)? It is a person who, having weak faculties by 
nature, whether distracted or not, does not regress from his state 
of happiness in this life, but develops his faculties.59 

27. What is an arhat of immovable nature (akopyadbarma 
arhan)? It is a person who, having sharp faculties by nature 
(ttksnendriyaprakrtika), whether distracted or not, does not 
regress from his state of happiness in this life.60 

(6) What is an ordinary man in the realm of desire 
(kamavacaraprtbagjana)? It is he who, being born in the realm 
of desire, has not acquired the noble quality (aryadharma). 

What is a person in training in the realm of desire 
(kamavacara saiksd)? It is he wTho, being born in the realm of 
desire, has acquired the noble quality (aryadbarmd), but still 
possesses (some of) his fetters (samyojana). 

What is the person beyond training in the realm of desire 
(kamavacara asaiksa)? It is he who, being born in the realm of 
desire, has acquired the noble quality (aiyadharma), and no 
longer possesses any of his fetters (samyojana). 

Similar to the three persons in the realm of desire are the 
three persons in the realm of form (rupavacara). 

What is a bodhisattva in the realm of desire (kamavacara) 
and in the realm of form (rupavacara)? It is a person who, being 
born in the realm of desire or in the realm of form, and being 
endowed with absorption (dhyana) separated from the form
less realm (arupyadbatuvyavakarsita), dwells in the happiness 
of the absorptions. 

What is a Solitary Buddha (pratyekabuddha) in the realm 
of desire? It is a person who, being born in the realm of desire, 
has by himself won to the Awakening of a Solitary Buddha 
(pratyeka(buddba)bodhi) at a time when there is no Buddha in 
the world. 

58 See Kosa, ch VI, p 253 
59 See also ibid, ch VI, p 254 
60 Cf akuppadhammo in Pug, p 11 See also Kosa, ch VI, p 254 
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What is an inconceivable (acintya) Tathagata? It is a 
person who, in the realm of desire, manifests the whole career 
of the Bodhisattva (bodhisattvacarya), the career of the Buddha 
(buddhacaiya), the great career (mahacarya), from his stay in 
the Tusita heaven up to the Mahaparinirvana. 

What is a bodhisattva who practices the career of adher
ence (devotion) (adbimukticari bodhisattva)? It is a person 
(bodhisattva) who dwells in the stage61 of the career of adher
ence (devotion) {adhimukticarya bbumi)?1 and is endowed 
with the weak, middling or strong acquiescence (consent) 
iksanti) of a bodhisattva. 

What is a bodhisattva who practices the career of high 
resolve (adbyasayacarl bodhisattva)? It is a bodhisattva who 
dwells in the ten stages (dasasu bbumisii).^ 

What is a bodhisattva who practices the career endowed 
with signs (sanimittacan bodhisattva)? It is a bodhisattva 
who dwells in the stages (bbumi) called Joyful (pramudita),(u 

Immaculate (vimala)^ Illuminating (prabhakari)^ Radiant 

61. The term bbumi, in contexts such as the bodbisattvabbumis, is usually 
translated by "ground*' which is one of its early meanings. However, "stage," 
which is one of the derived meanings of the term bbumi, is more appropriate 
here. 

62. This is the preparatory stage of a bodhisattva. 
63. These ten stages {bbumi) are mentioned in the ensuing paragraphs 

See also Sotralamkara XX-XXI, vv. 32-8. 
64. This is the first bodbisattvabbilmi. It is called pramuditd, or mitdita, 

because in this stage the bodhisattva feels great joy on seeing approaching 
Awakening {bodbim dsannam) and the possibility of being of service to other 
beings {sattvdrtbasya sddbanam), Sutralamkara XX-XXI, v. 32. 

65. This is the second bodbisattvabbumi. It is called vimala because in this 
stage the bodhisattva becomes pure by freeing himself from the stain of immo
rality (dauhsllyamala) and the stain of attention paid to other vehicles 
ianyaydnamanaskdramald). ibid. XX-XXI, v. 33. 

66. This is the third bodbisattvabbumi. It is called prabbakari because 
in this stage the bodhisattva diffuses the great light of the Dharma 
(dbarmdvabbdsa) on other beings by reason of his search for unlimited 
dharmas through his power of samddbi (samadbibaleiidpramdnadbarmci-
patyesanadbdrandt), ibid. XX-XXI, v. 33. 
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(arcismatt)^ Difficult-to-vanquish (sudurfaya),68 and Face-to-
face (abhimukhi).69 

What is a bodhisattva who practices the career devoid of 
signs (animittacdrt bodhisattva)'! It is a bodhisattva who dwells 
in the stage called "Far-reaching" (diiraftgama).70 

What is a bodhisattva who practices the career devoid of 
constructions (anabhisamskaracari bodhisattva)? It is a bodhi
sattva who dwells in the stages called Immovable (acala)71 

Sharp Intelligence (sadhumati)11 and Raincloud of the Teaching 
(dharmamegha).^ 

Furthermore, the person mentioned above who is a 
stream-winner (srota-apanna) is of two kinds: the one who 
acquires emancipation gradually (kramanairyanika) and the 
other who acquires emancipation outright (sakrnnairyanikd). 

67. This is the fourth bodbisattvabbumi. It is called arcismati because in 
this stage the bodbipaksadbarmas begin to shine since the klesavarana and 
jfieyavarana are destroyed, ibid. XX-XXI, v. 34. 

68. This is the fifth bodbisattvabbumi. It is called sudurjaya or dutjaya 
because in this stage the bodhisattva vanquishes suffering (dubkbam flyate). 
He is then involved in the ripening of beings (sattvanamparipdkab) while he 
protects his mind {svacittasya raksand), ibid. XX-XXI, v. 35. 

69. This is the sixth bodbisattvabbumi. It is called abhimukbi because in 
this stage the bodhisattva, by means of the prajnaparamita, is face to face 
with Samsara and Nirvana, without being established in either Samsara or 
Nirvana, ibid. XX-XXI, v. 36. 

70. This is the seventh bodbisattvabbumi. It is called durangamd because 
in this stage the bodhisattva reaches the end of the practice (prayoga-
paryantagamana) by means of the single path (ekayanapatba), ibid. XX-XXI, 
v. 37. 

71. This is the eighth bodbisattvabbumi It is called acala because in this 
stage the bodhisattva is not disturbed by either the perception of signs 
(nimittasamjnd) or by the perception of effort regarding the signless 
(animittdbbogasamjnd), ibid. XX-XXI, v. 37. 

72. This is the ninth bodbisattvabbumi. It is called sadbumati because in 
this stage intellectual discernment becomes predominant (pratisamvidmateb 
pradbanatvai), ibid. XX-XXI, v. 38. 

73- This is the tenth bodbisattvabbumi. It is called dbarmamegba because 
in this stage the bodhisattva causes the Dharma to rain down on beings like 
rain from the sky, ibid. XX-XXI, v. 38. 
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He who acquires emancipation gradually is mentioned above."4 

He who acquires emancipation outright is a person who, having 
gained comprehension of the Truth (satyabbisamaya) and 
relying on the attainment {samapatti), abandons all the defile
ments by means of the transcendental path (lokottaramarga). 
It is said that he has two fruits: the fruit of stream-winning 
(srotapattiphala) and the fruit of arhatship (arbattvapbala). 
That person obtains perfect knowledge (ajna, arhatship) in 
this very life, often at the moment of death. If he does not 
obtain it, it is because of his aspiration (pranidhdna). Then, 
through that aspiration, taking on birth only in the realm 
of desire (kamadhatu), he will become a Solitary Buddha 
(pratyekabuddba) at a time when there will be no Buddha in 
the world. 

SECTION Two: DEFINITION OF COMPREHENSION 
(A bb isamayavyavastba na) 

What is the definition of comprehension (abbisamaya)? In 
brief, it is of ten kinds: [1] comprehension of the Teaching 
(dbarmdbbisamaya), [2] comprehension of the meaning (artba-
bbisamaya), [31 comprehension of reality (tattvabbisamaya), 
[4] later comprehension (prstbabbisamaya), 151 comprehension 
of the jewels {ratnabbisamaya), [6] comprehension of the 
stopping of wandering (asamcdrdbbisamaya), [7] final com
prehension (nistbdbbisamaya), [8] comprehension of the dis
ciples (sravakabbisamaya), [9] comprehension of the Solitary 
Buddhas (pratyekabuddbdbbisamaya), and [10] comprehen
sion of the bodhisattvas {bodbisattvabbisamaya). 

[1] What is comprehension of the Teaching (dbarmabhi-
samaya)? It is the acquisition of intense delight {adbimatra-
prasadd), of devotion and of conduct conforming to firm 
conviction due to the Teaching dominated by the Truth 
(satyadb ipatey adharma). 

74. See above, pp. 207, 210. 
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[2] What is comprehension of the meaning (arthabhi-
samayd)? It is the acquisition of strong acquiescence (consent) 
in the Teaching dominated by the Truth. This acquiescence 
(consent) pertains to the stage of penetration, because it is 
manifested by the three forms of profound attention (yoniso-
maiiaskara). These three forms are: strong-weak (adbimatra-
mrdii), strong-middling (adhimatra-madhyd) and strong-strong 
(adh imatra-adhimatra). 

[3] What is comprehension of reality (tattvabhisamaya)? It 
is that which acquires the Noble Path (atyamarga) at the six
teenth thought-moment ol the path of vision (darsanamarga-
cittaksana)P Moreover, in the path of vision, it brings about the 
presence [of the knowledges (jnanani)} which mark the end of 
the vision [ol the Truths], definitions concerning the Truths, etc. 
In the path of mental cultivation (bhavanamargd), compre
hension accesses the conventional knowledges (samvrtijnana) 
concerning the Truths, but does not biing about their presence. 
In the path of mental cultivation, it brings about their presence 
through the power of the conventional knowledges concerning 
the Tiuths. 

[4] What is later comprehension (prsthabhisamaya)? It is 
the path of mental cultivation (bhavanamarga).1(' 

[5] What is comprehension of the jewels (ratnabhisamaya)? 
It is perfect faith (avetyaprasadd) in the Buddha, his Teaching 
(dharma) and the Order of his disciples (sangha). 

[6] What is comprehension of the stopping of wandering 
(asamcarabhisamaya)? It is the termination (ksaya, destruction) 
of [birth in] the hells (naraka), among animals (tityak), among 
ghosts (preta) and in the bad destiny in which one falls head 
first, for a person who has followed the precepts (siksa), be
cause he has obtained protection (restraint) (samvard). For him, 
actions (karma) and the results of actions (vipaka) leading to a 
bad destiny (durgati) no longer function. 

75 F01 the sixteen thought moments of the path of vision, see above, 
p 145 

76 F01 bhai anamarga, see above p 149 
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[7] What is final comprehension (nistbabhisamaya)? It is 
identical to the path of completion (nistbamargd) explained in 
the Truth of the Path (margasatya).77 

[8] What is comprehension of the disciples (sravakabbi-
samaya)? It consists of the seven kinds of comprehension 
mentioned above.78 It is called comprehension of the disciples 
because the latter attain their comprehension with the aid of 
others' words iparatogbosa). 

[9] What is comprehension of the Solitary Buddhas 
(pratyekabuddbabbisamaya)? It consists of the seven kinds 
of comprehension mentioned above. It is called compre
hension of the Solitary Buddhas because the latter attain 
their comprehension without the aid of others' words (parato-
gbosa). 

[10] What is comprehension of the bodhisattvas (bodhi-
satWabbisamaya)? It is acquiescence (consent) (ksanti) in the 
practice, but not the attestation (saksatkriya), of the seven kinds 
of comprehension mentioned above. Entry into the certainty 
of perfection (samyaktvaniyamavakranti) of the bodhisattva 
occurs in the Joyous (pmmudita)19 stage. This should be under
stood as the comprehension of the bodhisattvas. 

What are the differences between the comprehension of 
the disciples and that of the bodhisattvas? In brief, there are 
eleven: [1J difference of object (alambanavisesa),m [2] difference 
of support (upastambbavisesa),81 Bl difference of penetration 
(prativedhavisesa)*1 [4] difference of attitude (abbyupagama-

77. See earlier, pp. 172-3-
78. I.e. nos. 1-7 of this list. 
79. For pmmudita, see above, p. 216, n. 64. 
80. A bodhisattva^ object ialambana) is the realization of the Mahayana 

(mabdyanabbisamaya) whilst that of a sravaka (disciple) is the realization of 
the Four Noble Truths (caturaryasatyabbisamaya). 

81. A bodhisattva should acquire the sambbaras (equipments) over a very 
long period of several asamkhyakalpas whilst the period of sambbdra is much 
shorter for a sravaka. 

82. A bodhisattva penetrates (realizes) the pudgalanairdtmya and dbarma-
nairatmya whilst a sravaka realizes only the pudgalanairatmya. 
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visesd)^ [5] difference of culmination (deliverance, niryana-
visesd)^ [6] difference of grasping (parigrahavisesd)^ [7] differ
ence of distribution (vyavasthanavisesa)^ [8] difference of 
retinue (parivaravisesa)?1 [9] difference of high birth (abbi-
janmavisesa)^ [10] difference of birth (janmavisesd)?9 and 
[11] difference of result (pbalavisesa).90 

The difference of result is in turn of ten kinds: [1] difference 
of the revolution of the basis i^asrayaparavrttivisesa),91 [2] differ
ence of the fullness of the virtues (gunasamvrddhivisesa),92 

[3] difference of the five aspects (pancakaravisesa),93 [4] differ
ence of the three bodies (trikayavisesa)9q [5] difference of 

83. A bodhisattva^ aim is to bring happiness to all beings as well as to 
himself. A sravaka's aim is only for his own happiness. A bodhisattva^ aim is 
parartba whilst that of a sravaka is svartba. 

84. A bodhisattvas reaches Nirvana by means of the ten bbumis. A Sravaka 
does not pass through them. 

85. A bodhisattva is in apratistbitanirvana; a sravaka is in nirupadbisesa-
nirvana. 

86. A bodhisattva cultivates the pure domain (field) of the Buddhas 
(visuddbabnddbaksetrd)\ a sravaka does not cultivate one. 

87. A bodhisattva wins all beings over to his retinue, but a sravaka has 
no retinue. 

88. A bodhisattva belongs to the family of the Buddhas, and is in the 
lineage of the Buddhas whereas a sravaka is not. 

89. A bodhisattva is born in the great assembly of Tathagatas, but not so 
a sravaka. 

90. A bodhisattva^ result is samyaksambodbi, whilst that of a sravaka is 
sravakabodbi. 

The next paragraph lists the ten particular qualities of samyaksambodbi. 
91. Asrayaparaiiitiis the revolution of the alayavijnana. [See p. 172, n. 245.] 
92. The fullness of countless qualities such as the balas, vaisamdyas, 

avenikadbarmas, etc. 
93. 1. lisuddbavisesa-. all the 1 asanas are cut off. 

2. pahsodbanavisesa: he cultivates all the buddbaksetras perfectly. 
3. kayavisesa: the dbarmakaya is accomplished. 
4. sambbogaiisesa: he is always in the great assemblies of bodhisattvas, 

delighting in the dbannarati. 
5. karmavisesa: he performs all kinds of supernormal creations and 

does Buddha deeds (buddbakrtya) in innumerable universes. 
94. He demonstrates the three bodies (kaya): svabbava (= dbarma), 

sambboga and nirniana. 
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Nirvana (nirvanavisesd),^ [6] difference of the acquisition of 
combined knowledge and power (misropamisrajnanasakti-
labhavisesd)^ [7] difference of the purification of the impedi
ments (avamnavisodhanavisesd)?1 [8] difference of the accom
plishment of combined actions (misropamisrakarmakriya-
visesa),98 [9] difference of means enabling the manifestation 
of Perfect Awakening and Nirvana (abbisambodbinirvana-
samdarsanopayavisesd)?9 and [10] difference of protection by 
means of the five kinds of aids (pancakaraparitranavisesa)}m 

In which comprehensions (abbisamaya) are the special 
qualities Kvaisesikaguna) such as the "infinite states" (apra-
mand)m included? They should be understood as included in 
the later comprehension (prstbabbisamaya) and in the final 
comprehension (nistbabhisamaya). And what are [the qualities] 
included [in them]? [i] infinite states (apramand), [ii] deliver
ances (vimoksd), [iii] spheres of mastery (abbibbvayatana), 
[iv] spheres of totalization (krtsndyatana), [v] non-contention 

95. A sravaka, once in the tiimpadbisesanhranadbatu, becomes inactive, 
but a bodhisattva retains all his bodhisattva qualities there and continues to 
work at the happiness of all beings. 

96. Because a bodhisattva has obtained the extremely pure dbarmadhatu, 
he can rely on the sawdkdrajndna (omniscience) and powers of each and 
every Buddha. 

97. A bodhisattva destroys the klesavamnas and jneydvaranas, whilst a 
Sravaka destroys only the klesavamnas. 

98. A bodhisattva directs the actions of all beings with the aid of the 
powers of all the Buddhas. 

99. A bodhisattva manifests abhisambodhi ripens beings and delivers 
them. 

100. Five kinds of aids to save beings: 
1. When the Buddha enters a town or village the blind recover their 

sight, etc. 
2. Helping beings to abandon mitbyadrsti (false views) and obtain 

samyakdrsti (right views). 
3. Saving beings from the bad destinies (durgati). 
4. Helping beings to abandon Samsara and attain arhatship. 
5. Protecting bodhisattvas from the Hinayana (yanaparitrana). 

101. Apramdna is an equivalent of brabmavibdra. This term and the 
others mentioned in this paragraph are explained in the following paragraphs. 
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(arana), fvi] knowledge of aspiration (pranidbijndna), [vii] ana
lytical knowledge (pratisamvid), [viii] superknowledge (abbi-
jna), [ix] characteristics and minor marks (laksandnuvyanjand), 
[x] purities (parisuddbi), [xi] powers {bald), [xii] perfect self-
confidence (vaisdradyd), [xiii] application of mindfulness (smrty-
upasthand), [xiv] things not needing protecting (araksyd), 
[xv] absence of confusion (asampramosa [note: = asammosa on 
p. 236]), [xvi] eradication of the residues (vdsandsamudgbdtd), 
[xvii] great compassion (mabdkarund), [xviii] attributes of the 
Buddha (dvenikabuddbadbarma), [xix] knowledge of all the 
aspects (sawdkdrajnatd)—and other such qualities mentioned 
in the discourse {sutra). 

[i] What are the infinite states (apramdna)? There are four 
of them. What is universal goodwill (maitrl, lit. friendliness)? It 
is concentration (samddbi) and wisdom (prajnd), and the mind 
and mental activities associated with them (tatsamprayukta 
cittacaitasika), based on absorption (dbydnd) dwelling on the 
thought: "May beings live in happiness (sukha)\" What is com
passion (karitnd)? It is concentration and wisdom—the rest as 
above—based on absorption dwelling on the thought: "May 
beings be free from suffering (duhkha)\" What is sympathetic 
joy (muditd)? It is concentration and wisdom—the rest as before 
—based on absorption dwelling on the thought: "May beings 
not be deprived of happiness!" What is equanimity (upeksd)? It 
is concentration and wisdom—the rest as before—based on the 
absorption dwelling on the thought: "May beings obtain well-
being (bita)\" 

[ii] What are the deliverances (vimoksa)? There are eight 
of them: [1] How does one see visible forms while having the 
notion of [internal] visible forms? With the aid of absorption 
(dbyana), by not dispelling the notion of internal visible forms 
or by fixing the notion of internal visible forms, one sees 
[internal and external] visible forms. Concentration (samddbi) 
and wisdom {prajnd), the mind and mental activities associated 
with them (tatsamprayukta cittacaitasika dharma) in that state, 
are aimed at freeing oneself from the impediments to mental 
creation (nirmdna). [2] How does one see external visible forms 
(bahirdbd rilpdni) when having no notion of internal visible 



224 A bh idharmasa m u ccaya 

forms (adbyatmam arupasamjnt)? With the aid of absorption, 
by dispelling the notion of visible forms or by fixing the notion 
of the absence of internal visible forms, one sees external visible 
forms. Concentration and wisdom—the rest as above. [31 How 
does one dwell while experiencing the pleasant deliverance 
(subhavimoksa) in one's body (kaya)? With the aid of absorp
tion, one obtains in oneself the notion of the interdependence, 
mutual relationship and identity of the essential nature of pleas
ant and unpleasant visible forms (snbbasiibhampa). Concen
tration and wisdom—the rest as above—are aimed at freeing 
oneself from the mental creation of the pleasant and the unpleas
ant and the impediments of the impurities {samklesavarana). 
[4] What is deliverance by the sphere of infinite space 
(akasauantyayatcma)? It is deliverance through the sphere of 
infinite space in conformity with deliverance. Thus should one 
understand the deliverances [5] through the sphere of con
sciousness (vijnananantyayatana), [6] through the sphere of 
nothingness (akincanyayatana) and [7] through the sphere of 
neither perception nor non-perception (naivasamjnanasam-
jnayatand). They are aimed at calm deliverance (santa 
vimoksd) and at delivering oneself from the impediments of 
attachment. [8] What is deliverance through the cessation of 
perception and feeling (samjnavedayitanirodba)? It is a state 
similar to emancipation which, in the remaining calm deliver
ance, is obtained with the aid of deliverance through the sphere 
of neither perception nor non-perception, and it is the cessation 
of the mind and mental activities in that state. It is aimed at 
delivering oneself from the impediments to the cessation of 
perception and feeling. 

[iii] What are the spheres of mastery (abbibbrayatana)? 
There are eight of them.102 The first four spheres of mastery 

102. The eight spheres of mastery (abbibbrayatana) are: [1] having a no
tion of internal visible forms (ajjattam rupasanni), one sees a limited number 
of external forms (parittani babiddba rilpani) which are lovely and unlovely 
(suvaniiadubbannani), but one acquires the notion: 'By mastering (over
coming, abbibbuyya) them. I see and I know (jancimipassami)." This is the 
first sphere of mastery. [2] In the same way, one sees an unlimited number ot 
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are established by two deliverances (vimoksa).1"5 The last four 
spheres of mastery are established by one deliverance.104 In the 
deliverances, one is attentive to the object (alambana), but in 
the spheres of mastery, one masters the object, because it has 
submitted there (vasavartana). When referring to animate and 
inanimate objects, forms (rupa) are called limited (parlttd) and 
unlimited (apramand). When referring to pleasant (subba) and 
unpleasant (asubhd) objects, forms are called lovely (suvarna) 
and unlovely (durvarnd). When referring to human (manusya) 
and divine (divya) objects, forms are called inferior (bina) and 
superior (pranlta). The rest is similar to what was said with 
regard to the deliverances (above). The spheres of mastery are 
so-named because they master (overcome) the object. 

[iv] What are the spheres of totalization (krtsnayatana)? 
There are ten of them.10S They are called spheres of totalization 
because they embrace their object in its totality. Concentration 
and wisdom, the mind and mental activities associated with 
them, in the accomplishment of dwelling (vibara) in the sphere 

external visible forms (appammanani babiddhd rupani), and one acquires 
the same notion as that mentioned above. [31 Having a notion of the formless 
in oneself iajjbattam arupasanni), one sees a limited number of external 
visible forms which are lovely and unlovely, and one acquires the same notion 
as that mentioned above. [4] In the same way, one sees an unlimited number 
of external visible forms, and one acquires the same notion as that mentioned 
above. [Si Having a notion of the formless in onself, one see the colors blue 
(nildni), . . . [61 yellow (pitani), . . . [71 red (lohitani), . . . and [8] white 
(oddtdni), and one acquires the same notion as that mentioned above. See 
D II, p. 110 ff; III, p. 260 ff.; M II, p. 13 ff. 

103. I.e. the first four abbibhtydyatanas mentioned below are included in 
the two vimoksas: [1] rilpl rupani pasyati and [2] adbydtmam arupasamjni 
babirdbd rupan i pasyati. 

104. I.e. the third vimoksa: subbam vimoksam kdyena saksatkrtvopasam-
padya libarati (or subbanWeva adbimutto boti). 

105. The ten krtsnayatanas, Pali kasinayatanas, are: [11 patbavikasina 
(earth), [21 apo- (water), [31 tejo- (fire), [4] myo-(air), [5] nila- (blue), [61 pita-
(yellow), [71 lobita- (red), [81 odata- (white), 191 akasa- (space), and 
[101 vinnana- (consciousness). M II, pp. 14-15; A I, p. 41; D III, p. 268. Same 
list in Kosa, ch. VIII, p. 214. However, in the list in Vism, p. 110, the ninth 
kasina is aloka (light) and the tenth paricb inn akasa (limited space). 
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of totalization are called the sphere of totalization. Why is there 
a determining [of objects] such as earth (prtbivf) in the spheres 
of totalization? Because throughout those spheres of totalization 
one can see forms which constitute the bases (asraya) and 
those which derive from them (asrita),l0b since in them one 
embraces their totality. The rest is similar to what was said with 
regard to the deliverances. By means of the spheres of totaliza
tion one acquires the accomplishment of the deliverances. 

[v] What is non-contention (arana)? It consists of concen
tration and wisdom, and the mind and mental activities associ
ated with them, in the accomplishment of dwelling where one 
protects oneself from the appearance of the defilements, with 
the aid of absorption (dbyana).l(r 

[vi] What is knowledge of the aspiration (resolution) 
(pranidbijnana)? It consists of concentration and wisdom—the 
rest as above—in the accomplishment of the knowledge of the 
aspiration (resolution) with the aid of absorption.108 

[vii] What is analytical knowledge (pratisamvid)?lw It com
prises the four kinds of analytical knowledge. [1] What is 
the analytical knowledge concerning the Teaching (dbarma-
pratisamvid)? It consists of concentration and wisdom—the rest 
as before—in the accomplishment of unhindered knowledge of 
all forms of the Teaching with the aid of absorption. [2] What 
is the analytical knowledge concerning the meaning (artba-
pratisamvid)? It consists of concentration and wisdom—the rest 
as before—in the accomplishment of unhindered knowledge 
concerning the characteristic and intention with the aid of 
absorption. [3] What is the analytical knowledge concerning the' 
explanation {niruktipratisamvid)? It consists of concentration 

106. The asraya is the krtsnamandala, for example, like a disk of earth or 
a color blue, red, etc., and the dsrita is the external world represented by the 
asraya. 

107. For details on arana and sarana, see Kosa, ch. IV, pp. 121-3; VII, 
pp. 85-7. Cf. also M III, p. 230 ff. (Aranavibbanga Sutta) where arana is 
explained as adnkkho annpaghato anupayaso aparilabo sammapatipada. 

108. For details concerning pranidbijnana, see Kosa, ch. VII, pp. 88-9. 
109- In the Pali sources, patisambbida. 
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and wisdom—the rest as before—in the accomplishment of 
unhindered knowledge concerning the usage of regional lan
guages and the interpretation of teachings110 with the aid of 
absorption. [4] What is the analytical knowledge of mental 
vivacity (lively intelligence) (pratibbanapratisamvid)? It con
sists of concentration and wisdom—the rest as before—in the 
accomplishment of unhindered knowledge concerning different 
teachings with the aid of absorption. 

[viii] What is superknowledge (abbijna)? There are six 
forms of superknowledge. 11] What is the superknowledge of 
supernormal powers (rddbyabbijna)? It consists of concentra
tion and wisdom, and the mind and mental activities associated 
with them, in the accomplishment of various supernormal mani
festations,111 with the aid of absorption. [2] What is the super-
knowledge of the divine ear (divyasrotrabbijna)? It consists of 
concentration and wisdom—the rest as before—in the accom
plishment of hearing various sounds112 with the aid of absorp
tion. [3] What is the superknowledge concerning the thoughts 
of others {cetabparytayabhijna)? It consists of concentration 
and wisdom—the rest as before—in the accomplishment of 
penetrating the thoughts of others with the aid of absorption. 
[4] What is the superknowledge of the recollection of previous 
lives (pilwanivasaniismrtyabbijna)'? It consists of concentration 

110. The Aranavibhanga Sutta (M III, p. 234) explains the error of attach
ment to regional expressions (janapadanirnttiya abhiniveso) and the excess 
of importance given to designation (samannaya atisard). In different regions 
a bowl is called by different names such as pdti, patta, vitta, sarava, 
dbaropama, pona, pisila. One should not be attached to a particular term and 
say: "this is the only correct term and all the others are wrong." One should 
understand the thing mentioned by different terms and designations used by 
people in different regions. 

111. Various supernormal manifestations (vicitmrddbhikunita or aneka-
vibita iddbividba) such as one person appearing as several, passing through a 
wall or mountain unobstructed as if through air, plunging into the earth as if in 
water, walking on water as if on the ground, remaining in the air like a bird, 
touching the moon and sun with one's hand, etc., M I, p. 34; A I, p. 255. 

112. Hearing various sounds, nearby and distant, human and divine, M I, 
p. 35; A I, p. 255. 
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and wisdom—the rest as before—in the accomplishment of the 
recollection of previous careers (lives)1 H with the aid of absorp
tion. [51 What is the superknowledge of death and birth 
(cyutyupapdddbhijna)?lu It consists of concentration and wis
dom—the rest as before—in the accomplishment of the vision 
of the deaths and births of beings115 with the aid of absorption. 
[6] What is the superknowledge of the destruction of the impuri
ties (asravaksaydbhijna)? It consists of concentration and wis
dom, and the mind and mental activities associated with them, 
in the accomplishment of the knowledge of the destruction of 
the impurities, with the aid of absorption.116 

[ix] What are the characteristics and minor marks (laksand-
nuvyanjandp. They consist of concentration and wisdom, and 
the mind and mental activities associated witli them, and the 
results produced, in the accomplishment of brilliant manifesta
tions endowed witli the major and minor characteristics, with 
the aid of absorption. 

[x] What are the purities (parisuddbi)? They comprise the 
four purities. [1] What is the purity of the basis (dsraya-
parisuddhi)? It consists of concentration and wisdom, and the 
mind and mental activities associated with them, in the accom
plishment of the abandonment of a position when one grasps a 
new basis at will with the aid of absorption. [2] What is the 
purity of the object (dlambanapatisiiddbi)? It consists of con
centration and wisdom—the rest as before—in the accomplish
ment of the knowledge of the creation and transformation of an 
object at will, with the aid of absorption. [31 What is the purity 
of the mind (cittaparisuddbi)? It consists of concentration and 
wisdom—the rest as before—in the accomplishment of control
ling entry into concentration (samadhirnukbd) at will, with the 

113. Remembering not only one or two previous lives, but several 
thousands of them, with details of names, places, situations, etc., M I, p. 35. 
A I, p. 255. 

114. It is also called diiyacaksus, Pah dibbacakkhn, i.e. "divine eye." 
115. The power of seeing how beings die and are reborn in the good or 

bad destinies depending on their good or bad actions, M I, p. 35; A I, p. 256. 
116. For details concerning the six abhijnas, see also Kosa, ch. VII. p. 98 ff. 
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aid of absorption. [4] What is the purity of knowledge (jnana-
parisuddhi? It consists of concentration and wisdom—the rest 
as before—in the accomplishment of maintaining entry into 
mystical formulas (dbaranlmukhd)ul at will, with the aid of 
absorption. 

[xi] What are the powers (bald?. They comprise the ten 
powers of the Tathagata. [1] What is the power of knowledge of 
what is possible and what is not possible (stbanasthanajnana-
bala)? It consists of concentration and wisdom, and the mind 
and mental activities associated with them, in the accomplish
ment of the knowledge of everything that is possible and every
thing that is impossible, with the aid of absorption. [2] What 
is the power of knowledge of the individual heritage [of the 
results] of actions (karmasvakajndnabala)? It consists of con
centration and wisdom—the rest as above—in the accomplish
ment of the knowledge of the individual heritage [of the results] 
of actions of all kinds, with the aid of absorption. 

The other powers (3-10)118 should be understood in a 
similar way. 

117. The Pancavim, p. 212, defines dharanimiikha as aksaranaya-
samataksaramukham aksarapravesah. "the balance of the order (method) 
of syllables, the mouth (face) of syllables, entry into syllables." "A" (akara) 
is the entry into all dharmas because there is no initial beginning (ddy-
anutpanna): "Pa" (pakara) is the entry into all dharmas because it indicates 
the Paramartha, etc. 

118. The other powers are: 
(3) Sanxitragaminipratipajjnanabala (Pali sabbattbagdmimpatipada-

nanabala): the power of knowledge of different practices leading to various 
destinies. 

[4] Anehadhatiinanadhatujnanabala (Pali anekadbatundnddhdtu-
lokananabala): the power of knowledge of the different dispositions and 
tendencies of different beings. 

[5] Nanadhimuktijnanabala (ndnddhimuttikatdndnabala): the power 
of knowledge of the different aspirations of beings. 

[6] Indriyapardparyajnanabala (indriyaparopariyattananabala): the 
power of knowledge of the different degrees of development of the faculties 
(sraddha, etc.), characters, inclinations, abilities, etc., of beings. 

[7] Dbyanavimoksasamadhisamapattijnanabala (jhanavimokkhasam-
adhisamapattinanabala): the power of knowledge of the absorptions, deliv
erances, concentrations and attainments, {continued) 



230 A bh idh a rmasa m 11 ccaya 

[xii] What is perfect self-confidence ( vaisaradya)? It com
prises the four kinds of perfect self-confidence. [1] What is 
perfect self-confidence concerning complete Awakening (abbi-
sambodbivaisaradya)? It consists of concentration and wisdom, 
and the mind and mental activities associated with them, in the 
accomplishment of establishing for oneself the assertion of 
complete Awakening concerning all knowable things, with the 
aid of absorption. [2] What is perfect self-confidence concerning 
the destruction of the impurities (asravaksayavaisaradya)? It 
consists of concentration and wisdom—the rest as above—in 
the accomplishment of establishing for oneself the assertion of 
the destruction of all the impurities, with the aid of absorption. 
[3] What is perfect self-confidence concerning dangerous 
(harmful) things (antarayikadbarmavaisaradya)'? It consists of 
concentration and wisdom—the rest as before—in the accom
plishment of establishing for others the assertion of all danger
ous (harmful) things,119 with the aid of absorption. [4] What 
is perfect self-confidence concerning the Path that leads to 
emancipation (naiiyanikapratipadvaisaradya)? It consists of 
concentration and wisdom—the rest as before—in the accom
plishment of establishing for others the assertion of the whole 
teaching of the Path leading to emancipation, with the aid of 
absorption.120 

[xiii] What is the application of mindfulness (smrty-
upastband)? It comprises the three kinds of the application of 

(note 118 continued:) 
[8] Purvanivasajfianabala (piibbenivasaniissatinanabala). the power 

of knowledge of previous existences. 
[9] Cyiityupapadajndnabala (cutupapadananabala): the power of 

knowledge of the deaths and births of beings according to their actions. 
[10] Asravaksayajnanabala KasavakkbayananabalaY the power of 

knowledge of the destruction of the impurities. 
For details on these ten powers, see Vbh, pp. 335-4-t; M I, pp. 69-71; 

A V, pp. 33-6; Kosa, ch. VII, pp. 69-71. 
119. This means that if the Buddha declares that a certain thing, a certain 

action, will be dangerous or harmful for him who does it, he cannot be 
refuted. 

120. For details, see M I, p. 71; Kosa, ch. VII, p. 75 
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mindfulness.121 It consists of concentration and wisdom—the 
rest as above—in the accomplishment of the cessation of all 
kinds of defilements (feelings) by drawing (winning) to himself 
(Buddha) the crowds [of disciples] iganaparikarsana). 

[xiv] What are the things which do not need protecting 
(araksya or araksa)? There are three of them.122 They consist of 
concentration and wisdom—the rest as before—in the accom
plishment of the giving of advice and admonition at will, 
drawing (winning) to himself the crowd [of disciples]. 

[xv] What is the absence of confusion (asampramosa [note: 
= asammosa on p. 236])? It consists of concentration and wis
dom—the rest as before—in the accomplishment of the exact 
narration of everything that was done and said. 

[xvi] What is the eradication of the residues (vdsana-
samudgbata)? It consists of concentration and wisdom—the 
rest as before—for an Omniscient One (sarvajnd) in the 

121. The three kinds of the application of mindfulness are: 
[1] The Buddha dwells in equanimity with full awareness, free from joy 

or satisfaction, when his disciples accept and follow his teaching. 
[2] He dwells in equanimity with full awareness, free from displeasure or 

impatience, when his disciples do not accept and do not follow his teaching. 
[3] He dwells in equanimity with full awareness, free from joy, satisfac

tion, displeasure or impatience, when some of his disciples accept and follow 
his teaching whilst others do not do so. See Kosa, ch. VII, p. 76; Sutralamkara 
XX, v. 53. 

M III, p. 221, explains these three smrtyupasthanas isatipatthdnas) 
somewhat differently: 

[1] When his disciples accept and follow his teaching, the Buddha is 
content, hut he dwells in full awareness (sato sampajano), free from all moral 
excitation (anavassuto). 

[2] When his disciples do not accept and do not follow his teaching, he 
is not content, hut he dwells in full awareness, free from all moral excitation. 

[31 When some of his disciples accept and follow his teachings wrhilst 
other do not do so, he is neither content nor discontented, but he dwells in full 
awareness, in equanimity (upekkhako). 

111. The three things which have no need of protection are: [1] the physi
cal conduct (kayasamacara), [2] vocal conduct ivacisamacard) and 131 mental 
conduct (manosamacara) of the Buddha, which are pure (parisuddba), in 
which there is nothing bad or wrong that should be kept secret, D III, p. 217. 
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accomplishment of the cessation in himself of the residues of 
conduct pertaining to those who are not omniscient.12^ 

fxvii] What is great compassion (mabakanind)? It consists 
of concentration and wisdom—the rest as before—in the 
accomplishment of the dwelling in compassion having all kinds 
of continual suffering as object.124 

[xviiij What are the attributes of the Buddha (avenika-
buddbadbarma)? There are eighteen attributes of the Buddha.125 

They consist of concentration and wisdom—the rest as before— 
in the accomplishment of the purity of physical, vocal and 
mental actions, which are not common to others; in the accom
plishment of the total acquisition of the justified and fruitful 
faculties of the Tathagata; in the accomplishment of the conduct 
of activities which are not common to others; and in the accom
plishment of the dwelling in knowledge which is not common 
to others. 

[xix] What is the knowledge of all the aspects (sawakara-
jriata)? It consists of concentration and wisdom, the mind and 
mental activities associated with them, in the accomplishment 
of the knowledge of all the aspects concerning the aggregates 
(skandba), elements (dbatu) and spheres (ayatanci). 

What is the accomplishment of those qualities? By means 
of the four pure absorptions (parisuddba dbyand), an adherent 
of another religion (anyatlrthlya), a disciple (sravaka) or a 
bodhisattva can realize the four infinite states (apramana = 
brabmavibara) « as well as the five kinds of superknowledge 
(abbijna)}26 As for the other qualities, a disciple, a bodhisattva 
or the Tathagata realizes them by means of the fourth absorp
tion to the highest degree (prantakotika caturtba dbyana). And 

123. All beings retain residues ivdsana) of their conduct, habits and former 
actions. The Buddha alone is completely free from them. 

124. For details concerning mahakamna, see Kosa, ch. VII, pp. 77 ff. 
125. The eighteen avenikabuddhadharmas are: 10 balas (powers), 4 

vaisaradyas (perfect self-confidences), 3 smrtyupasthanas (applications of 
mindfulness) and mahakanina (great compassion). See Kosa, ch. VII, p. 66 ff. 
See also above, pp. 229-31. 

126. The first five of the list of six abhijnas. See above, pp. 227-8. 
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why is that? Because by means of the absorption one attains 
mindfulness and repeated practice according to the establish
ment [of the Teaching]. 

« Those qualities are twofold: those that are present in 
one's own actions (svakaritrapratyupasthana) and those that 
pertain to the dwelling (vaibarika). Those that are present in 
one's own actions should be understood as being acquired after 
the transcendental state Uokottaraprstbalabdbd) and having the 
nature of conventional knowledge (samvrtijnanasvabbavd). 
Those that pertain to the dwelling should be understood as 
having the nature of transcendental knowledge (lokottara-
jnanasvabbava). 

« [i] What does one do by means of the infinite states 
(apramana)? One rejects whatever is hostile (vipaksa), accumu
lates the equipment of merits (punyasambham) by reason of 
conduct filled with pity (anukampavibara), and one does not 
tire (naparikbidyate) of ripening beings (sattvaparipakd). 

« [ii] What does one do by means of the deliverances 
(vimoksa)? One accomplishes supernormal creations (nirmana-
karma), one is not defiled because of a pleasant creation 
(subbanirmana),111 one is not attached to the calm deliverances 

127. Subbanirmane na samklisyate "one is not defiled because of a pleas
ant creation." 

A prthagjcma who has temporarily dispelled his passions and who is in 
possession of some supernormal powers (rddbi) can be defiled or perturbed 
by his own supernormal creations (nirmanakarmd), and his passions which 
were dispelled can reappear. A certain prtbagjana monk in Ceylon had the 
illusion that he was an arhat because he had long since dispelled his passions 
and because lie was in possession of some supernormal powers. However, 
another monk, Dhammadinna, who was a true arhat, knew of that state of 
affairs and wished to disillusion his friend. He therefore asked him to create a 
lovely female figure and look at it for some time. When the monk did so, the 
long-since dispelled passions were rearoused in him because of his own 
creation, and he understood that he was not an arhat. Hence, one can be 
defiled by one's own pleasant supernormal creations (subbanirmana). 

One can also be frightened by one's own supernormal creations. Another 
prtbagjcma monk, also in Ceylon, possessed of some supernormal powrers 
(rddbi), had the illusion that he was an arhat because he had long since 
dispelled his passions. However, the same Dhammadinna (mentioned above) 
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(santa vimoksa), and one dwells in the supremely calm noble 
abode (paramaprasanta aryavibara) by reason of devotion 
( adb imacya nata). 

« [iii] What does one do by means of the spheres of 
mastery (abbibbvayatana)? One keeps under one's control 
the objects of the three deliverances128 because the object is 
mastered lin the sphere of mastery]. 

« [iv] What does one do by means of the spheres of total
ization (krtsnayatand?. One prepares the objects of the deliver
ances (vimoksalambana) because they (spheres of totalization) 
embrace the totality (krtsnaspbarana). 

« [v] What does one do by means of non-contention 
(ararta)? One becomes worthy of confidence (adeyavacana, 
lit., he whose word can be believed). 

« [vi] What does one do by means of the knowledge of 
the aspiration (resolution) (pranidbijnana)? One explains the 
past, future and present ibbutabbavyavartamanam vyakaroti) 
and one becomes greatly esteemed in the world.129 

« [vii] What does one do by means of analytical knowledge 
(pratisamvid)? One satisfies people's minds through instruction 
(predication) {desana).m 

« [viii] What does one do by means of superknowledge 
(abbijna)? One wins over [beings] to the Teaching (sasana) 
by means of physical and vocal actions and reading thoughts 
(cittadesana), and one duly exhorts beings [to aim] for release 
(nibsarana), having understood their character, and their 
comings and goings (agatigati) [in Samsara]. 

(note 127continued:) put him to the test by asking him to create an elephant 
coming towards him with a threatening attitude. The monk created such an 
elephant but, when he saw7 it, he was frightened by his own creation and got 
up to flee. 

These two stories appear in MA I (PTS), pp. 184, 185. Also see Walpola 
Rahula, History of Buddhism in Ceylon, pp. 221, 111. 

128. The first three deliverances in the list of the eight vimoksas. See above, 
pp. 223-4. 

129. The Chinese version adds: "because everyone in (distant) lands 
honors him." 

130. The Chinese version adds: "because one breaks the net of all doubts.** 
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« [ix] What does one do by means of the characteristics 
and minor marks (laksandniwyanjana)? One instills conviction 
(sampratyaya) [in beings] with regard to the state of a great man 
(mabdpwusatvd) through mere vision (darsanamatrakena) 
and one delights the minds [of those who see] (cittanyabhi-
prasddayatt). 

« [x] What does one do by means of the purities (pari-
suddbi)? Having thought carefully (deliberately) (samcintyd), 
one takes on birth in existence ibhavopapatti). If one so wishes, 
one can remain there for a world-period ikalpd) or for part of 
a world-period (kalpavasesd), or one can abandon the life prin
ciple (aynhsamskard). One becomes a master of the Teaching 
idbarmavasavartiii) and a master of concentration (samddbi-
vasavartin), and one keeps in mind the Good Teaching 
(saddbarmam samdbamyati). 

« [xi] What does one do by means of the powers {bald?. 
Rejecting theories of the absence of cause and irregular causes 
(abetuvisamabetuvada) and the theory according to which 
one undergoes the results of actions that one has not done 
(akrtdbbyagamavada), one teaches the path of right progress 
(samyag abbyudayamarga). Penetrating the minds and charac
ters of beings {sattvacittacaritani amipravisya), their aptitude 
in receiving instruction (desanabbajanata), their intentions 
(dsaya), their tendencies (anusayd), their objects (dlamband), 
their [spiritual] equipment (sambbard), their capacity (bbavyatd) 
and their release (nibsarana), one duly teaches the supreme 
Path (nibsreyasamargd). One subjugates all malignities (sarva-
mdrd)}^ Everywhere one questions and, being questioned, one 
responds. 

«[xii] What does one do by means of perfect self-
confidence (vaisdradya)? In the assembly (parsadi) one 
rightly establishes one's position as master (sdstrtvd) and one 
subjugates heretics (anyatirtbya) who criticize (contradict) 
(codaka). 

131 The word mam, lit. "death." is used to indicate all the Mesas, "defile
ments,"' influences and forces opposed to the spiritual life 
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« [xiii] What does one do by means of the application of 
mindfulness (smrtyupasthana)? Not being defiled (asamklista), 
one draws (wins) to oneself crowds [of disciples] (ganam 
parikarsati). 

« [xiv] What does one do by means of things which do not 
need protecting (araksd)? One constantly exhorts and instructs 
the crowds [of disciples]. 

« [xv] What does one do by means of the absence of con
fusion (asammosadbarmata)? One does not neglect the duties 
of a Buddha (buddbakrtya). 

« [xvi] What does one do by means of the eradication of 
the residues (vasandsamudgbata)? Being undefiled (nihklesa), 
one does not manifest deeds and gestures (cesta) which have 
the appearance of defilements (klesapratirupa). 

« [xvii] What does one do by means of great compassion 
(mabdkamna)? One surveys the world six times each day and 
night. 

« [xviii] What does one do by means of the attributes of 
the Buddha (dvenikabidddbadbarma)? One dominates all the 
disciples {sravaka) and Solitary Buddhas (pratyekabuddba) 
with the purity of one's physical, vocal and mental actions, with 
one's acquisition [of the qualities] (prapti), with one's conduct 
(acard) and way of life {jjibdra). 

« [xix] What does one do by means of the knowledge of 
all the aspects (sarvdkdrajnatd)? One destroys (lit., severs) all 
the doubts of all beings, and for a long period one establishes 
the eye (vision) of the Teaching (dbarmanetra), by means of 
which unripened beings ripen, and ripened beings are freed. 

« He who rises higher and higher (uttarottaram), obtain
ing a superior path (visistamdrga) among those (ten) compre
hensions {abbisamayd)^2 abandons the previous inferior path 
{hlnamargd) and realizes the abandonment in series (by 
linking) (samkalanaprabdna). A disciple (sravaka) in Nirvana 
without a remainder (fiirupadbisese nirvanadbatan) abandons 
the entire path by complete relinquishment and decrease 

132 See above, p 218 



II. Viniscayasamitccaya 237 

(samavasargavibdni), but the bodhisattva does not (abandon 
it). That is why the bodhisattvas are called those whose good 
roots are inexhaustible (aksayakusalamuld) and whose virtues 
are inexhaustible (aksayagima). 

« Why are certain subjects established as undefined (unex
plained) (avyakrtavastu)?1^ Because they are questions posed 
due to wrong thought (ayonisab pariprasnatdm upadayd). 
(Why are these questions posed because of wrong thought?) 
Due to the abandonment of thought concerning cause and 
effect, defilement and purification (betupbalasamklesavyavadana-
cintaparivarjanatam upadayd). 

« Why does a bodhisattva who has entered the bodhi
sattva commitment (bodbisattvanydsdvakranta)154 not become 
a "stream-winner" (srota-apanna)? Because the stream is 

133. This refers to the famous questions which the Buddha refused to 
answer: [1] is the universe eternal (sassato loko) or [2] is it not eternal 
(asassato)? [3] is the universe finite iantava) or [4] infinite (anantavd)? [5] is the 
soul the same thing as the body (tarn jwarn tarn sanrani) or [6] is the soul one 
thing and the body another (annam jivam annam sariram)? [7] does the 
Tathagata exist after death (hoti tathagato param marana) or [8] does he not 
exist after death (na boti tathagato param marana)? [9] does he (both) exist 
and not exist after death (hoti ca na ca boti. . .)? [10] is he (both) existent and 
non-existent (neva hoti na na hoti. . .)? M I, pp. 426, 484; S IV, p. 393-

However, the Kosa (ch. V, pp. 43, 48) mentions fourteen avyakrtavastus: 
[1] is the universe eternal, [2] non-eternal, [3] eternal and non-eternal, 
[4] neither eternal nor non-eternal? [5] is the universe finite, [6] infinite, [7] finite 
and infinite, 18] neither finite nor infinite? [9] the Tathagata exists after death, 
[10] does not exist after death, [11] exists and does not exist after death, 
[12] neither exists nor does not exist after death, [13] the soul is the same thing 
as the body, [14] the soul is one thing and the body is another. 

134. Pradhan (p. 101) reads: bodhim anavadyam avakrantah "who has 
entered immaculate Bodhi." Gokhale's reading, which is adopted here, seems 
more correct. (J. \V. de Jong notes that we should read bodhisattvanyamava-
kranta here. See his review, appendix p. 296. This has since been confirmed 
in the 1976 Abhidharmasamuccaya-bhasyam, ed. Nathmal Tatia, p. 136, § 192. 
This may he translated, following the work of Etienne Lamotte, as "entered 
into the certainty of the bodhisattva," i.e., the certainty of achieving supreme 
perfect enlightenment. See Lamotte's The Teaching of Vimalakirti, London, 
1976, p. 18, n. 65; and Suramgamasamadhisiltra, Richmond, Surrey/London, 
1998, pp. 185-6 and nn. 209-10, pp. 217-18 n. 299.] 
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imperfect as regards the practice (of the Path) (pratipatty-
aparinispannd). Why does he not become a "once-returner" 
(sakrddgdmin)? Because, after having thought carefully, he has 
accepted an unlimited number of rebirths. Why does he not 
become a "non-returner" (anagamiti)? Because, after having 
dwelled in the absorptions (dbyana), he takes on birth in the 
realm of desire (kdmadbdtii). » 

The bodhisattva, having acquired the Truths through com
prehension (abbisamaya), cultivates the path counteracting the 
impediments of the knowables {jneydvaranapratipaksamdrgci) 
by means of the path of mental cultivation (bbdvandmdrga) in 
the ten stages (dasabhumi); however, he does not (cultivate) 
the path counteracting the impediments of the defilements 
{klesavaranapratipaksamarga). Nonetheless, having attained 
Awakening (when he attains Awakening) (bodbi), he abandons 
both the impediments of the defilements and the impediments 
of the knowables, and he becomes an arhat, a Tathagata. 
Although the bodhisattva does not abandon all the defilements, 
he dispels them as one dispels poison by incantation and 
medicine (mantrausadha), he does not produce any defilement 
or bewilderment, and abandons the defilements in all the stages 
(bhumi) like an arhat. 

Furthermore, the bodhisattva is skilled in cultivation (medi
tation) (bbavanakusald) concerning the knowables (Jneya), 
skilled in cultivation concerning the means tupdya), skilled in 
cultivation concerning false imagination (abbutavikalpa) and 
skilled in cultivation concerning the absence of discrimination 
(nirvikalpa), and from time to time he develops (lit., heats) his 
faculties (indriya). 

What is the knowable (jneya)? In brief, it is sixfold: 
[1] bewilderment (delusion) (bhranti), [2] basis of bewilder
ment (bbrdntydsrayd), [3] basis of the absence of bewilder
ment (abbrdntydsmya), [4] bewilderment and absence of 
bewilderment (bhrantyabhrdnti), [5] absence of bewilderment 
(abbranti), and [6] natural result of the absence of bewilder
ment (abbrantinisyanda). 

What is skill in means (upayakaiisalya)'? In brief, it is 
fourfold: [1] skill in the ripening (development) of beings 
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(sattvaparipaka), [2] skill in the accomplishment of the Buddha 
qualities (buddhadharrnaparipurand), [31 skill in the rapid 
completion of superknowledge (ksiprabhijna), and 14] skill in 
the non-interruption of the Path (marganupaccheda).155 

What is false imagination (abbutavikalpa)? In brief, it is 
of ten kinds:n6 [1] fundamental imagination (mulavikalpa), 
[2] imagination of an object (nimittavikalpa), [31 imagination 
of the resemblance of an object (nimittabbasavikalpa),151 

[4] imagination of the transformation of an object (nimitta-
parinamavikalpa),1™ [5] imagination of the transformation 
of the resemblance of an object (nimittabbasaparinama-
vikalpa),lY) [61 imagination provoked by another (paranvaya-
vikalpa),U() [7] superficial (incorrect) imagination (ayoniso-
vikalpd), [8] profound (correct) imagination (yonisovikalpd), 

135. However, Bodh. bhiimi, p. 261, says that the updyakaiisalya of the 
bodhisattvas consists of twelve kinds: six concerning the acquisition of the 
Buddha qualities (buddbadbarmasamudagama) and six concerning the 
ripening of beings (sattvaparipaka). 

The six concerning the acquisition of the Buddha qualities are: []] com
passionate regard for all beings (sarvasattvesu kamnasabagata apeksa), 
[2] exact knowledge of all conditioned things (satvasamskaresu yathabhuta-
parijnanam), 13] fervent desire for supreme and perfect Awakening (anuttara-
samyaksambodhijnane sprha), 14] non-abandonment of Samsara (samsara-
apahtyaga) by reason of compassion for beings, [51 immaculate travelling 
through Samsara (asamklistasamsarasamsrti) by reason of exact knowledge 
of all conditioned things, and [61 vigorous effort (uttaptaiitya) by reason of 
the fervent desire for knowledge pertaining to the Buddha (buddbajnana). 

The six concerning the ripening of beings are: [1] eliciting infinite results 
(apramdnapbala) from small good roots (parittakusalamilla), [2] eliciting 
immense and unlimited good roots (kusalamula) without much effort, 
131 dispelling opposition by beings to the Teaching of the Buddha, [4] leading 
impartial beings to the Teaching, [5] ripening those who are led to it, and 
[61 liberation of those who are ripened. 

136. For an explanation of these ten vikalpas, see Samgraha, p. 112. §20. 
137. Pradhan's reconstruction: nimittapratibbasavikalpa. [Note: This is 

confirmed by the Abbidbarmasanutccaya-bbasyam, 1976, p. 137, §195A, as 
are also the terms in the following three notes.1 

138. Ibid.-, nimittavikaravikalpa. 
139. Ibid.-, nimittapratibhasavikdrarikalpa. 
140. Ibid.: paropauitavikalpa. 
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[9] imagination due to adherence [to false views] {abbinivesa-
vikalpd), and [10] distracted imagination (viksepavikalpa). 

This (distracted imagination) is itself of ten kinds:111 

[1] imagination of non-existence (abbdvavikalpa), [2] imagina
tion of existence (bhavavikalpd), [3] affirmative imagination 
(adhydropavikalpd),xa [4] negative imagination (apavada-
vikalpa), [5] imagination of unity (ekatoavikalpd), [6] imagi
nation of diversity (ndndtvavikalpd),1^ [7] imagination of 
own-nature (svabhavavikalpa), [8] imagination of specifica
tion (visesavikalpa), [9] imagination of the object according 
to the name (yathandmartbavikalpa), and [10] imagination 
of the name according to the object (yatbdrtbandma-
vikalpd). 

What is the absence of discrimination (nirvikalpatd)? In 
brief, it is threefold: [1] non-discrimination in contentment 
(sarntustinirvikalpata), [2] non-discrimination in the absence 
of perverse views (aviparydsaniwikalpata), and [3] non
discrimination in the absence of idle speculations (nisprapanca-
nirvikalpatd). One should consider these three kinds as pertain
ing respectively to the ordinary man (prthagjana), the disciple 
(sravaka) and the bodhisattva. Non-discrimination in the 
absence of idle speculation should not be understood as non-
thought (amanasikara), or as going beyond thought (manasi-
karasamatikrama) or as appeasement (vyupasama), or as 
[*own-*]nature (svabbdvd), or as a mental construction con
cerning an object (alambane abhisamskara), but as a mental 
non-construction concerning an object (alambane anabbi-
samskara). 

How does a bodhisattva, who by nature possesses sharp 
faculties (tlksnendriya), develop (heat) his faculties (iiidriya)? 
Depending on a sharp-weak faculty (tlksna-mrdvindriya), 

141. For an explanation of these ten terms, see Samgraha, p. 115, §§21, 22, 
and Sutralanikara, p. 76, [ch. 11,] v. 77 and commentary. 

142. Pradhan's reconstruction: samaropavikalpa. [Note: Confirmed by the 
Bbasya, p. 138, as is the term in the following note.] 

143. Ibid.: prthakti cu ikalpa. 
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he develops a sharp-middling faculty (tlkma-madhyendriyd)\ 
depending on a sharp-middling faculty, he develops a sharp-
sharp faculty (tiksna-tlksnendriyd). 

Here ends the Third Compendium called 
Determining Acquisitions 

in the Compendium of the Higher Teaching. 



C H A P T E R F O U R 

DETERMINING DIALECTIC 
iSamkatbyaviniscayd) 

What is determining dialectic (samkatbyaviniscayd)? In 
brief, it is sevenfold: [1] determining the meaning (artba-
viniscaya), [2] determining the explanation (vyakhyaviniscaya), 
[3] determining the analytical demonstration (prabbidyasam-
darsanaviniscayd), [4] determining the questions (samprasna-
viniscayd), [51 determining the grouping {samgrabaviniscaya), 
[61 determining the talk (controversy) (vadaviniscaya), and 
[7] determining the profound (hidden) meaning (abbisamdbi-
viniscaya). 

11] What is determining the meaning (artbaviniscaya)? It is 
determining made in reference to the six forms of the meaning. 
What are those six forms of the meaning? [1] Meaning accord
ing to the nature (svabbavartba), [2] meaning according to 
the cause (beWartba), [31 meaning according to the result 
(pbalartba), [4] meaning according to the action (karmartba), 
[5] meaning according to the union (yogartba), and [6] meaning 
according to the function (iptyartba). 

[1] Meaning according to the nature (svabhavartha) con
cerns three natures.1 

[2] Meaning according to the cause (betrartba) concerns 
three causes:2 [i] cause of birth Uitpattibetu), [ii] cause of evolu
tion (continuity) (pravrttibetn) and [iii] cause of accomplishment 
(siddhibetu). 

1. The three natures (siabhara) are. parikalpitasvabhava (imagined 
nature), paratantrasvabhava (relative nature) and parini^pannasrabhara 
(absolute nature) For details, see Lanka, pp 67, 132, 2Z1 

2 The Tibetan version does not contain "three causes 
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[31 Meaning according to the result (pbalartbd) concerns 
five results:^ [1] result through fruition (vipakapbala),4 [2] natural 
result (nisyandaphald)? [3] predominant result (adbipatiphala),6 

[4] result of manly effort (purusakarapbala),7 and [5] result of 
disjunction (visamyogapbala)* 

[4] Meaning according to the action (karmartha) concerns 
five actions:9 [1] action of perception (or reception) (upalabdbi-
karma), [2] action of function (karitrakarma), [3] action of 
intention (vyavasayakarma), [4] action of transformation 
(pari nati karma), and [5] action of acquisition (prapti karma).10 

[5] Meaning according to the union (yogartha) concerns 
five unions:11 [1] collective union (samubikayoga) ,u [2] subse-

3. The Tibetan version does not contain "five results." 
4. Vipdkaphala. this is the fruition of unfavorable (akusala) and favorable 

impure (kusalasasrava) actions in the bad (apayd) and good (sugati) destinies 
respectively, Bodh. bhumi, p. 102. 

5. Nisyatidapbala: this is delight in unfavorable actions (akusalaramata) 
and the abundance of unfavorable actions (akusala babulata) due to the ha
bitual practice of unfavorable actions (akusaldbbyasa), as well as delight in 
favorable actions (kusalaramata) and their abundance (kusalabahulata) due 
to the habitual practice of favorable actions (kusalabbyasa), or the yielding of 
results according to previous actions, ibid., p. 102. 

6. Adbipatiphala: visual consciousness (caksurvijnana) is the predomi
nant result of the eye faculty (caksurindriya) . . . mental consciousness 
{manovijnana) is the predominant result of the mental faculty (mana-
indriyd) . . . Non-separation from life ipranairaviyogd) is the predominant 
result of the life faculty (jhitendriya). In this way should be understood the 
predominant results of all 22 faculties, ibid., p. 103. For a detailed list, see 
above, p. 64, n. 72. 

7. Puntsakarapbala: this designates results obtained in this very life (drste 
dharnie) through manly effort (punisakard) in various occupations such as 
commerce, agriculture, etc., Bodh. bhumi, p. 102. 

8. Visamyogapbala: this is the cessation of the defilements (klesanirodba) 
as a result of the Noble Eightfold Path, ibid., p. 102. 

9. The Tibetan version does not contain "five actions." 
10. For an explanation of these five karmas, see above, p. 112, notes 

69-73. 
11. The Tibetan version does not contain "five unions." 
12. For example, a house is the result of a collective union of timber, 

bricks, etc. 
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quent union {anubandhikayogd),15 [3] conjoint union (sam-
bandhikayoga),14 [4] circumstantial union (avastbikayoga)^ 
and [5] transforming union (vaikarikayoga).lb 

[6] Meaning according to the function (vrttyartha) concerns 
five functions:17 [1] function of characteristics (laksanavrtti),18 

[2] function of position (avasthancwrtti),19 [3] function of 
perversion of the truth (vipaiyasavrtti),10 [4] function of non-
perversion of the truth (avipcuyasavrtti),11 and [5] function of 
division iprabhedavrtti) .n 

[2] What is determining the explanation (vyakbya-
viniscaya)? It is that (determining) by means of which one 
explains the discourses (sutra). But what is it? In brief, it is six
fold:23 [1] the subject that one should know (parijrieyavastu),1{ 

[2] the meaning that one should know (parijneyartba)^ 

13. Those that exist and those that are manifested by reason of anusaya 
(latent tendency). E.g., rdga exists and is manifested because of rdgdnusaya. 

14. Union of dependents and relatives. E.g., parents are linked to each 
other. 

15. One is linked to happiness or unhappiness according to the circum
stances in which one is born or to be found. A situation is connected with 
pleasant feelings, etc., according to the circumstances. 

16. This is transformation engendered by association with adventitious 
defilements idgantuklesa). 

17. The Tibetan version does not contain "five functions.*' 
18. These are the three characteristics of the samskaras-. utpada (arising), 

sthiti (enduring) and bhanga (disappearance). 
19. This is the position in time during which things exist and endure. 
20. E.g., defiled things isasrava) do not function in accordance with the 

truth. 
21. Pure things (andsrara) function according to the truth. 
22. All compounded things (samskdra) are divided into past, present and 

future, internal and external, etc. Here we are concerned with their function 
according to this division. 

23. The Tibetan version does not contain "In brief, it is sixfold." 
24. This concerns the skandhas (aggregates), dhatus (elements) and 

ay at anas (spheres). 
25. This concerns the meaning of anitya (Impermanence), duhkha 

(suffering) and anatma (non-self) in relation to the skandhas, dhatus and 
dyatanas. 
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[3] approach to knowledge (parijnopanisad),26 [4] nature of 
knowledge (parijnasvabbava),27 [5] result of knowledge 
(parijnapbald)2* and [6] its experience (tatpravedana).29 

Furthermore, there are fourteen means (jnukhd) applicable 
to determining the explanation (vyakhyaviniscaya): [1] means 
of the grouping of explanations (vyakbyasamgrahamukba)^ 
[2] means of the grouping of subjects (vastusamgrabamukha),51 

[3] means of major and minor factors (aftgopaftgamnkha)?2 

[4] means of successive order (uttarottaranirharamiikhd)^ 
[5] means of rejection (pratiksepamukhd)^ [6] means of the 
transformation of letters {aksaraparinamamukhd)^ [7] means 
of elimination and non-elimination (nasanasamukbd)^ [8] means 
of the definition of the individual (pudgalavyavastbana-

26. This consists of the virtues: sila, indriyaguptadvara, etc. Upanisad 
(upa+ni+sad) lit. means "sitting near," "approaching." In Buddhist literature, 
the Skt. upanisad and its Pali equivalent upanisa means "basis," "cause," 
"means," "approach." Cf. anya hi labhopanisad, anya ninwiagamini 
(Udanararga XIII, v. 5) = anna hi labbupanisa, anna nibbanagaminl 
(Dhp V, v. 16). For a detailed discussion of the term, see Kosa, ch. II, p. 106, 
n. 3, and also s.v. Edgerton, BHSD, p. 138a. 

27. This refers to the thirty-seven bodhipaksikadharmas. See above, 
p. 158, n. 202. 

28. This is vimnkti "deliverance." 
29. This is vimuktijfianadarsana "inner vision of deliverance." 
30. Explaining sentences and ideas in order, as in the case of the 

pratityasa m 11 tpada. 
31. Grouping the main teachings, as in the gatha. sabbapapassa akamnam, 

etc. (Dhp XIV, v. 5). 
32. First mentioning a general term and then explaining it with detailed 

sentences. E.g., a general term such as atmavisuddhi should be explained in 
detail with other sentences. 

33. Explaining in order, as in the case of the five indhyas: first sraddha, 
second t'itya, etc. 

34. This refers to the kullupama "simile of the raft." In the Alagaddupama 
Sutta (M, no. 22), it is said that even dhammas should be abandoned after 
having crossed Samsara (as one abandons a raft after having crossed the river), 
and howr much more so the adhammas. 

35. It is like the gatha: assaddho akatannu ca, etc. (Dhp VII, v. 8), in 
which the words which are clear are interpreted differently. 

36. Explaining by the process of elimination and non-elimination. 
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mukbd)?1 [91 means of the definition of divisions (prabheda-
vyavasthanamukhd),5* [10] means of methods (nayamukba),59 

[11] means of complete knowledge, etc. (parijnadimukba),i{) 

[12] means of strength and weakness (balabalamukba),11 

[13] means of abstraction (pratydbaramukba),iZ and [14] means 
of accomplishment (abbinirbdramukba).i5 

[3] What is determining the analytical demonstration 
{prabbidyasamdarsanaviniscaya?. It consists of determinings 
such as those which constitute a single case (ekavacaraka),li 
having [as its support] the preceding word (case) {purva-
padaka)^ having [as its support] the following word (case) 
(pascatpadaka)*6 consisting of two cases (dvikotika),'7 or 
three cases {trikotikd),48 or four cases (catuskotika)^ valid 
in both senses (omkarika),50 rejecting the proposal (prdti-

37. This is the classification of individuals, as in the Puggalapannatti. 
38. This refers to the catuskotika explanations: existence, non-existence, 

(both) existence and non-existence, (both) neither existence nor non-existence. 
39- There are six methods: 1. method of reality, 2. method of experience, 

3. method of religion, 4. method of avoiding the two extremes, 5. unthinkable 
method (i.e. method by means of which the Buddha explains the Dharma), 
6. method of mental pleasure. 

40. This refers to four functions regarding the Four Noble Truths: duhkba 
should be understood (parijneya), samudaya should be abandoned 
(destroyed) (prabatavya), nirodha should be realized isaksatkartavya) and 
marga should be practiced (bbavitaiya). 

41. This refers to the Pratityasamutpada. It demonstrates the value of each 
term. If a term is omitted, the meaning is not comprehensible. 

42. This is asking a question and then explaining it simply. 
43. This is explaining each sentence with several subsequent sentences. 
44. This is a straightforward question and answer. 
45. The second term should be explained with reference to the first, as in 

the case of Jnana and jneya. 
46. The first term should be explained with reference to the second, as in 

the case of grabya and grabaka. 
47. Having two substitutes. 
48. Having three substitutes. 
49. Having four substitutes. 
50. E.g. Are all samskaras impermanent? Are all impermanent things 

samskaras? Both are valid and the answer "Yes" to each of them is correct. 
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ksepikd)?1—all this in connection with the aggregates (skandbd), 
etc., as explained above. 

[4] What is determining the questions (samprasna-
viniscayd)? It is determining everything that is true and false 
by answering questions while relying on the eight points 
(above). 

Furthermore, there are four methods of resolving ques
tions: [1] by refuting (dusaka), [2] by proving (pratisthapakd), 
B] by analyzing (cbedaka) and [4] by explaining (making 
understood) (bodbakd). 

[51 What is determining the grouping (samgrahavinigcaya)? 
It is determining grouped according to ten points. What are 
those ten points? [1] the determining point according to the 
accomplishment of duty (krtyanusthana),51 [2] according to 
entry (into one of the Three Vehicles) (avatard)^ Bl according 
to devotion (adbimukti),^ [4] according to reason (yukti)^ 
151 according to discussion (samkatbya)^ [6] according to 
penetration (prativedbd)?1 [7] according to purity (visuddbi),58 

[81 according to the various stages of accomplishment (abbinir-
harapadapmbbeda)?9 [91 according to effort and effortlessness 

51. How many skandhas are there outside the samskaras? This question 
should be rejected because there are no skandhas outside the samskaras. 

52. This refers to the ability to explain all kinds of means (upaya) accom
plished in the world in order to maintain life. 

53- This is what enables a bodhisattva to examine and decide which of the 
three yanas (vehicles) he should follow. He decides to follow the bodhisattva-
yana and leads others in the same direction. 

54. This refers to smtamayiprajna (knowledge acquired by means of the 
Teaching as it was heard) which arouses sraddha. 

55. This refers to cintamayiprajna by means of which one reasons and 
judges. 

56. This is establishing the Truth of the Dharma according to srutamayi-
and cintamayi prajna. 

57. This is penetration of the Truth by means of the darsanamarga (path 
of vision). 

58. This is the purification of all the defilements by means of the 
bhavanamarga (path of cultivation or development). 

59. This refers to the visesamarga which arouses the higher qualities. 
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idbhogdndbboga)^ and [10] according to the completion of 
all aims (sarvarthasiddhi)!"1 

[6] What is determining the talk (or controversy) (vdda-
viniscaya)? In brief, it is sevenfold:62 [1J talk (vdda), [2] assembly 
of the talk (vadddbikarana), [3] topic of the talk (vadddbi-
stbdna), [4] adornment of the talk (vaddlaftkdrd), [5] defeat of 
the talk (vadanigraba), [6] withdrawal from the talk (vdda-
nihsarana), and [7] most useful qualities of the talk (vdde 
babukara dbarmah). 

Firstly, talk in turn is sixfold: [1] talk (vdda), [2] rumor 
(pravadd), [3] debate (vivdda), [4] reproach (apavdda), [5] ap
probation (anuvada), and [6] advice (avavada)!^ 

[1] Talk (vada) is speech by everyone (sarvalokavacana).(u 

[2] Rumor {pravadd) is talk based on what people hear 
(lokanusnito vadah), because it is talk based on knowledge 
of the people.65 

[3] Debate (controversy) (vivdda) is talk in which two 
adversaries are opposed. 

[4] Reproach (apavdda) is a word of anger, violence and 
harshness uttered by one of the adversaries against the other. 

[5] Approbation (aniwdda) is the conclusion of the discus
sion {samkathyaviniscaya) according to pure inner vision [*lit. 
vision of pure knowledge:*! (visuddbajnanadarsana). 

60. This is determining according to both cases. Abhoga ''effort" is associ
ated with ordinary beings. The Buddhas and bodhisattvas are in a state devoid 
of effort. The activities of a Buddha occur without abhoga, effortlessly 
(Satralamkara IX, vv. 18-19). A bodhisattva is "free from all self-interested 
effort and attains a state devoid of effort"—satvabhogavigato'nabboga-
dhannatapraptah (Dasabhdmi, p. 64). 

61. This refers to the Buddha's knowledge (buddhajnana). 
62. The Tibetan version does not contain "In brief, it is sevenfold." 
63. In Sanskrit the terms vada, pravada, vivdda, apavdda, anuvada and 

avavada which, due to prefixes, each have different meanings, are all formed 
from the root vad "to speak" and are all related to each other. It is not possible 
to translate them by terms formed from a single root giving such different 
meanings. 

64. This is conversation or ordinary talk among people. 
65. The Tibetan version does not contain "because it is . . . people." 
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[6] Advice (avavadd) is instruction {desana) aimed at the 
mental concentration of those whose minds are not concen
trated, and at the liberation of those whose minds are concen
trated. 

Secondly, the assembly of the talk (vadadbikarand) can 
be a royal court (rajakula) or a popular court (prajaknla) or 
an assembly (sabba) composed of recluses (sramand) and 
qualified (pramanikd) brabmanas who are friends and skilled 
in the meaning of the Teaching (dharmdrthakusala). 

Thirdly, the subject of the talk (vadadhistbana) is that on 
which the talk takes place. Generally, it is twofold: the thing 
to prove (sadbyd) and the proof (sadband). 

The thing to prove (sadbyd) is of two kinds: natural 
(svabbava) and special (visesa). 

There are eight kinds of proofs (sadband): [1] the thesis 
(proposal) (pratijna), [2] the reason (betu), [3] the example 
(drstanta), [4] the application (upanaya), [5] the conclusion 
(nigamana), [6] direct knowledge (pratyaksa), [7] the inference 
(indirect knowledge) (anumana), and [8] the acceptable tradi
tion (aptagama). 

The nature of the thing to be proved (sadbyd) may be 
its own nature (atmasvabbava) or the nature of the thing 
(dharmasvabhava). The speciality may be its own speciality 
(atmavisesd) or the speciality of the thing (dbarmavisesd). 

[1] The thesis (proposal) (pratijna) is the communication 
(vijnapana) to others of the meaning preferred by oneself 
(svarucitarthd) of the thing to be proved (sadbyd). 

[2] The reason (betu) is the declaration of positive or 
negative experience chosen as a means to decide the as yet 
unestablished meaning of the thing to be proved (sadbyd). 

[3] The example (drstantd) is the comparison (saml-
karana) of an unknown point [lit. end] (adrsta-antd) with a 
known point (drsta-anta),66 

66 It is interesting to note here how the two words drstanta (drsta-anta) 
and adrstanta (adrsta+anta) are used to explain the meaning of drstanta 
(example) The Tibetan version omits "with a known point." 
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[4] The application (upanaya) is the declaration of the 
agreement of the thesis with the interpretation of the teaching 
by scholars (sisfa). 

[5] The conclusion (nigamana) is the declaration of the 
final decision. 

[6] Direct knowledge (pratyaksd) is what is perfectly clear 
to oneself and not mistaken. 

[7] Inference (indirect knowledge) (amimana) is belief 
based on the direct knowledge of scholars. 

[8] The acceptable tradition (dptagama) is a teaching 
which is not contrary to the two which precede (i.e., not 
contrary to direct knowledge and inference). 

Fourthly, the adornment of the talk (vadalcMkara). A 
profoundly competent person who treats the subject of the 
discussion correctly before the assembly is called the adornment 
of the talk. There are six qualities proper to an adornment: 
[i] knowledge of one's own teaching and that of others 
(svaparasamayajnata), [ii] perfection of eloquence (vdk-
karanasampad) [iii] self-confidence (vaisaradya), [iv] mental 
vivacity (pratibbdna), [v] firmness (sthairya) and [vi] courtesy 
(ddksinya). 

Fifthly, the defeat of the talk (vddanigraba). It consists of 
[1] the (generous) relinquishment of the discussion (katbd-
tydga), [2] diversion in the discussion (katbdsdda) and [3] defect 
in the discussion (kathadosa). 

[1] (Generous) relinquishment of the discussion (katbd-
tydgd) is the recognition of one's own faults and the qualities 
of the adversary in the talk. 

[2] Diversion in the discussion (katbdsdda) consists of 
avoiding [the subject] by taking refuge behind another subject, 
of abandoning the original thesis by dealing with an external 
subject or of manifesting anger, self-satisfaction, pride, hypoc
risy, etc. 

[3] As it is said in the Sutra:67 a defect in the discussion 
(katbddosa) in brief is of nine kinds: [i] confusion (dkula), 

67. This Sutra has not been traced 
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[ii] agitation (samrabdba), [iii] unintelligibility (agamaka), 
[iv] prolixity (amita)^ [v] lack of meaning (anarthakd), 
[vi] inopportuneness (akald)^ [vii] instability (astbira),70 

[viii] lack of clarity (luminosity) (apradipta), and [ix] lack of 
connection (aprabaddba).11 

Sixthly, withdrawal from the talk (vadanihsarana). Having 
considered the good and bad aspects, one withdraws from the 
discussion without taking part in it. Or, having recognized the 
adversary's incompetence, the assembly's inferiority, or one's 
own inability, one does not take part in the debate. Having 
recognized the adversary's competence, the assembly's quality, 
and one's own ability, one takes part in the debate. 

Seventhly, the most useful qualities of the talk (vade 
babukara dbarmah) in brief are three in number: [i] knowledge 
of one's own teaching and that of others (svaparasamaya-
plata), due to which one can take part in a debate anywhere; 
[ii] self-confidence (vaisaradya), due to which one can take part 
in a debate in any assembly; [iii] mental vivacity (pratibhana), 
due to which one can answer all difficult questions. 

Furthermore, he w h o desires his own edification should 
engage in a talk with a view to developing his knowledge and 
not for debating with others. It was said by the Blessed One in 
the Mabayanabbidbarma Sutra: a bodhisattva w ho cultivates 
vigor, who is committed to the favorable (kusala), w h o esteems 
the practice of virtue (pratipatti), who practices the major and 
minor qualities, w h o aids all beings, w h o should soon attain 
complete and incomparable Awakening, should not debate with 
others for twelve reasons (lit., clearly seeing twelve reasons). 
What are those twelve (reasons)? 

[1] Rare is the belief in the propounding of the supreme 
teaching which contains the incomparable meaning. 

68 I his is the case when a discouise is too long, 'unlimited ' 
69 To say certain things which should not be uttered at that time 
70 This is the case when one changes opinions very often during the 

discussion 
71 This is discontinuity between the different parts of the aigument 
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[2] Rare is the mind which accepts advice from questioners. 
[3] Rare are persons who courteously examine virtue and 

vice (good and bad qualities). 
[4] Rare is the absence of six defects in persons engaged in 

a talk. What are those six (defects)? [i] adherence to the wrong 
party, fii] deceptive speech, [iii] inopportune speech, [iv] diver
sion in the talk, [v] coarse speech, and [vi] malevolence of mind. 

[5] Rare is the absence of heatedness in a talk. 
[6] Rare is appreciation of another's point of view (lit., 

protection of another's mind). 
[7] Even when there is appreciation, rare is concentration 

of mind. 
[8] Rare is willingness to admit one^ own defeat and 

another's victory in a talk. 
[9] Even when one admits one's own defeat and another's 

victory, rare is purity (absence of defilement) of mind. 
[10] When the mind is defiled, rare is agreeable existence 

(sparsavihard). 
[11] When there is no agreeable existence, rare is cultiva

tion of the favorable (kusala). 
[12] When there is no constant cultivation of the favorable, 

rare is rapid acquisition of concentration by a person whose 
mind is not calm, or rapid acquisition of liberation by a person 
whose mind is calm. 

[7] What is determining the profound (hidden) meaning 
(abhisamdhivUiiscaydy?1 It is the transformation of the meaning 
expressed by groups of names, words and consonants (nama-
padavyanjanakayd) in order to bring out the hidden meaning 
which is different (from the former). 

It is said in the Sutra: "A man wrho has killed his mother 
and father, the king and the two learned men (brahmans),"7^ 

72. For the four kinds of abbisamdbi—avataranabbisamdbi, laksanabbi-
samdhi, pratipaksabbisamdbi and parinamanabhisamdhi—see Sutra lamkara 
XII, vv. 16, 17. See also Samgraha, p. 131. 

73. According to the Tibetan version: "two srotriya brahmans." Dhp XXI. 
v. 6, also says: dve ca sotthiye. 
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and who has destroyed the land (kingdom) with its officials is 
called most pure."74 

It is also said in the Sutra: "He who has no faith (trust),75 is 
ungrateful,76 who steals by housebreaking,77 who destroys space,78 

74. Cf. Dhp XXI, v. 5: 
mataram pitaram bayitva rajano dve ca kbattiye 
rattbam sanucaram bantva anigbo yati brabmano. 

'Having killed his mother and father, the two warrior kings, and having 
destroyed the land (kingdom) with its officials, the brahman goes free from 
suffering." 

Here the ''mother" designates "thirst" (trsnd, craving), the "father" "igno
rance" (avidya) or "self-conceit" (asmimand), the "two kings" "two false 
views:" eternalism (sasvatadrsti) and annihilationism (uccbedadrsti), the 
"kingdom with its officials" the "six sense organs and their external objects 
(dvadasayatana) with attachment (nandlragd)." 

Hence, the real (hidden) meaning is: "Having destroyed craving and igno
rance (or conceit) and the two false views of eternalism and annihilationism, 
and the twelve spheres (ayatana) with attachment, an arhat (brahman) goes 
(towards Nirvana) free from suffering." 

It is interesting to note here that the brahmans claim that a brahman is 
irreproachable whatever he does. Here the Buddha uses the term brabmana 
to designate an arhat, and speaks in symbols. 

[J. W. de Jong in his review provides the reference to the actual verse cited 
here, from the Udanavarga, noting that it is insufficient to provide only the 
Pali parallel when the Sanskrit is available. He further provides the explanation 
of this verse from the Samuccayabbasya and the Samnccayavyakbya, which 
differs somewhat from the explanation given by Rahula, who follows (though 
does not name) the Dbammapada-attbakatba. See appendix, p. 297.] 

75. Asraddba: the obvious meaning is: "he who has no faith or taist," but 
the hidden meaning is: "he who is not credulous, he who does not accept 
things on hearsay, through belief, because he knows them for himself through 
his direct knowledge." 

76. Ahiajna: the obvious meaning is "ungrateful" (a-krtajnd), but the 
hidden meaning is: "he who knows the uncreated" (akrta-jna), i.e., he who 
knows the Absolute, Nirvana. 

77. Samdbiccbedin: the ordinary meaning is: "perpetrator of theft by 
housebreaking," but the hidden meaning is: "he who puts an end to (cuts off) 
icbedin) linking (rebirth) (samdbi = pratisamdbi). 

78. Hatavakasa: lit., "he who has destroyed space," but the hidden mean
ing is: "he who has put an end to the opportunity to do good and bad actions." 
This means that an arhat is free from good and bad karma. 
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and who has vomited wishing/9 is truly the most noble of 
men."80 

Again, it is said in the Sutra: "Those who consider the non
essential as essential, who are well established in the reverse, 
who are defiled by defilement, win supreme Awakening.81 

79. Vantasa: lit., "he who has vomited wishing," but the hidden meaning 
is: "he who has abandoned all desire." 

80. Hence, the abhisamdbi or profound and hidden meaning of this verse 
is: "he who does not accept things through belief (because he knows them for 
himself with his direct knowledge), who knows the uncreated (Nirvana), who 
has put an end to rebirth, who has destroyed the opportunity to arouse good 
and bad karma, and who has abandoned all desire, is truly the most noble of 
men." 

Cf. Dhp VII, v. 8, exactly the same verse: 
assaddho akatannu ca sandhicchedo ca yo nam 
batavakaso vantaso sa ve uttamaporiso. 

81. This verse is cited as an example of parinaman abhisamdbi in the 
Sutralamkara, p. 82: 

asare saramatayo viparyase ca sustbitah 
klesena ca susamklista labbante bodbim uttamam. 

It is also found in the Samgraha, p. 132. 
The obvious meaning of the word asara is "non-essential," but here it 

means aviksepa "absence of distraction," therefore "concentration." Visara 
(vi+sr "to go," "to move") means "distraction," hence asara means "non-
distraction." "concentration." 

The ordinary meaning of the word viparyasa is "reverse," "fault," "perver
sion," but here it is the reverse of the false idea of a permanent, happy and 
pure self (nityasukbasucyatmagrabaviparyayeria), i.e. the opposite of the 
idea of self, therefore nairatmya. (It is interesting to compare here the term 
patisotagami, "against the stream," which is used to describe the teaching of 
the Buddha, e.g., M I, p. 168.) 

Klesa generally means "defilement," "passion," but here it means "sustained 
effort," "difficult practice," duskaravyayama. (Root klisuto torment, "to afflict," 
"to suffer.") Samklista = pariklista, "tired." 

Hence, the real hidden meaning {abhisamdbi) of the verse is: "Those who 
consider mental concentration as the essential thing, who are well established 
in the idea of non-self, who are greatly tired through effort (i.e. who make a 
great effort), win supreme Awakening." 

Cf. also Dhp I, v. 11: 
asare saramatino sare casaradassino 
te saram nadhigacchanti miccbasamkappagocara. 

However, this has little connection with the verse cited. 
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Furthermore, it is said in the Sutra: "The bodhisattva, great 
being, endowed with five qualities, rapidly accomplishes the 
perfection of giving (danaparamita). What are those five (quali
ties)? He cultivates (realizes) the nature of avarice (matsarya-
dharmata),82 he tires of giving,8^ he abhors whoever asks 
(yacaka),Hi he never gives a small amount,85 and he is distanced 
from giving."86 

It is further said in the Sutra: "The bodhisattva, great being, 
endowed with five qualities, becomes chaste (brabmacarin), 
possesses extremely pure chastity. What are those five (quali
ties)? He does not seek freedom from sexuil relations except in 
maitbuna^ lie is uninterested (upeksakd) in renouncing sexual 
relations,88 he gives himself over to the desire for sexual rela
tions which arises in him,89 he is frightened of the teaching 
opposed to sexual relations,90 and he frequently engages in 
dvayadvaya (intercourse)."91 

Why is this treatise called the Compendium of the Higher 
Teaching (abbidbarniasamuccayd?. In brief, for three reasons:92 

82. By destroying the anusaya and vasana of avarice (matsaryd), the 
bodhisattva realizes the dbarmata and tatbata of avarice and acquires the 
asrayaparavrtti. Thus, he realizes the mdtsaryadbarmata, "the nature of 
avarice." 

83. In order to practice giving over a long period, he undergoes many 
difficulties and thus tires of giving. 

84. Here yacaka means atmagraba, "grasped by self." 
85. I.e., he gives everything at every moment. 
86. He does not expect, does not accept the results of giving. Thus he is 

distanced from giving. 
87. Here maithuna means yathabbiitaparijnana, "knowledge of things as 

they really are." 
88. He considers prabana-npeksa as not being a means of brabma-

carya. 
89. When the desire arises in him, he gives himself over to the effort of 

expelling it. 
90. I.e.. he frightens others with the teaching opposed to maitbuna. 
91. Here dvayadvaya means "relations between two," i.e., laukika-

lokottaramarga, "worldly and transcendental path" and samatba-vipasyana 
"tranquillity and insight." 

92. "In brief . . . reasons" is not in the Tibetan version. 
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because it is a collection made with comprehension (sametyo-
ccaya), because it is an entire collection (of all aspects) 
{samantad uccaya), and because it is a perfect collection 
(samyag uccaya). 

Here ends the Fourth Compendium 
called Determining Dialectic 

in the Compendium of Higher Knowledge.9i 

93. Tibetan version: chos mnonpa kun las btuspa slob dpon thogs med kyis 
mdzad pa rdzogs ste. 'Here ends the Abhidharmasamuccaya by Acar>a 
Asanga." 
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akcmnanyata, rigidity 
akusala, unfavorable, bad 
— akusalabhyasa, unfavorable habit, bad habit 
— akiisalamttla, bad root 

akrta, uncreated (syn. of Nirvana) 
akrtabhyagamavada, theory according to which one under

goes results of actions one has not done 
akrtabbyagamakrtainpranasa-samjna, (false) idea of under

going (the results of) an action one has not done, and of 
losing (the results of) an action one has done 

akopyadbarnia arhan, arhat of immovable nature 
aksayakusalamiila, he whose good roots are inexhaustible 
aksanti, impatience 
aganraiw, contempt 
agra, supreme 
afiga, factor, limb 
— angavyavastbana, definition by factors 
— aiigavibbaga, analysis of factors 

acala (bbumi), (stage called) immovable 
acittaka-samapatti, attainment in which the mind is inactive 
acitrikamvisayalambana, unvarying object of a sphere 
acintya, inconceivable 
acyuta, imperishable (syn. of Nirvana) 
ajata, unborn (syn. of Nirvana) 
ajnana, lack of knowledge 
andaja, egg-born 
atimdna, higher pride 
adattadana, theft (lit., taking what is not given) 
adbhutadharma, extraordinary, extraordinary things 
advesa, absence of hatred 
adbigama, realization 
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adbicitta, higher mental state, higher spiritual (mystical) state 
adbipatipratyaya, predominant condition 
adbipatipbala, predominant result 
adhirnatramarga, strong path 
adhimukticaribodbisattva, bodhisattva whose career is directed 

by high resolve 
adbimoksa, determination, resolve 
adbisila, higher virtue, higher morality 
adhobhumi, lower world, lower realm 
adbyatmasamprasdda, inner serenity 
adbyasayacaribodbisatWa, bodhisattva whose career is directed 

by earnest intention 
anapatrdpya, lack of modesty 
anabbildpya, unexpressible 
anabbisamskaracaribodbisattva, bodhisattva whose career is 

devoid of construction 
anabbisamskaraparinirvayin, he who attains Parinirvana 

without effort (without construction) 
anavaropitakusalamfdata, lack of cultivation of good roots 
anagamin, unon-returner" (third stage of perfection) 
anagamiphalapratipanna, he who progresses towards the 

"fruit of the non-returner'' 
anajndtamajnasyamlndriya, faculty (of the thought): "I shall 

know that (the Truth) which I do not know.v 

anatman, non-self, non-me 
anasrava, pure, undefiled 
anitya(td), impermanent, Impermanence 
animitta, signless 
animittacarlbodhisattva, bodhisattva whose career is signless 
aniyatajanmakalika, person whose duration of rebirths is not 

defined 
aniruddha, undestroyed 
anukrama, gradation 
anugraba, granting a favor, favoring 
amicitasamprayoga, non-habitual conjunction 
anuttara, superior, supreme 
anutpanna, non-arisen, unarisen 
anutpadajnana, knowledge of the non-arising (of defilements) 
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annnaya, attachment, desire 
ammayacitta, thought of attraction 
anupasyana, observation 
anubandha, consequence, sequence 
anubhava, experience 
annmana, inference, indirect knowledge 
anuraksanadbarma arban, arhat of guarded nature 
anulomapratiloma, normal and inverse order 
aniwada, approbation 
anusamsaitga, beneficial factor 
annsaya, (latent) tendency 
anekadbatunanadbahqnana, knowledge of the different 

dispositions and tendencies of different beings 
antagrahadrsti, view (idea) of grasping extremes 
antarapariniwayin, he who attains Parinirvana in the inter

mediate state 
antarabhava, intermediate state 
antarayikadbarma, dangerous (harmful) things 
antarmnkha, introversion 
anyatlrthya, adherent of another religion, heretic 
anvayaksanti, consequent acquiescence 
anvayapiana, consequent knowledge 
apakarsa (ref. antarakalpd), diminution, degeneration 
apacaya, diminution 
apatrapya, modesty 
aparapratyaya, not dependent on others 
aparanta, (final) end 
aparicchinnavisayalambana, object of the unlimited sphere 
apavada, reproach 
apavadadrsti, negative idea or opinion 
apunya, demerit ' 
apeksd, regard 
apeksasamkleSanimitta, object of defilement by reason of 

regard 
apranihita, wishless(ness) 
aprativani, stalling 
apratisthitanirvana, unestablished Nirvana 
apratisamkhya* unconsciously, without reflecting 
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apratisamkhydnirodha, cessation (Nirvana) obtained without 
the means of acquired knowledge 

apramana, unlimited, infinite state (= brahmavihara) 
apramada, diligence 
abuddhabhava or abuddhaloka, period when there is no 

Buddha in the world 
abhava, non-existence, non-existence of a thing 
— abhavasunyata, emptiness of non-existence 

abbijna, superknowledge 
abhidharmapitaka, Canon of the Higher Teaching 
abhidhana, name, designation 
abbidbeya, thing named 
abbidbyd, excessive avarice 
abhinajidanasamklesanimitta, object of defilement by reason 

of a pleasant hope 
abbinirvrttikarana, productive reason 
abbinirvrttisamyojana, fetter of continuity 
abhiprajna, higher wisdom 
abbiprdya, intention 
abbibbvayatana, sphere of mastery 
abhirnana, superior pride 
abbimukbi (bhumi), (stage called) face to face 
abbilapavdsand, residues of expression 
abhilasa, eagerness 
abbisamdbi, profound meaning, hidden meaning 
abhisampratyaya, full and firm conviction 
abbisamskdra, (mental) construction 
abhisamskaraparinirvayin, he who attains Parinirvana with 

effort (construction) 
abbisamaya, comprehension 
— satyabhisamaya, comprehension of the truth 

abhuta, unbecome (syn. of Nirvana) 
amarsa, intolerance 
amoba, absence or lack of delusion 
ayatnato moksa, effortless liberation 
ayonisas (ayonisomanaskdra), superficially, falsely 
araksya (or araksa), what has no need of protection 
arana, he who does not provoke contention 



Sanskrit-English Glossary 261 

arcismatlibbumi), (stage called) radiant 
a fib a, meaning 
artbakusala, skilled in the meaning 
artbapratisanwid, analytical knowledge concerning the meaning 
artbabhisamaya, comprehension of the meaning 
arbattvapbalapratipanna, he who is progressing towards the 

fruit of arhatship 
allnacitta, intrepidity of mind 
alinatva, absence of weakness, intrepidity 
alobba, absence of craving 
avadana, (heroic) exploit 
avarabbagiyasarnyojana, lower fetters 
avavada, advice 
avastukavisayalambana, object of the sphere of non-existent 

things 
avastbabbeda, discrimination of states 
avidya, ignorance 
avinirbbaga, non-separation 
auinirbbagavrttyatmata, inseparability of the self 
avipmyastalambana, non-perverse object 
avipaiyasa, non-perversion 
avihimsa, harmlessness 
avetyaprasada, perfect faith; serene joy based on conviction 
avyakrta, indeterminate, neutral, undefined 
avyakrtamCda, undefined roots 
avyakrtavastu, indeterminate subjects 
avyagbatalambana, unresisting object 
asubba, impurity, unloveliness (of the body) 
asaiksa, he who has no need of training or discipline, disciple 

beyond training, disciple who has completed training (arhat) 
asamskrta, unconditioned, uncompounded 
asamcarabbisamaya, comprehension of the stopping of 

wandering (in Samsara) 
asamjnisamapatti, attainment of non-perception 
asamtusti, dissatisfaction, discontent 
asamprajanya, inattention 
asatnpramosa, absence of confusion 
asaddrsti, false idea, opinion or view 
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asparsavibara, wretched state, unpleasant existence 
asmimana, pride of "I am" 
asvatantrya, non-independence (dependence) 
ahetuvisamabetnvada, theory of the absence of cause and of 

irregular causes 
akara, aspect 
akasanantyayatana, sphere of infinite space 
akincanyayatana, sphere of nothingness 
aksepa, project(ion) 
aksepaka (karma), projecting 
aksepakarana, reason of projection 
agama, tradition, teaching, religion 
agraba, attachment 
agbata, malevolence, hostility 
acaya, augmentation, increase 
ajna, perfect knowledge (arhatship) 
ajnatavlndriya, faculty (of the conviction): "I have known (the 

Truth)" 
ajnendriya, faculty of perfect knowledge (of the truth) 
attamanaska, he who has a joyous heart, satisfied 
atrna, self, "me" 
atmavada, theory of self 
atmadrsti, idea, view of self 
atmabhava, personality 
atmasneha, love of self 
adanavijnana, appropriating consciousness, retaining con

sciousness 
adisanta, calm from the beginning 
adlnavadarsana, vision (knowledge) of bad consequences 
adbara, aid, aiding 
— adbarapratipaksa, counteractive of aiding 

anantaryakarma, action with immediate effect 
anantaryamarga, immediate path 
anapanasmrti, mindfulness of breathing 
anihjya, immovable (also syn. of Nirvana) 
apatti, transgression (of moral rules) 
aptagama, acceptable tradition 
abhasagata, manifested 
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— visaya abbasagatab, manifested object 
abboga, tenacity, effort 
ayatakala, long duration 
ayatana, sphere 
ayus, life span 
ayuhsamskara, life principle 
arogya, health (syn. of Nirvana) 
alambana, object 
— avastukalambana, immaterial (non-existing) object 
— savastukalambana, material (existing) object 

alayavijnana, store-consciousness 
avarana, impediment 
avastbikasamprayoga, conjunction of situation 
avabakakarana, introductory reason 
avenikabuddhadharma, attributes of the Buddha 
avedha, penetration 
avedbadbipati, predominance of penetration 
asaya, intention 
asraddbya, absence or lack of trust 
asraya, base, basis 
— asrayaparavrtti [asrayaparivrtti], revolution of the base 

asamjnika, state of non-perception 
asrava, "outflow," impurity 
asravaksayabbijna, superknowledge of the destruction of 

impurities 
asvada, enjoyment 
asvadasamklesa, defilement caused by enjoyment 
asvadasamapatti, "delicious" attainment 
abara, nutriment, food 
abrikya, lack of self-respect 

itivrttaka, "thus it was said" (part of the Buddhist Canon) 
idamsatyabbinivesa, dogmatic fanaticism (lit., passionate 

attachment to the idea): "This is the [only] truth" 
indriya, faculty, sense 
indriyaparaparyajnana, knowledge of the different degrees 

of development of the faculties (sraddba, etc.), charac
ters, inclinations, abilities, etc., of beings 
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indriyddhisthdna, seats of the faculties 
indriyesu guptadvdra, control of the senses 
trsyd, envy 

ucitasamprayoga, habitual conjunction 
uccbeda, annihilation 
utkarsa (ref. antarakalpd), augmentation, regeneration 
uttaravisesddbigama, attainment of particular high spiritual 

states 
uttarasamatha, higher tranquillity 
utthana, emerging, emergence 
utsaha, perseverance 
utsildhi, energetic action 
uddna, solemn utterance 
udgrahanimitta, grasping the image 
udyoga, zeal 
upaklesa, minor defilement 
upadesa, instruction, teaching 
upanaya, application 
upanaba, rancor 
upanisad, approach, basis, means 
upapattilabba, obtaining birth 
upapattisamyojana, fetter of birth 
upapattydyatana, place of birth 
upapadyaparinirvayin, he who, on being born, attains 

Parinirvana 
upapadyavedaniyakarma, action the results of which will be 

experienced immediately in the next birth (after death) 
upapaduka, apparition-born 
upabboga, delight, pleasure 
upamana, analogy, simile 
upalabdhikarma, action of perception (or reception) 
upasama, tranquillity 
updtta, appropriated 
upddana, clinging 
upadanaskandha, aggregates of attachment 
updddyanlpa, derived matter 
updya, (skillful) means 
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upayakausalya, skill in means, skillfulness in means 
upayasa, tribulation 
upeksa, equanimity 
— upeksaparisuddhi, purity of equanimity 

upeksavyavadananimitta, object of purification by reason of 
equanimity 

ubhayatobbagavimukta, he who is freed by the two means, 
on both sides 

usmagata, state of heat 
unamana, inferior pride 
urdbvambbagiyasamyojana, fetter pertaining to the higher 

realms 
urdhvamsrotas, he who goes upstream 
urdhvabhumi, higher stage, higher realm 
urdbvaparityaga, non-abandonment of the higher realm 
urdhvopadana, attachment to the higher realms 

rddbi, supernormal power 
rddbipada, bases of supernormal power 
rddbiman, a being endowed with supernormal powers 
rddhyabbijna, superknowledge of supernormal powers 

ekavicika, he who has only one interval 
ekaviharin, dwelling alone (category of Pratyekabuddha) 
ekotlkamna, unification (of mind) 

ogba, flood 

andarikata, coarseness 
auddbatya, restlessness, agitation \ 

kampanata, movement 
kathinata, solidity 
katbatyaga, (generous) relinquishment of a discussion 
katbadosa, defect in a discussion 
katbasada, diversion in a discussion 
kadacitkasamprayoga, occasional conjunction 
karuna, compassion 
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kanrkamata, will-to-do 
karma, action 
— asddbdranakarma, non-common action 
— durbalakanna, weak action 
— balavatkarma, strong action 
— sddbdranakarma, common action 
— aparaparydyavedaniyakarma, action the results of which 

will be experienced later in successive lives (births) 
— apapadyavedanlyakarma, action the results of which will 

be experienced immediately in the next life (birth) after 
death 

karmanyata, maneuverability 
karmasuakajnana, knowledge of the individual heritage of 

the results of actions 
kalala, embryo 
kalpa, period of the universe 
— antarakalpa, minor period of the universe 
— mabdkalpa, great period of the universe 

kdma, desire 
kdmaccbanda, desire for sense-pleasures 
kamadhatu, realm (world) of desire 
kamamithyacara, sensual desire, illicit sexual intercourse 
kdmardga, craving for sense-pleasures 
kdya, body 
kdyadbdtu, body element 
kayavijnanadbatu, element of bodily consciousness 
kdyasdksi, bodily witness 
kayiklvedana, physical feeling 
kayendriya, bodily faculty 
kdrana, reason 
— sabakarikarana, co-operative reason 
— virodbikdrana, adverse reason 

kdritra, action, activity 
kdritrapratyupastbdna, presence of action 
kalarnarana, death at the normal time 
kincana, accessory (lit. some thing) 
kudrsti, perverse or wrong idea 
kulamkula, he who is destined to be reborn in several families 
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kulaprabandhadhipati, predominance over the continuity of 
generation 

kusala, 1. favorable, good; 2. skillful, skilled 
kusalamfda, good root 
kusalasasrava, defiled favorable 
kusalantarayika, things which harm the favorable 
krtsnayatana, sphere of totalization 
kaukrtya, remorse 
kausalya, skillfulness, competence 
kausalya lam bana, object with a view to skillfulness 
kausidya, idleness 
kramanairyanika, he who attains release (emancipation) 

gradually 
kriya, action 
krodha, anger 
Mist a, defiled, what is defiled 
klistasarvatragasamprayoga, defiled universal conjunction 
Mesa, defilement 
klesavisodbanalambana, object with a view to purification of 

the defilements 
klesadhipateyakarma, action dominated by the defilements 
klesavarana, impediment of the defilements 
MesopaMesa, major and minor defilements 
ksana, instant, moment 
ksanika, instantaneous, momentary 
ksanikatva, instantaneity, momentariness 
ksayajnana, knowledge of the destruction (of the impurities) 
ksayabbavikata, state of natural destruction 
ksanti, 1. patience; 2. acquiescence 
ksiprabhijna, rapidly acquired superknowledge 
kslnasrava, he who has destroyed his impurities, arhat 
ksema, safety, security 
khadgavisanakalpa, like the horn of a rhinoceros (class of 

Pratyekabudclha) 
khila, stump 

gati, destiny 
— pancagati, five destinies 
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gatyavara, lower destiny 
gandba, odor 
gandhadbatu, odor element 
gabana, dense forest (syn. of klesa) [= vcrnasa] 
gatba, stanza, verse 
geya, verse narration 
gocara, object, field 
grantba, tie 
grabaka, that which appropriates, grasps 
grabya, that which is appropriated, grasped 
gredba, greed, cupidity 
gbrana, nose 
ghranadhatu, nose element 
gbranavijnanadbatu, olfactory consciousness element 

caksus, eye 
caksurdbatu, eye element » » 
caksurvijnanadhatii, visual consciousness element 
caritavisodbanalambana, object with a view to the purifica

tion of character 
caiya, practice 
citta, mind, thought 
cittaksana, thought-moment 
cittadharana, keeping the mind 
cittapracara, mental activity 
cittamatra, mind only 
cittasamata, evenness of mind 
cittasthiti, stability of mind 
cittasya unnati (cittasyonnati), exaltation of mind 
cittasyaikagrata, one-pointedness of mind 
cintamaya, what consists of reflection 
cintamaylprajna, wisdom acquired through reflection 
cetana, volition, will 
cetanakarma, action of volition 
cetanadharnia urban, arhat of intent nature 
cetayitva-karma, actioned done after having willed it 
cetasa abboga, mental tenacity 
cetahpaiyayabbijna, superknowledge of others' thoughts 
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caitasika, mental activity, function 
caitya, monument (of veneration) 
cyutyupapadabhijna, superknowledge of death and birth 
chanda, will, wish (desire) 

janapadanimkti, regional expression (explanation) 
jantu, creature 
jaramarana, aging and death 
jaraynja, placenta-born 
Java, rapidity 
jagaryannyoga, state of watchfulness 
jataka, birth stories (former births of the Buddha) 
jati, birth 
jihva, tongue 
jihvadhatn, tongue element 
jihvavijnanadhatn, gustatory consciousness element 
jtva, spirit, soul 
jivitendriya, life faculty 
Jnana, knowledge 
jneya, knowable 
jneydvarana, impediment to the knowables 
jvara, fever (syn. of klesa) 

tajjanmakalika, person whose duration of rebirths is limited 
to this one life 

tatkala, this very moment 
tattvapavadadrsti, idea (view) of the refutation of the real 
tattvabhisamaya, comprehension of reality, the real state 
tatbata, suchness, essential nature, essential nature of the truth 
tathabbavasunyata, emptiness of such and such an existence 
tiksnendriya, sharp faculty(ies) 
trsna, "thirst," desire 
tejodhatu, fire element 
trana, protection (syn. of Nirvana) 
trikasamnipata, threefold union 
tripitaka, threefold Canon 

darsana, vision 
darsanamarga, path of vision 
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daksinya, courtesy 
divyasrotrabbijna, superknowledge of the divine ear 
duscarita, misconduct, misdeed 
duhkha, suffering, pain 
dubkba-duhkbata, suffering as suffering 
duhkhastbaniyadharrna, conditions of suffering 
duramgama (bbumi)\ "far-reaching" (stage) 
duribhava, distancing 
duribbavapratipaksa, counteractive of distancing 
drstadbarma, 1. he who has seen the Truth; 2. this very life 
drstanta, example, simile 
drsti, (false) view, idea, opinion 
drstiparamarsa, adherence to opinions (false views) 
drstiprapta, he who has attained to view (vision) 
drstivipratipanna, perverse compared to false views 
drstyuttaradbyayita, absorption dominated by (false) views 
desa, orientation, space, direction 
desana, instruction, teaching 
dosa, defect 
daurmanasya, displeasure 
daustbulya, rigidity, unruliness, agitation 
— daustbulyaparigraba, grasped by unruliness 
— kayadaustbulya, rigidity of body 
— cittadaustbulya, rigidity of mind 

dravya, substance 
dravyasat, what exists as substance 
dvesa, hatred 
dvesacarita, character dominated by hatred 
dbandhabbijna, superknowledge acquired slowly 
dharma, teaching, truth, thing(s), mental object, etc. 
dharmakaya, Dharma-body, body of the truth 
dbarmakusala, skilled in the teachings 
dharmaksanti, acquiescence to the truth 
dbarmacaksus, Dharma-eye, eye of the truth 
dbarmacinta, reflection on the teaching 
dharmata, essential or true nature 
dbarmatalaksana, characteristic of essential nature 
dbarmataviyuktata, separation from the nature of the Teaching 



Sanskrit-English Glossary 271 

dharmadhatu, element of die Teaching (ref. asamskrtd), 
element of the mental object 

dharmaparyaya, discourse 
dbarmapratisamvid, analytical knowledge concerning the 

Teaching 
dbarmamegba (bbilmi), "rain-cloud of the Teaching" (stage) 
dbarmavasavartin, master of the Teaching 
dbarmavinaya, teaching and discipline 
dbarmavibara, conduct in accordance with the teaching 
dharmavibarin, dwelling in the teachings or according to the 

teachings 
dharmavaisamdyaprapta, having self-confidence concerning 

the teachings 
dharmasamadbikusala, skilled in concentration on the teaching 
dharmadbisthana, repository of the Dharma 
dbarmanndbarmapratipatti, practice of the major and minor 

virtues (laws) 
dbarmanusarin, he who follows the teaching 
dbarmabbisamaya, comprehension or realization of the Truth 
dbarmaramarati, joy of devotion to the Truth 
dbarmavabhasa, splendor of the Truth 
dhatu, element (such as caksurdbatii), realm (such as kama-

dhatii) 
dhatuprabheda, 1. analysis of elements, 2. classification 

according to realm 
dbatvavara, lower realm 
dbaranl, magical formula 
dbrti, support 
dbyana, absorption, absorptive meditation 

naraka, hell 
nanadbimuktijnana, knowledge of the different aspirations of 

beings 
namakaya, groupings of names 
namarupa, name-and-form 
nikayasabbaga, similarity of types 
nikayasabbagastbanadbipati, predominance over the state of 

similarity of types 
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nigamana, conclusion 
nigba, danger 
nidarsana, demonstration, manifestation, visible 
nidana, occasion 
nimitta, sign 
— animitta, signless (object), signlessness 
— sanimitta, (object) endowed with signs 

nimittikara, objectification 
niyatajanmakdlika, person whose duration of rebirths is defined 
niyama, regularity 
nirlhapratyaya, indifferent conditions 
niruktl, explanation, expression 
nirnktikusala, skilled in explanation 
niruktipratisamvid, analytical knowledge concerning explana

tion 
nirupadbisesanirvana, Nirvana without a remainder (sub

stratum) 
nirupitavastu, established reality 
nirodha, cessation, Nirvana 
nirodbasamapatti, attainment of cessation 
nirdebata, absence of body 
nirdbavanabhavana, cultivation (meditation) with a view to 

emancipation or purification 
ninnanakarma, supernormal creation 
nirmanacitta, mind which creates supernormally 
niwikalpa, non-discrimination, absence of discrimination 
niwedba, penetration 
niwedhabbagiya, what is linked to penetration, leading to 

penetration 
nisevanabbavana, cultivation (meditation) with a view to 

frequent practice 
nisthabbisamaya, perfect comprehension, final realization 
nisthamarga, path of conclusion, path of perfection 
nisparidaha, non-burning (syn. of Nirvana) 
nisyandata, fluidity iSkt. not given in text; see p. 4, 1. 34] 
nisyandapbala, natural or secondary result 
nihsarana, emancipation, release 
nihsaranasamjna, perception of release 



Sanskrit-English Glossary 273 

nihsvabhava, devoid of own-nature 
nivarana, hindrance 
nairantaryasamanantara, constant immediate 
nairatmya, non-self 
naivasamjnanasamjnayatana, sphere of neither perception 

nor non-perception 
naiskramya, renunciation 

pahcakamaguna, five sense-pleasures 
pandita, sage, learned 
padakaya, grouping of words, grouping of phrases 
paratantra, relative (nature, etc.) 
paratoghosa, (aid of) the words of others 
paramadrstadharrnasukhavihara, supreme happiness in this 

very life 
paramamt, atom 
Paramartha, ultimate reality, absolute meaning 

— paramarthasat, that which exists in the absolute (ulti
mate) sense 

paravijnapti, external intimation 
parayana, supreme goal (syn. of Nirvana) 
parikalpapavadadrsti, idea (view) of the refutation of imagina

tion 
parikalpalambana, imaginary object 
parikalpita, imaginary 

— parikalpitalaksana, imaginary characteristics 
parigraha, grasping, receiving 
parigrahakarana, accompanying reason 
paricchinnakala, limited duration 
paricchinnavisayalambana, object of limited sphere 
parijna, complete or full knowledge 
parinati, transformation 
parinamika, transforming 
parinispanna, absolute 
paripanlha, obstacle 
paripurakai karma), fulfilling, completing (act) 
pariskara, necessity, material things necessary to existence 
parihanadharma arhan, arhat of regressive nature 
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parttta, limited object 
parusavak, harsh speech 
paropadesa, instruction given by others 
paryavasthana, envelopment 
paryaya, synonym 
paryesana, search 
papamitraparigraba, influence of bad friends 
pamrnita, perfection, state of perfection 
paramt, perfection 

— paramaparami, supreme perfection 
— paramiprapta, he who has attained perfection 

pitaka, canon (lit., basket) 
— abbidbarmapitaka, Canon of the Higher Teaching 
— paramitapitaka, Canon of the Perfections 
— bodbisattvapitaka, Canon of the Bodhisattvas 
— vinayapitaka, Canon of the Discipline 
— sravakapitaka, Canon of the Disciples 
— sutrapitaka, Canon of Discourses 

pisunavak, slander 
puny a, merit 
pudgala, individual 
punarbbava, new becoming, rebirth 
puraskara, veneration 
piimsakdraphala, result of manly effort 
pusti, increase 
pusta(-gata), statue 
pujakanna, act of veneration or homage 
pilrvdnta, beginning 
purvantaparantanusarndbikusala, skilled in the conjunction 

of the past and the future 
purvabbyasa, former habitual practice 
puwenivasanusmrtyabbijna, superknowledge of the recollec

tion of previous lives 
prtbagfana, ordinary man, worldling 
prtbagjanaWa, status of ordinary man 
prstbabbisamaya, later comprehension 
paisunya, slander 
posa, person 
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prakrtiparinirvrta, completely extinguished by nature 
prakrtibimbakaya, natural image of the body 
prakrtisunyata, natural emptiness 
pragraha, energetic activity 
prajnapti, designation 
prajriaptisat, what exists as a designation 
prajnaptyapavadadrsti, idea of the refutation of designation 
prajna, wisdom 
prajnavimukta, (he who is) freed through wisdom 
pranidbana, aspiration, determination 
pranidbi aspiration, determination 
pranidbijnana, knowledge of (or through) aspiration 
pranita, superior, higher 

— hlnapranlta, inferior and superior 
pratikilla, aversion 
pratigba, repugnance 
pratijna, thesis, proposal 
pratiniyamakarana, reason of diverse regularity 
pratipaksa, counteractive, counteracting 
pratipaksabbavana, cultivation (meditation) with a view to 

counteracting 
pratipad, practice 
pratibimba, reflected image, reflection 

— savikalpapratibimba, speculative reflected image 
pratibbanapratisamvid, analytical knowledge concerning 

mental vivacity; lively intelligence 
pratilambba, acquisition 
pratilambbabbavana, cultivation (meditation) with a view to 

acquisition 
prativedbadbarma arban, arhat of penetrating nature 
pratistbadbipati, predominance in means of support 
pratisamvid, analytical knowledge 
pratisamkbya, acquired knowledge, discernment, reflecting 
pratisarnkbyanirodba, cessation obtained by means of 

acquired knowledge 
pratltyasamiitpanna, what is conditionally originated 
Pratityasamutpada, conditioned origination 
pratyaksa, direct knowledge 



276 Abhidharmasamuccaya 

pratyaya, condition 
— pratyayasamagri, union of conditions 

pratyatmavedaniya, what should be felt in oneself 
pratyutpanna, present (time) 
pratyekabuddba, Solitary Buddha 
pratyekabuddbayana, vehicle of the Solitary Buddhas 
pratyekabuddbabbisamaya, comprehension of the Solitary 

Buddhas 
pradasa, malice 
prabandha, continuity, connection 

— prabandbanyathatva, change in continuity 
— prabandhavipranasa, non-breaking of continuity 

prabbakarlibbumi), (stage called) illuminating 
prabbeda, classification, division 
pramana, authority 
prarnada, indolence 
pramudita (bbumi), (stage called) joyful 
prayoga, practice, application 

— aviparitaprayoga, unperverted practice 
— prayogamarga, path of application 

prayoganirakaranadrsti, idea (view) of the refutation of 
practice 

pravada, rumor 
pravrtti, continuity 
pravrajyabbirati, devotion to the religious life 
prasathata, passivity 

— cittaprasathata, passivity of mind 
prasrabdbi, serenity 
prasavadbipati, predominance of productivity 
prasada, serene joy 
prabana, abandonment 

— paryadayaprahana, complete abandonment 
pranatipata, taking of life 
prantakotika, to the highest degree 
prapti, acquisition, obtaining 
pramanika, having authority, qualified 
prtti, joy 
preta, ghost 
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pbala, fruit, result, effect 
— adbipatipbala, predominant result 
— nisyandaphala, secondary result 
— vipakapbala, result of fruition 

phalapratipannaka, progressing towards the fruit 
pbalasvalaksanabhavabbava, existence and non-existence of 

the self-nature of the effect 
pbalopabhogadbipati, predominance of the experience of the 

results of actions 

bandhana, bond 
bala, power 
— panca bala, five powers 

bahirmnkha, extroversion 
bahusruta, erudition; learned, lit., "having heard much" 
blja, seed 
buddhakrtya, duties of a Buddha 
bodbipaksadbanna, qualities contributing to Awakening 
bodhisattvanyasavakranta, entered into the bodhisattva 

commitment [should be: bodbisattvanyamavakranta, 
entered into the certainty of the bodhisattva] 

bodbisattvabbisamaya, comprehension of the bodhisattvas 
bodhisambhara, equipment with a view to Awakening 
bodbyafiga, factors of Awakening 
bbava, existence, becoming 
bbavagra, summit of existence 
bbavopakarana, instruments of existence 
bbava, existence (of a thing) 
bbavana, (mental) cultivation, (mental) development, ("medi

tation") 
bhavanamaya, what consists of mental cultivation 
bbavanamayi prajna, wisdom acquired through mental 

cultivation 
bbavanamarga, path of cultivation or development 
bbuta, element 
— mahabhuta, great elements 

bbfttakoti, limit of existence 
bbojane matrdjnata, moderation in nutriment 
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bhautika, what is derived from the elements 
bhranti, bewilderment, delusion 

mada, self-satisfaction 
madamdnacarita, character dominated by self-satisfaction and 

pride 
madbyamdrga, middle path 
manas, mental organ 
manaskara, attention 
manuja, human being 
manojalpa, mental discussion 
manodhatu, mental organ element 
manomaya, mind-made, created by the mind 
manovijnanadhatu, mental consciousness element 
mandarajaskacarita, unexcitable character 
marana, death 
— akdlamarana, premature death 
— kalamarana, death at the normal time 

mala, stain, blemish 
mabadgata, extensive object 
mabdpranidbdna, great aspiration or resolve 
mahayana, Great Vehicle 
mdtrdvyavastbdna, definition by grade 
matsarya, avarice 
mana, pride 
mdnacarita, character dominated by pride 
manava, man 
manatimana, supreme pride 
manottaradbydyita, absorption dominated by pride 
mdyd, illusion 
mdrga, path 
— mdrgasamgrabamdrga, path including the totality of paths 
— siksatrayapansodbanamarga, path of purification by 

means of the three moral rules 
— sarvagiinanirharakamarga, path producing all the good 

qualities (virtues) 
mithyadrsti, false view 
mitbyamana, false pride 
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middha, languor 
misfibbava, mixture, combination 
mimamsd, investigation, research 
mudita, sympathetic joy 
musitasmrtita, confused memory 
murdhana, state of summit 
mrdumarga, weak path 
mrdvindriya, weak (obtuse) faculty 
mrsavada, falsehood, false speech 
maitri, universal goodwill (lit., friendliness) 
moksa, deliverance, liberation 
moksabbaglya, pertaining or leading to deliverance 
moha, delusion 
mobacarita, character dominated by delusion 
mraksa, hypocrisy 

yatbabbutajnana, real or true knowledge 
yatharutartbabbinivesa, adherence to the meaning of the 

sound (letter) 
yatbavadbbavikata, state of real nature 
yana, vehicle 

— mahayana, Great Vehicle 
— hinayana, Lesser Vehicle 

yukti, reason 
— apeksayukti, reason of dependence 
— karyakaranayukti, reason of cause and effect 
— dbarmataynkti, reason of essential nature 
— saksatkriyasadhanayukti, reason of attestation 

yoga, union, yoke 
— yogabhumi, stage of union 

yogaksema, security 
yoni, "womb" (ref. birth) 
yoniso manaskara, profound or wise attention or reflection 

rana, contention (syn. of Mesa) 
ratisamgrahakamanaskara, attention which favors contentment 
ratnatraya, Three Jewels (Buddha, Dharma and Sangha) 
ratnabbisamaya, comprehension of the Jewels 
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rasa, flavor, taste 
rasadbatu, taste element 
raga, craving, passion 
ragacarita, character dominated by craving 
rupa, matter, (visible) form 
nlpana, changing 
rupadhatu, form element, realm (world) of form 
rupamsika, particle of matter 
ruparupyavacara, domain of form and of the formless 

laksana, characteristic 
— laksanapratisamvedlmanaskdra, attention which recog

nizes characteristics 
— laksananiwyanjana, characteristics and minor marks 

laya, torpor 
layana, shelter (syn. of Nirvana) 
llnatva (cetaso linatva), (mental) apathy 
lokadbdtu, world, universe 
— madbyamasdhasralokadbdtu, middling chiliocosm 
— mabdsdhasralokadbdtu, great chiliocosm 
— sahasracildikalokadbatu, small chiliocosm 

lokottara, transcendental 
— lokottaraprsthalabdba, obtained subsequent to (after) 

transcendental (wisdom) 
— lokottaramarga, transcendental path 
— lokottaravisuddhyadhipati, predominance of transcenden

tal purity 
— lokottaravairagycldbipati, predominance of transcendental 

detachment 
lobba, covetousness 
laukika, worldly 
— laukikarnarga, worldly path 
— laukikauisuddbyadbipati, predominance of worldly purity 
— laukikavairdgyddbipati, predominance of worldly detach

ment 

vajroparnasamadbi, diamond-like concentration 
vanatba, dense forest (syn. of klesa) [= vanascA 
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vanasa, dense forest (syn. of klesa) [correct word for gabana 
and vanatba] 

vargacarin, living in a group (a class of Pratyekabuddha) 
vasavartanatmiyata, dependence of the self 
vasita, mastery 
vastu, substance, thing 
vastnpariksamarga, path of investigation of things 
vastuparyanta, end of substance 
vastvalambana, real object 
vakkaranasampad, perfection of eloquence 
vada, talk, discussion, controversy 
— vadanigraha, defeat of a talk 
— vadanibsarana, withdrawal from a talk 
— vadadbikarana, assembly at a talk 

vadadbistbana, subject of a talk 
— vadalamkara, adornment of a talk 

vasana, residues, impressions 
— vasanaparibbavita, impregnated by residues 
— vasanasamndghata, eradication of the residues 

vikalpapratibimbakaya, speculative counter-image of the body 
vikalpitalaksana, speculative characteristics 
vikara, transformation 
viksepa, distraction 
vigbata, distress (syn. of klesa) 
vicara, deliberation, reflection 
vicikitsa, scepticism, doubt 
vicikitsottaradhyayita, absorption dominated by doubts 
vijanana, knowing, discerning [Skt. not given in text; see p. 4, 

1. 1] 
Vijnana, consciousness 
vijnananantyayatana, sphere of infinite consciousness 
vitarka, reasoning 
vitarkacarita, character dominated by distraction (reasoning) 
vidarsana, inner vision 
vidusana, repentence, censure 
— vidusanapratipaksa, counteractive of censure 

vidya, knowledge, higher knowledge 
— trividya, three knowledges 
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vinayapitaka, Canon of the Discipline 
viniscaya, determining, examination 
vipaksa, hostile, opposed 
viparinati, transformation 
viparinamaduhkba, suffering engendered by transformation 
viparyastalambana, perverse object 
viparyasa, perverse view, perversion 
vipasyana, insight 
vipaka, result, fruition (of actions) 
— vipakavijnana, consciousness-result 

vipakapbala, result of fruition 
vipakabhinirvrtti, production of results 
vipratipatti, depravation, perversion 
vipratisara, repenting 
vibandba, obstruction (syn. of klesa) 
vibhavana, dispelling, relinquishment 
vimati, uncertainty 
vimala (bbumi), (stage called) immaculate 
vimuktimarga, path of liberation 
vimoksa, deliverance 
viyoga, separation 
virati, abstention 
riraga, detachment 
vilaksanata, divergent characteristic 
vivada, debate 
visesamarga, special path 
visaya, domain, object, field 
visayagrabanadhipati, predominance over the grasping of an 

object 
visayadhipati, predominance of the object (sphere) 
viskambbana, suppression 
visamyoga, dissociation, disjunction 
visara, dispersion 
vihimsa, harmfulness, violence 
vitaraga, freed from craving (passion) 
vuya, vigor 
vedana, feeling 
vaikalya, deficiency 
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vaipulya, development, extension 
vairagya, detachment 
— upaghata vairagya, detachment through exhaustion 
— upastambha vairagya, detachment through satiety 
— ekadesa vairagya, partial detachment 
— niruttara vairagya, superior detachment 
— parijnana vairagya, detachment through complete 

knowledge 
— prakrti vairagya, natural detachment 
— pratipaksa vairagya, detachment through the effect of 

counteracting 
— prativedha vairagya, detachment thiough penetration 
— prahana vairagya, detachment through abandonment 
— sakala vairagya, complete detachment 
— samutkarsa vairagya, detachment through superiority 
— samudghata vairagya, detachment through complete 

destruction 
— sammoha vairagya, detachment through complete igno

rance 
— sottara vairagya, inferior detachment 

vaisaradya, (perfect) self-confidence 
vaisayika, pertaining to sense objects 
vyanfanakaya, group of consonants (letters) 
vyanjanakiisala, skilled in the letter 
vyaya, disappearance, destruction 
vyavadana, purification 
vyavadanakusalamula, roots favorable to purification 
vyavasayakamia, action of intention, action of effort 
vyavasthana, definition 
vyavahara, linguistic usage 
vyakarana, prediction (uttered by the Buddha announcing 

that a certain person (bodhisattva) wall one day become 
a Buddha), exposition 

vydkhya, explanation 
vyapada, ill-will, enmity 
vyapyalambana, widespread object 
vyayama, effort 
vyavasayikamarga, path of vigorous effort 
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sabdadhatu, sound element 
samatba, tranquillity, calm (concentration, absorption) 
samatbabbavana, cultivation of the tranquillity of concentration 
sarana, refuge 
salya, arrow (syn. of klesa) 
sdtbya, dissimulation 
santata, calm, state of calm 
santavimoksa, peaceful or calm deliverance 
santavibara, state of peace or calm 
sasvata, eternal 
siksa, precept, rule, training, discipline 
Siva, bliss (syn. of Nirvana) 
silavrataparamarsa, adherence to observances and rituals 
suddhavasa, pure abode 
subhakarin, he who has done right 
subhakrtsna, state of "all-beauty" 
subhasubbakarmaphalopabhogasthanadbipati, predominant 

over the experience of the results of good or bad actions 
sunyata, emptiness 
saiksa, disciple under training, in the course of study 
sraddba, trust 
sraddbddbimukta, resolved (adhering) on trust (faith) 
sraddbanusarin, he who follows trust (faith) 
sravaka, disciple 
srdvakaydna, vehicle of the disciples 
sravakdbbisamaya, comprehension of the disciples 
smtamaya, what consists of listening (erudition) 
smtamayiprajna, wisdom acquired through listening (study, 

erudition) 
srotradhatu, ear element 
srotravijnanadbatu, auditory consciousness element 

samyoga, fetter 
samyojana, fetter 
sarnlikbita, restriction 
samlekba, simple life 
samvrti, convention 
samvrtisat, what exists as a convention 
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sarnsaya, doubt 
samsara, continuity or cycle of existence 
samskara, formation, construction, compounded or condi

tioned things 
samskaradubkba, suffering as conditioned 
samskrta, conditioned, compounded 
samstutavastu, object experienced 
samsvedaja, exudation-born 
sakrtnairyanika, he who acquires emancipation immediately 
sakrdagamin, the "once-returner" 
sakrdagamipbalapratipannaka, he who is progressing 

towards the "fruit of the once-returner" 
samkalanaprabana, abandonment in series (by linking) 
samklistavibara, impure or defiled state (impure conduct or 

' life) 
samksepa, compression 
samgraba, group, grouping 
samjria, perception, notion, designation 
samjnakaranavyavastbana, definition by designations 
samjnapracara, behavior of perception 
sanynavedayitanirodba, cessation of perception and feeling 
samjnasamapatti, attainment of perception 
sacittaka-avastba, state (situation) where the mind is active 
sacitrikaravisayalambana, object of the varied sphere 
satkayadrsti, view (idea) of individuality 
satWa, a being 
satpumsasamseva, association with good people 
satya, truth 
satyadbipateya dharma, teaching dominated by the truth 
satvastu, that which is 
saddbarmasravana, listening to the Good Teaching 
sanidarsana, visible 
sanimittacaribodhisattva, bodhisattva whose career is endowed 

with signs 
samtati, series 
samtusti, satisfaction, contentment 
samdarsana, manifestation 
samnaha, preparation 



286 A bh idharmasa muccaya 

saptakrtbbavaparama, he who will be reborn only seven times 
sapratigha, susceptible to resistance 
sabrabmacdrin, co-religious 
sabbdga, joint 
sabhdgatatsabhdga, joint and analogue of joint 
sabbagauisabhagacittacaitta, similar and dissimilar mind and 

mental activities 
samatd, evenness 
— cittasamatd, evenness of mind 

samatdpasyand, observation of identity or similarity 
samanantarapratyaya, immediate condition 
samanvdgama, accompaniment 
samabbdgacarita, normal (balanced) character 
samdrtbapratyaya, efficacious condition 
samavasargavihdni, complete relinquishment and decrease 
samddbi, concentration 
samddbibbumi, stage, sphere, of concentration 
samadhivasavanin, master of concentration 
samdpatti, attainment 
— dsvddasamdpatti, attainment of enjoyment, relishing 

samdropadrsti, affirmative opinion 
samdbitabbilmi, stage of tranquillity (recollection) 
samudaya, origin (of suffering) 
samuddya, mass 
samprajanya, awareness 
sampratyaya, belief 
sampratydyana, conviction 
sampmyoga, conjunction 
sambandba, conjointness, connection, relationship 
sambandbdtmiyatd, relationship with the self 
sambbava, co-existence 
sambbdra, equipment 
— bodbisambbdra, equipment with a view to Awakening 

sambbdramdrga, path of preparation 
sambbinnapraldpa, idle talk 
satnmosa, confusion, forgetfulness 
samyakkarmdnta, right action 
samyaktvaniydma, certainty of perfection 
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samyakpradbana, right exertion 
samyaksamkalpa, right thought 
samyaksamadbi, right concentration 
samyaksmrti, right mindfulness 
samyag avavada, good advice 
samyagajiva, right livelihood 
samyagdrsti, right view 
samyagvaca, right speech 
samyagvyayama, right effort 
sarana, he who provokes contention (syn. of klesa) 
sarvatragasamprayoga, universal conjunction 
sawatragaminipratipajjnana, knowledge of the different 

practices leading to all the destinies 
savastukavisayalambana, object of the sphere of existing 

things 
savipaka, endowed with fruition (results) 
savyagbatalambana, resisting object 
sasamprayoga, (object with) mutual association 
sababbava, co-existence, simultaneity 
sababbavadhipati, predominance through co-existence 
sabasracudikalokadhatu, small chiliocosm 
sab ay a, aid, concomitance, association 
sdksatkriya, attestation, realization 
samkatbya, dialectics 
samkatbyaviniscaya, determining dialectics 
satatyasatknyaprayoga, constant and careful practice 
sadbana, proof 
sadbclranasadbarana, common and exceptional 
scidbumati (bbumi), (stage called) sharp intelligence 
sadhya, thing to be proved 
sadhyartba, thing to be established or proved 
sabbisamskarapariniwayin, he who attains Parinirvana with 

effort (construction) 
samagri, assemblage, accord 
samisa, sensual 
samisavedana, sensual feeling 
sasravadbarma, impure things, impure conditions 
sukbavibara, happy abode (happy life) 
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sudurjaya (bbumi), (stage called) difficult to vanquish 
suniruktavyanjanajriata, knowledge of the well explained 

letter 
sutra, discourse 
sutrapitaka, Canon of Discourses 
sottara, inferior, lower 
sopadbisesanirvana, Nirvana with a remainder 
saumanasya, joy, delight 
skandha, aggregate 
skandbopaniksepakapratisamdbayakatman, self which estab

lishes and assembles the aggregates 
styana, inertia 
sthanadhipati, predominance of place 
stbanastbanakausalya, skill concerning what is possible and 

what is impossible 
sthanastbanajnana, knowledge of what is possible and what 

is impossible 
stbitakampya arban, stable and unshakeable arhat 
stbiti, duration 
stbirasamjna, idea (notion) of stability 
sparsa, contact, touch 
sprastavya, tangible 
sprastavyadbatu, tangibility element 
smarasamkalpanimitta, object of thought in connection with 

memory 
smrti, mindfulness, memory 
smrtyupastbana, application of mindfulness 
srota-apanna, a "stream-winner" 
srotapattipbalapratipannaka, he who is progressing towards 

the "fruit of stream-winning" 
svaparasamayajnata, knowledge of one's own teaching and 

that of others 
svayamdrstiparamarsa, adherence to own's own view (opin

ion) 
svastyayana, propitious (syn. of Nirvana) 

blna, inferior, lesser 
blnapmnita, inferior and superior 
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hetu, cause, reason (in logic) 
betuparigrahavinasa, destruction of the grip of cause 
betupratyaya, causal effect (cause and condition) 
betiipbalapratyayasamavadbana, combination of causes and 

effects and conditions 
hetuphalaprabandha, continuity of causes and effects 
betupbalopayoga, relationship of cause and effect 
betusvabbava, own-nature of cause 
betusvalaksanabbavabbava, existence and non-existence of 

the own characteristic of cause 
bri, self-respect 





Review by J. W. dejong 

[Original French published in T'oung Pao, LIX (1973), pp. 339-46. 
Reprinted in Buddhist Studies byJ.W. dejong, ed. Gregory Schopen, 
Berkeley: Asian Humanities Press, 1979, pp. 601-8.] 

The Abhidharmasamuccaya is one of the most important 
texts of the Yogacara school. In China and Japan it enjoyed 
great authority as one of the eleven sastras cited in the Siddhi 
(Taisho [= T] 1585), the fundamental work of the Fa-hsiang 
school.1 In Tibet as well much importance was attached to the 
Samiiccaya. According to Bu-ston this text contains a summary 
of the doctrine common to the three Vehicles.2 Bu-ston and 
Rgyal-tshab dar-ma rin-chen (1364-1432), one of the main 
disciples of Tson-kha-pa, wrote detailed commentaries on this 
work.^ Whilst the Mabayanasamgraba is a compendium of 
specifically Mahayanist teachings of the Yogacara school, the 
Samuccaya is a systematic guide to the Abhidharma section of 
the doctrinal system of the said school. 

Fragments of the Sanskrit text which contains some two-
fifths of the entire work were discovered in 1934 by Rahula 
Samkrtyayana. They were published in 1947 by V. V. Gokhale 

1. A list of the eleven sastras can be found in Notes on the Siddbi by 
K'uei-chi, T 1830, ch. 1, p. 230a 1-3; cf. the opening historical account by 
S. Levi, Materiauxpur Tetude du systeme Vijnaptimatra (Paris, 1932), p. 33. 
The quotations from the Abhidharmasamuccaya and the Abhidharma-
vyakhya are listed by Katsumata Shunkyo, Bukkyo ni okeru sbinshikisetsu no 
kenkyil (Tokyo, 1961), pp. 139-43-

2. Bu-ston, History of Buddhism, I (Heidelberg, 193D, p. 56; II (Heidelberg, 
1932), p. 140. 

3. A Catalogue of the Tohoku Collection of Tibetan Works on Buddhism 
(Sendai, 1953), nos. 5183 and 5435. 
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("Fragments from the Abhidharmasamuccaya of Asanga," Jour
nal of the Bombay Branch, Royal Asiatic Society, N.S., vol. 23, 
1947, pp. 13-38). In 1950 Pralhad Pradhan published the same 
fragments, but added to them a Sanskrit reconstruction of the 
lost parts based on the Chinese (T 1605) and Tibetan4 ver
sions. The Tibetan Tanjur also contains translations of the 
Abhidharmasamuccayabhasya and Abhidharmasamuccaya-
vyakhya.5 A complete manuscript of the Sanskrit text of the 
Bhasya has also been discovered and photographed by Rahula 
Samkrtyayana. According to Shinoda Masashige, an edition of 
this text will shortly be published by the Jayaswal Research In
stitute in Patna.6 The Bhasya was not translated into Chinese, 
but to Hsuan-tsang, the translator of the Samuccaya, we owe a 
translation of the Vyakhya (T 1606). We have little information 
on the authors of the Bhasya and Vyakhya. The Tibetan Tanjur 
attributes both to Jinaputra (Rgyal-ba'i sras), while the Chinese 
tradition assigns to Sthiramati the compilation of the Vyakhya. 
According to K'uei-chi7 and Hui-ch'ao,8 Sthiramati supposedly 
combined the Samuccaya and the commentary by Chiich Shih-
tzu (Buddhasimha?). A disciple of Asanga who went by this 
name is mentioned by Hsuan-tsang in the Hsi-yu-cbi (T 2087, 
ch. 5, p. 896cl-5, tr. Watters, I, p. 358). Recently, problems con
cerning the date and author of the Bhasya have been studied by 
Shinoda Masashige (cf. n. 6) and Takasaki Masayoshi.9 Pradhan 
had already pointed out some corresponding passages in the 

4. Pradhan does not say which edition of the Tanjur he used, but the refer
ences to folio numbers show that it was the Narthang edition. I have consulted 
the photomechanical reprint of the Peking edition, vol. 112 (Tokyo-Kyoto, 
1957, pp. 236-72 (Mdo-'grel Li 51a3-141b2). 

5. Photomechanical repr., vol. 113 (Tokyo-Kyoto, 1957, pp. 83-141 (Mdo-
'grel Si 1-I43b2) and 141-229 (id 143b2-362a8). 

6. Shinoda Masashige, "Abhidharmasamuccayabhasya no seiritsu nendai,'1 

IBK (= Indogaku Bukkyogaku kenkyu), XVIII, 1970, p. 8^8. 
7. Cf. his Notes on the Vyakhya, Zoku zokyo, A LXXIV, 4, p. 302BM1-14: 

Taisho 1700, p. 125M-5 (cited by Noel Peri, BEFEO, XI, 1911, p. 385, n. 1. 
8. T 1832. ch. 1, p. 666b2-4. 
9. Takasaki Masayoshi, "Daijo AbidatsumazojOron na kan-zo densho ni 

tsuite," IBK, XIX, 1971, pp. 513-16. 
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Samuccaya and Trimsikabbasya by Sthiramati. The Japanese 
scholars mentioned above have shown that numerous passages 
in the Abhidharmasamuccayabhasya are also found in the 
Trimsikabbasya and other commentaries by Sthiramati, as 
well as other works such as the Abhidharmakosabhasya, 
Mahayanasamgraha, Sutralamkara, etc.10 Shinoda believes 
that the Abhidharmasamuccayabhasya was written before 
Sthiramati and slightly after Asanga and Vasubandhu. According 
to him, the Chinese tradition which attributes its composition to 
Buddhasimha, Asanga's disciple, should be taken into consider
ation. Nonetheless, Takasaki prefers to identify the author as 
Jinaputra, one of the six Siddhi masters and the author of a 
commentary on the Yogacarabhumisastra (T 1580).n The 
publication of the Sanskrit text of the Abhidharmasamuccaya
bhasya may possibly help us to clarify this question. 

Dr. Rahula has admirably acquitted himself of the task of 
translating a text which contains such a large number of tech
nical terms. These terms and their French equivalents are found 
in the Sanskrit-French and French-Sanskrit glossaries (pp. 189-
216). Fortunately, Rahula has not followed the system of transla
tion adopted by Sylvain Levi and the Hobogirin. The Sanskrit-
French glossary could well form the basis of a dictionary of 
Buddhist terms in French. It would be necessary to incorporate 
in it the equivalents found in the works of La Vallee Poussin and 
E. Lamotte. If such a dictionary could at the same time give 
references to the works of these scholars, in the form of a 
general index, we would have at our disposal a working tool of 
the greatest usefulness. 

10. See notes 6 and 9, and also Takasaki Masayoshi, "Daijo Abidatsuma-
shiiron oyobi Zojuron to Sanjuju Anneshaku-to to no kanren ni tsuite," IBK, 
IV, 19%, pp. 116-17; "Mujaku-Abidatsumashuron ni tsuite," Otani Gakubo, 
XXXVI, 2, 1956, pp. 33-46; "Abidatsumashuron ni tsuite," Otani daigaku 
bukkyo gakkai kaiho, 8, pp. 1-13; 'ZojOron ni okeru zo-kan ryoshoden," 
Zengaku kenkyii, 45, 1964, pp. 189-98 (I have not been able to consult the last 
two articles); Shinoda Masashige, "Abidatsumazojuron ni okeru roku haramitta 
shisd," Nihon bukkyo gakkai nempo, 35, 1970, pp. 63-76. 

11. Kuei-chi distinguishes clearly between Buddhasimha and Jinaputra, 
cf. his Notes on the Vyakbya, p. 307Ball (cited by Noel Peri, see n. 7). 
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The merits of Rahula's work are undeniable. The style is 
lucid and the many references to Pali sources are welcome. The 
translation of a text such as the Samuccaya poses many prob
lems. For the lost parts of the Sanskrit text, Rahula has usually 
followed Pradhan's reconstruction. He only deviates from it in 
a few instances. Pradhan had the advantage of being able to 
consult the manuscript of the Sanskrit text of the Bhasya. None
theless, the Bhasya is not enough to enable us to re-establish all 
the technical terms. Futhermore, there are many divergences 
between the Tibetan translation and the Chinese. Pradhan 
points out a large number of them in his notes, but his Sanskrit 
reconstruction is mainly based on the Chinese version, of which 
it is a translation. There is no doubt that the Chinese version by 
Hsiian-tsang is much more faithful to the original text than the 
Tibetan version. This is already noticeable in the division of the 
text into two parts, each containing four chapters. As Pradhan 
(Introduction, p. 10) had already pointed out, the original text 
contained only five chapters, one chapter for the first part 
(Laksanasamuccaya) and four for the second (Viniscaya-
samuccaya): Satyaviniscaya, Dharmaviniscaya, Praptiviniscaya 
and Samkathyaviniscaya.12 

The Sanskrit reconstruction of the lost parts by Pradhan, 
based on Hsiian-tsang's version, can doubtless be of use, but it 
must be compared carefully with the Tibetan version of the 
Samuccaya and with that of the Vyakhya which also contains 
the text of the Samuccaya. Hsiian-tsang's Chinese version can at 
least help clarify obscure passages in the Tibetan text. Neverthe
less, one should not impute to Hsiian-tsang all the imperfections 
of the retranslation into Sanskrit by Pradhan. To cite only one 
example, the third chapter (ch. 2 of the second part in Rahula's 
translation) begins with a list and explanation of the twelve divi
sions of the Buddha's Teaching. This division into twelve parts 
is mentioned in many texts. Rahula contents himself with adding 
in a note that the Pali sources mention only nine. An explana
tion of the twelve divisions is found in a whole series of texts, 

12. See also Takasaki Masayoshi, Otanigakubo, XXXVI, 2, 1956, pp 35-8. 
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listed by Maeda Egaku who devotes a detailed study to the nine 
and twelve divisions of the Buddhavacana.13 Of particular inter
est in this respect is a passage in the Sravakabhurni, the Sanskrit 
text of which has been published by A. Way man (An Analysis 
of the Sravakabhurni Manuscript, Berkeley/Los Angeles, 1961, 
pp. 75-8). With regard to geya, the Samuccaya says: sutresu 
aninlpito 'rtho va yad vyakhyate / ato geyam ity ucyate (tr. 
Pradhan, p. 78), but the Sravakabhurni reads: yat (sic) ca 
sutram neyartham idam ucyate geyam (Wayman, p. 76). The 
text of the Tibetan translation of the Samuccaya is very close to 
this: yafi draH-ba don-gyi mdo-ste rtogs-par byed-pas dbyatis-
kyis bsnad-pa i sde b, "or also what explains a sutra with the 
meaning to be explained {sutram neyartham) is the geya 
group." Hsuan-tsang translates: "or it is a verse explanation of a 
sutra with the meaning to be explained. That is why it is called 
geya" (T 1605, ch. 6, p. 686b3-4). In the same way the second 
explanation of vyakarana interprets it as a sutra of explicit 
meaning (sutram nitartham; nes-pai don-gyis mdo-ste).lq The 
terms sutram neyartham and sutram nitartham have been well 
translated by Hsuan-tsang. In another passage, it is Hsuan-tsang 
who has led Rahula astray. The Samuccaya contains a passage 
on the antarabhava (Rahula, pp. 68-9) which is again found 
virtually literally in the Yogacarabhumi (ed. Vidhushekhara 
Bhattacharya, Calcutta, 1957, pp. 19-20). The text says: "The 
intermediate existence develops before him who has done 
wrong, for example, in the guise of a black bull (or billy-goat) 
(krsna kutapa); . . . before a person who has done right, in the 
guise of white fabric" (Rahula, p. 68 [Engl. tr. 931). Bhattacharya 
remarks in a note that kutapa designates "a sort of blanket 
(made from the hair of the Mountain goat)" [SBW: this is a direct 
quote from Monier-Willams, p. 286a]. In the Yogacarabhumi, 
kutapa is rendered in Tibetan by phyar-ba which Bhattacharya 

13 Maeda Egaku, Genshi bukkyo seiten no seintsushi kenkyu (Tokyo, 
1961), pp 181-549 See pp. 224-5 

14. See also La Vallee Poussin, La Siddhi de Hiuan-tsang, II (Paris, 1929), 
p 558 
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is unable to explain; but pbyar-ba, like the equivalent kutapa, is 
given in the Mabdvyutpatti (ed. Sakaki, no. 9563). Rahula's 
translation is probably based on Hsuan-tsang's version which 
has "the gleam of a goat or black sheep" (ch. 3, p. 675c24). 
Among other parallel passages in the Yogacarabbumi can be 
noted that which deals with the synonyms of Mesa (pp. 166-8; 
Samuccaya, tr. Rahula pp. 71-9). The twenty-third synonym is 
vanasa in the Yogacarabbumi manuscript (cf. p. 167, n. 8). 
Bhattachaiya has changed it to vanatba, but Pradhan retained 
vanasa in his translation of the Samuccaya. Rahula opts for 
vanatba or gahana, but vanasa should certainly be retained as 
this word is again found in the Udanavarga (cf. Udanavarga 
XXXII, 78, ed. Bernard Pauly, JA, I960, p. 251; ed. Franz 
Bernhard, Gottingen, 1965, p. 457). 

With regard to the parts of the text preserved in Sanskrit, 
Rahula has been able to compare the two editions, [made] inde
pendently of each other, by Gokhale and Pradhan. However, 
they are sometimes both incorrect. Thus, we find in Gokhale's 
edition bodbisattvanydsdvakrdntah, whereas Pradhan reads 
bodbim anavadyam avakrantab (cf. Rahula, p. 174, n. 1 [Engl, 
tr. p. 237, n. 134]). We should obviously read bodbisattva-
nyamavakrantab (byaft-chub sems-dpa 'i skyon-medpa la zugs, 
p. 137a6-7). The change from s to m is only a minor correction 
from the paleographic point of view. It is to be wondered how 
Pradhan, using the same manuscript as Gokhale, was able to 
read bodbim anavadyam. It was probably a mistranslation of 
the Tibetan text. The Tibetan translators normally translate 
nyama by skyon-med (cf. Edgerton, BHSD, s.v. nyama). 

These examples show that when translating a text such as 
the Abhidharmasamuccaya, it is absolutely essential to be able 
to consult the Tibetan translation at first hand. Moreover, it is 
not enough to refer to Pali texts, neglecting those of the 
Mahayana and particularly those available in Sanskrit such as 
the beginning of the Yogacarabbumi and the extracts from 
the Sravakabhumi edited by Wayman. Rahula does not even 
hesitate to prefer the Pali exegesis to that supplied by the 
Samuccayabhasya and the Samuccayavydkhya. Hence, the 
Samuccaya (tr. Rahula, p. 184) cites a famous verse found in the 
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Udanavarga-. pba daft ma ni bsad byas-sifi / rgyal-po gtsafi-
sbra-can griis daft / yul-'khor 'khor dah-bcas bcom-na / mi ni 
dag-par 'gyur zes bya (p. l4la2-3). In the Tibetan Udanavarga 
(ed. H. Beckh, Berlin, 1911, p. 107), this verse bears the number 
XXIX.24. The Sanskrit text can be established by combining the 
first three padas of the Sanskrit text of Udanavarga XXIX.24 
(or XXXIII.61) and the last pada of Udanavarga XXXIII.62: 
mataram pitaram batva / rajanam dvan ca srotriyau / rastram 
sanucaram batva / suddba ity ucyate narah. Rahula makes no 
mention of the Udanavarga and quotes only the text of the 
Dhammapada (294). For the hidden meaning of this verse, 
Rahula follows the Dhammapada-atthakatba (III, p. 454) with
out naming it. Bernhard, who has devoted a scholarly study to 
the interpretation of this verse ("Zur Textgeschichte und Inter
pretation der Strophen: Dhammapada 294, 295," Festschrift fur 
Wilhelm Eilers, Wiesbaden, 1967, pp. 511-26), cites the explana
tion of this verse by Katyayana in the Udanavargavivarana 
by Prajnavarman (p. 519). The explanation given by the 
Samuccayabhasya (pp. I4lb8-l42a2) and the Samuccaya-
vyakhya (pp. 359b8-360a2; T 1606, ch. 16, p. 773b2-3) is nearly 
identical: the mother is thirst (trsna; sred-pd), the father is 
karmabbava (las-kyi srid-pa),^ the king is Vijnana with 
upadana (ne-bar len-pa dafi-bcas-paH mam-par ses-pa), the 
two srotriyas are drstiparamarsa and sllavrataparamarsa, the 
kingdom is the six ayatanas (skye-mched) and the anucaras 
their domain (gocara; spyod-yul). Rahula was wrong in not 
taking into account the explanation given by the Bhasya which, 
moreover, he seems to have consulted only rarely (a single 
explicit reference, p. 11, n. 1 [Engl. tr. p. 13, n. 25). 

IS. Bernhard translates zag-pa dan bcas-pal las dan srid-pa as "das Werk, 
karman, mit dem (iiblen) Einfliiss(en), und das Werden, bbava [SBW: 
roughly, "action, karman, with (bad) influence(s), and becoming, bbara"]. 
The Samuccayabhasya has las-kyi srid-pa which renders karmabbava, cf. 
Prahlad Pradhan, 'A Note on Abhidharma-samuccaya-bhasya and its Author 
SthiramatiC?)," / Bihar Res. Society, XXXV, 1949, p. 45. Las dah srid-pa also 
corresponds to karmabbava, on which see L. de La Vallee Poussin, Kosa, V, 
p. 1, n. 3). 
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Rahula deserves our gratitude for his excellent translation 
of this difficult text. There are very few obvious mistakes in it, 
such as, for example, the translation of samsraya (Tib. gnas-pa) 
by "doubt" (p. 14, 1. 11 [Engl. tr. p. 18, 1. 2]), and the translation 
of atltanagatabhavanimitta by "the sign of the past and the 
future" (p. 34, 1. 18 [Engl. tr. p. 45, 1. 1]). In the Sanskrit manu
script a syllable is missing before and after bhava. Gokhale 
reads atitanagata(pra)bhava(na)nimitto. Pradhan suggests 
prabhavana and remarks that the Bhasya has prabhava* The 
Tibetan translation has rab-tu bzag-pa (p. 71bl), which con
firms Gokhale's correction (cf. Mahavyntpatti, no. 6917). The 
remarks made above have no aim other than to show that his 
work would have gained in value had he [Rahula] carefully com
pared Pradhan's translation with the Tibetan version. On the 
other hand, a text such as the Samucccaya cannot be translated 
without taking into account parallel passages in the Mahayana 
texts and, in particular, the works of Asanga whose Sanskrit text 
has been preserved. 

Rahula's introduction gives only a little information on 
the life of Asanga, according to the life of Vasubandhu by 
Paramartha, and a glimpse of the contents of the Samuccaya. 
Rahula says nothing about the relationship of the Samuccaya 
to other Abhidharma texts of the Sarvastivada and other schools. 
This is a matter which deserves to be studied in detail. As far 
as I know, Japanese scholars have not been much concerned 
with it. Ui Hakuju and Fukaura Seibun are content to remark 
that the structure of the Samuccaya resembles that of the 
Prakaranapddasastra (T 1541-2) and the Sariputrdbbidbarma-
sastra (T 1548).J6 On the other hand, the Samuccaya should be 
compared with other works by Asanga, and most importantly, 
with the Yogacarabhumisastra. Wayman has already indicated 

* Note: Pradhan adds that in the Bhasya there is a syllable missing after 
prabhava-. " tadanantaram caksaram ekam avalopitam (p. 21, n. 2). The now 
printed Bhasya has prabhavana (p. 26, § 35C). 

16. Ui Hakuju, Indo tetsugaku kenkyil, I (Tokyo, 1924), p. 401; Fukaura 
Seibun, Ymshikigaku kenkyu, II (Tokyo, 1954), p. 21. 
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the considerable differences in the logical terminology between 
one section of the Yogacarabhilmisastra which deals with hetu-
vidya and the Samkathyaviniscaya.17 The only way we could be 
more certain about this question is through a comparative study 
of the Samuccaya and the Yogacarabhumi Let us hope that the 
forthcoming publication of the Abbidharmasamuccayabbasya 
will provoke further research on the place occupied by the 
Abhidharmasamuccaya in the development of the Mahayana 
and, in particular, in Asanga's philosophical system. 

17. Alex Wayman, "The Rules of Debate According to Asanga/' JAOS, 78, 
19^8, p. 31. We should note in passing that Lambert Schmithausen made a 
detailed study of the same Viniscaya which deals with the art of debate 
(tr. Rahula, p. 180,11. 3-8): Der - Nirvdna-Abschnittin cierViniscayasamgmhani 
cier Yogacarabbumib (Vienna, 1969), pp. 184-97. Schmithausen made use of 
the manuscript of the Samitccayabbasya to explain the technical terms used 
by Asanga. His explanations deviate considerably from those given by Rahula 
in his notes. 
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Abhasvara, 81 
abhibhvayatana, 222; 

eight, 224; 
function, 234 

Abhidhamma, xiv 
Abhidhamma-pitaka, xvii, xviii 
abhidhana, 185 
Abhidbarmasamuccaya, xviii ff., 

xxvi, 291; 
Compendium of the Higher 
Teaching, explanation of title, 

255-6 
abhidheya, 185 
abhijanmaviSesa. 221 
abhijna, 223, 232, 

six, 227; 
function, 234 

abhijnapradarsana, 165 
abhijneya (superior knowables), 

32 ff. 
abhimukhl (bodhisattvabhUmi), 

217 and n. 69 
abhinirharamukha, 246 
abhinirharapadaprabheda, 247 
abhinirvartakanga, 56 
abhinirvrttikarana, 61 
abhinirvrttyanga, 56 
abhipraya, four: arthantarabhi-

praya, kalantarabhipraya, 
puclgalaSayabhipraya. samata-
bhipraya, 193 

abhisamaya, 218, 111, 238; 
arthabhisamaya, def., 219 
asamcarabhisamaya, 218; 

def., 219 
bodhisattvabhisamaya, 218; 

def., 220 
dharmabhisamaya, 207, 218; 

def, 218 
nisthabhisamaya, 218, 222; 

def., 219 
pratyekabuddhabhisamaya, 

218; 
def, 220 

prsthabhisamaya, 218, 222; 
def, 219 

ratnabhisamaya, 218; 
def., 219 

satyabhisamaya, 202, 218 
Sravakabhisamaya, 218; 

def, 220 
tattvabhisamaya, 218; 

def, 219 
ten kinds of, def, 218 

abhisamayavyavasthana, 196 
abhisambodhinirvanasamdarSano-

payaviSesa, 222 
abhisambodhivaiSaradya, def., 

230 
abhisarndhi, 179, 192, 193; 

four, 193; 
avatarana-, laksana-, pari-
namana-, pratipaksabhi-
samdlii, 193 

abhisamdhiviniScaya, 242; 
def, 252 

abhoganabhoga, 248 
abhranti, 238 

301 
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abhrantinisyanda, 238 
abhrantyaSraya, 238 
abhuta, 140 
abhutavikalpa, 238 
abhyantarasamudra, 82 
abhyupagamavisesa, 220-1 
abuddhaloka or abuddhabhava, 

199 
acala (= nirodha), 138 
acala (bodhisattvabhumi), 217 

and n. 71 
acaragocarasampanna, 129 
action (karma), threefold, 116; 

fivefold, 243; 
five, 120; 
strong (balavatkarma), nine 
reasons, 119 

acyuta, 139 
adbhutadharma, 178, 180, 181 
adharaprabheda, threefold, 144 
adhicitta, 181 
adhicittaSiksaviSuddhi, 170 
adhigama, 147, 148 
adhimatradhimatra, 154 
adhimatramadhya, 154 
adhimatramrdu, 154 
adhimatraparibhavita, 152 
adhimoksa (determination, 

resolve), def., 9 
adhimukti, 242; 

-caryabhumi, 216; 
-jhanagocara, 31; 
-manaskara, 182-3 

adhipati (pratyaya), 62; 
avedha-, laukikaviSuddhi-, 
phalopabhoga-, prasava-, 
pratistha-, sahabhava-, 
sthana-, visayadhipati, 62-3 

adhipatiphala, 115, 243 and n. 6 
adhiprajha, 182; 

-SiksaviSuddhi, 170 

adhiSila, 181; 
-SiksaviSuddhi, 170 

adhobhUmikakuSalamula, 172 
adhyatmabahirdhakaya, 160 
adhyatmam kaya, 160 
adhyatmasamprasada, 150 
adinavadarSana, 157 
adiSanta, 193 
aduhkhasukhavedana, 150-1 
advesa (absence of hatred), def., 

10 
agati, 32 
aggregate(s) (skandha), five, 1; 

meaning. 27; 
classed in the order, 27; 
of elements and spheres, 

threefold division: 
parikalpita-, vikalpita-, 
dharmata laksana, 68; 

fourfold division: laksana-, 
prakara-, asraya-, samtati-
prabheda, 68; 

sixfold division: bahirmukha, 
antarmukha, ayatakala, 
paricchinnakala, tatkala, 
sanidarSana, 69; 

of feeling (vedanaskandha), 
def, 6; 

of formations (saipskara-
skandha), definition. 8; 

of matter, def, 4; 
of perception (samjha-

skandha), def. 7; 
ahara, four, 67 
ahetuvisamahetuvada, 235 
ahrikya (lack of self-respect), 8; 

def, 16 
ajata, 139 
ajna, 153 n. 182, 218 
ajnaprativedha, 153 
Akanistha, 82 
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akaSa (space), def., 24 
akasanantyayatana, 8, 82, 224 
akihcanyayatana, 8, 82, 224 
aklista, 43 
akrta. 140 
akitabhyagamaknavipranaSa-

sarnjha, 69 
akrtabhyagamavada, 235 
aksaraparinamamukha, 245 
aksayagutia, 237 
aksayakusalamula, 237 
aksepakahga, 56 
aksepakarana, 6l 
aksiptaiiga. 56 
akuSala (unfavorable), def., 47; 

ten kinds, 112-3; 
through application, through 
attaining birth, through 
connection, through conse
quence, as emerging, by 
nature, as obstacle, as offend
ing, through opposing, 
through receiving, as ultimate 
reality, through veneration, 
47-9 

alambana, 159, 162, 234 
alambana (pratyaya): 

paricchinna-, aparicchinna-, 
acitrikara-, sacitrikara-, 
savastuka-, avastuka-, vastu-, 
parikalpa-, viparyasta-, 
aviparyasta-, savyaghata-, 
avyaghatalambana, 62 

alambanapariSuddhi, def, 228 
alambanaviSesa, 220 
alambyalambanajhana, 144 
alayavijnana, 22, 59, 67, 221 n. 91 
alinarva, 165 
alobha (absence of greed or 

craving), def., 10 
alpamatrakuSalasanitusti, 162 

amrta, 138 
amoha (absence of delusion), 10 
anabhidhya, 170 
anabhisarnskaracaribodhisattva, 

198 
anabhisamskaraparinirvayin, 

197-8; 
def, 212 

Anabhraka, 82 
anagamin, 197, 207, 238; 

def., 209 
anagamiph ilapratipannaka, 197; 

def, 209 
anagata (future), def, 44 
anapanasmrti, 184 
anapatrapya (lack of modesty), 8; 

def, 16 
anapatti, 129 
anasrava, 27, 35, 138 
anasravaprajha. 146 
anasrava virati, 124 
anata, 138 
anatma, 85, 183; 

characteristic, 89 
anavaropitakuSalamnlata, 190 
andaja, 94 
anekadhatunanadhatujnanabala, 

229 n. 118 
aiigavyavasthana, 150 
ahgopangamukha, 245 
anidarSana, 34 
animitta, 24, 153, 183 
anihjya, 23, 139; 

def, 24 
aniruddha, 193 
anitya, 85, 183 
anityapratyayotpatti, 56 
anityartha, 58 
anityata (Impermanence), def, 

20 
anivrtavyakrta, 43 



304 Abbidharmasamuccaya 

aniyatajanmakalika, 201 
antarabhava (intermediate 

existence), 93, 211 
antaradvipa, 82 
antaraparinirvayin, 197; 

def., 211 
antaray ikadharmavaiSaradya, 

def, 230 
antarmukha, 33, 43 
anubandhikayoga, 244 
anubhava (experience), 146, 147 
anugrahaka, 164 and n. 220 
anukrama (gradation), def, 21 
anulomapratiloma, 55, 59 
anumana, 248 
anumatresvavadyesu 

mahabhayadarSin, 129 
anupacitakuSalamula, 92 
anupadanaskandha, 39 
anupaSyana, 160 
anurupahetuphalartha, 58 
anuSarnsahga, 151, 166 
anuSaya, 235; 

seven: avidya-, bhavaraga-, 
clrsti-, kamaraga-, mana-, 
pratigha-, vicikitsanuSaya, 
100-1 

anuSrava, 32 
anutpadajhana, 174 
anutpadajhanagocara, 32 
anutpanna (unarisen), 41, 140, 

193 
anuttara (superior), 67 
anuvada, 248 
anuvyavahara, 188 
anvayajhana, 144 
anvayajhanaksanti, 144, 145, 146 
anyatirthiya, anyatirthya, 232, 

235 
Aparagodaniya, 81 
aparanta, 14 

aparapratyaya, 148 
aparikarmakrta (unprepared), 

34-5 
apatpandaka, 123 
apatrapya (modesty), def, 10 
apatti, 129 
apattivipratisara, 162 
apavada, 248 
apeksa, 6l 
apeksayukti, 185 
apmandala, 82 
aprahatavya, 55 
apramada (diligence), def, 11 
apramana (limitless), 225 
apramana (= brahmavihara), 

four, 222 and n. 101, 232; 
function, 233 

Apramanabha, 81 
ApramanaSubha, 82 
apramhita, 183 
apratigha, 35 
apratisanikhyanirodha, 49 
apratisfhitanirvana, 47, 137 and 

n. 148 
apratisthitanirvanaSaya, 200 
aptagama, 250 
apunya, 48 
araksya or araksa, 223; 

three, def., 231 and n. 122; 
function, 236 

arana, 36, 223; 
def, 226; 
function, 234 

aranasamapatti, 125 
Aranavibbahga Sutta, 227 n. 110 
arcismati (bodhisattvabhumi), 

217 and n. 67 
arlian, 197; 

def, 209; 
a kopy adharma-, 198, 

def, 215; 
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anuraksanadharma-, 198; 
def., 214; 

cetanadharma-, 198; 
def., 214; 

prativedha or prativedhana-
dharma-, 198; 

def., 215; 
sthitakampya-, 198; 

del., 214 
arhattvaphala, 218 
arhattvaphalapratipanna(ka), 197; 

clef., 209 
arogya, 139 
arthakuSala, 187, 188 n. 21 
arthapratisarrwid, def., 226 
arthaviniScaya, def., 242 
arupin, 33 
arupya, 27, 34, 92, 152, 154 
arupyadhatu, 93, 95 n. 27, 198 
arupyapratisamyukta, 51 
aryasatya, 186 
aryavihara, 234 
aSaiksa, 53, 92, 135, 198; 

kamavacara aSaiksa, clef., 215 
aSaiksadharma, ten, 173, 175 and 

nn. 252, 253 
asambhrtasambhara, 197; 

def., 201 
asamjhika, def., 19 
asamjhisamapatti, def., 19 
asamjhisattva, 82 
asanikleSanga, 166 
asamrriosadharmata, function, 

236 
asamprajanya (inattention), def., 

17 
asampramosa [=asammosa], 223; 

def, 231 
asamskrta (unconditioned), 31, 

39, 41, 68, 138 
asamutthanajhanagocara, 31 

Asahga, xi ff.; 
date of, xvii 

asamtusti (dissatisfaction), 189 
and n. 23 

asava, three and four, 106 n. 55 
aSaya, 235 
asecanakapandaka, 123 
aSesaprahana, 137 
asittapandaka, 123 n. 115 
asparSavihara, 11 n. 20 
aSraddhya (lack of trust), def, 16 
asrava (outflows, impurities), 

three, 106 
asravaksayabhijha, 228 
asravaksayajhanabala, 230 n. 118 
asravaksayavaiSaradya, def, 230 
aSraya, 187 
aSrayaparavrtti [aSrayaparivrtti], 

147, 172 and n. 245, 183, 187, 
221 and n. 91 

aSrayapariSuddhi, def, 228 
astamgama, 137, 138 
astavimoksa, def, 205 and n. 18, 

206 
aSubha, 183, 225 
aSubhakarin, 93 
asura, 82 
asvadasanikleSa, 149 
Atapa, 82 
atita (past), def, 43 
atmabhava, 50 
atmabhiniveSa, 69 
atman, 76 
atmasanikleSavyavadanavastu, 

160 
atmaSrayavastu, 160 
atmavada, 90 
atmavastu, 160 
atmopabhogavastu, 160 
atom (paramamO, 91 
atyantika, 78 
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auddhatya (restlessness), def., 16 
aupanibandhika, 164 and n. 221 
avadana, 178, 179, 181 
avahaka, 6l 
avarabhagiyasamyojana, 209 
avara- or adharajhanagocara, 31 
avaranaviSodhanaviSesa, 222 
avasthanavrtti, 244 
avasthikayoga, 244 
avatara, 247 
avavada, 248 
avenikabuddhadharma, 223; 

eighteen, 232 and n. 125; 
function, 236 

avetyaprasada, 219 
avidya (ignorance), def., 12; 150 
avihimsa (harmlessness), def., 11 
aviksepa, 165 
aviparitaprayoga, 189 
aviparyasavrtti, 244 
avipratisara. 130 
avirodhi (karami), 6l 
avisarajhanagocara, 31 
Avrha, 82 
avyakrta (neutral), def., 49; 

through connection, through 
consequence, as emerging, by 
nature, as ultimate reality, 49; 
through application, through 
attaining birth, through 
counteracting, in delight, 
through granting a favor, as a 
natural result, through receiv
ing, as tranquillity, through 
veneration, 50 

avyakrtamula, four, 149 and 
n. 169 

avyakrtavastu (indeterminate 
subjects), 14; 
why, 237 

avyapada, 170 

ayatana, 1, 183, 185, 232; 
sphere, def., 25 

Ayodhya, xv 
ayus, 19, 87 
ayuhsarnskara, 235 
Ayurveda, xiv 

bahirdhakaya, 160 
bahirmukha, 33, 42 
bahuSrutata, 187 and n. 17 
bahuSrutya, 186 
bahyasamudra, 82 
bahyaSasyotpatti, 59 
bala, ten, 229; 

function, 235 
balabalamukha, 246 
Baladitya (king), xv 
bandhana (bond), threefold, 100 
Bareau, Andre, ix. xii n. 5 
Benoit, Mireille, ix 
Bertrand-Bocande, Jean, ix 
bhajanaloka, 82, 118 
bharavahanata, 28 
bhautika, 61 
bhavagra, 213 
bhavana, 155, 156, 159, 160, 162, 

164, 209; 
anabhoga-, animitta-, 194; 
apramada-, aprativani-, 162; 
chanda-, 161; 
karuna-, 183; 
marga-, 155; 
nirdhavana-, nisevana-, 156; 
parivrttinibha-, 191 
pratilambha-, pratipaksa-, 156, 

157; 
prayoga-, 165; 
sambhinna-, 194; 
samprajanya-, smrti-, 162; 
utsaha-, utsudhi-, 161; 
uttapta-, 194, 
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virya-, vyayama-, 161 
bhavana, five kinds, 194 
bhavana, mental cultivation, 

things abandoned through, 54 
bhavana, concerns chanda, etc., 

161; 
development of the five 
faculties, Sraddha, etc., 164 

bhavanakuSala, 238 
bhavanaphala, 159, 162, 165; 

of the five faculties, Sraddha, 
etc., 166; 
of the factors of awakening, 
167 

bhavanaprayoga, 188 
bhavyata, 235 
bhojane matrajnata, 141 
bhranti, 238 
bhrantyabhranti, 238 
bhrantyasraya, 238 
bhnta, 61 
bhiitakoti, 23, 24 
bhntaSraya, 33 
bijanigraha, 135 
bijanirmulana, 135 
birth, four modes, 94 
bodhaka, 247 
bodhi, 238 
bodhipaksa, 159 
bodhipaksadharma, thirty-seven, 

158 and n. 202 
bodhisambhara, 178, 186 
bodhisattva, 198, 240, 255; 

adhimukticarl-, 198, 
def, 216; 

adhyaSayacari-, 198, 
def., 216; 

anabhisamkaracari-, 198, 
def., 217; 

animittacarl-, 198, 
def., 217: 

kamavacara-, mpavacara-, def., 
215; 

sanimittacari-, 198, 
def., 216; 

comprehension (abhisamaya) 
of, xxv; 

why does not become a 
srotapanna, etc., 237; 

should not debate for twelve 
reasons, 251 

bodhisattvacarya, 216 
bodhisativndharmataviharin, 200 
bodhisattvanyas[m]avakranta, 

237, 296 
bodhisattvapitaka, 200 
bodhyahga (sapta), 166 
brahmacarin, 255 
Brahmakayika, 81 
Brahmapurohita, 81 
Brhatphala, 82 
buddhacarya, 216 
buddhadharmaparipUrana, 239 
buddhakrtya, 236 

caitasika (mental activities), 30, 
41,42 

caitya, 48, 50 
cakravadaparvata, 82 
caksus, caksurdhatu, 25 
Canon, why threefold, 181 
caramaksatia, 70 
caritaprabheda, classification, 

196 
caritapraveSa, 32 
caritaviSodhana, object with a 

view to the purification of 
character, fivefold, 183 

caritaviSodhanalambana, 182 
caryaprabheda, 197; 

fivefold, 198 
Caturmaharajakayika, 81, 82 
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catuskohka, 246 
causes (hetu), three, 242 
cetahparyayabhijha, def., 227 
cetana (volition), six groups, 8; 

definition, 9, 164 
chanda (will), 3, 162, 163, 164, 

165; 
def., 9 

chedaka, 247 
cintamaya, 42, 182 
citragata, 46 
citta (mind), def., 21, 31; 

adustaprasanna-, apratisam-
khyaklista-, 50 

cittadeSana, 234 
cittaksana, 146, 206 
cittamatre, 76 
cittapariSuddhi, def., 228 
cittapraSathata, 11 
cittasyanabhogavasthitata, 11 
cittaikagrata, 150 
comprehension of the disciples 

and that of the bodhisattvas, 
eleven differences, 220 

consciousness (Vijnana), charac
teristic of, 4 

cyutyupapadabhijha, def., 228 
cyutyupapadajhanabala, 230 n. 

118 
cyutyupapatti, 59 

dana (giving), 128; 
abhlksna-, apaksapata-, 
icchaparipurana-, 128 

danaparamita, 255 
danasampat, 128 
darSana (vision), 207; 

things abandoned by means 
of, 54 

daSabhumi, daSasu bhumisu, 
216, 238 

dausthulya, 10, 17, 111; 
list, 173 

defilements (kleSa), 
conjunction (samprayoga), 96; 
twofold, 96; 
object (alambana), 96; 
emergence (utthana), 95; 
laksana, 95; 
synonyms (paryaya), 97; 
realms (dhatu), 108; 
groups (nikaya), 109 

Demieville, Paul, ix, xiv n. 9, xv 
n. 11 

deSa (orientation), def., 21 
deSana, 234 
deSanabhajanata, 235 
deyasampat, 128 
Dhammasaiigani, xviii 
dharanlmukha, 229 and n. 117 
dharma, 160, 161; 

"all things are without self," 90, 
(teaching) dvadasanga, twelve 

divisions, 178 
dharmabhijha, 165 
dharmacaksus, 147 
dharmacinta, 155 
dharmadhatu, sixteen mental 

objects, 25; 
eight elements of mental 

objects not included in the 
aggregates, 23 

dharmadhisthana, 46 
Dharmaguptika, xii n. 5 
dharmajhana, 144, 145, 146 
dharmajhanaksanti, 144 
dharma jnananvayajhanapaksya, 

153 
dharmaksanti, 147 
dharmakuSala, 187 
dharmamegha (bodhisattva-

bhumi), 217 and n 73 
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dharmanetra, 236 
dharmanudharmacarin, 199 
dharmanudharmapratipatti, 46 
dharmanusarin, 197, 204; 

def., 203 
dharmapada, four, 159, 170 and 

n. 237 
dharmaparyaya, 190 
dharmapratisamvid, def., 226 
dharmaramarati. 194 
dharmarthakuSala, 249 
dharmasamadhikuSala, 194 
dharmataviyuktata, 189 
dharmatayukti, 185 
dharmavaSavartin, 235 
dharmavicaya, 166 
dliarmavihara, 155 
dharmaviharin, 188 
dharmaviniScaya, xxii, 178 
dhatu, 1. 183, 184, 185, 232; 

element, def, 23; 
realms of defilements, 108; 
three realms of existence, 138 

n. 154 
Dhatukatha, xvii n. 15, xix n. 17 
dhatuprabheda, 184, 196, 198 
dhyana, 150, 151. 152, 223; 

laukika-, 149; 
pariSuddha-, 232; 
prantakotika prathama-, 153; 
Suddhaka dhyanarupyah, 150; 
sahaya (aids), chanda, etc., 

163; 
svabhava, 163, 
viSuddhi, 153; 
vyavasthana, 150; 
fourth absorption, five kinds, 

213: 
places of birth, 152 and n. 177 

dhyanaparamita, 153 
dhyanarupya, 149, 150, 153 

dhyanavimoksasamadhisama-
pattijhanabala, 229 n. 118 

dialectics (samkathya), xxv, 242 
divyacaksus, 228 n. 114 
divyaSrotrabhijna, def., 227 
dravyasat, 29 
drstadharma, 147 
drstanta, 179, 249 
drsti, 60, 149; 

abhimana-, abhyakhyana-, 
akathya-, 192; 

anabhyupagama-, 191; 
anairyanika-, 191; 
anavadyata-, 190; 
antagraha- (idea of grasping 

extreme views), def., 12; 
apavada-, 13; 
apunyaprasava-, 192; 
asad-, twenty-eight (in the 

mind of a bodhisattva), 190; 
avajha-, 190; 
avaranopacaya-, 192; 
drdhamudhata-, drstavadrsta-, 

191; 
kusrti-, 191; 
maha-, 192; 
mithya- (false view), def., 13; 
mula-, 191 and n. 34; 
nigrahya-, 192; 
nihsarana-, nimitta-, 190; 
parigraha-, parikalpavada-, 190; 
parikalpita klista-, 54; 
parmati-, 190 and n. 27; 
prajnaptyapavada-, prakopa-, 

prasava-, 190-1 and nn. 29, 
30; 

prayoganirakarana-, 191; 
samaropa-, 13; 
satkara-, 191 and n. 32; 
satkaya- (view of individual

ity), def., 12; 
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tattvapavada-, 190 and n. 26; 
vaiphalya-, 192; 
viparita-, 191 

drstiparamarSa (adherence to 
opinions), def., 13 

drstiprapta, 197; 
def., 204 

drstiSilajivaviSuddhi, 168 and n. 
229 

drstistliana, 54 
drstivipratipatti, 208 
drstyuttaradhyayita, 149 
duhkha. xx, 85, 145 
duhkhadharma, 145 
duhkhalaksana, 88 
duhkhasamudayanirodhamarga-

jhana, 153 
duhkhasatya, xx. 81 ff., 83, 145 
duhkhata: duhkha-, sarnskara-, 

viparinama-, 65-6, 85 
duhkhe anvayajhana, -anvaya-

jhanaksanti, 144 
duhkhe dharmajnana, -dharma-

jhanaksanti, 144 
dUramgama (bodhisattvabhumi), 

217 and n. 70 
durdarSa, 138 
durgati, 219 
dUsaka, 247 
duScarita, 48; 

misdeeds, three, 105 
dvayadvaya, 255 
dvesacarita, 196; 

bhUyodvesacarita, 183, 184 n. 
15 

dvikohka, 246 
dvipa, 82, 138 

ekavacaraka, 246 
ekavicika, 197; 

def., 211 

ekaviharin, 200 
element, eye-, form-, visual con

sciousness-, characteristic, 4 
elements (dhatu), eighteen, 1; 

classed in order, 27, 
meaning, 28; 
four great, 4 

Fa-tsang, xi 
feeling (vedana), characteristic, 3, 

physical, mental, sensual, etc., 6 
Filliozat, Jean, ix 
form (rupa), definition, 5 
formations (sarnskara), character

istic, 3 
Frauwallner, E., xi n. 1, xiv n. 8 
functions (vrtti). five, 244 

gambhirya, 134; 
hetu-, laksana-, sthiti-, utpatti-, 
vrtti-gambhirya, 58 

gandharva, 93 
gatha, 178, 179, 181 
gati, 32 
geya, 178, 179, 181 
Gokhale, V. V., xviii n. 16, xxvi, 

13 n. 23, 14 n. 26, 40 nn. 58-9, 
212 n. 46, 237 n. 134 

grahaka, 146, 187; 
aprapta-, prapta-, 42 

grahakabhava, 187 
grahakagocara, 42 
grahakavada, 42 
grah>a, 42, 146, 187 
grahyabhava, 187 
grantha(s) (ties), four, 103-4 
gredhaSrita, 38 
gunasamvrddhivisesa, 221 

hetu, 59, 2 49 
hetulaksana, 132 
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hetuphalaprabandhanupa-
cchedartha, 58 

hetupratyaya, 59 
hetusvabhava, 60 
hetvartha, 242 
hina, 225 
Hinayana, xii, xv, xvii 
hri (self-respect), def., 10 
Hsiian-tsang, xii n. 5, xxvii, 292, 

294 
Hui-Ying, xi 

icchantika, 78 
ignorance (avidya), twTofold, 116 
Impermanence (anitya), twTelve 

characteristics, 85-6; 
momentaneous characteristic, 

90 
individuals, different types, xxiv, 

196 
indriya, 240; 

three faculties, 159; 
trinindriyani: anajhatam-
ajnasyamindriya, ajhendriya, 
ajhatavindriya, 171 and n. 239; 
pahcendriya: Sraddha-, virya-, 
smrti-, samadhi-, prajna-, 165; 
svabhava, sahaya, alambana, 

166; 
faculties of the eye, ear, nose, 
tongue, body, mind, def., 5, 
twenty-two, 64 n. 72; 
jivitendriya (life faculty), def., 

19; 
tiksnendriya, tiksnamrdv-
indriya, tlksnamadhyendriya, 
tiksna-tiksnendriya, 240-1 

indriyadhisthana, 160 
indriyaparaparyajhanabala, 229 

n. 118 
indriyesu guptadvara, 141 

intermediate existence, see 
antarabhava. 

irsya (jealousy), def., 15 
irsyapandaka, 123 
iStadevata, xiv, xv n. 11 
itivrttaka, 178, 179, 181 

jagaryanuyoga, 141 and n. 158 
Jambudvipa, xii ff., 81 
janapadanirukti, 188 and n 20 
janapadanirutti, 188 n. 20, 227 n. 

110 
janmadhisthana, 81 
janmasamkleSasarngraha, 58 
janmaviSesa, 221 
jara (old-age), def., 20 
jarayuja, 94 
jataka, 178, 179, 181 
jati (birth), def., 20; 

(type), 34, 35 
jatipandaka, 123 
java (rapidity), def., 21 
jivitaparmama, 57 
jivitendriya, see indriya. 
jivitendriyapratyaya, 92 
jhanajhanagocara, 32 
jhanaksanti, 145 
jhanapariSuddhi, def., 229 
Jnanaprasthana, xvii, xviii 
jneya(s) (knowables), 146, 238; 

five, 30; 
sixfold, 238 

jneyadharma, thirteen, 31-2 
jheyavipratipatti, 208 
jvara(s) (fevers), three, 107 

kala (time), def., 21 
kalala, 94 
kalpa, 87, 235; 

antarakalpa, 87; 
mahakalpa, 87 
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kaipavaSesa, 235 
kamadhatu, 7, 26, 93, 95 n. 27, 

198, 218 
kamakarasammukhivimukhi-

bhava, 39 
kamapratisarrryukta, 51 
Kamasutra, 123 n. 115 
kamavacara, 69, 92, 124 
kamavacarakuSalamula. 172 
kamavitaraga, kamavitaraga, 51 
kancanaparvata, 82 
kamgarika, 124 
karana, 60 
karma (action), 87, 88, 120 ff., 

219; 
threefold, 124, 125; 
fourfold, 126; 
acinnaka-kamma, 116 n. 92; 
aduhkhasukhavedaniya-, 124; 
akrsnaSuklavipaka-, 126; 
aksepaka-. 115 and n. 89; 
akuSala-, 112, 116, 125, 126, 

131; 
anantarya-, 126 and n. 121; 
anasrava-, 127; 
anihjya-, 112, 116: 
aparaparyayavedaniya-, 88, 

126; 
apunya-, 112, 116; 
asadharana-, 118: 
asanwara- (action of non-
restraint), 121, 124; 
asanna-kamma, 116 n. 91; 
balavat-, 118, 119; 
cetana-, 112, 114; 
cetayitva-, 112; 
dana-, 128; 
dhyanasanwara-, 121; 
drstadharmavedaniya-, 119, 

125; 
duhkhavedaniya-, 124; 

durbala-, 118, 120; 
karitra-, 112, 243; 
katatta-kamma, 116 n. 91; 
kleSadhipateya-, 94, 112; 
krsna-krsnavipaka-, 126; 
krsnaSukla-krsnaSuklavipaka-, 

"l26; 
kuSala-, 112, 116, 124, 131; 
naivasamvaranasanwara-, 121, 

124; ' 
parinati-, 112, 243; 
paripuraka-, 115 and n 89; 
prapti-, 112, 243; 
pratipaksa-, 131; 
puny a-, 112; 
sadharana-, 118; 
sanivara-, 121; 
sancetanika-kamma, 112 n. 

68: 
Sauceya-mauneya-, 127, 
sukhavedanly a-, 124, 
Sukla-Suklavipaka-, 126; 
upalabdhi-, 112, 243; 
upapadyavedaniya-, 88, 125, 
vyavasaya-, 112, 243 

karmadayada, 130 
karmakleSadhipateya, 83 
karmakleSajanita, 83 
karmakleSanabhii>amskrta, 39 
karmaphalavipranaSa, 58 
karmaprabheda, t hreefold 

division, 121 
karmapratiSarana, 130 
karmartha, 243 
karmasamkle^asamgraha, 58 
karmasvaka, 130 
karmasvakajnanabala, def., 229 
karmavipaka, conceivable and 

inconceivable, 131 
karmavisesa, 221 n. 93 
karmayoni, 130 
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kanma (compassion), def., 223; 
mahakaruna, 223; 

def., 232 and n. 124; 
function of, 236 

kanmabhavana, see bhavana. 
karyakaranayukti, 185 
karyaparinispatti. 182 
kathadosa, nine kinds, 250-1 
kathasada, 250 
kathatyaga, 250 
kaukrtya (remorse), def., 18 
kauSalyalambana, 182 
kausidya (idleness), def., 16 
KauSika, xi 
kayanupaSyana, 161 
kayasaksin, 197; 

def., 205 
kayaviSesa, 221 n. 93 
khadgavisanakalpa, 200 and n. 6 
khila (stump), def., 104 
kihcana (accessories), three, 105 
kleSa, 94, 96, 145, 207; 

six or ten, 96; 
nirantara- 155; 
traidhatuka-, 154 

kleSamara, 138 n. 153 
kleSaprakara, 154 
kleSavaraiiaviSodhananga, 168 
kleSaviSodhanalambana, 182 
klista, 43 
krodha (anger), def., 15 
krtsnayatana, 222; 

ten, 225 and n 105; 
function of, 234 

krtyanusthana, 247 
ksanika, ksamkartha, 58 
ksanti (acquiescence), 146 
ksantijhana, 148 
ksaya, 137 
ksayabhavikata, 183 
ksaya jhana, 174, 175 

ksema, 139 
ksimsrava, 206 
ksiprabhijha, 239 
kularnkula, 197; 

def., 211 
kulaprabandhadhipati, 64 
kuSala (favorable), def., 45; 

ten kinds, 113; 
through application, 46; 
through attaining birth, 46; 
through connection, 45; 
through consequence, 46; 
through counteracting, 47; 
as emerging, 46; 
through granting a favor, 46; 
by nature, 45; 
as a natural result, 47; 
through receiving, 46; 
as tranquillity, 47; 
as ultimate reality, 46; 
through veneration, 46 

kuSalamulabala, 93 
kuSalantarayika, 49 
kuSalavasana, 59 

Lacombe, Olivier, ix 
laksananuvyahjana, 223; 

def., 228; 
function, 235 

laksanapratisarnvedimanaskara, 
151 

laksanavrtti, 244 
Lalou, Marcelle, ix 
Lamotte, Etienne, ix, xiv n. 8, 293 
laukika, def., 39 
laukikagradharma, 143, 144 
laukikavairagyadhipati, 64 
La Vallee Poussin, Louis de, 113 

n. 75, 293 
layana, 138 
layauddhatya, 163 
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lokadhatu: dvitiyamadhyama-
sahasralokadhatu (second 
middling chiliocosm), 83; 
sahasracUdikalokadhatu (small 
chiliocosm), 83; 
trisahasramahasahasraloka-
dhatu (trichiliomegachilio-
cosm), 83; 
tritiyamahasahasralokadhatu 
(third middling megachilio-
cosm), 83 

lokottara, def., 40 
lokottarajhanasvabhava, 233 
lokottaraprsthalabdha, 39, 40, 233 
lokottaravaimgyadhipati, 64 

mada (self-satisfaction), def., 16 
madamanacarita, 183, 184 n. 15 
madhyadhimatra, 154 
madhya-madhya, 154 
madhyamrdu, 154 
madhyaparibhavita, 152 
madhyendriya, 199 
mahabhutani (four great ele

ments), 90 
Maha Bodhi, The (journal), 151 

n. 173 
mahabrahma, 81 
Mahadharmadarsa, 190 
mahakaama, see karuna. 
mahaparinirvana, 216 
Mabaprajnapa ra mitasastra, xviii 
mahapurusatva, 235 
maharthajnanagocara, 32 
Mahayana, xii, xiii, xiv, xv, xvi, 

xvii; 
systematization of, xvii 

Mabayanabhidharmasutra, 251 
Mahayana sutras, xiii 
Mahayanika, 197; 

def., 200 

A bhidbarmasamuccaya 

MahiSasaka, xii n. 5 
maithuna, 255 
Maitreya (bodhisattva), xii, xiii, 

xiv; 
Maitreya or Maitreyanatha, xiv 

maitri, def., 223 
maitrlsamapatti, 125 
mala (stain), def., 105 
mana (pride), 8, 96, 98, 149; 

def., 12; 
seven kinds: abhimana, 

asmimana, atimana, mana, 
manatimana, mitliyamana, 
unamana, 98 

manacarita, 196 
manas (mental organ), def., 22; 

manas and manodhatu, 26; 
sarvatragamanas, 43 

manaskara (attention), def., 9; 
sapta (seven): adhimoksika-, 

laksanapratisamvedl-, 
mimamsaka-, pravivikta- or 
praviveja-, prayoganistha-, 
prayoganisthaphala-, 
ratisamgrahaka- ,151; 

adhimuktimanaskara, 182-3; 
tattvamanaskara, 183 

mandalika (rulers), 124 
mandarajaskacarita, 196; 

def., 199 
manottaradhyayita, 149 
manusya, 81 
Marc, Rene, ix 
mara, 138 n. 153; 

sarvamara, 235 and n. 131 
marana (death), threefold, 92; 

akala- and kala-marana, 88 
marga (path), xxi ff.; 

explanation, 176; 
four characteristics, 176; 
fivefold, 141; 
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paripUri (perfection), 146; 
abhisamayamarga, abhisamaya-

prayogika-, abhisamaya-
slista-, 158; 

adhimatra-, 149, 154; 
anantarya-, 149, 155; 
arya-, 219: 
aSaiksa-, 172; 
bhavana-, 141, 149, 153, 172, 

208, 219, 238; 
darSana-, 137, 141, 144, 146, 

147, 171, 207, 219; 
hina-, 236; 
jheyavaranapratipaksa-, 238; 
kleSavarampratipaksa-, 238; 
laukika-, 149; 
lokottara-, 149, 153, 218; 
madhya-, 149, 154; 
margasarngraha-, i58 ; 

mrdu-, 149, 154, 
nihSreyasa-, 235, 
niSrayendriyabhinna-, 158; 
nistha-, 141, 172, 220; 
prayoga-, 141, 142, 149, 155, 

171; 
prayoganantarya-, 157; 
Saiksa-, 172; 
samadhiparikarma-, 158; 
sambhara-, 141, 142, 143; 
samyag abhyudaya-, 235; 
sarvagimanirharaka-, 158; 
SiksatrayapariSodhana-, 158; 
vastuparlksa-, 158; 
vimukti-, 149, 155, 157. 
viSesa-, 149, 155, 157; 
viSisfa-, 236; 
viSuddhinairyamka-, 158; 
vyavasayika-, 158 

margabhavana, 148, 155 
margalaksam, 176 
marganupaccheda, 239 

margasatya, 140 ff., 146, 220; 
practiced in four ways, 146 

margaSuddhi, 147 
matravyavasthana (dhyana), 152 
matsarya (avarice), def., 15 
matter (rUpa), characteristic, 4; 

derived (upadaya rUpa), 5; 
included in the sphere of 
mental objects, five types, 6 

mauladhyana, 169 and n. 234 
maya (illusion), def., 15 
middha (languor), def., 18 
Minard, Armand, ix 
miSropamiSrajnanaSaktilabha-

viSesa, 222 
miSropamiSrakarmakriyaviSesa, 

222 
mohacarita, 196; 

bhuyomohacarita, 183,184 n. 15 
moksahetuvaikalya, 78 
mraksa (hypocrisy), clef., 15 
mrdu-mrdu, 154 
mrduparibhavita, 152 
mrdvadhinratra, 154 
mrdvindriya, 199, 202 
mudita, def., 223 
Mfilamadhyamikakarika, xvii 
murdha, 166 
murdhana, 143 
musitasmrtita (confused 

memory), def., 17 

Nagarjuna, x\4i 
nairatmya, 24, 76 
nairyamkalaksaiia, 176 
nairyanikapratipadvaiSaradya, 

def., 230 
naiskramyaSrita. 38 
naivaSaiksanaSaiksa, 53 
naivasamjhanasamjhayatana, 82, 

149, 153, 224 
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namakaya, 185; 
def., 20 

namapadavyahjanakaya, 147, 252 
nanadhimuktijnanabala, 229 n. 

118 
nandisamudaya, 33 
napurnsakapandaka, 123 n. 115 
naraka, 81, 219; 

pratyeka-, Sita-, usn a _ n a r aka, 
82 

nasanasamukha, 245 
nayamukha, 246 
nidana, 178, 179, 181 
nigamana, 249 
nigha (dangers), three, 105 
nihkartrkartha, 58 
nihsarana, 32, 137, 234 
nihsaranalaksana, 140 
nihsattva, nihsattvartha, 58 
nihSreyasamarga, see marga. 
nihsvabhava, 192, 193; 

Paramartha-, utpattinihsva-
bhavata, 193 

nikayasabhaga (similarity of 
type), def., 20 

nikayasabhagasthanadhipati, 64 
niramisa, 37 
nirantaraSrayapravitti, three 

kinds, 174 
nirdeSa, 59 
nirihakartha, 58 
nirihapratyayotpatti, 56 
nirmana, 223 
nirmanacittasahaja, 50 
nirmanakarma, 233 
Nirmanarati, 81, 82 
nirodha, (third Noble Truth), xxi, 

133, 135; 
apratisamkhya-, 24; 
complete (paripUri-), 135; 
incomplete (aparipOri-), 135, 

niralamkara-, 135; 
nirupadhiSesa-, 136; 
Paramartha-, 135; 
pratisarnkhya-, 24; 
salamkara-, 135; 
sarnjhavedayita-, 47; 
samvrti-, 135 

nirodha, synonyms (paryaya), 
137 ff.; 
four characteristics, 140 

nirodhalaksana, 140 
nirodhaniSrita, 167 
nirodhasamapatti, def., 19 
nirodhasatya, 133 ff.; 

characteristic (laksana), 133, 
profundity (gambhirya), 133, 

134 
niruktikuSala, 188 and n. 21 
niruktipratisariwid, def., 226 
nirvana, 139, 183; 

apratisthita-nirvana, 47, 137 
and n 148 

nirvanadhatu, 47; 
nirupadhiSesa-nirvanadhatu, 

236 
nirvanavisesa, 221 
nirvara, 139 
nirvedhabhagiya, 142 and n. 161 
nirvikalpa, 40, 238 
nirvikalpapratibimba, 182 
nirvikalpata, threefold: 

aviparyasa-, nisprapahca-, 
samtusti-, 240 

niryananga, 166 
niryanaprabheda, threefold, 196 
niryanaviSesa, 221 
niskartrka, 58 
nisparidaha, 139 
nisprapahca. 40 
nisthajnanagocara, 32 
nisthamarga, see marga 
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nisyandaphala, 115, 243 and n. 5 
nivarana (hindrances), five, 104 
niyatajanmakalika, 201 
Noble Path, eight factors, 167 
nyayalaksana, 176 

odor (gandha). def., 5 
ogha (flood), fourfold, 102 
ornkarika, 246 
opakkamikapandaka, 123 n. 115 

pacta kaya, 185; 
def., 20 

paksapandaka, 123; 
pakkhapandaka, 123 n. 115 

pahcakaraparitranaviSesa, 222 
pahcakaraviSesa, 221 and n. 93 
papamitraparigraha, 190 
paradhigama, 148 
paramadrstadharmasukhavihara, 

178-9 
paramanu (atom), 91 
Paramartha (Buddhist monk), xi, 

xvi n. 12 
Paramartha, 23, 24; 

paramarthasat, 30 
ParanirmitavaSavarti, 81, 82 
parasamprapanaiiga, 167 and n. 

228 
paratantra, 89; 

paratantrartha, 58 
paratmajhanagocara, 31 
paratoghosa, 220 
parayana, 139 
pariccheclanga, 167 
paridaha (burns), three, 106 
parigraha, 61, 62; 

parigrahaviSesa, 221 
parijnadimukha, 246 
parijnaphala, 245 
parijnasvabliava, 245 

parijneyartha, 244 
parijheyavastu, 244 
parijhopanisad, 245 
parikalpita, 89 
parikalpitasvabhava, 193 
parinati, 60 
parinispanna, 89 
paripantha, 62 
pariSodhanaviSesa, 221 n. 93 
pariSuddhalokadhatu, 83 
pariSuddhi, 223; 

four, 12H; 
function, 235 

paritta, 225 
ParittaSubha, 81 
Parittabha, 81 
Parivara, 181 and n. 6 
parivaraviSesa, 221 
paryavagadhadharma, 148 
paryavasthana (envelopments), 

eight, 102 
paryesana (searches), four: 

nama-, svabhavaprajnapti-, 
vastu-, viSesaprajhapti-
paryesana, 185 

paScatpadaka, 246 
perception (sanijha), characteris

tic, 3 
phalaprabheda, 196; 

twenty-seven kinds, 197 
phalartha, 242, 243 
phalaviSesa, ten kinds, 221 
pmdasarnjha, 69 
Pmdola, xii 
Pifaka, 

Abhidharma-, 181; 
Bodhisattva-, 180, 181; 
Paramita- 189; 
Sravaka-, 181, 199; 
Sutra-, 180; 
Vinaya-, 180 
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prabhakari (bodhisattvabhumi), 
216 and n. 66 

prabhavalaksana, 133 
prabhedavrtti, 244 
prabhedavyavasthanamukha, 

246 
prabhidy asanidarSanaviniScaya, 

242; 
explanation, 246 

pradaSa (malice), def., 15 
Pradhan, Pralhad, xviii n. 16, 

xxvi, 13 n. 23, 14 n. 26, 40 nn. 
58-9, 73 n. 1, 89 nn. 17-8, 102 
n. 44, 108 n. 60, 111 n. 66, 
116 n. 90, 127 n. 123. 137 n. 
150, 139 n. 155, 141 nn. 157-
8, 170 n. 237, 194 n. 49, 237 
n. 134, 239 nn. 137-40, 240 
nn. 142-3, 292, 294, 296 

pradhanyartha, 94 
pragraha, 163 
prahana (abandonment of 

defilements), 111 
prajha (wisdom), 160, 223; 

def., 9; 
bhavanamayi-, cintamayi-, 
Srutamayi-prajha, 141-2 and 
n. 160 

Prajhaparamita, xviii 
prajhaptika, 42 
prajhaptimatra, 185 
prajhaptisat, 29 
prajhaskandha, 175 
prajhavimukta, 135 and n. 143, 

197; 
def., 206 

prakaSa. 60 
prakrtiparinirvrta, 193 
pramada (indolence), def., 16 
pramana, 185 
pramanika, 249 

pramudita (bodhisattvabhumi), 
216 and n. 64, 220 

pranaghata (destruction of life, 
etc., five conditions), 113 

pmnatipata, 113 and n. 75 
pramdhana, 218 
pramdhijhana, 223; 

def., 226; 
function, 234 

pramta, 225 
pramtalaksana, 140 
prantakohka caturtha dhyana, 

232 
praptadharma, 147, 148 
prapti (obtaining, acquisition), 

def, 19 
praptiviniScaya, 196 
praSrabdhi (serenity), 164. 166; 

def, 10 
pratibimba, 187 
pratibhanapratisamvid, def, 227 
pratigha (repugnance), def, 11 
pratijha, 182 
pratijhahetudrstanta, 60 
pratiksepamukha, 245 
pratiksepika, 246 
pratimoksa, 122 
pratimoksasamvarasamvrta, 129 
pratinihsarga, 137 
pratiniyama (diverse regularity), 

61; 
def, 21 

pratiniyatahetuphalartha, 58 
pratipad, four, 158-9, 168-9 and 

nn. 233, 236; 
duhkha pratipad dandhabhi-

jha, duhkha pratipad 
ksiprabhijha, sukha prati
pad dandhabhijha, sukha 
pratipad ksiprabhijha, 

168-9 and n. 233 
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pratipad laksam, 176 
pratipaksa, 18, 32, 163; 

fourfold: adhara-, duribhava-, 
prahana-, vidUsanapratipaksa, 

157 
pratipaksanga, 151 
pratipaksavipratipatti, 208 
pratipaksika, 164 and n. 222 
pratisamvid, 223; 

four, 226; 
function, 234 

pratisthapaka, 247 
Pratityasamutpada, 94, 183 
pratityasamutpanna, twelve 

factors, explanation, 55 ff.; 
clef, of the function of its 

factors, 57 
prativedha, 247 
prativedhaviSesa, 220 
pratyaharamukha, 246 
pratyaksa, 250 
pratyaksanubhava, 145 
pratyatma, 145 
pratyatmajhanagocara, 31 
pratyaya, nirihaka-, samartha-

pratyaya, 58 
pratyayalaksana, 133 
pratyayasamagri, 6l 
pratyekabuddha, 152, 198, 218, 

236; 
in the realm of desire, def., 215 

pratyekabuddhadharmataviharin, 
199 

pratyekabuddhayanika, 197, 
def, 199 

pratyekajina, 200 
pratyutpanna (present), def., 44 
pravada, 248 
pravrtti (continuity), def., 21 
prayogaprabheda, 196; 

twofold, 197 

preta, 81, 82, 219 
priti, 150, 166 
pnhagjana, 69, 141, 198, 240; 

kamavacara prthagjana, def., 
215 

prthagjanatva (status of the 
ordinary man), def., 20 

prthivimandala, 82 
pudgalavyavasthana (definition 

of individuals), sevenfold, 196 
pudgalavyavasthanamukha, 245-

6 
pujakarma, 46, 48, 50 
punarbhava, 57 
Pimyaprasava. 82 
purusakaraphala, 243 and n. 7 
Purusapura (Peshawar), xi, xv 
purvanivasajhanabala, 230 n. 118 
purvanivasanusmrtyabhijha, def., 

227 
pOrvanta, 14 
purvantaparantanusamdhikuSala, 

188 
purvapadaka, 246 
Purvavideha, xii, 81 
pustagata, 46 
pustaka, 46 
pusfi, 62 

questions, four methods of 
resolving, 247 

raga (craving), def., 11 
ragacarita, 196; 

raga-, dvesa-, moha-, mana-, 
vitarka-carita, def., 198-9; 

bhuyoragacarita, 183, 184 n. 
15 

Rahula, Saniknyayana, xxvi 
Rahula, Walpola, 151 n. 173, 234 

n. 127 
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rana (contentions), three, 107 
rddhi, xii, 165 
rddhiman, 94 
rddhipada, 163 
rddhyabhijna, del., 227 
Renou, Louis, ix 
results (phala), five, 243 
rupa (matter), 30 
rupadhatu, 8, 26, 92, 93, 95 n. 27, 

154, 198 
rupapratisarnyukta, 51 
mparupyavacara, 150 
rUpaskandha. 30 
rupavacara, 82 
rUpavitaraga, 51 
rupin, 33 

sabbacittasadharana, 75 n. 1 
sabhagatatsabhaga, 63 
sabhisarnskaraparinirvayin, 198 
Sadabhijha, 136 and n. 146 
saddharmaSravana, 46 
sadhana, eight, 249 
sadhumati (bodhisattvabhumi), 

217 and n. 72 
sadhya, 60; 

two kinds, 249 
sadhyartha, 185 
sahabhava, 61 
sahakarikarana, 6l 
sahaya, 61, 159, 163 
sahetukartha, 58 
Saiksa, 53, 69, 92, 135, 198, 205; 

kamavacara Saiksa, def., 215 
sakrdagamin, 197, 207, 211, 238; 

def, 208 
sakrdagamiphalapratipannaka, 

197; 
def., 208 

saksatkriya, 182, 220 
saksatkriyasadhanayukti, 185 

Salya (arrows), three, 105 
samabhagacarita, 196; 

def., 199 
samadhi (concentration), 152, 

163, 174, 223; 
def, 9; 
alokalabdha-, 143; 
anupalambha-, 144; 
chanda-, 163 and n. 214, 164; 
citta-, 163, 164 and n. 216; 
mlmamsa-, 164 and n. 217; 
suryaprabha-, xiii: 
vajropama-, 172, 174; 
virya-, 163 and n. 215, 164 

samadhibhumi, 69 
samadhilabha, 130 
samadhimukha, 228 
samadhiprayoga, 189 
samadhiskandha, 175 
samadhivaSavartin, 235 
samagri, 60; 

def, 21 
samanantara (pratyaya), 

nairantaryasamanantara, 62 
samanupaSyana, 89 
samanvagama (accompaniment), 

threefold classification, 77-8; 
bija-, 77; 
samudacara-, vaSita-, 78 

samapattiviSesa, 155 
samapattivyavasthana, 150, 151 
samarthapratyayotpatti, 56 
samatapaSyana, 161 
Samatha, 151; 

def, 170 
Samatha-vipaSyana, 141, 159; 

four paths, 170 
samathavipaSyanavisaya, 182 
sambandhikayoga, 244 
sambhara, 235 
sambhogaviSesa, 221 n. 93 
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sambhrtasambhara, 197; 
def., 201, 202 

sambhrtasambhrtasambhara, 197; 
def., 201 

sarngraha (groupings), eleven, 
71 ff. 

sarngrahavastu, 46 
sarngrahaviniScaya, 242; 

ten points, 247 
samisa, 37 
samjnakaranavyavasthana, 152 
samjhapracara, 153 
sanijhavedayitaniroclha, 224; 

def, 19 
samkalanaprahana, 236 
samkathya, 247 
samkathyaviniScaya, 182, 248; 

sevenfold, 242 
sarnkhya (number), def, 21 
samkleSa, 59, 149 
samkleSasamgniha, 58 
samkranti, 32 
samksepa. 165 
sanilikhita, 92 
sammosa, 162 
samniSrayahga, 166 
samprajanya, 129, 150, 161, 164 
samprapaiia, 60 
sampraSnaviniScaya, 242; 

def, 247 
sampratipatti, 62 
sampratyaya, 60, 235 
sampratyayana, 60 
samprayoga (conjunction), 

sixfold: avinirbhaga-, 
krtyanusthana-, miSribhava-, 
sahabhava-, samavadhana-, 
sampratipatti-samprayoga, 
74; 

antarmukha-, anucita-, 
avasthika-, avicchinna-, 

bahirmukha-, kadacitka-, 
sarvatraga-, ucita-, 
vicchinna-samprayoga, 75-6 

sarnskara, 183; 
aggregate of the formations 

(sarnskaraskandha), 8 ff.; 
cittaviprayuktasarnskara, 18, 

31; 
pradhanasarnskara, eight, 164 

and n. 218 
sarnskrta (conditioned), 67; 

def, 38 
sarnskrtalaksana, three, 138 n. 

151 
samsvedaja, 94 
samudacarapariham, 202 
samudaya, second Noble Truth, 

xx, 94 
samudayalaksana, 133 
samudayasatya, 94 ff.; 

fourfold, 132 
samuhikayoga, 243 
samvara: bhiksu-, bhiksunl-, 

Siksamana-, Sramanera-, 
Sramaneri-, upasaka-, upasika-, 
upavasa-samvara, 122 

saipvartavivarta, 59 
sanwrtijhana, 219 
samvrtijnanasvabhava, 233 
sanwrtisat, 30 
samyag abhyudayamarga, see 

marga. 
samyagajiva, 167 
samyagdrsU, 167 
samyagvac, 167 
samyagvyayama, 167 
samyakkarmanta, 167 
samyakpradhana, 162 
samyaksamadhi, 167 
samyaksambodhi, 200 
samyaksaiiikalpa, 167 
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sarnyaksrnrti, 167 
sarnyaktvaniyarnavakranti, 207 

and n. 23, 220 
sarnyoga, 174 
sarrryojana, nine, 98, 207; 

anunaya-, pratigha-, rnana-
saniyojana, 98 

avidya-, drsti-, irsya-, 
rnatsarya-, pararnarSa-, 
vicikitsa-sarnyojana, 99 

sangha, 179, 219 
sanidarSana, 34 
Santalaksana, 140 
Santavirnoksa, 154, 224, 234 
sanubhavatrna, 33 
sapratigha, 34 
Saptadasabhumi, xiii 
saptakrtbhavapararna, 197; 

def., 210 
sarana (the contentious), 36 
Sarana (refuge, nirodha), 139 
sarvadharrnabija, 28 
sarvadausthulyaSraya, 194 
sarvakarajhata, 189, 223; 

def., 232; 
function, 236 

sarvarthasiddhi, 248 
Sarvastivada, xi, xii 
sarvatragarninipratipajjnanabala, 

229 n. 118 
sarvatragartha, 94 
Sasana, 234 
sasrava, 35 
Sastrtva, 235 
Sastuh Sasane 'nanyaneya, 148 
satatyasatkrtyaprayoga, 189 
Sa{hya (dissimulation), def., 15 
satpurusasamseva, 46 
sattvajanma, 81 
sattvaparipaka, 233, 239 
satyabhisamaya, see abhisamaya. 

satyadhipateyadharma, 203, 219 
satyanulomaksanti, 143 and n. 

162, 144 
savikalpapratibimba, 182 
savipaka, 66 
Self (atman), five defects con

tained in the idea of the self 
(individuality), 14; 
twenty forms of defective 

views, 14; 
view of the self is not based 

on reality, 14 
siddhatman, 55 
Siksasthana, 123 
Siksatraya, 181 and n. 9 
Sila, 129, 141; 

nairyamka-, viSuddha-Sila, 
129 

Silaskandha, 175 
Silavat, 129 
SilavrataparamarSa (adherence 

to observances and rituals), 
def., 13, 95 n. 30 

Siva (= nirodha), 139 
skandha, 1, 183, 185, 232 
skandhamara, 138 
smrti (mindfulness), 150, 160, 

164, 166; 
def., 9 

smrtipariSuddhi, 150 
smrtyupasthana, 159, 223; 

three, def., 230-1 and n. 121; 
function, 236 

sopadhiSesanirodha, 136 and n. 
147, 138 

sottara (inferior), 67 
sound (Sabda), def., 5 
sparSa (contact), def., 9 
spheres (ayatana), twelve, 2; 

characteristics, 4; 
meaning, 28 
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Sraddha (trust), 164; 
def., 10 

Sraddhadhimukta, 197; 
def., 204 

Sraddhanusarin, 197; 
def., 202 

Sravaka, 152, 232, 236, 240 
Sravakadharma, 195 
Sravakadharmaviharin, 199 
Sravakapifaka, see pifaka. 
Sravakayanika, 197; 

def., 199 
srota-apanna, 197, 210, 237; 

def., 207; 
two kinds, kramanairyamka, 

sakrnnairyamka, 217 
srotapattiphala, 218 
srotapattiphalapratipanna, 197; 

def., 206 
Srutamaya, 42, 182, 188 
Srutacintaprayoga, 188 
sthanasthanajnanabala, def., 229 
sthanasthanakauSalya, 184 
Sthiramati, xv n. 11 
sthirasarnjha, 69 
sthiti (duration), def., 20, 58, 60 
sthityanyathatva, 38 
styana (inertia), def., 16 
Subha, 225 
Subhakarin, 93 
Subhakrtsna, 82 
Subhanirmana, 233 and n. 127 
SubhaSubhakarmaphalopabhoga-

dhipati. 64 
Subhavimoksa, 224 
Sucaka (spies), 124 
SudarSana, 82 
Suddhavasa, 214 and n. 54 
SuddhaSraddhadhimukta, 201 
suddhavipassanayanika, 135 n. 

143 

Sudrsa, 82 
sudurjaya (bodhisattvabhUmi), 

217 and n. 68 
suffering (duhkha), characteris

tics, 85, 88; 
two, three, six kinds, 85; 
eight kinds, 84, 91-2 

sukha, 150 
sukhartha, 139 
Sumeruparisanda, 82 
suniruktavyahjanajhata, 187 
SUnya, sunyata, xii, 24, 85, 183; 

characteristic, 89 
abhava-, prakrti-, tathabhava-

SUnyata, 89 
sutra, 178, 180, 181, 244, 250, 

252, 253, 254, 255; 
ten advantages, 178 

svabhava, 160; 
paratantra- parikalpita-, 

parinispanna-svabhava, 
242 n. 1 

svabhavahga, 166 
svabhavartha, 242 
svadhigama, 148 
svakaritrapratyupasthana, def., 

233 
svastyayana (= nirodha), 139 
svavimuktipramhita, 199 
svayanidrsfiparamarSasthapita, 190 

tajjanmakalika, 201 
Takakusu, J., xi n. 2 
tangible (sprastavya), def., 6 
Taranatha or Taranatha, xvi and 

n. 13 
taste (rasa), def., 6 
tathagata (acintya), def., 216 
tathata (suchness), 177, 183, 184; 

def., 23-4; 
kuSaladharmatathata, 23 
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tattvamanaskara, see manaskara. 
Tavatirnsa, xiv 
Teaching, classification of 

objects, 182 
tiksnendriya, 200, 203 
timakanksa, 148 
timavicikitsa, 148 
tiryak, 81, 82, 219 
traidhatukapratipaksalabhi, 78 
trana (= nirodha), 138 
TrayastrimSa, 81, 82 
trikayaviSesa, 221 
trikotika, 246 
triptoka (Threefold Canon), 181 
trividya, 136 and n. 145 
triyana, xv 
trsna, 94, 149 
trsn^traya, 138 and n. 152 
Truths, sixteen aspects, 176 and 

n. 255 
Tucci, G., xiv nn. 8-9 
Tusita (heaven), xii, 81, 82 

ubhayatobhagavimukta, 136, 197; 
def., 206 

udana, 178, 179, 181 
Ui, H., xivn. 8 
unions (yoga), five, 243-4 
upacaya (accumulation), 34, 35 
upadana (clinging), 3; 

fourfold: atmavada-, drsti-, 
kama-, Silavrata-upadana, 
103 

upadayarUpa, 91 
upadeSa, 178, 180, 181, 185 
upaghataka, 124 
upakleSa, 97 and n. 33, 101 
upakleSavaranaviSodhanahga, 

231 and n. 230 
upanaha (rancor), def., 15 
upanaya, 249 

upapaduka, 94 
upapadyaparinirvayin, 197; 

def., 212 
upapattyayatana, 94 
upastambhaviSesa, 220 
upatta, 63 
upaya, 238 
upayakauSalya, fourfold, 239-40 

and n. 135 
upayasa (tribulations), three, 

106 
upeksa (equanimity), 150, 163, 

164, 166; 
def., 11, 223 

upeksapariSuddhi, 150 
urdhvabhumika, 172 
Urdhvajhanagocara, 31 
urdhvanibhagiya, 210 
urdhvamsrotas, 198; 

def., 213 
Urdhvaparityaga ,210 
urdhvopadana, 210 
usmagata, 143 and n. 163, 166, 

186 
usUyapandaka, 123 n. 115 
utpada, 38 
utpanna (arisen), twenty-four 

kinds, 41-2 
utpannamoksabhagiya, 92 
utpattikarana, 60 
Uttarakuru, 81 
uttaraSamatha, 189 
uttarottaranirharamukha, 245 

vada (talk), sixfold, 248 
vadadhikarana, 248, 249 
vadadhisthana, 248, 249 
vadalankara, 248; 

six qualities, 250 
vadanigraha, 248, 250 
vadanihsarana, 248, 251 
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vadaviniScaya, 242; 
sevenfold, 248 

vade bahukara dharmah, 248; 
three, 251 

vaidalya, 180 
vaiharika, def., 233 
vaikalya, 61 
vaikarikayoga, 244 
vaipulya, xxiii, 178, 180, 181, 

189, 190, 192, 193, 194 
vaipulyadharma, 195 
vairagya (detachment), ten 

kinds, 52; 
ekadeSa-, 52; 
niruttara- (superior), 52, 53; 
parijna- (through complete 

knowledge), 52; 
prakiti- (natural), 52; 
prahana- (through abandon

ment), pratipaksa- (through 
the effect of counteracting), 
52, 53; 

prativedha-. 52; 
sakala-, 52; 
sammoha- (through complete 

ignorance), 52; 
samudghata-, 52; 
samutkarsa- (through superi

ority), sottara- (inferior), 
52, 53; 

upaghata- (through exhaus
tion), 52; 

upastambha- (through sati
ety), 52 

vaiSaradya, 223; 
four, 230; 
function, 235 

vaiSaradyapmpta, 148 
vaiSesikaguna, 155, 222 
vaiSesikagimavaranaviSodhana-

hga, 168 and n. 232 

vaitulya, 180 
vajropamasamadhi, see samadhi. 
vanatha [vanasa] (dense forests), 

three, 107 
vargacarin, 200 and n. 7 
vasanapariham, 202 
vasanasamudghata, 223; 

def., 231; 
function, 236 

vaSavartana, 225 
vastuparyanta, 182 
vastusarngrahamukha, 245 
Vasubandhu, xi, xii, xv, xvi 
Vatsyayana, 123 n. 115 
vayumandala, 82 
Veda, xiv 
vedana, 1; 

adhyatmam vedana, bahirdha 
vedana, adhyatmabahirdha 
vedana, 161 

vibandha (obstaictions), three, 
107 

Vibhanga, xviii 
vicara (deliberation, reflection), 

150; 
def., 18 

vicikitsa (scepticism), 54; 
def., 12 

vicikitsottaradhyayita, 150 
vicitrahetuphalartha, 58 
viditadharma, 147, 148 
vidUrah pratyayah, 61 
vidusanajhanagocara, 31 
vighata (distresses), three, 106 
vihirnsa (violence), def., 16 
Vijnana (visual, auditory, olfac

tory, gustatory, tactile con
sciousness), def., 21 
mental consciousness, def., 

22 
vijhananantyayatana, 8, 82, 224 
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vijhanaskandha, 31; 
def., 21 

vijhanavasana, 57 
vijhanotpatti, 59 
vijheya (special knowables), 32 
vikalpa: 

abhava-, abhiniveSa-, abhnta-, 
239-40; 

adhyaropa-, apavada-, 240; 
ayoniSo-, 239; 
bhava-, 240; 
ekatva-, 240; 
inula-, 239; 
nanatva-, 240; 
nirnitta-, nirnittabhasa-, 

nirnittabhasaparinarna-, 
nimittaparmarna-, 239; 

paranvaya-, 239; 
svabhava-, 240; 
viksepa-, ten, 240; 
viSesa-, 240; 
yathanamartha-, yathartha-

nama-, 240; 
yoniSo-, 239 

vikalpana (discrimination, ref 
marga), 146 

vikara, 60 
viksepa (distraction), 165; 

def., 17; 
external, internal, natural 

distraction, 17; 
concerning the aim, attention, 

unruliness, 17-18 
vimala (bodhisattvabhumi), 216 

and n. 65 
vimana, 82 
vimoksa, 222, 225; 

eight, 223; 
function, 233 

vimuktaSaya, 199 
vimuktijhanadarSanaskandha, 175 

vimuktiskandha, 175 
vipaka, 120, 219 
vipakaphala, 115, 243 and n. 4 
vipaksa, 18, 32, 163, 233 
viparyasa, four, 162 and n. 211 
viparyasavrtti, 244 
vipaSyana, def., 170 
vipratipatti (depravations of the 

defilements), 107 
viraga, 137 
viraganiSrita, 166 
viraja. 147 
Virihcivatsa, xi 
virodhikarana, 6l 
virya (vigor), 163, 166; 

def., 10 
visamyoga, 174 
visaniyogaphala, 243 and n. 8 
visayagrahanadhipati, 64 
viSuddhi, 59, 247 
viSuddhiviSesa, 221 n 93 
vitamala, 147 
vitarka (reasoning), 150; 

def., 18 
vitarkacarita, 184, 196 
vivada, 248 
vivekaniSrita, 166 
viyoga, 60 
vrttyartha, 244 
vyakarana, 178, 179, 181, 200 
vyakhyasamgrahamukha, 245 
vyakhyaviniScaya, 242; 

def., 244, 
fourteen means (mukha), 

245-6 
vyahjanakaya, 185; 

def., 20 
vyahjanakuSala, 187, 188 n. 21 
vyantibhava, 137 
vyapyalambana, 182 
vyavadana, 59, 150 
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vyavahara, 60 
vyavaharanimitta, 185 
vyavasargaparinata, 167 
vyavasayika, 164 and n. 219 
vyavasthana, def., ref. marga, 147 
vyavasthanaviSesa, 221 
vyaya, 38 
vyayama, 164 
vyupaSama, 137 

Wayman, Alex, xi n. 3, xvii n. 14, 
295 

Wu-ti (Chinese emperor), xi n. 2 

Yama, 81, 82 
yathabhutajhana, 89 
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yathabhutaparijnana (exact 
knowledge), four, 186 

yathamtarthabhiniveSa, 190 
yathavadbhavikata, 183 
yoga (union), def., 21; 

yoke, fourfold, 103 
yogartha, 242, 243 
yogabhOmi, fivefold, 186 
Yogacara-Abhidharma, xiv 
Yogacarabhiimi xiii n. 6 
Yogacarabhumisastra, xviii 
yoniSomanaskara, 46, 186, 219 
yukti, 185, 247 
yuktijhanagocara, 31 

Za lu (Tibetan monastery), xxvi 
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