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PREFACE TO THE NEW EDITION
This new edition of the book Seven Works of Vasubandhu
contains numerous changes in relation to previous editions.
STEFAN ANACKER

PREFACE
The purpose of this book is to present a Buddhist philosopher,
who, though among the most famous, cannot really be said to be
well-known. The thought of Vasubandhu has usually been presented in an overly schematic and perhaps misleading way which
does not do justice to this many-sided genius. The writings of
Vasubandhu are also very relevant to the present time.
In these translations, it has been the goal to avoid the practise
usually followed with Indian philosophical studies, where translated texts are encumbered with the original Sanskrit expressions
in parentheses. This was done tö make the texts as free-flowing
as they are in the original, as has been done, for instance, in previous translations of Greek philosophers. Where the original
Sanskrit texts exist, these have also been given here, and for key
terms and their translations the reader is referred to the trilingual
glossary. Professional Indologists may in fact prefer reading the
glossary first, so that they know from the outset the original
Sanskrit of technical terms. Logicians, on the other hand, will
be most attracted to the first treatise presented here, and spiritual
seekers certainly most to the sixth.
The work on this book has taken place over a period of many
years, and on three different continents. As there is always room
for critical re-appraisal in such studies, it is true that some few
things I would do differently at this moment, if I were beginning
these translations now. On the "prides", for instance, it is probably better to follow the translation of La Vallee Poussin in
Kosa V (cf. Discussion of the Five Aggregates, p. 68), though mine
has the advantage of avoiding the concepts of "superior" and
"inferior" which Vasubandhu warns us against. It is also well to
remember that the ethical categories "beneficial" (kusala), "unbeneficial" (akusala), and "indeterminate" (avyäkrtä) refer not
only to their effect of alleviation or infliction of suffering for others,
but also to the "karmic" results for the "agent" "himself". Unless
this is kept in mind, the statement that beneficial and unbeneficial
acts cannot take place without conscious discrimination and volition (p. 62) may be misunderstood, as there may be totally unintentional actions harming to others for which the "agent" bears

( xii )
no karmic responsibility according to Vasubandu. As regards the
list of "motivating dispositions" (sarfiskära), which have always
been a source of controversy (even in the third century B.C.!),
it is certain that some scholars would translate several of these
items differently. But my translations are in conformity with
Vasubandhu's own definitions, and on the whole I am quite happy
with them.
Like the wandering youth Sudhana in the Gandavyüha-sütra,
I can honestly say that I have learned something from everyone
I have ever met. To give complete acknowledgements is thus
impossible. However, the following people who have been particularly; helpful to me at various stages of this work can be mentioned : the venerable Gyaltrul Rimpoche, for some direct insights
into Samantabhadra; Geshe Sopa (bZod-pa), for the meanings of
certain technical turns of phrases in the Karma-siddhi-prakarana\
Jinamitra and all the other previous scholars who have worked
on these texts; the eminent Prof. Gadjin Nagao, of the University
of Kyoto, for this edition and index of the Madhyänta-vibhägabhä$ya; Professor T.V. Venkatachala Shastri, of the University of
Mysore, for insight, through Old Kannada literature, into the
Jaina point of view; P.K. Raja, of Päduwärahalji, Mysore City,
for modern Hindu applications of Mahäyäna Buddhist ethical
thought; Prof. Jacques May, of the University of Lausanne, for
his readiness to lend out volumes of his Tibetan Canon; the late
Prof. Richard Robinson, for founding the Buddhist studies department at the University of Wisconsin, without which I would never
have learned about these things at all; Prof. Alex Wayman, now
of Columbia University, for introducing me to written Tibetan;
Prof. Douglas D. Daye, now of Bowling Green University (Ohio),
for many ideas on Indian logic and for the translations of the
names of the members of the Indian inference-schema; the editors
and printers at Motilal Banarsidass, for bringing out this book;
and my father, the late Robert H. Anacker, who taught me so
much about European cultural history that I had to turn to India
to find something new.

STEFAN ANACKER

GENERAL

INTRODUCTION

VASUBANDHU is one of the most prominent figures in the
development of Mahäyäna Buddhism in India. His name can
be found in any history of Buddhism or of India in the Gupta
period. However, though many of his numerous works have
been translated from the original Sanskrit into Chinese and
Tibetan, and much later at least a few into French, hardly any
have up to now appeared in English. The seven treatises pre-?
sented here, though only a minuscule portion of what he wrote,
are complete works with a most varied range of topics, and
can serve at least as an introduction to his thought. Aside
from the enormous influence he has had on almost the entire
range of subsequent Buddhist writing, Vasubandhu makes particularly interesting reading because of the great scope of his
interests, the flexibility, originality, and openness of his thought,
and his motivation to alleviate suffering, particularly that unnecessary suffering that comes from constricted and constructed
mental activity. He has used a great variety of therapeutic
methods for this purpose, and, as a result, his name has a place
in the lineages of teachers of practises as diverse as Pure Land 1
and Zen.2 His works are in intensely diverse literary formats*
including religious poetry3, ethical animal fables4, commentaries
on sütras5 and treatises, and independent treatises in both
prose and verse. His range of interests is also correspondingly
vast, and his mental consciousness is equally penetrating when
dealing with logic6, psychology7, the history of the Buddhist
Canon8, medicine9, the most practical instructions for meditation10, and the signless melting of all mental borders. 11 He
demonstrates a fertility, flexibility, range, and profundity of
thought that quite overwhelms : by any standards, he is one of
the greatest of philosophic and therapeutic writers.
To Vasubandhu, dogmatic reliance on any one method never
exists, and there may be even within one work multiple and constantly unfolding outlooks on a particular range of problems.
This is why it is easy to misunderstand the purpose of his
writings if only some works are considered. There has been a
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great deal of misrepresentation of what Vasubandhu's Mahäyäna methods are attempting to do, simply because certain few
works were given a pre-eminent position at the expense of others,
and even these weren't always understood. A young man much
interested in Nägärjuna and the Prajnä-päramitä-sütras once
termed Vasubandhu a "reifier", since it is not generally said,
but obvious when one reads widely in his works that anything
he "reifies" he also dissolves. And then there is the standard
discussion of Vasubandhu as an "idealist" philosopher, which
rests mainly on the interpretations of Hsüan-tsang, who seems
to have been most impressed by the preliminary portions of
works, rather than their* conclusions. Even Vasubandhu's
most conscientious commentators, such as Sthiramati, seem
often to become bogged down in what is least essential—sometimes even making distinctions never made by the master himself.12 Vasubandhu uses such a wide variety of means with
such skill that it is easy to see how this might happen. The
Tibetan historian Bu-ston makes a suggestive statement when
he says, "The teacher Sthiramati was even more learned than
his teacher Vasubandhu in Abhidharma; the venerable Dignäga
proved greater than his teacher Vasubandhu in the field of logic,
and the saint Vimuktisena excelled his teacher Vasubandhu in
the knowledge of Prajnä-päramitä"1* Though these gentlemen may have surpassed Vasubandhu in the mastery of one
particular method, the open-endedness and multiplicity of
therapeutic skills displayed by him is not fully continued by
any one of them.
More recently, Vasubandhu has been split into two.14 Those
who assert that there were two great Vasubandhus are put in
the quandary of having to state which works are which Vasubandhu's. Neither tradition nor internal evidence support
their view. The effect of Vasubandhu's conversion to Mahäyäna among his former colleagues is well-documented.15 For
Vasubandhu is not only a great Mahäyäna philosopher; he is
also a great Abhidharmika, and it is as an Abhiharmika that
he began his writing career. Abhidharma is the ancient Buddhist phenomenology of moment-events, and the reduction
of psychological processes to such moments. The combination of Abhidharma and Mahäyäna is one of the salient features
of many of Vasubandhu's treatises* Vasubandhu perhaps
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found the wholesale denial of causality in Nägärjuna's stricter
works contrary to the spirit of upäya, "Skill in means" taken
for the alleviation of suffering. But ultimately, that is, from the
point of view of prajfiä, or non-dualistic insight, Vasubandhu
cannot really assert anything, either. The constructed "ownbeing", that range of events constructed by the mental consciousness, is recognized as exactly that, and is observed by
Vasubandhu to have a constricting suffering-inducing effect if
it is fixedly believed. It is true that present-day Tibetan classifications of Buddhist philosophy regard Nägärjuna and Vasubandhu as disagreeing. But these are really the disagreements
of sixth-century followers of Nägärjuna and Vasubandhu. They
belong to a time when Buddhism had become an academic
subject at places such ^as the University of Nälandä. They
may have disagreed because they were academics fighting for
posts and recognition.16
Vasubandhu, on the other hand, seems interested in introducing concepts only for the dissolving of previously-held ones,
and these new concepts remove themselves later. They are
provisional : once they have had their alleviating effect, they
can be discarded, just as the Diamond Sütra recommends we
do with all Buddhist formulations.17
They are makeshift rafts, and once they have taken us across
a turbulent stream, we do not need to carry them on our backs.
It is a "revolution at the basis" (äsraya-parävrtti) which
Vasubandhu's works point towards—a state of consciousness
where all previous modes of thought are abandoned.
The seven treatises presented here are arranged in a "progressive" fashion. The first work deals with the recognition
of faulty logic in human statements; the second concerns types
of moment-events and their delineations; the third, through
the scholastic objection-and-reply method, fills up holes in the
classical Abhidharma psychological theory; the fourth and
fifth apply the new theory to startling conclusions; the sixth
delineates a path to "revolution at the basis", and the
seventh points to the deepest insights of a therapeutic method
rooted in meditation (yoga-äcära) and compassion. It is likely
that some people will find certain works more interesting than
others : the logician will be most attracted to the first, the
ethical thinker or spiritual seeker most to the sixth, for instance.
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The motivating hope behind this work of translation is that
alleviating clarity may be found by those who suffer, that old
cruel and stupid boundaries may vanish, and that the living
world may find more harmony and bliss.

NOTES
1. The Pure Land schools of China and Japan strive for the attainment
of the Western Paradise of the Buddha Amitäbha by meditating on his name.
There is a treatise dealing with this method ascribed to Vasubandhu. It
is the Sukhävatlvyühopadesa, and is extant in a Chinese translation by Bodhiruci. (Taishö no. 1514). It has recently been translated into English
by Minoru Kiyota (in Mahäyäna Buddhist Meditation : Theory and Practise, University Press of Hawaii, Honolulu, 1978, pp 249-290).
2. There is a lot of "Zen" in Vasubandhu. Of the treatises presented
here, the last two are replete with the same kind of insights Zen loves. But
Vasubandhu is particularly known in Zen circles for his Commentary on
the Diamond Sütra. (For the later Zen master Han Shan's discussion of
this work, see Charles Luk, Ctian and Zen Teachings, series one, pp 159200.)
3. The Triratnastotra
4. At least one survives, the Pancakämopalambhanirdesa, Peking/Tokyo
Tibetan Tripitaka, volume 29, pp 234 ff.
5. In a Buddhist context "sütras" are those texts in which the Buddha
is himself a speaker, or (as in the case of the Avatnmsaka), where he is present as the main inspiration.
6. See the Väda-vidhi, A Method for Argumentation, presented in this
volume.
7. This term would perhaps fit the bulk of Vasubandhu's output. Among
the works presented here, see particularly A Discussion of the Five Aggregates, and A Discussion for the Demonstration of Action.
8. The Vyäkhyä-yukti, Peking/Tokyo Tibetan Tripitaka, volume 113,
pp 241-291.
9. See the description of obstetrics at Kosa III, ad 19.
10. See chapter four of The Commentary on the Separation of the Middle
from Extremes, presented in this volume.
11. See the fifth chapter of the same work, and The Teaching of the Three
Own-Beings presented here.
12. For instance, Sthiramati attempts to make a distinction between
"empty" and "without own-being", which is consistent with neither Nägärjuna nor Vasubandhu. (Madhyänta-vibhäga-tikä, Yamaguchi ed., p 119,
11-17.)
13. Bu-ston, Chos "byung, p 147, 149, 155.
14. In Frauwallner's On the Date of the Buddhist Master of the Law
Vasubandu. This theory of two Vasubandhus has been widely followed,
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though all evidence points to one thinker. In fact, the evolving thought
of a philosopher is rarely seen more strikingly than in the case of Vasubandhu. Some of the statements made by Frauwallner reveal a peculiar
misunderstanding of history, as when he says that a person living at the
time of Frederick the Great could easily be confused by someone with the
same name living at the time of Napoleon. Actually, one person could
have been living in both those times. For instance, my putative ancestor,
General QuosdanoviS, when a young man, was defeated by Frederick the
Great; when very old, was defeated by Napoleon.
15. See Jaini's collection of anti-Vasubandhu passages in the Abhidharmadipa, given in his article "On the Theory of the Two Vasubandhus", BSOAS
21, 1958, pp 48-53. See also Sanghabhadra's denunciations of Vasubandhu,
in his Abhidharma-nyäyänusära, chapt. 50-51, translated by La Vallee Poussin in Melanges Chinois et Boüddhiques vp2.
16. We may count Bhävaviveka, Candrakirti, Sthiramati, and Dharmapäla among the most famous of such academic Buddhists. They seem
to love arguing among themselves.
17. Vajracchedikä-prajfiä-päramitä, Müller ed. p. 23, Vaidya ed. p. 77.

VASUBANDHU, HIS LIFE AND TIMES
So much controversy has surrounded the person and the time
of Vasubandhu that it may appear to the casual observer that
arriving at any definite conclusion regarding these matters must
be an impossibility. Actually, however, we are comparatively
well informed as regards the great philosopher, and a determination of his date, which will contradict neither what Sanskrit,
Chinese, Tibetan, or Arabic sources have to say about his times,
is manifestly possible. A brief resume of the problems is however in order.
One of Frauwallner's main reasons for assuming two Vasubandhus, other than his own distrust of flexibility of thought,
is the apparent discrepancies of the Chinese datings of the^
master. These had already been resolved by Peri1, and have
subsequently been thoroughly explained by Le Manh That 2 ,
as resting on different calculations for the date of the Buddha's
Nirvana accepted at various times by Chinese tradition. By
following, all that is contained in Chinese tradition regarding
the matter, both Peri and Le Manh That arrive at the fourth
century A.D. for Vasubandhu's approximate time. Their conclusion seems obvious when one considers that Kumärajiva
(344-413) knew and translated works by Vasubandhu, which
fact has in turn been the subject of vast and thoroughly sterile
investigations as to the authenticity of th^se ascriptions, whether the "K'ai-che Vasu" given by Kumärajiva as the author
of the Satasästrabhäsya can in fact be taken as "Vasubandhu".
and so on. Actually, as Peri has already shown, this work in
one portion has the complete name, ^nd "K'ai-che Vasu"
is also the only name given to the great master Vasubandhu in
the colophon of the Mahäyänasangrahabhäsya, as well as elsewhere in Chinese sources. From the Chinese^side, we also
find that Kumärajiva is said to have written a biography of
Vasubandhu (unfortunately lost today) in the year 4093, and
that Hui-yüan (344-416) quotes a verse of Vasubandhu's Vintsatikä4. It should also be noted that the Bodhisattva-bhümi
of Vasubandhu's older brother Asanga was already translated
into Chinese in the years 414-421.5
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It has been said that the Indian tradition regarding Vasubandhu,
as found in his biographer Paramärtha and several scattered
literary notes in Sanskrit, contradicts the possibility of the
fourth century as Vasubandhu's approximate time. Paramärtha calls Vasubandhu the subject of Kings Vikramäditya
and Bäläditya. These have been assumed to be the Gupta
emperors Skandagupta Vikramäditya (455-467) and Narasimhagupta Bäläditya I (467-473), respectively. However, there
is evidence from Vämana that the Bäläditya who became a
pupil of Vasubandhu was, in fact a son of Candragupta II, the
most famous bearer of the biruda "Vikramäditya" (375-415).*
]No son of Candragupta II is specifically mentioned in inscriptions as having the cognomen "Bäläditya". Le Manh That
suggests that the curious title "Bäläditya" ("Young Sun") may
have been used by Gupta princes in their minority.6 Thus
"Bäläditya" may have been a title of Candragupta's son Kumäragupta I before ascending the throne. But it is- more likely, in
view of the fact that he is known to have functioned as "Young
King" (yuvaräja) during the life-time of his father, that this
"Bäläditya" was Govindagupta, who seems to have been the oldest
son of Candragupta II. However, it is argued, Govindagupta
is not known to have ascended the throne, which both Vämana
and Paramärtha claim for Vasubandhu's pupil, and the death
of Candragupta II, in 415, would bring us to too late a date
for Vasubandhu, who is known to have lived eighty years, and
to have seen the accession of Bäläditya, but yet influenced Kumärajiva with Mahäyäna treatises as early as 360, and must have
been dead by 409, the date of his earliest biography. Le Manh
That has taken the rather radical course of doubting the very
dates of the Gupta kings, which rest on the testimony of the
*The passage, in Vämana's Kävyälankärasütravrtti, reads :
"Soyam samprati-Candragupta-nayas candra-prakäso yuvä /
jäto bhüpatir äsrayah krta-dhiyäm distyä krtärthasramah'//
Äsrayah krta-dhiyäm ity asya Vasubandhu-säcivyopaksepa-paratvät säbhipräyatvam."
"This very son of Candragupta, young, shining like the moon, a patron
of eminent men of letters, has now become lord deserving congratulations
on the success of his efforts.
The words 'patron of eminent men of letters' contains an allusion to the
tutorship of Vasubandhu." (Vanavilasam Press edition, p 86).
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Arabic writer al-Birimi. But there is another "way out" which
is far more satisfying. It rests on what little we know about
Govindagupta.
Govindagupta was the son of Candragupta II, by his first
queen Dhruvadevi. According to several traditional Indian
accounts7, Dhruvadevi was originally the wife of Candragupta
II's elder brother Rämagupta, who had ascended the throne
at the death of his father, the great conqueror Samudragupta.
A Saka ruler, most likely the Satrap of Gujarat and Malwa,
Rudrasena IV, took a threatening stance against Rämagupta,
and was appeased only by Rämagupta's offer to give Dhruvadevi to him. Thereupon, Candragupta and several companions
disguised themselves as women, entered the Saka satrap's camp
as Dhruvadevi and her attendants, and killed him. Acclaimed
as a hero, Candragupta shortly after overthrew his brother,
and Dhruvadevi in gratitude for his protecting heroism took
him as her husband. If these events occurred at all (and some
modern scholars have tended to doubt it, because there is no
epigraphical evidence8), they transpired around 375, initial
regnal date for Candragupta II. Now Govindagupta himself
is known in contemporary sources only from a series of clay
seals found and issued at Vaisäli (Besarh).9 Some of them he
issued jointly with his mother; some of them with ministers
under his charge. They all bear texts along this order : "Mahäräjädhiräja-So-Candragupta-patni- mahäräja- Sri-Govindaguptamätä-mahädevi- Srl-Dhruvas vämini,
Sri-yu varäj a-bhattärakapadlya-kumärämätyädhikaranasya", "Mahäräja-Govindagupta
yuvaräja-bhattäraka-padlya-balädhikaranasya",
etc.10 ("The
great Queen Sri Dhruva, wife of Sri Candragupta, Emperor,
and mother of the great king Govindagupta, (issues this) from
the office of the prince-minister to His Highness, the Young
King", "The great king Govindagupta (issues this) from the
Military Office of his Highness the Young King".) These ininscriptions were issued while Candragupta II was still alive,
yet Govindagupta had "ascended the throne", i.e. as Yava-räja,
"Young King". What we know about Govindagupta thus
dispels all controversy. Neither Paramärtha or Vamana say
anything about the death of Vikramäditya or Candragupta;
they only say that his son ascended the throne during the lifetime of Vasubandhu. As we know from ample other sources,11
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it was common in the Gupta age for Kings to consecrate their
own sons as "Young Kings" long before their own death. This
was a full-fledged anointing ceremony, in every way comparable
to the total ascension to the throne, and usually involved subsequent administration of given provinces by the newly-consecrated "young king". It was both a method of giving the prince
training in ruling, as well as a more Kautilyan expedient of
assuring the continuance of the dynasty. We find parallel instances in the European Middle Ages, such as when the Holy
Roman Emperor Frederick II appointed his son Henry King
in Germany. In classical India, however, these appointments
of "Young Kings" seem to have been the general rule. Thus
the Pallava king defeated by Samudragupta was Visnugopavarman, second son of the reigning King Skandavarman II»
and "Young King" of Kärlci. The practice seems to have been
ancient in India, for in the Mahäbhärata, Duryodhana is called
"king" during the life-time of his father Dhrtarästra.
The usual age at which the prince acceded as "Young King"
was sixteen years. In the case of Govindagupta, this seems
to have been c. 391, and the particular province given him was
the central Gangetic valley, including the towns of Ay odhyä and
Vaisäli. As c. 390 is the beginning date of Candragupta IFs
campaign against the Saka Satrap Rudrasimha III of Gujarat
and Malwa, it seems probable that Govindagupta was made
Governor of the ancestral realm in order to give the people a
royal symbol during Candragupta's extended absences from
home. It is in fact known that Candragupta II during his
campaigns for a time had Ujjain as his capital.12 At the end of these
campaigns, he apparently re-established his capital at Pataliputra,
as it is called the capital by Fa-hsien (iri India 399-414).
Thus there is no necessity for going against any tradition
whatever. Taking into account the possibility that Vasubandhu
may have lived beyond his pupil Govindagupta's consecration as
"Young King", we may arrive at an arbitrary but plausible date,
316-396, for Vasubandhu. This should be taken as no more
than a hypothesis, but it is at least one which will please all
lovers of traditional history.13 It also places Vasubandhu in one
of the most brilliant ages in Indian history, and associates him
with one of her most brilliant courts; Among countless other
eminent men who may be mentioned as his contemporaries,
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the great poet Kälidäsa, the lexicographer Amarashpha,.
and the Mimämsä philosopher Sabara were in all probability
at the same court that invited Vasubandhu to his most famous
debates, and to his most famous tutoring position. Whether
his pupil Govindagupta ever fully ascended the throne is doubtful, though there are allusions in Subandhu 14 to troublesome
times after the death of Candragupta II, so perhaps a struggle
between Govindagupta and his brother Kumäragupta I, in
which the latter emerged victorious, is to be assumed. On
the other hand, Govindagupta may have pre-deceased his father.
At present we have no way of knowing.
The details of Vapbandhu's life are known from several
biographies in Chinese and Tibetan, the earliest of which is
the Chinese rendering of the life of Vasubandhu by Paramärtha
(499-569), who composed it while in China.15 There was, as
mentioned, apparently a previous account by Kumärajiva, which
has not survived. The earliest Tibetan biography available to
me is a good deal later—it is that of Bu-ston (1290-1364). In
addition, there are several references to Vasubandhu m the works
of Hsüan-tsang, Bäna-bhatta, Vämana, and other writers. We
shall attempt to reconstruct the main outlines of Vasubandhu's
life, relying most heavily on Paramärtha, and supplying dates
for the main events, so that the dating of Vasubandhu presented
here can be put to the test. Some of this material is no doubt
legendary, but nonetheless^ interesting as a light on how Vasubandliu was viewed by later generations.
Vaäubandhu was born in Purusapura, present-day Peshawar»
in what was then the Kingdom of Gändhära, around the year
316 A.D. According to Paramärtha, his father was a Brähmana
of the Kausika gotra, and his mother was named Virifici. The
couple already had a previous son, later called Asanga,
and a third, nicknamed Virincivatsa, was to follow.16 Vasubandhu's father was a court priest, and, according to the later
Tibetan historian Täranätha, was very learned in the Vedas.17
In all probability, he officiated at the court of the Saka princes
of the Silada clan, who at that time ruled from Purusapura. ia
According to the Tibetan historians, Asanga and Vasubandhu
were half-brothers, Asanga's father being a Ksatriya, and Vasubandhu's a Brähmana.19 According to them, the mother of
Asanga and Vasubandhu was named Prasannasllä.20
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Gändhära was no longer at that time the heart of a great empire,
as it had been under the last Kushan Emperors a century before;
it had become a border land in the midst of small kingdoms,
and perhaps the amazing decline in its population, which Hsüantsang was to notice, was already taking place at that time. It
was, however, a very fertile area, and those who were willing
to stay in a backwater country suffered no lack of prosperity.
Though its ancient artistic tradition was dead by this time, this
birthplace of the Sarvästiväda masters Dharmasri and the Bhadanta Dharmaträta, kept up its old tradition of scholastic Buddhist learning. It was known as the seat of the "Western masters"(Päscatiyas) of Abhidharma. The Sarvästivädins, "the
asserters that everything exists", believed in the reality of external
objects of consciousness, and further maintained that future
and past events have existence. The main Sarvästiväda movement in force in Gändhära was that of the Vaibhäsikas, those
who took the Mahä-Vibhäsä^GxzdX Book of Options") as their
authoritative text. This Vibhäsä is a great scholastic edifice
attempting to systematize everything important n Buddhist
theory and practise, and is the result of a great team effort of
the noted North Indian Buddhist masters gathered in a conference called by the Emperor Kaniska two centuries before
the time of Vasubandhu. Masters known to have taken part
in the debates, and whose views are quoted in the book, are the
Bhadanta Vasumitra, the Bhadanta Dharmaträta, Ghosaka,
and Buddhadeva. This tremendous work often reads like a
committee report, with widely varying opinions being offered,
but very often it is the opinion of the Bhadanta Vasumitra which
prevails. FoT instance, on explanations of how events "in the
three times" differ, the Vibhäsä accepts the theory of the Bhadanta Vasumitra, which states that the difference between present, past, and future events lie in the state of their efficacy. In
its full efficacy of engendering a consciousness proper to it, an
event is obviously present and momentary. However, it can
be remembered or anticipated : the only difference lies in the
fact that as a past or future event, only a mental consciousness
can apprehend it.21 Many of the views of the Vibhäsäare quite
advanced. For instance, it maintains that "time", a real category to the Vaisesikas (and to some people today who still speak
of "time" as a "dimension"), is only a name for the flow of con-

Vasubandhu, His Life and Times

13

ditioned events.22 At the time of Vasubandhu's youth, a certain dogmatism, certainly not apparent among the masters of
the Vibhäsä itself, was becoming evident within the Vaibhäsika
schools.
According to Täranätha, 23 Vasubandhu was born one year
after his older brother Asanga became a Buddhist monk. From
the internal evidence of his works24, Asanga seems to have
studied mainly with scholars of the Mahisäsaka school, which
denied the Sarvästiväda existence of the past and future25, and
which posited a great number of "uncompounded events"2*
In his youth, Vasubandhu may have received from his father
much of the Brähmanical lore so obviously at his command,
and it may be from him also that he was introduced to the axioms of classical Nyäya and Vaisesika, both of which influenced
his logical thought.
The name "Vasubandhu", which he never changed even upon
entering the Buddhist priesthood, may perhaps tell us something about the character of its bearer. It means "the Kinsman
of Abundance", in particular the abundance of the Earth, and
his retention of this name, in view of his genuine concern for the
well-being of others, as well as his love of metaphors from teeming plant-life, rushing streams, and rippling lakes, is probably
not entirely coincidental.
While learning with the Mahisäsakas, Asanga came into
contact with the Prajhä-päramitä-sütras of Mahäyäna Buddhism,
which was completely overturning the older monastic Buddhist
ideal in favour of a life of active compassion to be crowned by
complete enlightenment. Not being able to understand them,
and not gaining any insight into them from his teachers, he
undertook lonely forest-meditations. But after twelve years
of meditation, he felt he had gained nothing. So he decided
to give up seeking enlightement. Just at that moment, a miserable dog dragged itself across Asanga's path. Its wounds were
filled with squirming maggots. Asanga, filled with compassion,
decided to remove the maggots from the dog with his tongue
(as he was afraid his fingers would hurt them), and to cut off
a piece of his own flesh for them to live in. At that moment,
the dog disappeared, and the Bodhisattva Maitreya stood before him. Maitreya told Asanga to show him to the people,
but none could see him in his total form. (One old woman is
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said to have seen Asanga carrying a puppy, and to have become
very wealthy thereafter.)
Maitreya dictated five works to Asanga, which are usually
considered to be the Abhisamayälankära, the Mahäyänasüträlankära, the Madhyäntovibhäga (of which an English translation
is included in this volume), the Dharmadharmatävibhäga, and
the Ratnagotravibhäga. He also introduced him to the Dasabhürnika-sütra, which details the path of a Mahäyänist.
The interpretations of this Maitreya story are varied. Was
this Maitreya a private vision of Asanga's? Was he a hermitphilosopher whose works Asanga published? Is he a pious
fiction? Some modern scholars wish to dismiss the Maitreya
story altogether as a later fabrication.27 But it is interesting
that Vasubandhu himself distinguishes the author of the Madhyäntavibhäga, Maitreya(nätha), from its "expounder to us and
others", Asanga.28 Furthermore, the style of the works ascribed to Maitreyanätha and those all admit to be by Asanga,
is very different. The first are compact often to a cryptic point;
the latter are very wordy but also very clear. In this book, Maitreyanätha and Asanga will be distinguished from one another on
the basis of the suggestion of these facts. At any rate, Asanga
became the first main disseminator of the Yogäcära method of
practising Mahäyäna. The name "Yogäcära", "practise of
Yoga", indicates the primary importance of meditation for
this method.
In the meantime, Vasubandhu had entered the Sarvästiväda
order, and was studying primarily the scholastic system of the
Vaibhäsikas. Apparently he remained impressed with this
all-encompassing structure for some time. He in turn amazed
his teachers with the brilliance and quickness of his mind. His
main teacher seems to have been a certain Buddhamitra.
In time, however, grave doubts about the validity and relevance of Vaibhäsika metaphysics began to arise in Vasubandhu.
At this time, perhaps through the brilliant teacher Manoratha,
he came into contact, with the theories of the Sauträntikas, that
group of Buddhists who wished to reject everything that was
not the express word of the Buddha, and who held the elaborate constructions of the Vibhäsä up to ridicule. That there
was a strong Sauträntika tradition in Purusapura is likely in
view of the fact that it was the birthplace of that maverick
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philosopher of the second century, the Bhadanta Dharmaträta.
In fact, the most orthodox Vaibhäsika seat of learning was not
in Gändhära, but in Kashmir, whose masters looked down their
noses at the Gändhärans as quasi-heretics. According to Hsüantsang's pupil P'u-k'uang* Vasubandhu finally decided to go to
Kashmir to investigate the Vaibhäsika teachings more exactly.29
Fearing that the Kashmirian scholars might distrust his intentions if they knew he was a Gändhäran> he entered Kashmir
under a false name.30 P'u-k'uang's account does not explain,
however, how he could cross the -border. The later Tibetan
tradition does this by stating that Vasubandhu entered Kashmir
under the guise of a "lunatic". 31 This story is told by Paramärtha in reference to an earlier Abhidharmika, Vasubhadra,32
but it is so suggestive for Vasubandhu's activities that it will
be interesting to tell it here. For unlike nowadays, at least in
the West, where the so-called "insane" are quickly incarcerated,
in India they were and often still are free to roam about at will.
Posing as one would mean that Vasubandhu would have no
doors barred to him. It is very interesting that Vasubandhu,
who is so adamant on the point that there is no difference between a so-called hallucination and what is conventionally termed
"reality", could have convincingly taken on a "schizophrenic"
manner of relating to his environment. "He was always in
the great assembly hearing the Dharma, but his manner was
strange and incongruous, and his speech and laughter were illassorted. Now he would discuss in the assembly the principles of the Vibhäsä, then he would inquire about the story of
the Rämäyana- The people thought lightly of him, and though
hearing him talk, disregarded him." 33
Bu-ston says that Vasubandhu in Kashmir entered the school
of Sanghabhadra.34 But it is unlikely that this intellectually
acute and cantankerous individual assumed the professorship
at that time, for, from what both Paramärtha and Hsüan-tsang
tell us35, Vasubandhu and Sanghabhadra seem to have been
about the same age. It is, however, more than likely that it
w^srthe school Sanghabhadra was himself attending as a student, and this is in fact attested by P'u-k'uang. 36 He says that
the main master there was the teacher of Sanghabhadra, whose
name is given in Chinese transcription as Sai-chien-ti-lo or Saichien-t'o-lo. This name has been variously interpreted as
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"Skandhila" or "Sugandhara", though P'u-k'uang's translation
*|3|
J^
fits
neither of these reconstructions. Sai-chienti-lo, whatever his Sanskrit name may have been, is known as the
author of the brief but incisive Abhidharmävatära, an orthodox
Vaibhäsika treatise preserved both in Chinese37 and Tibetan38
translations.
Vasubandhu studied in Kashmir for four years, probably from
about 342 to 346. He was however no docile student, but rather
in his increasing frustration with the over-intellectual and category-ridden dogmatics of the Kashmirian masters, frequently
voiced his own refutations of many of their points.39 The master Sai-chien-ti-lo, disturbed by the obstreperous student, went
into deep meditation, by the powers of which he discovered
Vasubandhu's true origin. He then told Vasubandhu privately
that he should return to Gändhära before his "uncultured students", among whom one can well imagine the sharp-tongued
Sanghabhadra, found out and attempted to harm him. Vasubandhu, doubly convinced that the Vaibhäsika system did not
reflect true Buddhism, decided to go home. But when he
reached the border of Kashmir, the guards (who supposedly had
supernormal insights and hence are called "yaksas" in the
story) said that a great scholar of the Abhidharma was about
to leave the country. The people remembered Vasubandhu
as a "lunatic", but decided to have him questioned by some
scholars, anyway. But Vasubandhu's speech became freeassociative, jumping from topic to topic, and the scholars
did not understand him. They let him go. The guards a second
time sent him back. He was re-examined, with the same result.
Finally, on his fourth attempt, he was allowed to cross the border,
the scholars being convinced that he was a "lunatic", and hence
should not be disturbed.40
Vasubandhu returned to Purusapura. He began to prepare
for an enormous project that had been in his mind for some
time. He was at this time unattached to any particular order,
and lived in a small private house in the middle of Purusapura.
(Hsüan-tsang three centuries later saw this house, which was
marked with a commemorative tablet.41) According to Paramärtha, Vasubandhu supported himself by lecturing on Buddhism before the general public, which presumably remunerated
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him with gifts. Such was the customary income for Buddhist
public lecturers even in the days of the Astasähasrikä-prajnäpäramitä^
At the close of each day's lecture on the Vaibhäsika system, Vasubandhu composed a verse which summed up
his exposition for the day.43 Paramärtha says, "Each verse was
engraved on a copper plate. This he hung on the head of an
intoxicated elephant, and, beating a drum made the following
proclamation : 'Is there anyone who can refute the principles
set forth in this treatise? Let him who is competent to
do so come forth !•' " 44 , So in time he composed over six hundred verses, which gave an extensive outline of the entire Vaibhäsika system. These constitute the Abhidharma-kosa*
Vasubandhu sent it, along with fifty pounds of gold, to his old teachers in Kashmir. Though Sai-chien-tf-lo himself cautioned them,
all the others at the Kashmir school exulted that Vasubandhu
had come over to their side, and had composed such a brilliant
epitome of Vaibhäsika doctrine besides. They were disturbed
only because Vasubandhu in his treatise so often used terms
such as "kila" ("it is claimed") and "ity ähuh" ("so they say")*
As a matter of foct, during this entire time, Vasubandhu was
working on his real project, his autocommentary on the Kosay
which contains a thoroughgoing critique of Vaibhäsika dogmatics from a Sautrantika viewpoint. He found a chance to publish this Kosa-bhä$ya when several of the Kashmirian scholars,
puzzled by the abstruseness of many of the verses in the Kosa,
sent his fifty pounds of gold back with an additional fifty, and
asked him to write a commentary. Vasubandhu sent them
his Kosa-bhäsya, by this time completed. For the subsequent
furious indignation of the orthodox Vaibhäsikas, we need not
rely on traditional accounts only—it is amply attested by the
relentless invective employed by contemporary Vaibhäsika
writers such as Sanghabhadra and the Dipakära. Vasubandhu
was to the latter "that apostate", "that subscriber to theories
that please only fools"45, and the sharp-tongued Sanghabhadra
•The Pudgala-pratisedha-prakarana, "A Discussion for the Refutation of
Personality", may be the only extant work by Vasubandhu written prior
to the Kosa. This seems likely in view of the fact that its arguments and
solutions are less developed. It was originally an independent treatise»
but was finally attached by Vasubandhu to the Kosa as its last chapter. In
this book, it will be referred to as "Kosa IX".
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could hardly find words harsh enough to vent his spleen : "that
man whose theories have the coherence of the cries of a mad
deaf-mute in a fever-dream."46
Vasubandhu had thus at a fairly early age achieved a certain
notoriety. His book was to become the standard Abhidharma
work for the unorthodox in India47, and, due no doubt in part
to his subsequent fame as a Mahäyäna master, in China, Japan,
Tibet, and Indonesia, as well.
In the years directly following the composition of the Kosa,
Vasubandhu seems to have spent much time in travelling from
place to place. It is certain that he stayed for a time at Säkala,
the modern Sialkot.48 This town was at this time the capital
of the Mädraka Republic. Around 350, Samudragupta completed his lightning-quick conquest of North India, and the fate
of Bhäratavarsa was sealed. The elected executive council of
the Mädraka Republic, along with so many other frightened
rulers of the frontiers, rendered its personal obeisance to the
Emperor.49
It was, in all probability, subsequent to that event that Vasubandhu, as well as his teachers Buddhamitra and Manoratha,
decided to move to Ayodhyä.50 Ayodhyä, the ancient city of
Räma, had become one of the main metropolises oKthe new
Gupta Empire. Vasubandhu took residence in the old Sanghäräma of the city51, and Hsüan-tsang later saw the hall in
Ayodhyä where Vasubandhu preached to "kings and many
eminent men". 62
Vasubandhu had, up to this time, but little regard for the Yogäcära treatises of his elder brother. He had perhaps seen the
voluminous Yogäcärabhümi compiled by Asanga, which may
have simply repelled him by its bulk. At any rate, he is reported
to have said : "Alas, Asanga, residing in the forest, has practised meditation for twelve years. Without having attained
anything by this meditation, he has founded a system, so difficult
and burdensome, that it can be, carried only by an elephant." 53
Asanga heard about this attitude of his brother, and decided
to attempt to open him up to the Mahäyäna. He sent two of
his students with Mahäyäna texts to Vasubandhu. The evening
they arrived, they recited the Aksayamati-nirdesa-sütra. In this
sütra, a figure from outer space teaches the terrestrial denizens
about the absence of own-being, the absence of existing and ceas-
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ing, and the absence of any detriment or excellence, in all events
and "personalities". 54 This sütra seems to have greatly appealed to the critical mind of Vasubandhu. He told Asanga's
students that he thought the logical principles of Mahäyäna
were well-founded, but that it seemed to have no practice. The
next morning, Asanga's students recited the Dasabhümika-sütra,
which relates to the path of the Bodhisattva, who remains active
in the world for the removal of suffering. Hearing this text,
Vasubandhu saw that the Mahäyäna had a well-founded practice, too. 55 He so regretted his former disregard for it that he
wanted to cut off his own tongue.56 Asanga's students quickly
intervened, urging him instead to visit his brother. So Vasubandhu went to visit Asanga in Purusapura. In the discussions
on Mahäyäna, which the two brothers held, Vasubandhu grasped
the meanings immediately, whereas Asanga always took some
time to make his replies. Asanga urged Vasubandhu to use
his superior mental consciousness to study, spread, and interpret the Mahäyäna.
Vasubandhu seems to have been quite overwhelmed by Mahäyäna literature. His desire to read the enormous Satasähasrikäprajnä-päramitä-sütra led him to read it all the way through
without stopping, which took him fifteen days and nights, which
he spent in a tub of sesame-oil.57 The study of that huge work
he regarded as of utmost importance. In that immense meditation, entities of a most diverse kind are brought up and made
devoid of own-nature and "empty".
In view of the fact that they were the texts that converted
him to Mahäyäna, Vasubandhu's commentaries on the Aksayamatinirdesa-sütra58'and the Dasa-bhümika may59 be his earliest
Mahäyäna works. These were followed by a series of commentaries on other Mahäyäna sütras and treatises. According to
the Tibetans, his favorite sütra was either the Satasänasrikäprajnä-päramitä, or the Astasähasrikä*0 That these texts should
have pleased a man who so loved argument, and who in addition had such a great sense of humour, is hardly surprising, as
they reveal the most profound insights through mind-boggling
dialogues that are never far from laughter.
Since the output of Vasubandhu's Mahäyäna works is prodigious, he was probably writing new treatises every year. So
he could have been a very famous Mahäyäna master by the
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year 360, the approximate date in which Kumärajiva took instruction from Bandhudatta in Kucha. By this time, Vasubandhu
could easily, have written those works which Bandhudatta transmitted to his brilliant pupil. Actually only one is specifically
known to have been studied by Kumärajiva in his youth : this
was a commentary on the Saddharmapundarika-sütra, which
by its very nature is likely to have been an early Mahäyäna work
of Vasubandhu.61
The year 376 brings Candragupta II, Vikramäditya, to
the throne of the Gupta Empire. As famous for his liberal
patronage of learning and the arts, as for his successful maintenance of the Empire, his reign marks one of the high points in
the classical Indian period. And Ayodhyä, where Vasubandhu
again took up his abode, became for a while the Emperor's
capital-in-residence. It may have been shortly after this date
that a great debate occurred, which was to stick in the minds
of the Buddhist biographers.
Philosophical debating was in classical India often a spectator-sport, much as contests of poetry-improvisation were in
Germany in its High Middle Ages, and as they still are in the
Telugu country today. The King himself was often the judge
at these debates, and loss to an opponent could have serious
consequences. To take an atrociously extreme example, when
the Tamil Saivite Nänasambandar Näyanär defeated the Jain
äcäryas in Madurai before the Pändya King Märavarman Avanisülämani (620-645) this debate is said to have resulted in the
impalement of 8000 Jains, an event still celebrated in the Mmäksl Temple of Madurai today. Usually, the results were not
so drastic : they could mean formal recognition by the defeated
side of the superiority of the winning party, forced conversions,
or, as in the case of the Council of Lhasa, which was conducted
by Indians, banishment of the losers. One of the most stirring
descriptions of such a debate is found in the account of Paramärtha, where he describes how the Sänkhya philosopher
Vindhyaväsin challenged the Buddhist masters of Ayodhyä, in the presence of Emperor Candragupta II himself. At
that time both Vasubandhu and Manoratha were absent from
Ayodhyä, "travelling to other countries'XVasubaadhu s e e m s
really to have enjoyed a peripatetic existence), and only the old
Buddhamitra was left to defend the Dharma. Buddhamitra

Vasubandhu, His Life and Times

21

was defeated, and had to undergo the humiliating and painful
punishment of being beaten on the back by the Sänkhya master in front of the entire assembly. When Vasubandhu later
returned, he was enraged when he heard of the incident. He
subsequently succeeded in trouncing the Sänkhyas, both in
debate and in a treatise, Paramärthasaptati. Candragupta II
rewarded him with 300,000 pieces of gold for his victory over
the Sänkhyas.62 These Vasubandhu employed for building
three monasteries, one for the Mahäyänists, another for his
old colleagues the Sarvästivädins, and a third for the nuns.
Refutations of Vaigesika and Sänkhya theories had been presented by Vasubandhu already in the Kosa, but it was perhaps
from this point onward that Vasubandhu was regarded as a
philosopher whose views bould not be lightly challenged.
The meditative career of Vasubandhu is of course less easy
to trace than his writing activity. In the Zen lineages63, Vasubandhu is called the pupil of a certain Jayata*. Whoever this
Jayata was, he seems to have introduced Vasubandhu to the
method of "meditating without props". Many of Vasubandhu's
works, including The Commentary on the Separation of the
Middle from Extremes presented here, show his great interest
in the techniques of meditation. Hsüan-tsang says : "Vasubandhu Bodhisattva was attempting to explain that which is
beyond the power of words to convey, and which came to him
by the mysterious way of profound meditation." 64
Around the year 383, at his eighth birthday65, the crown
prince Govindagupta Bäläditya was placed by the Emperor
under the tutelage of Vasubandhu. The Empress Dhruvadevi
also went to Vasubandhu to receive instruction.66 This indicates that Candragupta II must have been secure in his image
as a just ruler, for the Yogäcärin is potentially a political activist, if compassion demands it. In Asanga's Bodhisattva-bhwni
it is stated that though non-harming is usually to be strictly
observed, a Bodhisattva may be compelled to kill a king if this
is the only way one can stop him from committing atrocities.67
It is tempting to speculate on the effect of Vasubandhu's tutorship on his royal students. He may have done much to alleviate the conditions of the thousands subject to the Guptas.
He is known to have founded many hospitals, rest-houses, and
schools. That his compassion was not theoretical but practical
*This name is also given as Säyanta, for instance in the list of patriarchs of the
Dharma cited by Bu-ston (II, 109) from a commentary on the Lahkävatära-sütra.
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can also be seen by the accounts which tell us of his helping
quench the great fire that broke out in Räjagrha, and his doing
the utmost to help stop an epidemic in Janäntapura. 68
In some Tibetan accounts, Vasubandhu is associated with the
University of Nälandä. 69 This may or may not be an anachronism.
He is known to have passed his technique of no-prop meditation on to his old associate Manoratha. His most famous pupil,
according to tradition, was Dignäga.70
In his old age, Vasubandhu seems to have taken up the wandering life again. Some of his last works are known to have
been written in Säkala and in Kausämbi. 71 Kausämbi, for
instance, is the place where he wrote his Twenty and Thirty
Verses, and Hsüan-tsang saw the old brick tower there, near
the ancient Sanghäräma of Ghosira, where these famous expositions of Yogäcära thought were written.
Around the year 391, the consecration of Govindagupta as
"Young King" took place. He and his mother begged Vasubandhu to settle down in Ayodhyä and accept life-long royal
support. Vasubandhu accepted the offer. The master was
creative even at his advanced age, and more than a match for
Vasuräta, the Young King's grammarian brother-in-law, in
his favorite sport of debate. With the sums of money he received as remuneration for his debating victories, he built several
rest-houses, monasteries, and hospitals in Ayodhyä, Gändhära,
and Kashmir. But primarily, as Hsüan-tsang tells us, Vasubandhu was going farther and farther with his contemplative
exercises.72 Debate was to him mainly upäya : if it could lead
to no one's interest in Mahäyäna, he would not engage in it.
Thus, when Sanghabhadra, who had written his two great treatises, one of which is a furious denunciation of the Kosa Bhä$ya9
challenged Vasubandhu to defend the KoscCs statements, and
was invited to come to court and debate by the jealous Vasuräta,
Vasubandhu told his pupils that he could see no good reason
for such a debate, but diplomatically sent the official answer
that Sanghabhadra would indeed be hard to defeat. He probably knew from his student days that Sanghabhadra would
not be convinced by anything, and, besides, the Kosa itself was
probably no longer very important to him at the time. Thus,
the debate never took place, but we can almost see the forms
it might have taken, by comparing the Kosa, the Abhidharma-
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nyäyänusära of Sanghabhadra, and the Discussion for the
Demonstration of Action included here. Sanghabhadra in fact
died shortly after. At first, Vasubandhu had only this to say
about his refusal to take on the Kashmirian : "Though the lion
retires far off before the pig, nonetheless the wise will know
which of the two is best in strength."73 A little later, he seems
to have made a more generous appraisal of his greatest rival
in the field of Vaibhäsika scholastics. "Sanghabhadra was a
clever and ingenious scholar," he is reported to have said; "His
intellective powers were not deep, but his dialectics were always
to the point." 74 No utterance attributed to Vasubandhu could
more clearly demonstrate the difference he felt between mere
intellectual acumen and true profundity.
Vasubandhu did not long survive Sanghabhadra. In the
eightieth year of his life, c. 396, he died. Tradition is unanimous in saying that he died at eighty, but there are various versions as to the place of his death. Paramärtha says that he died
in Ayodhyä75, but Bu-ston may be correct when he says that
he died in the northern frontier countries, which he calls "Nepal". 70
For Hsüan-tsang corroborates the information that Vasubandhu
was in the northern frontier at the time of Sanghabhadra's challenge to debate, which according to all traditions was one of
the last events in Vasubandhu's life. He says that Vasubandhu
was at that time in Säkala, where the Teaching of the Three OwnBeings, possibly Vasubandhu's last work, was written.77 Buston gives an interesting detail about this last journey of the
master. He says that while Vasubandhu was in the north, he
went to visit a monk named Handu. Handu was inebriated,
and carrying an immense pot of wine on his shoulder. Vasubandhu upon seeing this cried, "Alas! The Doctrine will go
to ruin", recited the Usnisa-vijaya-dhärani in reverse order, and
died.78 According to Täranätha, however, Vasubandhu was
prompted to recite the dhäranl in reverse order when he saw a
monk ploughing in his monastic robes.79 Such is the account
of his life, filled with prodigious activity, which can be reconstructed from the copious data of his biographers.
The "personality" of Vasubandhu which emerges from his
works and his biographies shows him as a man filled with great
compassion for the mental afflictions of others, and with a
concern for their physical well-being, as well. The monetary
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rewards which he received for his teaching and his debating
victories he did not keep (in contrast to Manoratha, who
according to Hsüan-tsang amassed quite a fortune80), but
utilized to build monasteries, hospitals, rest-houses, and schools.
His familiarity with the classical Indian medical art of Caraka
indicates a similar concern. One of his most passionate passages
describes the delivery of a baby. It is fitted with compassion
verging on horror, for the suffering mother and the new-born
child.81 That passion, when tempered by compassion and
insight, was for him no danger can be seen in the Commentary
on the Separation of the Middle from Extremes. His ironic
and subtle sense of humor will be much in evidence in the works
presented here. Both Indians and Chinese recognized him as
a Bodhisattva, and perhaps this tells us as much about him as
we need to know.
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2b-3b. The first of these passages says that it is the Vrddhäcärya Vasubandhu's opinion regarding unmanifest action, that it be called "material"
because it depends on the material elements of the body. (cf. A Discussion for the Demonstration of Action, note 3). This is, as a matter of fact,
the opinion adopted by the Kosa itself. The second passage was not mistranslated
by La Vallee Poussin, rather it is Law who changed the original text, as the
Tibetan translation shows. But the passage in no way indicates the presence of
"another Vasubandhu". The meaning of the phrase could be: ("This is the
opinion of) the Master Vasubandhu, when he was the teacher of Manoratha". The
passage would then read: "The phrase 'an additional theorist says that ignorance
comes from improper mental attention' refers to the Master Vasubandhu, when
he was the teacher of manoratha, and he spoke of this matter in this way." This
is in fact an opinion of the Kosa as well as the Mahäyäna writings of Vasubandhu.
(See, in this book, Commentary on the Separation of the Middle from Extreme
ad V 20). Vasubandhu was both the pupil and teacher (ct. p. 22) of Manoratha.
The third passage states that the Sthavira Vasubandhu and others believe
that a flame is destroyed by an absence of a cause of stability. This is
again clearly the position of the great Vasubandhu, as is amply demonstrated
In Kosa IV and the Discussion for the Demonstration of Action. The
objection "An absence cannot be a cause" belongs to the Vaisesika. In
«ach of these cases, the opinion attributed to "Vrddhäcärya Vasubandhu"
or "Sthavira Vasubandhu" is in fact the one adopted by the author of the
Kosa, and one of them does not refer primarily to the opinion of Vasubandhu
at all, but to that of Manoratha. It may seem strange that Yasomitra only
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made of the fact that Yasomitra calls Asariga a pürväcärya, "ancient master". Since Yasomitra lived several centuries after Asanga, this should
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also used a passage from the Chinese translation of the Samyuktäbhidharmasära of Dharmaträta, which speaks of a Vasu who wrote an Abhidharma
commentary in 6000 slokas, to support the idea of an older Vasubandhu.
("Vasubandhu l'Ancien", BARB 16, 1930, pp 15-39.) But this passage
was inserted as a kind of foot-note by the translator Sahghavarman in the
year 434, and it may in fact refer to our Vasubandhu, whose Kosa has 600
verses, easily exaggerated to 6000. Besides, this "Vasu" could be "Vasumitra" or "Vasubhadra", names of known Abhidharmikas preceding Vasubandhu.
The second problem rests on the manner in which Paramärtha organizes
his data in his life of Vasubandhu. It has been assumed that events are
told in chronologial order. This has given rise to problems, because
Vasubandhu's conversion by Asanga is mentioned only late in the text.
But as a matter of fact, Paramärtha does not necessarily mention prior events
first. Attention must be paid to the temporal particles in Paramärtha—
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A METHOD FOR

ARGUMENTATION

(VÄDAVIDHI)

INTRODUCTION
A Method for Argumentation (Väda-vidhi) is the only work
on logic by Vasubandhu which has to any extent survived. It
is the earliest of the treatises known to have been written by
him on the subject.1 This is all the more interesting because
the Väda-vidhi marks the dawn of Indian formal logic. The
title, "Method for Argumentation", indicates that Vasubandhu's
concern with logic was primarily motivated by the wish to mould
formally flawless arguments, and is thus a result of his interest
in philosophic debate. Topics previously discussed in works
-such as the Nyäya-sütra of Gautama (c. 3rd century B.C. ?),
the Nyäya-bhäsya of Vätsyäyana (3rd-4th century A.D.), Asanga's
"Rules of Debate",* and the Buddhistic Tarka-sästra** are
also discussed here. But what distinguishes the Väda-vidhi
from these works is that its discussions of inference contain
complete criteria for determining the logical validity of an argument.
In all of these earlier texts, inferences were formulated in a
five-membered schema, which is indicated by the following example :
(topic)
1. This mountain is fire-possessing (Demonstrandum)
2. because it is smoke-possessing (Justification)
3. as a kitchen (Parallel Positive Example) and unlike a lake
(Parallel Negative Example)
4. and this is so (that the mountain is smoke-possessing)
5. therefore that is so (that the mountain is fire-possessing).
The redundancy of members 4 and 5 was seen by Vasubandhu,
who drops them from his schema.*** But there is also something missing from this formulation, says Vasubandhu.**** For,
*, ** See Tucci, "Buddhist Logic Before Dignäga", JRAS 1929, 151-88,
corrections 870-1.
***Väda-vidhil 5. That this is an innovation of Vasubandhu's is almost
certain, since Asanga's work and the Tarka-sästra, which can antedate him
only by a little, still retain the five-membered schema.
****Väda-vidhi 5.
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in an argument, any event could be interconnected with any
other event, as Vasubandhu's examples of spurious arguments
show.* In other words, it is not clear what the necessary
relationship between members 1 and 2 is. The Nyäya-sütra
assumes a "logical pervasion" (vyäpti): in this case, the logical
pervasion of "smoke-possessing-ness" by "fire-possessing-ness."
But this "logical pervasion" is not precisely defined in the Nyäyasütra, nor is a statement regarding it introduced into the schema
itself. Vasubandhu says that the only way in which something
can be validly demonstrated in an argument is if there is a specific indication of the "logical pervasion",** and it is, also
he who gives the first more exact definition of what this term
might mean.*** Earlier definitions had focused on "regular
co-existence" (sähacarya), i.e. "Whenever Y is absent, X must
be absent", but this definition is not strong enough to handle
the principle of implication. Vasubandhu, however, defines
it as an "invariable concomitance" (avinäbhäva) between two
events, meaning that the known event (e.g. "smoke-possessingness") can occur only if the deduced event ("fire-possessingness") occurs.2 He also insists that a statement of the invariable concomitance between the perceived and deduced events
is necessary to a valid inference-schema.
Using Vasubandhu's methods for formalizing an inference,
the "fire-smoke" argument can be re-phrased as follows :
(topic)
1. Thesis : This mountain is fire-possessing (Demonstrandum)
2. Justification : because of its state-of-possessing-smoke
and wherever there is a state-of-possessing-smoke,
a state-of-possessing-fire must occur
3. Exemplification : as in a kitchen (Parallel Positive Example) and unlike in a lake (Parallel Negative Example).
From what has been said above, it is clear that Vasubandhu's
logic operates from a different premise than Aristotle's. The
focus of Indian logic in general is always on individuals, rather
*Väda-vidhi 14 ff.
**Väda-vidhi 5.
***Väda-vidhi 4.
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than their "classes".* Even where "classes" are referred to,
they must always be made up of existing known particulars.
Vasubandhu describes the process of inference as a particular
event's being directly observed, and another invariably concomitant event's being remembered.** Vasubandhu's logic, as
is Indian logic after him, is thus rather "intensional" than "extensional", with an emphasis on the properties of individuals.3
This focus explains the insistence on the exemplification, without which no inference-schema is held to be valid. It ensures
that the property discussed in the thesis is non-empty and relates to actual particulars. The positive parallel example guarantees that there are yet other particulars which follow the same
invariable concomitance pattern as does the event referred to
by the "topic", and the negative parallel example makes sure
that these are contrasted with others not following the same
invariable concomitance pattern. The paksa, or topic of discussion, must be either an existing particular, or a property of
an existing particular. "Fire-possessing-ness" refers to a
property of a particular. Vasubandhu adopts these abstract
nouns from the Nyäya-sütra, but for him they do not imply
the existence of real universals, as they might to a Naiyäyika.4
For Vasubandhu especially (even if not for all Indian logicians
following him), logic must be based on particulars, and even,
to follow his tentative theory***, particulars which are alwayschanging moment-events. But there will still be certain momentevents that exist only if others do, thus invariable concomitance
is still a possibility.
.Another original contribution of Vasubandhu's is the reduction of spurious argument-types, of which no less than twentyfour are mentioned in the Nyäya-sütra****, to three basic flaws
in arguments. These spurious arguments are all either "reversed", "incorrect", or "contradictory". The Schemas called
by Vasubandhu "reversed" are those which rest on confusions
of the proper functions of the members of the schema, and always
•Aristotle's logic, and Western logic after him, is primarily class-oriented; see the method in Prior Analytics I, II-III ff.
**Väda-vidhi 10.
•••see A Discussion for the Demonstration of Action 8, c.
**+*Nyäya*3ütra V, 1, 1 and ff.
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involve the absence of a true invariable concomitance.* The
"incorrect" or "unreal" are those where the event indicated in
the thesis itself is not observed, or is in conflict with what is
directly observed. The "contradictory" is where events expressed in the justification cannot co-exist with those adduced in
the thesis.**.
Thus, several innovations in Indian logic previously ascribed
to Dignäga are found in this treatise of his teacher Vasubandhu.
These include the definition of "logical pervasion" as "invariable
concomitance", the insistence on the necessary inclusion
of a statement of invariable concomitance in the inferenceschema, the reduction of the earlier five-membered schema to
one of three members, and the reduction of pseudo-justification-types. Vasubandhu's criteria for a valid inference-schema
are concise and precise, and there is nothing essential omitted.
Dignäga's "wheel of justifications' (hetu-cakra), sometimes
held to be the first complete Indian formulation of what constitutes the validity and invalidity of an argument 5 , is in fact
nothing of the kind : it is a pedagogic device mapping out in
detail what Vasubandhu's criteria already presuppose.
On first sight, the subject matter of A Met/tod for Argumentation might seem remote to those not specifically interested in
logical forms. But Vasubandhu is possibly even in his logical
work interested in the alleviation of suffering. Vasubandhu
takes his examples of arguments to be rejected because of the
lack of a true invariable concomitance primarily from the Mimärrisakas.*** This group of philosophers maintained that liberation can be reached only by strict observance of the Vedic rituals, and they asserted "the eternality of sounds of speech"
because of their insistence that the Vedic mantras have eternal
power.6 But the beauty of Vasubandhu's criteria is that they
can see through all spurious reasoning, and of suffering-promoting spurious reasoning, the human life-streams of the twentieth
century have certainly had their fill. To give only some examples of current suffering-inducing spurious arguments which
could be deftly destroyed by Vasubandhu's method, there are
the following :
*Väda-vidhi 11, 13-18.
**Väda-vidhi 11.
***In this, he follows Gautama; see Nyäya-sütra V, 1, 1 ff.

A Method For Argumentation

35

"Nation So-and-So is prosperous
because of its state-of-having-prosperous-rich-people
(meaning : they have more different kinds of stuff)".
"Nation So-and-So is happy
because of its state-of-having-many-types-of-industry-madegoods."
Or, we may hear the potentate of a great empire say :
"The poor in this country cannot be helped by the Government
because to do so would be monetarily inflationary"
and
"There must be more weapons of destruction produced at
all costs, because if the Government cannot reach the potential for destroying all vertebrate life-forms on this planet
fifteen times over rather than fourteen, we are in danger."
Following the criteria of A Method for Argumentation, the
first argument is flawed on several grounds. For one, its topic,
"Nation So-and-So", is not a real entity, as can be shown by
the parallel example in the inference given in A Discussion for
the Demonstration of Action, 3 :
topic
demonstrandum
Thesis : " 'Configuration' is not a single entity
Justification : because of its state-of-consisting-of-totallydivided-parts
Statement of Invariable Concomitance :
for whatever consists of totally divided parts is not unitypossessing
Exemplification : just as an "army", a "forest", etc, (Positive
Parallel Example)
and unlike a moment-event.
(Negative Parallel Example)."
Secondly, even admitting the somewhat tenuous definition of
"prosperity", the justification is clearly "reversed". Since the
perceived events should occur ONLY if the deduced events do,
in this "inference", the demonstrandum-event is not properly
related to the event referred to in the thesis : the state of having
prosperous rich people is not invariably concomitant with the
prosperity of all inhabitants of a "nation". The second "inference" would be rejected by Vasubandhu as "incorrect", since
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the thesis itself is a mere unobserved supposition. The third
and fourth, if enunciated together, are grossly contradictory. So
logic is not irrelevant to the alleviation of suffering.
In order to understand A Method for Argumentation properly,
the equivalence of various terms used in regard to members of
the inference-schema, and the reasons for there being such
various expressions, must be kept in mind. The pair
"demonstrandum/demonstrator" is essentially the same as the
pair "demonstrandum/justification". The term "demonstrator"
emphasizes the purpose of the justification. The terms "event"
(dharma) and "event-associate"(<$zßmw>2) refer to the justification and demonstrandum, too, or rather to the events which
they discuss. The "event" is always the observed or known
"event", the "event-associate" is that which can be related to
the "event" through invariable concomitance. In the inferenceschema "This mountain is fire-possessing, because it is smokepossessing", etc., the "event" is the directly perceived state-ofpossessing-smoke, and the "event-associate" is the inferred
state-of-possessing-fire.^JWTiere the terms "event" and "eventassociate" are contrasted in this treatise, the "event" always
refers to the event expressed in the justification; the "eventassociate" always to the inferred object expressed in the demonstrandum.
Concerning the Text :
A Method for Argumentation has not survived as an integral
text in any language, and the subsequent fame of Dignäga's
logical treatises has made it relatively unknown. But it has been
frequently quoted in Dignäga's Pramänasamuccayavrtti and
Jinendrabuddhi's Pramänasamuccayatikä, both of which are
extant in Tibetan translations. (Peking/Tokyo Tibetan Tripitaka, Gtan-tshigs rig-pa section Ce, 9 b ff.) All available
fragments of A Method for Argumentation quoted in those texts
have been collected arid arranged through the painstaking efforts
of Professor Frauwallner ("Vasubandhu's Vadavidhih", Wiener
Zeitschrift für die Kunde Süd-und Ost-Asiens 1, 1957, 104 ff).
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This translation follows that edition, but not the interpretations
of the text that accompany it there.

NOTES
1. The Väda-vidhäna of Vasubandhu, also dealing with logic, is probably later than our text, but very little of it has survived. Dignäga also
tells us that Vasubandhu later rejected opinions expressed in A Method
for Argumentation. {Pramänasamuccaya I, ad I)
2. It was later found that Vasubandhu's definition did not cover several
instances of valid "logical pervasions", and an exact definition of the term
became one of the main concerns of the Navya-Naiyäyikas, the late formal
logicians of India, (cf. Mathuränätha's Vyäptipancarahasya, in Ingalls,
Materials for the Study of Navya-Nyäya Logic, pp 90 if.)
3. cf. Matilal, "The Intensional Character of Laksana and Samkara
in Navya-Nyäya", Indo-Iranian Journal VIII, 1964, pp 88 ff; Barlingay,
A Modern Introduction to Indian Logic, p 57. Potter speaks of the possibility of calling Indian logic "property-extensional", that is, emphasizing
classes made up of properties of individuals. ("Astitva, jneyatva, and
abhidheyatva" Frauwallner Festschrift).
4. Naiyäyika : a follower of the school of thought founded upon the
Nyäya-sütra. This school does recognize the existence of real classes, and
each of these abstract terms corresponds to one of them. The translation
of these abstract nouns has been a problem. They all end in "tva", which
correspounds to the English "ty" or "ness". This does very well when the
English equivalent is natural to the language, as in the "audibility" and
"fireability" of Väda-vidhi, 13. In the case of "prüyatnänantariyakatva",
the literal equivalent would be "arising-immediately-upon-an-effort-ness".
This is awkward, and in the context of Vasubandhu's logic, perhaps misleading. So a hyphenated equivalent, "state-of-arising-immediately-uponan-effort", has been adopted for this term, as this is actually what it is referring to (again : a property of a particular). Any term ending in "ty"
or "ness", as well as any hyphenated phrase beginning with "state-of",
represent these "/W expressions in these translations.
5. Frauwallner, "Vasubandhu's Vädavidhih", p 131.
6. One of the MImämsaka phiosophers, Sahara, author of the great
commentary on Jaimini's Mlmämsä-sütra may have been a contemporary
of Vasubandhu's, as he is associated with the court of Vikramäditya.

A METHOD FOR ARGUMENTATION
1. The topic (paksa) is the object of sense or understanding1
one wishes to investigate.
2, 3. The characteristic of a thesis is the statement of a demonstrandum, i.e. something which one attempts to demonstrate.
It cannot exist without the statement of a demonstrandum, i.e.
one or another among the various events which could be
demonstrated. That fe,xan event with inferability is accepted
only because there is a statement of an example with inferability,
such as fire, a seed, or the non-eternality (of sounds of speech)
(in various stock examples of events with inferability : a fire
is inferable where there is smoke, a previously-existing seed
is inferable where there is a fruit, and the non-eternality of
sounds of speech is inferable from their state-of-arising-immediately-upon-an-effort). There is no assertion which demonstrates in an argument if another (event) which can be demonstrated, among the many which could be demonstrated, is argued
for, because a specified event-associate has not been asserted
as having demonstrability through an event which can be demonstrated (i.e. the event-associate "fire" is related to the event
"smoke" which can be demonstrated, since smoke is always
concomitant with fire, but water is not, as water is not an
event-associate of the event "smoke").
4. A justification is an indication of the invariable concomitance of an event with something of such-and-such-a-kind. i.e.
an event's not arising if something of such-and-such-a-kind
does not exist. Something of such-*and-such-a-kind in a demonstrandum is, for example, non-eternality, etc., in reference to an
object like sounds of speech. There must thus be an indication
of some event which does not exist unless concomitant with
another, i.e. if there is a cessation of one, the other cannot exist.
A justification exists only when there is an indication of an
invariable concomitance of an event-associate with something of
such-and-such-a-kind, for example, the invariable concomitance
of a state-of-arising-due-to-an-effort with non-eternality, or
of smoke with fire. If it is a statement of such a kind, "because of a state-of-arising-immediately-upon-an-effort", it is
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a justification (i.e. in the argument "Sounds of speech are noneternal, because of their state-of-arising-immediately-upon-aneflfort", "because of their state-of-arising-imtnediatery-upon-aneffort" is a justification, because of the invariable concomitance
of a state-of-arising-immediately-upon-an-effort' with non-eternality). There is no justification where there is no such indication of an invariable concomitance, for instance, when one
says, "Sound is non-eternal, because of its perceptibility by
the eye".
5. The exemplification is the specific indication of the connection of the two (event and event-associate) when one is attempting to demonstrate something. The "connection" is the invariable concomitance of the demonstrandum and the demonstrator, that is, the non-arising of the demonstrator when the
demonstrandum does not exist. That through which the connection, i.e. invariable concomitance, of the two is specifically
mentioned, is called "the exemplification". It must take the
form of a specific parallel example, plus the statement of an
invariable concomitance. Thus, in the inference regarding
sounds of speech, a specific parallel example would be "like
a pot" ("Sounds of speech are non-eternal, because of their
state-of-arising-due-to-an-effort, like a pot"), and the statement
of the invariable concomitance would be "Whatever has come
about through an effort is not eternal."
6, 7. Among pseudo-justifications, there are (1) those which
are not demonstrated, (2) those which are not sufficiently
certain, and (3) those which incur a self-contradiction. Among
these, those which are not demonstrated are those where the
characteristics stated in the exemplification do not exist. For
example, if it is said, "Sound is non-eternal, because it is perceiv«
ed by the eye", this is an argument which is not demonstrated;
if it is said, "It is eternal, because it is without a body", this is
an argument which is not sufficiently certain. An example of
one which incurs' self-contradiction for a Vaisesika is : "It is
not eternal, 'because it is perceived through the senses"; for a
Sänkhya : "The effect is contained in the cause, because it comes
to be (through the cause)." 2
8. There is a flaw in the exemplification if it exists with an
undemonstrated object, for instance, if it is stated that "Sound
is eternal, because of its non-tangibility, like a cognition, not
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like a pot." The object which is to be demonstrated, and the
demonstrator, is not demonstrated by stating the negative parallel
example "like a pot".
9. A direct perception is a consciousness through the object
itself only. When a consciousness arises only on account of
the object-of-sense after which it is designated, and not through
anything else, then this cognition is direct perception, for
example, cognitions of visibles, etc., or cognitions of pleasure,
etc. With this definition, false cognitions are rejected, for exafriple
the cognition of mother-of-pearl as silver. For this cognition is designated by "silver" as a "silver-cognition", but does
not arise on account of silver, but rather is evoked through
mother-of-pearl. A conventional cognition is also rejected by
this definition. For such a cognition is designated as "a cognition of pots" etc., but does not arise on account of pots which are
really existing, but rather only through juxtapositions of visibles, etc., which are interpreted as "pots", 3 Pots themselves
can in no way give rise to this cognition, because of their conventionality, and their thus not being in a state-of-being-a-cause.
Finally, cognition through inference is also rejected by this definition, because such a cognition occurs, for instance, through
the cognition of smoke and the memory of its invariable concomitance with fire, but not through the fire itself. That through
which exclusively the cognition arises, and does not exist unless
it arises, is regarded as an "objecf'in this passage.4
10. Knowledge which arises when an invariably concomitant
object is observed, is inference. "Invariable concomitance"
means that one object cannot arise unless the other one exists,
as for example, fire and smoke. The non-observation of a
possibility of one's arising without the other is inference, and
it is through this invariable concomitance that something may
be inferred. Accordingly, the cognition of an object which may
be inferred is the result of an inference. By this definition,
false cognitions are rejected. Knowledge through inference
can be specified as an observation coming when the means-of•evidence is directly observed, and the invariable concomitance
between it and what can be inferred is remembered. One (the
event in the demonstrandum) does not occur unless something
else (the means-of-evidence) is directly known. Otherwise,
there is no inference.
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11. Flaws exist in a rejoinder when it is reversed, incorrect,
or contradictory. A rejoinder is reversed when in the anterior
thesis5, the formulation of the argument is* separate from the
characteristic of a true justification. An incorrect rejoinder
is any that is false, i.e. when the object does not exist in the
manner in which the thesis states that it does. A contradictory
rejoinder in one that cannot co-exist with its own thesis.
12. Among these, the reversed etc., include spurious replies
based on identity of the objects, complete unrelatedness of the
objects, various alternatives, non-differentiation, lack of a
justification, excess, reduction, direct apprehension (irrelevant
to the inference), doubts, non-utterance, difference of effect,
etc., (types of spurious replies as categorized by the Nyäyasütrci)*.
13. Among these, four** are reversed, because there is an
uncertain similarity adduced in what is to be inferred through
a justification which is certain. Just as the reversed is uncertain
as regards that which should be certain, so the contradictory
is impossible because the objects in the argument cannot coexist. It is possible to show that a rejoinder based on various
alternatives is really one which is incorrect, because something
is stated to be uncertain through something that is really certain
and true.
14. (When one argues through unrelatedness where relatedness occurs, this is a case where, to follow the older categorization* * *, one is arguing from unrelatedness of objects.) Assuming that the thesis is as follows : "Sound of speech is not eternal,
because of its state-of-arising-immediately-upon-an-effort, like
a pot", the maker of such a spurious reply may say the following : "Though in this case, the relatedness alleged by you exists,
yet of these two, only a pot is fireable and perceptible by the
eye, whereas sound is not. Therefore the pot is non-eternal
because of its perceptibility by the eye, and its fireability,
whereas the same is not the case with sounds of speech. On the

*Nyäya-sütra V, 1, 1.
••Spurious replies based on complete unrelatedness of objects, direct
apprehension irrelevent to the inference, non-utterance, and non-differentiation.
***Nyäya-bhäsya, ad V, 1, 2.
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other hand, of these two only sound is eternal on account of
non-perceptibility by the eye, etc., whereas the pot is not."
Such a rejoinder is reversed. Eor fireability is of insufficient
strength to demonstrate non-eternality. One does not observe
a staterof-arising-immediately-upon-an-effort without non-eternality; thus the inference is demonstrated in the same way as
that relating to fire and smoke. Where fireability does not
exist, as in the case of wind produced by a fan, etc., there still
does not exist an object without observable non-eternality.
Therefore, this reply is reversed. Even with audibility, sounds
of speech are observed where a state-of-arising-immediatelyupon-an-effort is also observed to occur. Thus this inference
based on non-audibility is absurd, as it is refuted by the power
of observation. It can be observed that a state-of-arising-immediately-upon-an-effort invariably exists with non-eternality,
so through what pcpwer is the inference for sound's noneternality refuted? It simply isn't. Therefore, this reply is
reversed.
The opponent is arguing with two-fold uncertainty. This
follows from our explanation of the occurrence of his justification
together with an unrelated topic, though he is arguing from a
relatedness of the objects, or, secondly, from our indication
that if a demonstrandum is refuted because of unrelatedness
of objects, the justification adduced by us is without a refutation. If one argues from a relatedness with fireability, which
is certain, towards an uncertainty, though it is true that the
relatedness alleged occurs, yet there is no connection in the
anterior thesis' rejoinder when it is stated that as without fireability, etc., non-eternality is not observed, it does not exist in
the case of sounds of speech. The statement proceeds from a
relatedness of objects which does not exist. Because it - has
been indicated that the statement of the opponent for the eternality of sound because of its non-fireability, etc., is without a
justification, and thus without a true demonstrandum, this
reply is uncertain, as non-fireability is not concurrent with the
demonstrandum eternality, since even where fireability does
not occur, eternality still does not necessarily exist. Thus this
reply is insufficiently cartain. When one is attempting to infer
eternality from a total unrelatedness of objects to a relatedness,
as when eternality is argued solely through audibility, one may
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reply that it is certainly not observed that non-audibility occurs
necessarily with non-eternality. Thus this reply is reversed
(Discussion of spurious replies based on non-differentiation,
i.e. where a differentiation which should be taken note of is
simply ignored in order to adduce a thesis.* The lost portion
probably had as its aim the inclusion of this spurious type within
the "reversed" category.)
15. A reply proceeding from excess and reduction** is reversed.
For example, when a justification is brought up with its exemplification, and one says, for example, "Sounds of speech are
not eternal, because they have arisen due to an effort", and
the reply is given, for example, in this manner: "If the justification demonstrates that the demonstrandum is associated
with a certain event, then it follows that it is not different from
the demonstrandum, like the water of a stream which has entered the ocean. An association with an event is not possible
if the object associated with it is not obtained. But if the demonstrandum is obtained, what purpose can the justification possibly
have? On the other hand, if it is not associated with the event
of the demonstrandum, then it is not different from those objects which are not justifications, and thus is not a justification
itself."
To this anterior thesis, it may be replied as follows : The
opponent is speaking of a cause-as-condition-for-a-cognition.
But instead of recognizing this, he speaks of it as if it were a
material cause, and attempts to refute the inference in this way.6
He is thus making a vain assertion, because he is attempting to
argue against something other than a cause-as-condition-for-acognition. Thus this reply is reversed.
16. A justification through a direct apprehension (irrelevant
to the inference) * * * in the opponent's demonstrandum, is a spurious reply based on direct apprehension. For instance, in the
*Nyäya-sütra V, 1, 23; Nyäya-bhäsya ad V, 1, 23; Nyäya-kosa, p 95.
Example : "If sounds of speech are non-eternal because of their state-ofarising-due-to-an-effort, and this non-eternality of sounds of speech is
argued through their similarity with non-eternal pots, etc., then, because of
their inferability, all objects would be non-eternal." (Nyäya-kosa's example
from the Nilakanthi, 9, 44.)
**Nyäya-bhäsya, ad V, 1, 4.
***Nyäya-sütra V, 1, 27.
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case already given, where the non-eternality of sounds of speech
is inferred through their state-of-arising-immediately-upon-aneffort, the adversary may reply : "This is no justification for
non-eternality, because in the case of a flash of lightning, etc.,
non-eternality is demonstrated through other means-of-cognition,
such as direct perception, etc., (and there is no state-ofarising-immediately-upon-an-effort involved). There is no justification where one object exists even where the other (supposedly invariably concomitant one) doesn't." Others formulate
this in a different manner : "There is no justification for noneternality here, because there is no logical pervasion, just as
in the case of the necessity of conscious activity for trees because
of their sleeping at night, which occurs only for sirisa-trees"1
To this it may be replied as follows : In reply to the statement
that non-eternality is demonstrated through a state-of-arisingimmediately-upon-an-effort itself only, the opponent is saying :
"There is no justification for non-eternality, and there is no
logical pervasion, either, so we are made happy." But this
reply is reversed. Because it is a vain assertion resting on the
assumption that we are claiming that something is non-eternal
only because of a state-of-arising-immediately-upon-an-effort,
whereas what we are claiming is that something is non-eternal
because of a^ state-of-arising-immediately-upon-an-effort itself
only. Thus this reply is reversed.
. . . . (discussion of reversal through doubt, where the meansof-evidence is itself doubtful)*
17. When one assumes that since a justification does not exist
before its utterance, the demonstrandum also must not exist,
this is a case of a reply based on non-utterance.** For example,
the maker of such a spurious reply may say to this same argument that sounds of speech are non-eternal because they arise
due to an effort : "Since the justification does not exist prior
to its apprehension and utterance, it follows that the demonstrandum also does not exist. Thus, since sounds of speech
are said to be non-eternal because they have arisen due to an
*cf. Nyäya-sütra V, 1, 14.
** This is similar to the spurious argument based on not-having-arisen
{anutpatti-samd) in the Nyäya-sütra and Nyäya-bhäsya. (See Nyäya-sütra
and bhäsya V, 1, 12, and Väda-vidhi 23.)

A Method For Argumentation

45

effort, it follows that, because the justification does not exist
prior to its utterance, the sound is not yet non-eternal. Thus
it must be eternal prior to the utterance of the justification.
But once it is eternal, how can it become non-eternal?"
To this it may be replied as follows. : This reply is reversed.
We adduce the justification as something which brings about
a cognition, but not as something which brings about a cessation. This maker of a spurious reply is however attempting to
refute us on the grounds that the justification itself is supposed
to bring about a cessation. Thus this reply is reversed.
18. When one attempts to show that the demonstrandum is
not demonstrated on account of a minimal difference in effect*,
this is a reply based on difference of effect. When for example
the thesis has been set tip as follows ; "Sounds of speech are
non-eternal, because they are an effect, like a pot", the adversary may reply as follows : "The pot is non-eternal because
of being an effect of a different sort, so how does this apply to
sounds of speech?"
To this it may be replied as follows : We are claiming that
every effect in general is non-eternal, so the difference from
the state-of-effect of a pot is irrelevant. Thus this reply is reversed.
19. The incorrect includes spurious replies based on unwarranted overextension of principles** and on mere conjecture.***
20. When it is said that sounds of speech are non-eternal because of their state-of-possessing-a-cause-by-obvious-means-ofevidence, just like a pot, a maker of a spurious reply might say,
"What is your justification for stating that the pot itself is noneternal?"
To this it may be replied as follows : Why is there no justification simply because it has not been related to the demonstrandum, when the object in the parallel example can be directly
observed to be concomitant with the je vent in the demonstrandum? For it can be directly observed by you yourselves,
too, that the arising of a pot occurs with the means-of-evidence
of a cause. Thus this reply is unreal.
*Nyäya~sütra9 Nyäya-bhä$yat V, 1, 37.
**Ibid V, 1, 9-10.
***Ibid V, 1,21.
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21. (Spurious replies based on conjecture* may be reduced
to unreal replies, also.) For instance, when it is argued that
the self does not exist, because it cannot be apprehended, just
like the son of a barren woman, the maker of such a spurious
reply may respond as follows : "Then the self-evident supposition
is incurred, that everything which is directly perceived must
exist. But there are objects which though they are directly perceived do not exist, such as the circle which is seen when a torch
is hurled in an arc."
To this it may be replied : It is being assumed that there is
existence for everything that is directly perceived, which is a
vain assertion. (What is being argued here is that that which
is not directly perceived, and which cannot be inferred, does
not exist.) Thus this reply is unreal.
22. The contradictory includes spurious replies based on nothaving-arisen, on eternality, etc.
23. A reply made on the grounds of not-having-arisen** occurs
when one assumes that before its coming into existence, the
justification cannot have existed, and consequently the demonstrandum also cannot exist. For example, when it is being
argued that sounds of speech are non-eternal because they have
arisen through an effort, the maker of such a spurious reply
might say : "If it is non-jeternal, because it has arisen due to an
effort, then prior to its arising it has not arisen due to an effort,
and consequently it is eternal."
To this it may be replied : Before its arising, the sound does
not exist. And to maintain that it does not exist and is eternal,
is a contradiction, because non-existence and eternality cannot
co-exist. Thus this reply is contradictory.
The same reply is also reversed on grounds of resting on a
conjecture. For the adversary is saying : "Since before the
arising of the sound its state-of-arising-immediately-upon-äneffort does not exist, it follows that it has not arisen due to an
effort, and thus is eternal, because of its state-of-not-arisingimmediately-upon-an-effort."
To this it may be replied as follows : There is no certainty
that something is eternal because of its state-of-not-arising*Nyäya-sütra, Nyäya-bhäsya V, 1, 21.
**Ibid. V, 1, 12.
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immediately-upon-an-effort. For there are three possibilities
here : Some things are eternal, like space, etc. And some
things are non-eternal, such as flashes of lightning, etc. And
some other things do not exist, like a sky-flower, etc. Thus
this reply is reversed.
24. When one argues from an object's invariable association
with non-eternality to eternality, then we have a spurious reply
based on eternality. * In this case the adversary replies to the
assertion that sounds of speech are non-eternal as follows :
"In that case, sounds of speech are eternal, because they are
eternally connected with non-eternality, and its unchanging
nature is thus eternal."
To this it may be replied as follows : This is a contradiction.
And why is this? Because something non-eternal is being|
called "eternal". Thus this reply is contradictory.
*Nyäya-sütra and Nyäya-bhäsya, V, 1, 32.

NOTES
1. Throughout this translation, "object" means "an object of sense
or understanding".
2. According to the Vaiseiskas, simple entities are eternal, though they
may be perceived by the senses. According to Sänkhya, effects pre-exist
in their causes, and they are not a new creation, but only an explicit manifestation of that which is implicitly contained in the material cause. So
the Sänkhya may assert the first half of the statement given, but not the
second, since the effect strictly speaking does not come about because of
the cause. Inconsistency with one's own unstated theses is not an extralogical
ground for rejecting an argument in Vasubandhu's method.
3. According to the provisional theory most beloved to Vasubandhu,
what we normally perceive as entities are in no way really entities; so, for
instance, "pots" is a mere conventional expression for an interdependent
complex with no unifying entity entering in.
4. The object is that without which a cognition cannot arise. This
definition does not say anything about the ontological status of the "object":
it only says that without that which is designated as an "object", there is
no cognition.
5. "Anterior thesis" is the usual Indian scholastic term for an opponent's thesis, since this is always presented first.
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6. Vasubandhu makes a clear contrast between those events which serve
as conditions for a consciousness-moment inasmuch as they are its objectsof-consciousness, and those which are its truly generative conditions, (cf.
Kosa V, ad 27),
7. The sirisa tree, Acacia speciosa Willd., or Acacia sirissa Buch., has
leaves which close at night. Thus it is said to "sleep". The objector is
saying that just as one cannot infer the necessity of conscious activity for
trees from the sole example of the sirisa's sleeping, one cannot infer the
non-eternality of sounds of speech from their state-of-arising-immediatelyupon-an-effort, because a flash of lightning is non-eternal and there is no
effort involved.

A DISCUSSION OF T H E FIVE A G G R E G A T E S
(PANCASKANDHAKA-PRAKARAtfA)

INTRODUCTION
This work is an analysis of those aggregations of events that
constitute a living organism. The method for describing "personality" as aggregates of events of five different basic typesgoes back to the Buddha himself.* According to this analysis,
what is called an "individual" or "personality" is a complex
array of always-changing interdependent events.^ The analysis
(and the meditation in which it is rooted) focuses on complex
successions of aggregates of particular momentary phenomena,
and, while treating them genetically, refuses to comprise them
into hypothetical wholes. That is, an "individual" is really
all of the changing states "which make him up", and there is
no central entity underlying the organism. It is only the close
interdependence of aggregations of moment-events which makes
for their relationship.
The basic types of aggregates are : materialities, feelings,
cognitions, motivating dispositions, and consciousnesses. Unlike the earlier Upanisadic view**, and the at least somewhat
anterior Sänkhya and Jain theories***, the Buddha recognizes
the body as a basic part of "individuality", and physiological
differences as "personality" differences. But unlike Western
physiological psychology, which attempts to reduce all personality factors to physiological causes, the Buddha sees other
factors in "personality" which are not identical with physiological
functions. Feelings are the mood-tones of the moment: these
may have purely "psychological" causes apart from physiological
ones. "Cognitions" are the mental seizings of characteristics
*cf. Majjhima I, 140-141, 145, 185, etc.
**cf. Brhad-äranyaka-Upani$ad II, 1, where the subtle "self-body is
distinguished from the material body, and "the seven hostile kinsmen"
are the organs of the body, which hinder the perception of the inner self.
Katha-Upanifad I, 3, 3, where the-self is lord of the chariot and the body is
the chariot.
^
***In Sänkhya, prakrti (primal material nature) and purusa (the soul)
are divided; in Jamismpudgala (matter) impinges on the separate personalitysoul {qtma).
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or "signs" : each aggregate-complex will have its own way
of cognizing. "Motivational dispositions" are all the various
events that impel the "organism" : these include various
emotions, intellectual views, etc. "A person with anger" is
not the same "individual" as "a person with tranquility"
several moments later : too much in the entire psychophysical
complex has changed. That views should be part of a "personality" is also not surprising, since they can totally color
experience. Consciousnesses, finally, are the complex of sense
and mental awarenesses.
Beginning about 380 B.C., Buddhist meditators/theorists began
isolating, listing, defining, and treating genetically all those basic;
"personality" event-aggregate types talked about by the Buddha,
in books now collected in the various Abhidharma-PHakas of
the Canon.* This is a new very stark unadorned way of writing, which admits only those elements which have meditational
provisional existence. Only successions of particular momentphenomena are admitted, and their causal connections with
succeeding moments are discussed. Since there are no hypothetical wholes, but only streams of constantly-changing interrelated moments, concepts such as "self", "individual", or
"personality" have no validity. Neither do expressions such
as "mind", since what is so designated is a complex array of
always changing moment-events.
To give some idea of the methodology of early Abhidharma
works, it may be useful to quote from the beginning of the
Dhammasangarii, first book of the Theraväda Abhidhamma
(c. 380 B.C.). It begins as follows : "Which events are beneficial?
At the time when a beneficial consciousness-moment belonging
to the realm of desires f arises, connected with satisfaction, joined
with knowledge, with a visible as its object-of-consciousnQSS,
a sound as its object-of-consciousness, a smell as its object-ofconsciousness, a taste as its object-of-consciousness, a tactile
•Two survive in their entirety : the Theraväda Abhidhamma, in Pali, which
has been entirely translated into English, and the Sarvästiväda Abhidharma,
now extant only in Chinese translation, from which translations of some
portions only have been made into French. (See the bibliography.)
fi.e. ordinary sensory realm outside of meditational states, see note 12
to text.
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sensation as its object-of-consciousness, a mentally cognizable
as its object-of-consciousness, or any other event that there
might be as its object-of-consciousness, at that time there is a
contact, there is a feeling, there is a cognition, there is a volition, there is a consciousness-moment, there is a mental application, there is a joy, there is a pleasure, there is a one-pointedness
of consciousness, there is a faculty for faith, a faculty for energy,
a faculty for memory, a faculty for meditational concentration,
a faculty for insight, a mental faculty, a faculty of satisfaction,
a faculty for life-continuance, a right view, a right intention,
a right effort, a right undertaking, a right mindfulness, a right
concentration, a power of faith, a power of energy, a power
of mindfulness, a power of meditational concentration, a power
of insight, a power of shame, a power of dread of blame, a lack
of greed, a lack of hostility, a lack of confusion, a lack of harmful thinking, a trahquility of body, a tranquility of consciousness-moment, a lightness in body, a lightness of consciousnessmoment, a pleasantness in body, a pleasantness in consciousness-moment, a fitness in body, a fitness in consciousnessmoment, a recognition, a calm, an insight, a grasp, an absence
of distraction; these and all the other events which have arisen
dependent on conditions at that time—all these events are
beneficial."*
Then follow definitions of every type of event enumerated
above, but these "definitions" are often linguistic variants of
the key term : "What at that time is contact? Whatever at
that time is a contacting, a contacting-together, a state-ofhaving-contacted-together, that at that time is contact. What at
that time is feeling? Whatever at that time is a perceived agreeableness arising from contact from a consciousness, an agreeable perceived pleasure, an agreeable pleasure arising from
contact with consciousness, that at that time is called feeling."**
Thus, each of these enumerated events, plus others which occur
at the same time, arise in one moment along with a beneficial
consciousness. The list is open-ended : the phrase "and all
the other events which have arisen dependent on conditions at
*Dhammasangarii 1. The translations are "mine".
**Dhammasangarii 2-3.
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that time'' suggests that any enumeration is incomplete. Later
Abhidharma lists tend to be closed-ended, and to imply that
the enumerated events, and those enumerated events only, have
existence in a moment. On the other hand, later Abhidharma
works mark an improvement in definitions : in the treatment
of a second-century Abhidharma master such as Ghosaka, they
become more clearly true definitions, rather than, as is often the
case in the Dhammasangani, lists of nearly equivalent terms
derived from the same linguistic root. Thus Ghosaka defines
"feelings" as follows in his Abhidharmämrta : "What are feelings? They are experiences, arising from contact with any
of the six consciousnesses."*
But throughout its long and varied development, Abhidharma
is true to the spirit of the Dhammasangani in admitting only
particular moment-events. As such it is markedly different
fr^m Occidental theoretical psychology of the twentieth century,
which always seems to deal with hypothetical wholes and categories. Abhidharma is perhaps more akin to twentieth-century
physics. It of course experiments "internally" rather than
"externally", as a good deal of it is concerned with investigating
which moment-types remain in different meditational states.
Occidental theoretical psychology, on the other hand, usually
does not arrive at anything which twentieth-century physics,
or fourth-century B.C. Abhidharma, would consider elemental.
There is a proliferation of categories and hypothetical wholes
unrelated to any experienced moments. In some subtle way,
this may be a legacy of Aristotle's On the Soul, the a priori
constructions of which would have been totally rejected by the
contemporaneous Dhammasahgani** Twentieth-century Occidental psychology, in spite of its attempts to be empirically experimental, often falls into similar traps, by inventing words
("Temperament type", "defense mechanism", etc.) which are
at most hypostatized from existing psychophysiological moments,
and are sometimes metaphors of dubious validity. The very

•Ghosaka, Abhidharmämrta 5, 3.
**On the contrast between the psychology of the Dhammasangani and
Aristotle, Carolyn Rhys-Davids has already written an admirable essay,
in her introduction to A Buddhist Manual of Psychological Ethics, p XXXVII.
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Occidental psychological emphasis on "tendencies" would be
impossible in Abhidharma, since the psychophysical complex
in Abhidharma is always changing. To demonstrate to what
an extent this category-invention can go in Occidental psychology,
two sentences from a standard text are given : "A person with
a high degree of cerebropenia might be expected to show delinquent or manic-depressive tendencies, since he would lack the
control and inhibition that normally keep such tendencies in
check. The somatopenic individual, on the other hand, would
be susceptible to hebephrenia, because he lacked the drive and
energy necessary to carry on a normal life."* These two
sentences bristle with hypothetical assumptions and categories
which the Dhammasangani would never admit to have any real
existence, i.e. existence as experienced moments, and also suggest that Occidental psychology is much interested in straightjacketing "individuals" into set pre-conceived patterns. From
an Abhidharma point of view, they do not even indicate a very
great familiarity with causal processes. For instance, is there
really a "lack" in an "individual" categorized as "hebephrenic",
or are there not rather visions "lacking" in others? In India,
an "individual categorized hebephrenic" by Occidental psychological terminology, might be called a saint.
Buddhist psychology, on the other hand, is most interested
in which psychological moments give rise to suffering, which
to the cessation of suffering, and which to neither. Momentevents giving rise to suffering are termed "unbeneficial" (akusaid), those giving rise to the cessation of suffering are called
"beneficial"(/Twio/fl), and those which give rise to neither suffering nor the cessation of suffering are called "indeterminate"
(avyäkrta). In the quest for the alleviation of suffering, certain
extraordinary mental states were recognized as beneficial;
thus there is the enumeration of "right meditational concentration" in the Dhammasangani passage quoted above. This as
well as "the faculty for meditational concentration" and "onepointedness of consciousness-moment", is defined as follows :
"Whatever at that time is a stabilizing of consciousness-moment,
a settling, a balance, an absence of distractedness, an
*Leona E. Tyler, The Psychology of Human Differences.
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unperturbed state of consciousness-moment, and a right meditational concentration, that at that time is a right meditational
concentration."*
The first experiences of meditational concentration are described as the four meditations (jhäna, dhyänä), and these already
take the consciousness-complex outside of "normal" ratiocinative functioning. I n the first meditation, consciousness is
still ratiocinative, with mental application and discursive thought,
and filled with joy and pleasure. In the second, which is an
inward tranquilization, mental application and discursive thought
have ceased (thus there is no more ratiocination), and joy and
pleasure still exist. In the third meditational state, the experience of joy fades out. In the fourth, finally, pleasure fades,
and there is only "that utterly pure lucidity^and indifference
of consciousness, wherein there is neither happiness nor unhappiness."**
Additional meditational practices are enumerated as "the imageless attainments", which are described by the Buddha as
follows : "When one has attained the stage of infinite space,
the cognition of objects has ceased. When one has attained
the stage of infinite consciousness, the cognition of the stage
of infinite space has ceased. When one has attained the stage
of nothing whatever, the cognition of the stage of infinite consciousness has ceased. When orje has attained the stage which
is neither cognitional nor non-cognitional, the cognition of the
stage of nothing whatever has ceased. But cognition and feeling
have ceased when one has attained the cessation of cognition
and feeling,"*** The deeper workings of consciousnesses, and
their potentials for shattering previous constrictions totally,
are thus recognized throughout Buddhism (as well as in nonBuddhist meditational systems such as Yoga). Thus Buddhist therapeutic techniques use only categories relating to
experienced moment-events, and antidotes are applied to those
of them which are seen to be unbeneficial, through meditational
methods by which previous ways of cognizing are suspended
or entirely discarded. This is the root of the Buddhist sceptical
*Dhammasangani 24, cf. 15, 11.
**as described in Sawyutta II, 210 if.
***Sawyutta IV, 217.
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attitude towards "normal consciousness"—an attitude which
is to play a profound role in Mahäyäna.
Particular methods of doing Abhidharma evolved as Buddhist
communities bacame isolated from one another with Buddhism's
spread : these differences are reflected in the Abhidharma books
of the Theravädins and those of the Sarvästivädins. The second
century A.D. saw a great resurgence of Abhidharma writing :
It is the time of the Vibhäfä*, and of writers such as the Bhadanta Vasumitra, his uncle Dharmaträta, Ghosaka, the Bha4anta Dharmaträta, and Buddhadeva—all espousing quite
different theories on points left unclear by the old Abhidharma
manuals. The strongest divergences came on the subject of
the "motivating dispositions". This is not surprising, inasmuch
•as these include-what Western psychology would call "emotions", thoughtlie Abhidharma category is much more inclusive.
It's not surprising that there should be sharply divergent views
•as to how many different types of motivating dispositions there
are, which may arise together, which are unbeneficial, beneficial,
and indeterminate. Buddhadeva, who perhaps gives the most
radical theory on the subject, denied that they existed at all
as definitely recognizable events, and said that all such "motivating dispositions" are really consciousnqss-moments.** The
Bhadanta Dharmaträta, on the other hand, asserted that all
consciousness-moments and motivating-disposition-moments are
only forms of volition-moments.*** On the questionNas to
which motivating dispositions are themselves afflictions, there
was much debate.
To turn to our text itself, at first sight it appears to be another
of the numerous definitional Abhidharma works that have been
written since the Dhammasahgani. But Vasubandhu's approach
•see page 12.
**cf. Kosa I, 35, n. 2; II, p 150, n. 2 (La Vallee Poussin), Lin Li-Kuang,
U Aide-Memoire de la Vraie Loi, p 47.
***Lin Li-kuang, pp 47-48.
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to Abhidharma is always iconoclastic*, and this work was
clearly written after his conversion to Mahäyäna. The invocation to the Bodhisattva Manjusri, who with his sword of awareness cuts through all mental discriminations, affirms this—so
does the therapeutic concern for "antidotes" that so often marks
Vasubandhu's Mahäyäna writing, so does the introduction of
the Yogäcära store-consciousness.
The particular Abhidharma scheme adopted and criticized
here seems to be most kin to that of the Mahisäsakas.** The
Mahisäsakas adopted a list of nine uncompounded events (asamskrta-dharmd)* ** A Discussion of the Five Aggregates has
only four, which is however more than most Abhidharmikas
list, and includes some of the Mahlsäsaka elements. The reason
for adopting a Mahisäsaka-like framework for elucidation and
criticism comes from the fact that A Discussion of the Five Aggregates is a re-working of Asanga's Abhidharmasamuccaya.
Asanga,having been originally trained by the Mahisäsakas,
retains many features of their approach to Abhidharma.
In Vasubandhu's work, the lists of the Abhidharmasamuccaya
are subjected to close scrutiny. The entire list of "motivating
dispositions disassociated from consciousness" is called here
mere designations for situations in the other aggregates. The
Mahisäsaka-like list of "uncompounded events" is also reduced
to events explainable through the other aggregates. Vasubandhu
had already in his Kosa-bhäsya subjected Vaibhäsika Abhidharma to sharp attack, in which many Vaibhäsika "entities"
were discarded. He is doing a similar thing here with Mahisäsaka categories. He also reduces the somewhat prolix definitions of Asanga, by looking at the fundamental feature of the
moment-event-type, and by never wasting a word.
In this translation, some terms have been translated differently
than is usual. One of these is "rüpa". It is used both fof the
first aggregate and for the object of the first consciousness. As
the object of the first consciousness, "rw/?a" is defined as a
"visible". But when treated as an aggregate the definitions focuson its dimensionality in a special locus, and its physical
•or, more exactly, "categoriaclastic".
**cf. Bareau, Les sectes bouddhiques du Petit Vehicule, pp 180-189.
•**Ibid, p 185, Mahlsäsaka thesis no. 19
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iresistance (i.e. the space occupied by one rüpa cannot be simulta*
neously occupied by another).* Already in the Dhammasahganiy
it is stated that not all rüpa is visible.** As an aggregate, rüpa
need not belong to the field of any one consciousness, and different aspects of it are perceived by consciousnesses I-V. In
fact, according to the Yamaha, an early book of the Theraväda
Abhidhamma, the rwpa-aggregate and the rüpa seen as "attractive", etc., are mutually exclusive.*** Presumably this is said
because the primary characteristics of the rw/?ö-aggregate are
perceived by a tactile consciousness. Good translations of "rüpa"
as an aggregate are "matter", "materiality", "material forms",
whereas as an object of the first consciousness, it must be rendered simply as "visible". The Chinese often translate "rüpa"
as the object of the visual consciousness by "color", but in
the Vaibhäsika system at least, color is only one aspect of the
visible. The reason for the somewhat clumsy "materiality"
adopted here for "rüpa" as an aggregate, rests on a wish to
avoid a radical mind/matter duality. There are in Abhidharma
terminology compounds such as "näma-rüpa", which seem to
divide the "individual" into material and non-material aggregates, but, similarly, there is the category "käyaka", "bodily",
which includes all the aggregates except consciousness, f The
researches of Maryla Falk have revealed that the aggregates
subsumed under "näma" also have spatial existence. She also
says that the dimensionality of rüpa does not rule against its
genetic connection with näma.^]' Besides, "näma" and "rüpa"
almost always occur together in a compound, which indicates
a psychophysical complex not clearly divisible into the two
aspects.
Some key terms in this treatise have also been left untranslated here. Of these the most important is "citta". This term
has usually been rendered as "thought". This seems very
*cf. Asanga, Abhidharmasamuccaya, p 2, p 12.
**"Atthi rüpaip cakkhuviniiänassa vatthu; atthi rüpam cakkhuviniiänassana vatthu." Dhammasangani 585.
•••"Piyarüpani sätärüparn rüpam, na rüpakkhando." Yamaka II, 1,
4, 26.
fcf. Carolyn Rhys-Davids' Dhammasangani introduction, A Manual of
Buddhist Psychological Ethics, p LXXV.
Falk, Nämarüpa and dharmarüpa, passim.
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inadequate, inasmuch as the connotation of "thought" in English is ratiocinative, whereas citta exists in all the four meditatational stages mentioned above. Citta is in fact the basic consciousness-moment. In order to demonstrate the inadequacy
of the translation "thought", it may be useful to turn to the
discussion of "citta" by two of the foremost second-century
Abhidharmikas, the Bhadanta Vasumitra and Ghosaka.
According to. the Bhadanta Vasumitra, the meditational experience of states where there are neither cognitions nor feelings
can be reduced to cittas* But according to Ghosaka, this is
impossible, as citta always involves certain concomitant events,
two of which are invariably cognitions and feelings.** Being
thus according to Ghosaka always imbued with at least a basic
intellective and emotive side, and according to the Bhadanta
Vasumitra separable from both, "citta" is not rendered very
well by "thought" in either case. What the Westerner is most
apt to designate by that term are really streams of those moments
subsumed in this treatise under the general heading "initial
mental application" and "subsequent discursive thought".
Both of these types of mental activity are eliminated fairly early
in meditation, and in fact the second meditational concentration is already free of both of them.*** When meditation
manuals speak of "watching the flow of cittas", they mean
something much more fundamental than witnessing an internal
discursiveness : they are talking about unattached observation
of consciousness-moments of whatever sort that may arise.
Similarly, when Padmasambhava speaks of "Eka-Citta"f,
it is One Moment of Consciousness that includes them all, and
renderings like "One Thought" or "One Mind" may be quite
misleading.
Another term which has been' left untranslated is "manas".
It is employed for any consciousness which serves as a direct
condition for a consciousness of the sixth, or "mental", variety.
As such, it can be used for any occurrence of any of the six varieties of consciousness-moments which help give rise to an
*cf. Discussion for the Demonstration of Action, 34.
••Ghosaka, Abhidharmämrta 66, 12, cf. Kosa II, ad 44 c.
***Digha I, 73 if; Majjhima I 276 ff, 336 ff, 454 ff; Vibhanga 257 ff.
fcf. The Tibetan Book of the Great Liberation.
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immediately subsequent mental consciousness-moment. "Consciousness", "citta", and "Manas" are regarded as synonyms in
ancient Buddhism*, and Vasubandhu frequently makes mention of their fundamental equivalence.** However, strictly
speaking, some instances of citta or consciousness-moments
are not manas, since they don't give rise to a mental consciousness.
The writings of Asanga introduce a new meaning for "manas",
which is sometimes used by Vasubandhu also.*** The term
is there employed for a seventh type of consciousness, a witnessstream of moment-events responsible for the sense of ego****.
It is basically an afflicted object-of-consciousness of the underlying store-consciousness, and can be eliminated fairly early in
a Buddhist pathf.
Residual impressions from past aggregate-moments in the
present consciousness-moment have been given the metaphorical
designation "seeds". The metaphor is in some ways a very
apt one. A "seed" is actually a constantly changing series of
interrelated energy-events which gradually, if conditions
allowff, will give rise to a sprout. Similarly, a "latent
impression" is a constantly changing series of moment-events
which will gradually, if conditions allow, give rise to a memory,
or a "reverberation" in the consciousness-series. In some ways,
however, the metaphor is not so good, inasmuch as that series
of moment-events called "a plant seed" only goes through the
entire sequence once, whereas that series of moment-events
called "a latent impression" may give rise to repeated transformations in the consciousness-series. The relationship between consciousness-moments and "seeds" is symmetrical, since
each consciousness-moment leaves an impression in the consciousness-series, and this "seed"-series colors all future consciousnesses. This is true at least until consciousness undergoes
•cf. Samyutta II, 54.
**Kosa I, ad 16c-d; II 34a-b; Twenty Verses, Introduction.
***Discussion of Five Aggregates, end; Thirty Verses 5-6.
****Asanga, Mahäyänasangraha I, 7. (Lamotte, p 18).
^Thirty Verses, 5.
tf The Buddhist scheme of causality, dependent origination, assumes that
there are always plural causes and conditions for any moment-situation,
cf. Commentary on the Separation of the Middle from Extremes, 1,10, 11 a.
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that enlightening transformation called in Yogäcära texts "revolution at the basis", where past "seeds" lose their influence,
and a completely unfiltered perception results.
The Mahäyäna Sandhinirmocana and Lahkävatära sütras
speak of a "store" or "root" consciousness which is the conditional ground for all the other, "evolving" consciousnesses.
Asanga and Vasubandhu introduce it into their consciousnesssystems partially to meet objections which will be given in the
treatise following this one, partially to hint at constriction and
liberation in the consciousness-series. The store-consciousness
is a stream of moment-events which underlies all the other
consciousness-moments : It is the "store-house" or "support"
of the "seeds". In Vasubandhu's most category-cutting moments, it is seen to be totally equivalent to the consciousness*'seeds" themselves.*
Though having some affinities with the "unconscious" of
post-Freudian Occidental theorists, particularly Jung's "collective unconscious" which includes all the "archetypes" of experience, the store-consciousness is in Vasubandhu's writings
the only reason for a feeling of identity or continuity in the
consciousness-series, though it is "itself" not an entity at all.
The dualistic divisions that Freud and even Jung make for the
unconscious can have no place in Vasubandhu's theories. It is
recognized by Vasubandhu that a mental consciousness' attempted determinations in reference to that which is basically subconscious are nothing more than a type of mental-consciousness
construction which cannot be a real description ofthat which is
fundamentally indeterminate. It seems from a Yogäcära perspective a tragic error that Western psychological theorists
have pushed "good-and-evil" dualisms down into the depths
of the subconscious, thereby introducing an element of deterministic despair. To Vasubandhu, there is beneficiality and
unbeneficiality of events only where there has been a conscious
discrimination, and a volition.**
Certain omissions in those groupings of events called "motivating dispositions" may be on first sight puzzling. For instance,
where is fear? Fear may usually result from a misunderstanding,
•cf. A Discussion for the Demonstration of Action, 32.
**Kosa IX (Pradhan, p. 477, 1-2, CVP, p. 274,294.)
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but so do any of the afflictions. No „Abhidharma list seems
to include it, though something is said about it in Vasubandhu's
Mahäyäna works.*
The particular definitions Vasubandhu here gives are often
deeply illuminating. There is in fact an entire Mahäyäna Buddhist way of experiencing and transmuting emotional energies
inherent in this book. Particularly penetrating is the definition
of "pride". It is seen there that a gloating about "one's superiority" and a brooding over "one's inferiority" both stem
from a similar exaggerated and erroneous viewpoint.** Deeply
interesting also is the definition of "meditational concentration".
It is defined as any complete attention of a citta, or series of
cittas, on any range of events. Thus, being completely absorbed
in the sensations of the toes is as much meditational concentration as is a totally formless meditational experience. As the
Bodhisattva Vimalakirti said, "The way you are sitting here
is not necessarily the only way of meditating."*** Any type of
consciousness-moment may be meditationally concentrated.
This also explains how all types of consciousness-moments
"conform to understanding", since consciousnesses of any type
may be non-dual experiences.
Since Abhidharma regards "personalities" as complexes of
ever-changing interdependent streams of moment-events, therapeutic methods based on it are going to be very different from
those usually adopted in the West. Western psychology and
psychiatry usually operates from categorizations of the "individual". An entire ever-changing psychophysical complex
may be boxed into an arbitrary category, and then equally arbitrarily "treated". More often than not this is done without
any curiosity, awareness, or tolerance for what the psychophysical complex is actually experiencing. Instead, there is a proliferation of categories like "psychotic", "neurotic", etc. It
is indeed unfortunate that the deeper workings of consciousness
and "its" own potentials to shatter previous constrictions totally, do not seem to have been noticed : the self-styled observers
*See Commentary on the Separation of the Middle from Extremes, ad II, 9.
**This insight is traceable to some of the earliest Abhidharma books,
see Dhammasangani 1116.
***Vimalakirti-nirdesa-sütra, III, beginning.
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of consciousness in the West often seem extremely constricted
by their own excluding categories. This is why in psychiatric
institutions, the "patients" often see that their jailers—and
this is what it amounts to—are stuck in much more confused levels of consciousness than they are themselves, for it
takes a certain openness and deep sensitivity to arrive at those
special states of perception called "psychotic", and "someone"
who is stuck in categories of a most dualistic kind is not likely
to be nearly as tolerant or understanding. Much incredible
suffering has been inflicted by Western psychiatric categorizations of people : there have been sad epics of lobotomies, electroshock, poison drugs, ruined lives—even breaking the bones of
"retarded" children may be defended as "behavior modification" !
What if instead the troubled "individuals" were treated in a
manner of which Vasubandhu would approve, with the only
categories used relating to psychophysical moment-events, and
antidotes being applied to those, in such a way that all forms
of perception and communication are equally valid and invalid,
and where everyone's innate Buddha-nature is recognized?
Concerning the Text :
A Discussion of the Five Aggregates is lost in the original
Sanskrit. The rendering into English which follows is based
/ on the Tibetan translation of Jinamitra, Silendrabodhi, Däna&la, and Yeses-sde. (Peking/Tokyo Tibetan Canon, vol. 113,
pp 231-239.)

A DISCUSSION OF THE FIVE AGGREGATES
(PANCASKANDHAKA-PRAKARAtfA)
Homage to Manjusri-kumära-bhüta1
1. The five aggregates are the aggregate of materialities, the
aggregate of feelings, the aggregate of cognitions, the aggregate
of motivational dispositions, and the aggregate of consciousnesses.
What is materiality?' Materiality is whatever has dimensionality, and consists of all of the four great elements, and everything that is derived from the four; great elements. And what
are the four great elements? The earth-element, water-element,
fire-element, and wind-element. Among these, what is the
earth-element ? It is solidity. What is the water-element ? It
is liquidity. What is the fire-element? It is heat. What is
the wind-element? It is gaseousness.2 What is derived from
them ? The sense-organ of the eye, the sense-organ of the ear,
the sense-organ of the nose, the sense-organ of the tongue, the
sense-organ of the body, visibles, sounds, smells, tastes, everything that can be subsumed under tactile sensations, and unmanifest action.3 And among these, what is the senseorgan of the eye ? It is sentient materiality which has
color as its sense-object. What is the sense-organ of the ear?
It is sentient materiality which has sounds as its sense-object.
What is the sense-organ of the nose ? It is sentient materiality
which has smells as its sense-object. What is the sense-orgaa
of the tongue ? It is sentient materiality which has tastes as its
sense-object. What is the sense-organ of the body ? It is sentient materiality which has tactile sensations as its sense-object.
And what are visibles ? They are the sense-objects of the eye :
color, configuration, and manifest action.4 And what are
sounds? They are the sense-objects of the ear, having as their
causes great elements appropriated by the body, or great elements unappropriated. And what are smells? They are the
sense-objects of the nose : pleasant smells, unpleasant smells,
and those which are neither. And what are tastes ? They are
the sense-objects of the tongue : sweet, sour, salty, sharp, bitter,
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and astringent. What is everything that can be subsumed under
tactile sensations? They are the sense-objects of the body : the
great elements themselves, softness, hardness, heaviness, lightness,
coldness, hunger, and thirst. What is unmanifest action? It is
materiality which has arisen from manifest action or meditational
concentration: it is invisible and exercises no resistance.5
2. And what are feelings? They are experiences, and are of three
kinds: pleasure, suffering, and that which is neither pleasure nor
suffering. Pleasure is whatever there arises a desire to be connected
with again, once it has stopped. Suffering is whatever there arises
a desire to be separated from, once it has arisen. That which is
neither pleasure nor suffering is whatever towards which neither
desire arises, once it has arisen.
3. And what are cognitions? They are the grasping of signs in a
sense-object.0 They are of three kinds : indefinite, definite, and
immeasurable. Gunaprabhain his Pancaskandha-vivaranaexplains
"immeasurable cognitions" as follows: one can have a cognition of
immeasurability, of space, of the ocean, etc.
4. And what are motivational dispositions ? They are events
associated with cittas,7 other than feelings and cognitions,
and those that are disassociated from cittas. Among these,
what are the events associated with cittas ? They are whatever
events are associated with cittas. And what are they ? They
are contact, mental attention, feelings, cognitions, volitions,
zest, confidence, memory or mindfulness, meditational concentration, insight, faith, inner shame, dread of blame, the rootof-the-beneficial of lack of greed, the root-of-the-beneficial of
lack of hostility, the root-of-the-beneficial of lack of confusion,
vigor, tranquility, carefulness, equanimity, attitude of nonharming, attachment, aversion, pride, ignorance, views, doubt,
anger, malice, hypocrisy, maliciousness, envy, selfishness,
deceitfulness, guile, mischievous exuberance, desire to harm,
lack of shame, lack of dread of blame, mental fogginess, excitedness, lack of faith, sloth, carelessness, loss of mindfulness, distractedness, lack of recognition, regret, torpor, initial mental
application, and subsequent discursive thought.
Among these, the first five occur in every citta. The next
five are certain only with specific objects-of-sense. The next
eleven are beneficial. The next six are afflictions. The rest
are secondary afflictions. The last four also become different
(i.e. they are capable of being either afflictions or beneficial).
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And what is contact ? It is the distinguishing which comes
after the three (sense-organ, object-of-sense, and corresponding
consciousness) have met together. And what is mental attention ? It is the entering into done by a citta. What is volition ?
It is mental action, which impels a citta towards good qualities, flaws, and that which is neither. And what is zest ? It
is desire towards a range of events of which there is consciousness. And what is confidence ? It is holding to certainty in
regard to a range of events of which there is certainty. What
is memory? It is the non-forgetting of a range of events towards
which there is acquaintance, and is a certain kind of discourse
of citta. What is meditational concentration ? It is one-pointedness of citta towards an examined range of events.8 What
is insight. ? It is discernments as regards the same, and is either
understanding, that which has arisen from not having understood, or that which is different from these two. What is faith ?
It is firm conviction, desire, and serenity of citta towards action,
its results, the beneficial,, and the Gems.9 What is inner shame?
It is a shame coming about through a committed offense, in which
the self, or rather the (psychological) event responsible, is predominant. And what is dread of blame ? It is that shame
towards others that comes about through a committed offense,
in which the outer world is predominant. What is lack of
greed ? It is the antidote to greed, a non-attachment to that
which is arising in manas.10 What is* lack of hostility 1 It is
the antidote to hostility, and is loving kindness. What is lack
of confusion ? It is the antidote to confusion, and is right recognition. And what is vigor? It is the antidote to sloth,
and is enthusiasm of citta towards the beneficial. And
what is tranquility ? It is the antidote to a situation of susceptibility to harm, and is a skill in bodily and mental action. And
what is carefulness? It is the antidote to carelessness, a cultivation of those beneficial events which are antidotes, and abandoning unbeneficial events through continuing in those beneficial
factors : lack of greed, up to vigor. What is equanimity? It
is whatever evenness of citta, remaining in a tranquil state of
citta, total tranquility in citta continuing in those factors-lack
of greed up to vigor, through which there is continuity in a state
without afflictions through the clearing away of afflicted events.
And what is an attitude of non-harming ? It is the antidote to
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an attitude of harming, and is compassion. And what is attachment! It is adherence to any fixed intent in appropriating
aggregates.11 And what is aversion ? It is z tormented volition
towards sentient beings. And what is pride! There are seven
kinds of pride : basic pride, greater pride, the pride that is more
than pride, the pride of thinking "I am", conceit, the pride of
thinking deficiency, and false pride. Basic pride is any inflation
of citta wMcti considers, through a smallness, either "I am
greater", or "I am equal". What is greater pride ? Greater pride
is any inflation of citta which considers, through an equality,
that "I am greater" or "I am endowed with greatness." And
what is pride that is more than pride? It is any inflation of
citta which considers, through a greatness, that "I am great".
And what is the pride of thinking "I am"? It is any inflation
of citta which is connected with the view of either "I am" or
"mine" in regard to appropriating aggergates. And what is
conceit ? It is any inflation of citta which considers, in regard
to an excellence which was previously obtained in another
moment, but is no longer, "I've attained it." And what is the
pride of thinking deficiency? It is any inflation of citta which
considers, "I am only a little bit inferior to those of greatly
excellent qualities." And what is false pride? It is any inflation of citta which considers "I am endowed with good qualities" when good qualities have not been acquired. And what
is ignorance ? It is lack of knowledge regarding action, results
of action, the Truths, and the Gems, and also the mentally
constructed that rises together with it. In the realm of desires12,
there are three roots-of-the-unbeneficial: attachment, aversion,
and ignorance, and these are the same as the roots-of-theunbeneficial greed, hostility, and confusion. And what are views ?
These views are generally of five kinds : the view of a fixed self
in the body, views regarding the permanence or impermanence
of the elements constituting personality, false views, adherence
to particular views, and adherence to mere rule and ritual. And
what is the view of a fixed self in the body? It is an afflicted
udgment viewing either an " I " or "mine" in the appropriating
aggregates. And what are views regarding the permanence
or the impermanence of the elements constituting personality ?
They relate to these same elements (the appropriating aggregates), and are afflicted judgments viewing them as either lasting
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or discontinuous. And what are false views? They are any
afflicted judgments which involve fear towards the elements
of existence, and which cast aspersions on the efficacy of cause
and effect. What is adherence to particular views? It is any
afflicted judgment viewing these same three views, and the aggregates which continue in them, as being the best, the most excellent, attained, and most exalted. And what is attachment to
mere rules and rituaJs? It is any afflicted judgment seeing in rules
and rituals, and in the aggregates continuing in them, purity,
liberation, and a leading to Nirvana. And what is doubt 1 It
is any two-mindedness as regards the Truths, etc. The latter
three of those afflicted views mentioned above, and doubt, are
the basic mentally constructed. The rest of these views are
the mentally constructed that often arise together with those. 13
What is anger! It is any tormented volition of citta which all
of a sudden becomes intent on doing harm. What is malice!
It is taking hold of a hostility. What is hypocrisy! It is unwillingness to recognize one's/own faults. What is maliciousness.
It is being enslaved by unpleasant speech. What is envy! It
is an agitation of citta at the attainments of another. What
is selfishness! It is a holding fast to a citta which is not in accord
with giving. What is deceitfulness! It is attempting to show
forth to another an unreal object through an action of decoying.
What is guile!
It is a deceitfulness of citta which seizes an
opportunity for making secret one's own flaws. What is mischievous exuberance! It is holding fast to a delighted citta
unconnected with internal good qualities. What is an attitude
of harming! It is an intention unbeneficial towards sentient
beings. And what is lack of shame! It is a lack of internal
shame at offences one has committed. And what is lack of
dread of blame! It is a lack of dread towards others at offences
one has committed. What is mental fogginess! It is a lack
of skill in mental action, and is thickheadedness^ What is excitedness! It is lack of calm in citta. What is lack of faith!
It is a lack of trust in a citta, which is not in accord wfth faith,
towards action and its results* the Truths and the Gems. What
is sloth! It is a lack of enthusiasm towards the beneficial in a
citta, and is that which is not in accord with vigor. What is
carelessness! It is any non-guarding of citta from afflictions,
and non-cultivation of the beneficial, which comes about by
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being linked with greed, hostility, confusion, or sloth. What
is loss of mindfulness! It is an afflicted mindfulness, an unclarity as to the beneficial. What is distractednessl It is any
diffusion of citta, which partakes of greed, hostility, or confusion
on the five sense-qualities of the realm of desires. What
is lack of recognition*} It is a judgment connected with afflictions, by which there is entry into not knowing what has been
done by body, voice, or manas. What is regret*! It is remorse,
a piercing sensation in manas. What is torpor"! It is a contraction of citta which is without capacity for entering down
into anything. What is initial mental application'! A discourse
of inquiry by manas, a certain kind of volition and discernment,
which can be characterized as an indistinct state of citta. What
is {subsequent) discursive thought! A discourse of examination
by manas, which in the same way can be characterized as a more
precise state of citta.14
And what are the motivating dispositions disassociated from
cittas! These are pure designations for situations in materialities, cittas, and events associated with cittas, and are designations only for these, and not for anything else.15 And what
are they? Präpti, the attainment without cognitions, the attainment of the cessation of cognitions and feelings, any non-meditative state without cognitions, life-force, taking part in an organism, birth, decrepitude, continuity, lack of duration, the
collection of words, the collection of phrases, the collection
of syllables, the state of being separate from Dharma, and other
factors like these.
Among these, what is präpti! It is becoming connected
with something attained.16 Actually, it is a "seed"17, a capacity,
an approachment, and an adjustment to circumstances.18 And
what is an attainment free from cognitions'! It is any cessation
of non-stable events: cittas and events associated with cittas,
which is totally clear and separate from attainments, and which
comes about through a mental attention dispensing with cognitions about to arise, where former cognitions do not exist. And
what is the attainment of the cessation of cognitions and feelings'!
It is any cessation of non-stable and more stable events, cittas
and events associated with cittas, which comes about through
a mental attention dispensing with cognitions, continuing in
which comes after the summits of existence have been practised,
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and which is separate even from those attainments present in
the stage-of-nothing-whatever.19 And what is a non-meditative
state without cognitions! It is the cessation of non-stable events:
cittas and events associated with cittas, which- takes place, for
instance, within those groups of gods which are sentient, but
do not have cognitions. What is life-force! It is, as regards
any events taking part in an organism, any continuity, for a
certain time, of motivating dispositions which have been projected by past action. And what is taking part in an organism!
It is any close interrelationship of bodily parts as regards sentient beings.20 What is birth! It is any arising of a stream of
motivating dispositions which has not already arisen, as regards
any collection of events taking part in an orgnism. And what
is decrepitude! It is an alteration in the stream of those like
that (i.e. events taking part in an organism). What is continuity!
It is the serial propagation in the stream of those like that.
What is lack of duration! It is the discontinuity in the stream
of those like that. What is the collection of words! It is denotations for the own-beings of events. What is the collection of
phrases ! It is denotations for the particularities of events.21
What is the collection of syllables ! They are the syllables of
actual sound through which the other two are disclosed. Though
these all refer to speech, meanings are communicated dependent on words and phrases. For the same syllable does not
arise with another synonym.22 And what is the state of being
separate from Dharma ! It is the non-attainment of noble
psychological events.
These all are called "the aggregate of motivational dispositions".
5. And what is consciousness ! It is awareness of an objectof-consciousness, visibles, etc. "Citta" and "manas" are the
same as consciousness. They are so designated because of
their variety, and because of their providing a mental basis,
respectively.23 Actually, the store consciousness is also citta,
as it accumulates the seeds for all motivating dispositions.24
It$ objects-of-consciousness and aspects are undiscerned.25 It
joins an assemblage pertaining to an organism into a felt relationship, and continues as a series of moment-events. Thus,
though there is awareness of a sense-object immediately upon
emerging from the attainment of cessation of cognitions and
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feelings, the attainment free from cognitions, or a non-meditative state without cognitions, it arises as the consciousness of
the attainments themselves; it is the state of evolvement into
another aspect once there has been perception dependent upon
any object-of-consciousness; it is the state of citta's arising again
even after the consciousness-stream has been severed; it is entry
into Samsära* and transmigration in it.26 This same store-consciousness is the support of all the seeds, the basis and causality
for the body, and the state of continuance in a body. It is also
called "the appropriating consciousness", because it appropriates a body. Used in the sense of a specific entity, manas
is an object-of-consciousness, within the store-consciousness,
a consciousness always connected with confusion of self, the
view of a self, pride of self, love of self, etc. It also joins an
assemblage pertaining to an organism into a felt relationship,
and continues as a series of moment-events, but does not exist
in a saint, the Noble Path, or at the time of the attainment of
cessation.
Why are the aggregates thus designated ? It is through their
collectivity, i.e. various kinds of materialities, etc., being heaped
up together that "times", "series", "aspects", "developments",
and "sense-objects" seem to occur.27
The twelve sense-fields are the sense-field of the eye and the
sense-field of visibles, the sense-field of the ear and the sensefield of sounds, the sense-field of the nose and the sense-field
of smells, the sense-field of the tongue and the sense-field of
tastes, the sense-field of the body and the sense-field of tactile
sensations, the sense-field of manas and the sense-field of mentally cognizables. The eye, visibles, the ear, sounds, the nose,
smells, the tongue, tastes have all been discussed previously.
The sense-field of the tactile is the four great elements and everything (all the incredibly numerous various sensations) which
can be subsumed under tactile sensations. The sense-field-of
manas is any aggregate of consciousness. The sense-field of
mentally cognizables is feelings, cognitions, motivating dispositions, unmanifest action, and the uncompounded. And what
is the uncompounded ? Space, the cessation not through
contemplation, the cessation through contemplation, and Such•The world of change.
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ness. Among these, what is space ? It is any interval separating materialities.28 What is a cessation not through contemplation ? It is any non-separation from cessation without antidotes to afflictions figuring in.29 And what is cessation through
contemlation ? It is any non-separation from cessation, any
constant non-arising of aggregates through antidotes to afflictions. What is Suchness ? It is the "inherent nature (dharmata) of any event", and is the selflessness of events.30
Why are these called "sense-fields" ? Because they are the
doors to the rising of consciousness. The eighteen sensory
domains are the domain of the eye, the domain of the visible,
the domain of the visual consciousness; the domain of the ear,
the domain of sounds, the domain of audial consciousness; the
domain of the nose, the domain of smells, the domain of olfactory consciousness; the domain of the tongue, the domain of
tastes, the domain of gustatory consciousness; the domain of
the body, the domain of the tactile, the domain of tactile consciousness, the domain of the manas, the domain of mentally
cognizables, and the domain of the mental consciousness. The
domains of the eye, etc., and the domains of visibles, etc., are
the same as the sense-fields. The domains of the six consciousnesses are awarenesses with objects-of-consciousness in visibles,
etc., and which are dependent on the eye, etc. The domain of
manas is any of these consciousness-moments which are past
immediately afterwards, because of the continuity of the sixth
consciousness.31 In this way, the sensory domains have been
determined as eighteen.
Ten of those sense-fields and domains ^the sensory organs
and their objects) and that, part of the sense-field of mentally
cognizables which may be subsumed under it (unmanifest action) constitute whatever is the aggregate of materiality. The
sense-field of manas and the seven domains of citta (the visual,
olfactory, gustatory, tactile, and mental consciousnesses, and
the domain of mentally cognizables) constitute whatever is the
aggregate of consciousness. The sense-fields and domains of
mentally cognizables also constitute whatever are the other
three aggregates (feelings, cognitions, and motivating dispositions), one part of the aggregate of materiality which may be
subsumed under it (unmanifest action), and the uncompounded.
Why are these called "domains" ? Because they grasp an "own-

74

Seven Works of Vasubandhu

characteristic", though without a "doer". 32 As to why they
are called "aggregates", etc., this serves as an antidote to the
three kinds of grasping after self, in order. The three kinds,
of grasping after self are grasping for one central entity, grasping for an "enjoyer", and grasping for a "doer".
Among these eighteen sensory domains, which contain
materiality ? Whatever has the own-being of the aggregate
of materiality. Which do not contain materiality ? The rest
of them. Which can be seen ? Only the sensory domain of
visibles is an object-of-sense which can be seen.33 Which are
invisible ? The rest of them. Which exercise resistance ?J
The ten which contain materiality, which exercise resistance
on each other. Which do not exercise resistance ? The rest
of them. Which are liable to be connected with afflictions ?34^
Fifteen (i.e. the sensory domains of the eye to tactile consciousness), and part of the last three (manas, mentally cognizables,
and mental consciousness). Which are unliable to be connected
with afflictions ? Part of the last three. Those because of
having a scope allowing for the direct perception of the arising
of afflictions.35 Which are without afflicitions ? Part of the
last three. Which occur, in the realm of desires ? All of them.
Which occur in the realm of simple images ? Fourteen : allof them except smells, tastes, olfactory-consciousness, and gustatory-consciousness. Which occur in the imagele,ss sphere?"
Part of the last three. Which are included within the aggregates ? All of them except the uncompounded. Which areincluded within the appropriating aggregates ? Those constituting a "personality". Which are beneficial, which unbeneficial, and which indeterminate ? Ten may belong terany of
the three categories : the seven sensory domains of citta, and
the sensory domains353 of visibles, sounds and mentally cognizables. The rest of them are all indeterminate. Which are
"internal" ? Twelve of them : all of them except visibles,
sounds, smells, tastes, tactile sensations and mentally cognizables. Which are "external" ? Six of them : those not included in the preceding. Which have an object-of-consciousness ? The seven sensory domains of citta, and one part of
the sensory domain of mentally cognizables, namely, whatever
events are associated with cittas. Which are without an objectof-consciousness ? The ten others and most of the sensory
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domains of mentally cognizables. Which contain discrimination ? The sensory domains of manas, mental consciousness, and mentally cognizables. Which do not contain discrimination ? The rest of them* Which are appropriated ?
Five of the "internal" (organs I-V) and part of the "external"
(i.e. part of visibles, sounds, smells, tastes, and tactile sensations). Which are unappropriated ? Part of the four (all
visibles, smells, tastes and tactile sensations not integral parts
of the sensory organism)36 which are functional (sabhäga)! The five
internal material ones (organs I-V) because there is a correspondence
between the specific consciousness and its sensory domain. Which
are non-functional (tat-sabhägä)l The same when they are empty in
relation to their specific consciousness, because of a conformity of
each to its own knowledge. 37
NOTES
*This seems in contradiction with note 14, but Yasomitra explains: Though
the sensory consciousnesses do have basic discrimination, they lack the
discrimination of definition (abhinirüpana-vikalpa), i.e. "This is this, that is
that", and hence are called non-discriminatory. (Abhidharmakosavyäkhyä,
ad 133).
1. On the Bodhisattva ManjusrI "who has become a prince", see Introduction to this text, p 58.
2. The great elements.
The great material elements accepted by the Vibhäsä are earth, water,
fire and wind. It has been held (cf. Jaini, Abhidharma-dipa, Introduction,
p 90) that the theory of these elements may have been inspired by the Vaisesikas, who enumerate earth, water, fire, wind, space, time, place, soul
and manas as dravyas (Kanada, Vaisesika-sütra I, I, 5). But their adoption in Buddhism may actually antedate Kanada, as it is in evidence in the
Dhamniasangani (648). It is possible that both Buddhist Abhidharma
and Vaisesika may derive their elements via the Upanisads (cf. Prasna-Upanisad IV, 8) from the cosmogenic categories of the Brähmanas. The Satapatha-Brahmana, XI, I, 6, 16-24, states that water, breath (wind), speech,
and fire were created at the first full-moon and new-moon rites performed
by Prajäpati and Paramesthin; at the second rite, the sky (space), earth
and water were created.
Already in the Prakaranapäda of Vasumitra (Chinese translations Taisho
1541 and 1542), a text held in canonical esteem by the Vibhäsä^ -these elements are not the common things usually designated by the names "earth'*,
etc., but rather represent more abstract principles to be found in materiality.
Earth is the solid principle that holds things in place, water the wet principle which has cohesion as its special quality, fire the hot principle that
cooks and transforms, and wind the mobile principle that expands and displaces {Prakaranapäda 13 a, quoted La Vallee Poussin, Kosa I, p 22). Vasu-
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mitra says further that these elements are directly perceptible only by the
fifth, or tactile, consciousness.
3. A detailed discussion of the Vaibhäsika concept of "unmanifest action" occurs in A Discussion for the Demonstration of Action, 14 and in note 3.
4. A discussion of these divisions of the visible (all of which except color
are rejected by Vasubandhu) is given in A Discussion for the Demonstration
of Action, 1-5. On "configuration", see note 5 to that text.
5. Though an "unmanifest action" is a residual force which has as its
locus the material elements of the body, it does not share the usual characteristics of materiality, since it is not directly perceptible, and exercises no
resistance. This latter phrase means that the locus of one materiality can
not be occupied by another, so that if two instances of materiality collide,
one will displace the other.
6. A cognition is a particularization of perception, and may accompany
any type of consciousness-moment. Certain "signs" or salient features
are taken hold of : thus there may be "the cognition of the smell of a jasmine flower", "the cognition of the taste of rice", or "the cognition that
everything is impermanent" accompanying instances of smell-consciousness, taste-consciousness, and mental consciousness, respectively.
7. On cittas, see introduction to this text, p 59-60.
8. "One-pointedness" is a metaphor for complete concentration. Any
ränge of events may serve as a focus for meditational concentration. See
introduction, p 63. A totally formless meditation is still "one-pointedness
of citta towards an examined range of events", since formless experiences
are still included in a definite range of events.
9. This is a Buddhistic definition of "faith", which focuses on those
few "articles of faith" accepted by Buddhism : that actions all have retributory effects for their "performers", that there is a beneficial course of
action which is not conducive to the arising of suffering, and that the "Gems"
(the Buddha, the Dharma and the Buddhist community) are worthy of
respect because they indicate beneficial courses of action.
10. On manas, see introduction, pp 60-61. This definition of "greed"
suggests that greed (or attachment, which is seen to be the same) can arise
only in regard to mentally constructed events.
11. "The appropriating aggregates" are those collections of aggregates
that constitute a definite life-stream : they "appropriate" their interrelationship.
12. The three realms of experience are "the realm of desires", "the realm
of simple images" and "the imageless realm". Any state where all the
sense-consciousnesses are operative, and where all passions and aversions
have their full opportunity to develop, is subsumed under "the realm of desires". Thus, all non-meditationally concentrated states are included there.
"The realm of simple images" comprises the four first meditational stages,
where certain senses, such as smell and taste, are not operative. "The imageless realm" comprises any state where all senses except the mental consciousness are suspended. It is "imageless", then, in the sense that the first five
consciousnesses no longer perceive their objects. These states are the ex-
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treme meditational concentrations, the four "imageless attainments", which
culminate in the attainment of the cessation of all cognitions and feelings.
The conception of these "realms" in Buddhism shows an amalgamation
of cosmological needs with the result of meditational experimentation.
In the earliest Buddhist conception, there were apparently only two "realms":
a "realm of images" and an "imageless realm", (cf. Sutta-nipäta 755756, Itivuttaka 51, 73.) Przyluski noted that the contrast between the
'realm of desires" and the "realm of images" was added later ("Bouddhisme
et Upanishad", Bulletin de VEcole Frangaise de VExtreme Orient, 1932).Falk supplies an explanation for this when she says that the assumption
of a three-"realm" division was made necessary by increasing experimentation with the imageless attainments (Nämarüpa, p 98). Originally, these
meditations were not very important in Buddhism, though they were practised and held central by several religious orders, including that of Udraka,
the second religious teacher of the Buddha. In Digha III, 131, ff, it is stated
that the four simpler meditations are all that are needed to attain the fruits
of sainthood, and it is also significant that directly before his death, the
Buddha went into those meditational concentrations only (Digha II, 156)»
Increasing experimentation with the sense-suspending attainments made
it necessary to distinguish "realm-wise" between them and the simpler meditational stages.
13. It is primarily doubt as regards the clearly perceived, false views,
adherence to any particular view, and adherence to mere rule and ritual,
that gives rise to mental constructions—those focuses of mental consciousness that have no reality outside of the constructions of that consciousness.
Other particular views which have an unbeneficial effect rest on those four
types of confusion.
14. "Initial mental application" and "subsequent discursive thought"
are two kinds of flows of discrimination—in fact the first of them is to Vasubandhu svabhäva-vikalpa, "basic discrimination"", the kind that makes all
other kinds possible. Both of these are regarded as existing together within
the sensory consciousnesses by the Vibhäsä, and by orthodox Vaibhäsikas
such as Sanghabhadra and the Dipakära. But in the face of Vasubandhu's
attacks, which state that these two are not genetically different, but only
different stages in the same "series", and thus can't be situated together
within one moment of consciousness, both Sanghabhadra and the Dipakära
are forced to admit that the second of these can be present in the first five
types of consciousness only "in an unmanifest state", cf. Abhidharmadipa
ad II, 123, p 83; Yasomitra's citation of Sanghabhadra's Abhidharmanyäyänusära, ad II 33, Law ed II, p 57. (See also Jaini's discussion, Abhidharmadipa, introduction, pp 83-88.) To Vasubandhu, "initial mental application" is not really a separate event, but represents a certain kind of volition and constructing discernment existing, as he says, even in sensory consciousnesses, as long as these are not meditationally concentrated, (cf. Yasomitra's discussion, Vyäkhyä, ad I 33, Law I, p 74) whereas according^ to
older definitions, such as the Vibhäsä's and Asanga's, it and discursive
thought rest on volition and discernment, rather than being strictly identifiable
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with them (Abhidharmasamuccaya, p 10; Yasomitra Vyäkhyä, ad II 33, Law
II, p 57). Following Vasubandhu initial mental application is volition
or discernment inasmuch as it does or does not involve deduction (cf. Yasomitra, ad I 33, Law I, p 74 : "Anabhyühävasthäyäm cetanä abhyühävasthäyäm prajneti vyavasthäpyate)". The discussion of Schmidthausen
in his article "Sauträntika-Voraussetzungen in Virrisatikä und Triifisikä"
which attempts to uphold some kind of a fundamental distinction between
sensory and non-sensory consciousnesses in Vasubandhu's psychology, is
confused to some extent by a misquotation from Yasomitra in Jaini's edition of the Abhidharmadipa. Initial mental application is certainly not for
Vasubandhu "only an impulse", as Schmidthausen claims. Jaini's quotation from Yasomitra is "Cetanävisesa eva vitarka iti" (p 19, n 4), "He says
that initial mental application is only a certain kind of volition", but the
text clearly reads "Cetanä/?ra/7?dvisesa", *'a certain kind of volition or discernment" (Yasomitra, ad I 33, Law I, p 74). Vasubandhu does not place
too much emphasis on the distinctness aspects of these mental streams, as
he considers such descriptions quite relative (cf. Kosa II, ad 33a-b, La
Vallee Poussin, pp 173-174). Sthiramati explains that the "indistinctness"
of initial mental application when compared to subsequent discursive
thought consists in the fact that initial mental application considers only the
object of sense or understanding, without further connections being made.
These are made by subsequent discursive thought. (Trimsikavijnaptibhäsya,
p 32). (See also Dhammasangarii 7-8, and Carolyn Rhys-Davids' comments on Buddhaghosa's Atthasälini 114, 115, where "initial mental application" is described as "a distinctively mental procedure at the inception
of a train of thought, a deliberate movement of voluntary attention" and
"subsequent discursive thought" as "the movement and maintenance of a
voluntary thought-continuum, as distinguished from the initial grappling
with the subject of reflection.", Dhammasangani translation, p 10, note 1;
p 11, note 2.) .
It is interesting that Vasubandhu will characterize these mental flows
which make for discriminations as being potentially afflictions. These
flows tend to result in holding fast to views, etc., and thus give rise to afflictions. They are both eliminated fairly early in meditational concentration
streams.
15. Vasubandhu is here eliminating the entire category of "motivating
dispositions disassociated from citta", and proceeds to explain how each
of these "moment-events" thus categorized really represents a particular
condition in materialities, cittas, and events associated with cittas.
16. "Attained" is here being used in its most bland scientific sense, to
mean "becoming intimately associated for a time".
17. See Introduction, pp 61-62. Here, what the Vaibhäsika and Mahisäsaka accept as a special entity präpti is equated to residues in consciousness, effected by latent impressions.
18. When one says, conventionally, that "X has Y", the Mahisäsaka
and Vaibhäsika explain this as moment-event A subsumed in "series X"
connected by a präpti to moment-event B subsumed in "series Y". A prä-
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pti is recognized by them as a special kind of entity that links diverse but
related elements. As such it plays a role not unlike the inherence-category (samaväya-padärthd) of the Vaisesikas, except that the latter, at least
in the earlier theory, is single, whereas there is a präpti for each connecting relationship between two events. Vasubandhu regards the concept
of präpti as bogus. What is thus designated may be a "seed", as when
one says "X has such and such a view". This means that, within the aggregate-series designated as "X", there are consciousness-moments accompanied by latent impressions from past moments ("seeds"), making for a view.
It may be a capacity, as when one says, "X has great bodily strength." This
means that, within the aggregate-series designated as "X", there is the capacity for doing heavy bodily actions. It may be an "approachment", a growing physical proximity of two events, as when one says "X is eating food".
It may be simply an "adjustment according to circumstances", as when one
says, "X has a feeling of pain" (explained by the Mahisäsakas and Vaibhäsikas as a consciousness-series designated "X" linked to an aggregate of
suffering-feeling by a präpti). According to Vasubandhu, this is simply
an alteration from one citta to the next because of a circumstance of pain
in the feeling-aggregate interrelated to the consciousness-aggregate.
19. The attainment of^the cessation of feelings and cognitions, last of
the "imageless meditations", is reached only after the consciousness-sertes
has passed through the other four imageless attainments, which are also
designated as "the summits of existence". These latter are the meditational
attainments focused on infinite space, on infinite consciousness, on nothing
whatever, and the state which is neither cognitional nor non-cognitional.
For the attainment of cessation of feelings and cognitions to be reached,
even those events present in the stage which is neither cognitional nor noneognitional must no longer be present. Vasubandhu says that the attainment of cessation of feelings and cognitions must be separate from the
subtle attachments present even in the stage of nothing whatever, but actually he "should" say in addition that this attainment is separate even from
the dim cognitions of the stage which is neither cognitional nor non-cognitional, as well.
20. The factor here translated as "taking part in an organism" has
usually been rendered "generic similarity". This however is clearly not
what is involved, as can be seen from Vasubandhu's definition.
21. A word may indicate the "own-being" or "nature" of a momentevent, e.g. "blue", but a complete, meaning dealing with particulars of events
can only be expressed by a phrase.
22. Syllables themselves are not the conveyors of meaning, otherwise
each synonym would consist of the same syllables.
23. "Cittas" are so called because of their variety (citratva), and all instances of "manas" are so called becasue of providing a mental basis (manäysrayd). The first of these etymological explanations is used by Vasubandhu
again in A Discussion for the Demonstration of Action, 31, and in The Teaching of the Three Own-Beings, 7.
24. This is the second etymological explanation of "citta", by the root
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ci, cinotf, "to accumulate". This again occurs in KSP 31 and TSN 7. The
six consciousnesses are variegated, thus fit with the first etymology; the storeconsciousness accumulates "seeds", thus fits with the second.
25. According to Mahisäsaka and Vaibhäsika theory, each consciousness must have an object-of-consciousness and also an aspect, that is, some
special characteristic by which it can be recognized. Since the store-consciousness underlies the six discerning consciousnesses which have definite
objects-of-consciousness and aspects, it cannot be discerned by any of them.
Thus its object-of-consciousness and aspect must be undiscerned. It is
known only by inference, asSumatisila says in Karmasiddhitikä, ad 36. Though
this may be an embarrassing admission to make in the face of Vaibhäsika charges that a consciousness should be directly experienced, it at least
has the value of consistency. Vasubandhu's admission that the objectof-consciousness and aspect of the store-consciousness are undiscerned
is better than the approach of Occidental "depth-psychologists", who posit
a "subconscious" and then try to fix its contents, which is tantamount to
saying that the "subconscious" can be consciously discerned.
26. Here, Vasubandhu has compactly given the inferential justifications
for assuming a store-consciousness within his definition of it. The meditational attainment of the cessation of cognitions and feelings must itself
be accompanied by consciousness-moments, otherwise the consciousnessseries could never resume once the attainment ceases. This is one of the
main arguments for the existence of the store-consciousness in A Discussion for the Demonstration of Action. A consciousness-series changes permanently after it has been impressed by an object-of-consciousness : again
this is impossible without some substratum. Entry into Samsära, i.e. consciousness' becoming linked with an organism, is again impossible without
some consciousness preceding temporally the six discerning consciousnesses,
as these do not yet exist at the inception of an embryo's existence. Transmigration in Samsära, or, more properly, the residue of the aggregate-complex from one life to the next, is again impossible unless there is a substratum where the residue exists. Some of these arguments were already used
by Asanga. (The argument of a consciousness' being necessary in the attainment of the cessation of feelings and cognitions is raised by Asanga in Mahäyänasangraha, I, 31., the change in aspects in consciousness implying a
substratum in I, 32., no possibility of the carry-over of impressions from
one moment to the next without an underlying consciousness, in I, 33-34.,
and the impossibility of there being a residue of one consciousness-complex
from one moment to the next without a store-consciousness in I, 38.)
27. The aggregates are first of all so designated because they are not
simple moment-events, but are moment-events "heaped together". For
instance, "materiality", though one kind of aggregate, consists in one moment "in one organism" of a huge number of moment-events, in fact all the
events which twentieth century physiological chemistry is attempting to
define. Furthermore, they are not only "aggregated" in one moment,
but the events in one aggregation-moment help give rise to the next. Time,
a real category to ancient and modern Vaisesikas, is recognized already in
the Vibhäsä as being only a name for the flow of compounded events (see
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Vibhäsä selections translated by La Vallee Poussin, Melanges 1936-37, p. 8).
Thus "time" exists only because moment-events are followed by subsequent
moment-events. A "series", similarly, is only a metaphor for the phenomenon
of one aggregate-moment's arising when the other has ceased, and being causally
linked to the previous one. An "aspect", defined as a distinguishing characteristic for a moment-event, is really not anything of the sort, either, since "it" is
abstracted from the many events arising in one moment. A "development",
again, does not really occur, since there is not anything which can undergo
change : rather each moment is distinct from the previous one. It is conventionally said that "A visible is a sense-object of an eye", but this statement comes only from the visual consciousness-aggregate arising in a compounded and cognitional form.
28. "Space", recognized as a definite kind of entity in Vaisesika philosophy, is also accepted by many Abhidharmika systems, including that of
the Mahlsäsakas (Bareau, Mahisäsaka thesis no. 19, Les sectes, p. 185),
If it is accepted, it must clearly be uncompounded, i.e. not consisting of
conditioned moment-events. Vasubandhu however denies that space is
an entity at all. He says that it is simply an interval between materialities,
and is thus an absence of impinging materiality.
29. "Cessation not through contemplation" is the Abhidharmika term
for a cessation of the psychophysical complex which has not come about
through the specifically Buddhist contemplations of the truth of suffering,
the truth of the arising of suffering, the truth of the cessation of suffering,
and the truth of a path leading to the cessation of suffering. Passages which
in detail discuss "cessation not through contemplation" indicate that any
cessation of "an aggregate-series" can be designated in this way, as long
as the cessation has not come from a contemplation of the Four Noble Truths, nor by the inherent destruction of each moment-event. (This latter
type of cessation, which refers to moment-events rather than to "series",
is called by the Vibhäsä "cessation due to non-eternality" (Vibhäsä, 31,
translated by La Vallee Poussin, BEFEO XXX, p. 1 ff). Thus, a non-Buddhist
yogi who through^ meditations is able to annihilate factors of suffering, has
achieved this through "a cessation not through contemplation", because
the knowledge of the Noble Truths was not involved. A series of blue visual consciousnesses ceases when the stimulus giving rise to blue visual consciousnesses ceases: this would also be, and far more obviously so, "a cessation not through contemplation". The nature of this cessation was
however the subject of much dispute among Abhidharmikas (cf. Vibhäsä
31,32, translated by La Vallee Poussin, BEFEO XXX, pp. 1-28; Vasubandhu,
Kosa I, ad 5-6; Sanghabhadra, Nyäyänusära, I, 32, translated by La Vallee
Poussin, BEFEO XXX, pp 259-60, cf. pp 263-298). "Cessation through
contemplation" is essentially an Abhidharmika synonym for "Nirvana"
(Vibhäsä 31, synonym no. 1, La Vallee Poussin, p. 10).
It is interesting that Vasubandhu here reduces the cause of "cessation
through contemplation" from a realization of the Four Noble Truths to
antidotes to afflictions. Presumably, for him, a non-Buddhist not recognizing the Four Noble Truths could still give rise to cessation through con*
templation, if antidotes to afflictions were applied.
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30. In other words, the only inherent nature in all events is that they ,
have none! Suchness is the equivalent of Emptiness, by which all events
have no graspable nature. Vasubandhu has thus eliminated the entire
Mahisäsaka list of uncompounded events, for all of them, by his definitions, are mere absences.
31. The sixth consciousness, or mental consciousness, includes in its
"domain" residues of consciousnesses of all six varieties. For example,
an audial consciousness may arise in one moment, the mental consciousness "That note was flat", referring to the previous audial consciousness,
may arise in the next moment. The domain of manas, i.e. any of the consciousnesses preceding a sixth-consciousness-moment, is itself "past immediately afterwards", i.e. it is momentary. But a reflection on this manas by
a succeeding sixth-consciousness-moment, is possible. Thus, a kind of
continuity in succeeding sixth-consciousness-moments is possible, because
previous consciousness-moments of all six varieties affect succeeding sixthconsciousness-moments. In the example above, the sound itself is an audial consciousness, and lasts for a moment. The mental-consciousnessmoment "That note was flat", which depended on the previous secondconsciousness-moment can itself give rise to a "series" of new sixth-consciousness-moments, such as "The singer might have teen under some strain
at that moment", "This composition requires great skill in executing musical ornaments," etc., etc., all of which are continuous upon one another
and derive in part from the audial consciousness-moment which has long
passed.
32. There are only the efficacies of these particular domains, without
there being any central "doer". This is of course a necessary recognition
in realizing "the selflessness of personalities".
33. This should seem obvious, but the implications of this statement
may not be. Thus, wherever visual "models" are made in regard to that
which isn't visible, what is being made is a distortion. It is as futile as attempting to explain the visible in terms of smell.
34. See A Discussion for the Demonstration of Action, note 43. The
term "connected with distress" (säsravä) has been rendered by "liable to
be connected with afflictions", which is what the prior term really means.
35. The mental-consciousness-aggregates have the possibility of recognizing the arising of afflictions; for instance, when they are meditationally
concentrated in certain ways. Thus they may be either liable to be connected with afflictions, or not.
35a. The sensory domain of visibles can be beneficial or unbeneficial only
because of manifest action (yijnapti-karma), which is assumed to be part of
the sense-field of visibles. (See, in this book, A Discussion for the Demonstration of Action, 1-4). The sensory domain of sounds is beneficial or
unbeneficial only if it is verbal action.
36. "Unappropriated" from the point of view of a particular aggregate
"series", see note 11.
37. An object of consciousness is functional when the consciousness proper
to it has arisen or will arise. A non-functional object of consciousness is when
it has not, for one reason or another, become "conscious" (cf. Kosa I, Pradhan.
p. 106; LVP, p. 75).

A DISCUSSION FOR THE

DEMONSTRATION

OF ACTION
(Karma-siddhi-prakararia)

INTRODUCTION
The Buddhist academic Sumatislla, who in the late eighth
century wrote a meticulous commentary on this text, perhaps
not fully realized its revolutionary content when he allowed an
objector the statement that this is one of those treatises that
try to count the teeth of crows.* It is a highly scholastic work,
in the style of the Kosa, and uses the technique of expressing the
author's views as objections to opponents' theses. It is in fact
a frontal assault on Vaibhäsika theories, and answers many of
the objections-that Vaibhäsika masters had raised towards
earlier formulations by Vasubandhu.
It is not a "Hinayäna"** treatise. It uses the store-consciousness to account for psychic continuity, quotes the Mahäyäna Sandhinirmocanasütra
as authoritative scripture, and
ends very Mahäyänistically with the transference of all merit
gained to all sentient beings. But it is directed at "Hinayänists",
and, by filling up holes in earlier theories, is attempting to lure
Vaibhäsikas to become involved with the further implications
of Yogäcära theory, which are not alluded to here deliberately
"to ease the shock".
"Action" is "karma", that kind of activity which has an ethical charge, and which must give rise to a retributionary "reverberation" at a later time. If suffering is inflicted, the inflicting
aggregate-complex "series" will feel future suffering as a retribution for it. But the "time interval" between the two events
is a problem for a theory maintaining momentariness. This
treatise thus becomes absorbed in the problem of psychophysical continuity.
In what is probably Vasubandhu's earliest theory, in Kosa
IX, memory is explained by a sensory or mental impression
remaining latent in the consciousness-"series" and subsequently,
when the proper conditions are present, emerging to a conscious
* Sumatislla, Karmasiddhitikä, Peking/Tokyo ed. Tibetan Canon no.
5572, volume 114, p 204, 1, 2.
**"HInayäna" (Lesser Vehicle) is the somewhat pejorative term given by
Mahäyänists to Buddhists not following the Great Vehicle.
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level. As we have seen, these latent impressions are often given
the metaphoric designation "seed". Thus, volitions of beneficial and unbeneficial actions leave such "seeds" within "the
series", which ripen as retribution. In the case of the experience
of the attainment of the cessation of feelings and cognitions,
this explanation runs into difficulties. For in this state all the
normal functions of consciousness are suspended, and yet,
after some time, "the practitioner" emerges from the meditational concentration with memories and retributions that continue exactly where the last moment of full consciousness left
off. During the time of attainment, where can these "seeds"
exist ? The theory as stated is inadequate to account for this.
The Vaibhäsikas had evolved a solution to this problem.
Following the time-theory of the Bhadanta Vasumitra* they
could say that the experience of the attainment of cessation
of feelings and cognitions and re-emergence from it could be
explained by the last moment of the consciousness-"series"
losing its full efficacy, that is, becoming past, and the next future
moment of the "series" becoming fully activated, that is, present, after a lapse has removed the obstacles to such a development.
Vasubandhu, in Kosa II, ad 44 ff, admits that the Vaibhäsikas
can solve the problem of psychic continuity in this way. But
the entire edifice of purely hypothetical entities which is being
used by the Vaibhäsikas goes completely against his grain. To
speak of the existence of the past and future is nonsense to him,
since the past is that which no longer exists and the future is
that which does not exist yet. At Kosa V, ad 27, and again
in this treatise, 16-17, Vasubandhu subjects the Vaibhäsika
theory to a series of sharp attacks. It cannot account for distortion in memories or for disappointments in anticipations.
If an existent past entity accounted for every instance of memory,
it is difficult to see why memory should become distorted, or
why "one" shouldn't "have" all memories of all past events
at any given moment. The disappointment in anticipations
makes for an even more potent argument, since events may be
anticipated which never become existent as present entities.

•See page 12
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Orthodox Vaibhäsika masters were not lacking in replies
to these objections. The DIpakära, for instance, defends the
existence of the past and future by stating that it is mentioned
in the sütras, that there could be no production of a retributional effect without an abiding past deed, and that each consciousness-moment must have an existent object.* A causal
relation is possible, he says in reply to Vasubandhu's distinction
between conditions-as-objects-of-consciousness (which need not
exist outside of consciousness) and truly generative conditions
(which must have real existence outside of the particular consciousness-moment), only between two existing entities.** So
no event of purely designatory reality can exist without some
reference to an ultimately real event. The DIpakära rounds
off his arguments with the statement that the author of the
Kosa, "that apostate from the Sarvästiväda", has fallen
straight into the precipice of the emptiness theory of the
Mahäyänists, and that he is now affirming all kinds of utter
nonsense, such as three different kinds of "own-beings" in
reality.***
Sanghabhadra in turn has only one criterion for regarding
something as existent : it must give rise to at least one consciousness-moment as its object-of-consciousness. f
He reduces all
error to wrong connective combinations occurring after the
impression of the existent has been perceived. There is really
no such thing as an object-of-consciousness which has reference
to a non-existent object. Even in the case of dreams, all objects-of-consciousness refer to things that have been experienced,
or will be experienced, combined with present experience in a
confused manner, ff The distortion of memory and the disappointment of anticipations can be explained in the same way.
"If the manner of seeing a present object is infinitely variable",
Sanghabhadra says, "why cannot the same be true in regard to
a future object ? " f f f
*Abhidharmadipa V, ad 302, pp. 259-60.
**Ibid, V, ad 319, p. 279.
***Ibid, ad 324, p. 282.
^Abhidharmanyäyänusära, 50, Melanges 5:28.
tflbid., p. 40
p. 73.
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Sanghabhadra not only defends the existence of the past
and future : he also takes the offensive against the transformation-of-the-series theory raised by Vasubandhu in Kosa IX.
An action can't be considered as the beginning point for a gradual transformation of a consciousness-series, because the act
and the citta maybe totally different in nature and in their
manner of conditioning what follows. According to Vasubandhu, in a karmic "series", a beneficial action is followed
by a series of cittas of which the last (which can itself be unbeneficial) is supposed to have the force projected by the long past
act to produce an agreeable sensation. The seed metaphor
used by Vasubandhu for this process is inadequate, says Sanghabhadra, since in the case of the series flower-fruit, there is
always a constant relationship between the seed and the final
fruit, that is, a certain seed always eventually gives rise to a fruit
of the same nature.* On the other hand, each action must
have an effect distinct from cittas following as a result of cittas,
otherwise, the sudden arising of an unbeneficial citta after a
beneficial one could never exist.
Vasubandhu in this treatise addresses himself to the insistence of Sanghabhadra and the Dipakära, that an objectively
real event must be posited for each object-of-conscionsness.
He says that it is really present causes and anticipations that
allow us to think of something in the future, and present effects
and memories which allow us to think of the past. In addition,
he makes much of the point that certain moments never project a complete efficacy, and can thus according to the Vaibhäsikas never be "present", though they are perceived as such.**
Furthermore, what kind of force is an event exercising when
it is past, and how or why should there be a sudden occurrence
of a new type of event once it gives its effect of memory, arising
from the attainment of cessation, or karmic retribution ? j
On the other hand, Vasubandhu in this treatise is aware of
the potency of Sanghabhadra's arguments, and realizes that the
scheme given in Kosa IX is seriously flawed. It does no good

*Abhidharmanyäyänusära, 51, Melanges 5:80 ff.
**A Discussion for the Demonstration of Action, 16-17.
-j-Ibid., 16-17, end.
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to speak of the citta which attains the cessation of feelings and
cognitions as a directly antecedent cause for the emerging citta,
since the continuity of the "series" has obviously been interrupted within the meditational attainment. Several alternative theories are considered : The first of these says that
the citta emerging from the attainment of cessation need not
rest on the citta preceding that attainment, but can arise from
the re-awakened body supplied with sense-organs. This is a
coherent and parsimonious theory, and it does not appear that
it has been full justice by either Vasubandhu or Sumatisila.
Then there is the theory of the Bhadanta Vasumitra, that the
attainment of the cessation of feelings and cognitions must
itself be citta. But Ghosaka would object that citta without
concomitant feelings and cognitions simply does not exist.
Ghosaka himself proposes that the attainment of cessation itself constitutes an efficacious entity, which can be seen by the
fact that it keeps the consciousness-series from renewing itself
for some time. But Vasubandhu can attack Ghosaka's thesis
by demonstrating that it is obviously not the attainment of
cessation which has this function, but the consciousness-moment
directly antecedent to attaining the meditation. The attainment of cessation is to Vasubandhu no more than the absence
of full functioning consciousnesses.
The solution of this treatise is to introduce the concept of
store-consciousness. In the attainment of cessation, the six
consciousnesses are arrested by a powerful volition associated
with the last conscious moment previous to this state, and all
psychic processes remain latently "within the store-consciousness", which continues to function in a steady stream during
the entire time of immersement in the meditation. Continuity
is maintained because each moment-seed influences the next.
Sanghabhadra's objections are met because the citta-series is
no longer one-tiered, but rather involves now a separate series
underlying the six consciousnesses. The retribution of a past
act may be explained by the volition of that act influencing the
store-consciousness, and after the maturation of the seed there,
its penetrating to a fully conscious level in the form of a pleasurable or unpleasurable result. The fact that the citta antecedent
or concomitant to this result may be beneficial whereas the result itself is painful, no longer disturbs, for the pain can be traced
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back to the unbeneficiality of the seed previously deposited
within the store-consciousness. With the reciprocality of the
relationship of the store-consciousness and the six consciousnesses, memory can also be explained. A perception leaves
an impression in the store-consciousness, which colors future
cognitions, but, in addition, under special circumstances and
in connection with special stimuli, the seed of that perception
may suddenly evolve, penetrating the sixth consciousness in the
form of a memory.
In this treatise, there are also arguments against theories of
the Ärya-Sämmitfyas, Buddhists not completely dedicated to
the theory of momentariness, who admit a more-or-less unchanging personality-entity.* Vasubandhu argues against any entity "self". He also argues against the Sämmitiya thesis that
manifest action represents a "motion", "a progression of the
same thing to another locus". Vasubandhu subjects all of the
Sämmitiya arguments for the existence of "motion" to sharp
criticism. Just because a thing is perceived to be the same
from one moment to the next does not mean that the thing at
moment 1 and the thing at moment 2, may not be really different,
because of subtle differences not directly perceived. The implication of Vasubandhu's arguments is that if things are not
changing in every moment, they could never change at all.
Vasubandhu in this treatise reduces actions having karmic
retribution to volitions. This is a point of ethics in which
Vasubandhu is at great odds with the Jains. The Jains would
say that any action which causes suffering, whether intentional
or not, must have a retribution of suffering, since to the suffering being, it is irrelevant whether the action was intentionally
committed or not. The unintentional suffering caused to
others by eating is still the eater's responsibility : thus the Jain
way out is sallekhanä, final self-starvation. But Vasubandhu
must, to be consistent, focus on the intentions of the "agent".
The Jain path of absolute non-action, so as to avoid unintended
infliction of suffering, cannot appeal to Vasubandhu, since as a
Mahäyänist he is committed to the active alleviation of suffering.
Many other problems are incidentally treated in this work>
and many Abhidharmika categories subjected to criticism.
•See Sämmitiya-nikäya-sästra, cf. Bareau, pp 123 ff.
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Concerning the Text :
A Discussion for the Demonstration of Action does not survive
in its original Sanskrit form. This translation is based mainly
on the Tibetan rendering of Visuddhisimha, Devendraraksita,
and dPal-brtsegs (Peking/Tokyo ed. Tibetan Canon, Vol. 113,
pp. 295 ff), with some references to the Chinese translation by
Hsüan-tsang (Taisho 1608-1609). Identifications of opponents
have been supplied from the commentary of Sumatislla {Karmasiddhitikä, Peking/Tokyo ed. Tibetan Canon, vol. 114,
pp. 203-223). Because of the difficulty of the subject matter,
phrases omitted in the somewhat conversational treatment
of Vasubandhu have been supplied from this commentary also.
It will be seen that this translation differs greatly from the only
previous translation into an Occidental language, which is that
of Lamotte ("Le Traite de l'Acte de Vasubandhu", Melanges
Chinois et Bouddhiques 4 : 151 ff). There are even differences
in the two translations as to which statements are Vasubandjiu's,
and which the opponent's ! The translation presented here can
safely claim to be the more accurate, inasmuch as it is based
mainly on the Tibetan rather than the inflated Chinese, and
it follows the break-up of dialogue as it is presented in Sumatislla. It should also be noted that though not all the arguments
in the treatise proceed with the full criteria of inference-schema
as demanded by A Method for Argumentation, Sumatislla, who
is a master logician, provides us in each case with a full-blown
inference complete with the necessary statements of invariable
concomitance.

A DISCUSSION FOR THE DEMONSTRATION
OF ACTION
(KARMASIDDHI-PRAKARAT^A)
Homage to Ärya Manjusri-kumära-bhüta1
1. It is said in the sütras : "There are three kinds of acts :
bodily acts, verbal acts, and mental acts." 2 On this point
2. certain people (the Vaibhäsikas) say : "The acts which
are committed by the body are 'bodily acts'; speech itself is 'verbal action', and both of these singly constitute 'manifest and
unmanifest action'.3 Acts which are associated with manas*
are 'mental actions', and they are equivalent to volitions." But
this matter has to be investigated at this point.
What is this event which is called "manifest action" ?
Vaibhäsika : To begin with, a "manifest action of the body"
is a configuration5 which has arisen from a citta6 which has
an object-of-consciousness referring to it.
V : Of what is it a configuration ?
Vaibhäsika : It is a configuration of the body.
V. If it is a configuration of the body, how can one call it
an act which has been committed by the body ? It is, after
all, said to be an act committed by it.
Vaibhäsika : Since such an act (i.e. a bodily act) has reference to one part of the body in general, it is called "a configuration of the body", (i.e. a configuration of one part of the
body, e.g. "a gesture of the hand"), and since it arises dependent
upon the great elements7 of the body in general, it is called "an
act committed by the body". Verbal expressions which refer
to things in general often also refer to their particular parts,
as for instance when it is said "He lives in the village" or "He
lives in the forest" (when what is meant is : "He lives in a house
in the village" a$d "He lives under a tree in the forest").
V : What is the^ purpose of saying that it "has arisen from
a citta which has an object-of-consciousness referring to it" ?
Vaibhäsika : Even though in speaking, there may arise a
configuration of the lips, etc., this description is not appropriate
for such a configuration, because it has not arisen from a citta
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which has an object-of-consciousness referring to it, but rather
has arisen from a citta which has an object-of-consciousness
referring to words. And though there may be a configuration
which has arisen from the citta of a former aspiration, this description is not appropriate for such a configuration, either,
because it has not arisen from a citta which has an object-ofconsciousness referring to it, but rather has also arisen from
another citta, which is a retributory cause.8
V : Why is it called "manifest action" ?
Vaibhäsika : Because it informs one of (or : manifests to
one) a citta which is instigating action in another.
"By the transformations of external motions,
one is shown the intentions in living beings' hearts,
As one is shown a fish living hidden in a lake,
through the transformations of the waves."
V : Well then, what is this which you call "configuration" ?
Vaibhäsika : It is this : "length", etc.
V : But what is "length", etc. ?
Vaibhäsika : It is that by virtue of which cognitions such
as "This is long ! This is short !" arise.
V : To which sense-field does it belong ?
Vaibhäsika : To the sense-field of visibles.
3. V : Now is configuration to be regarded as a special
kind of atom, like color9, as some special aggregation of atoms,
or as some single entity pervading the aggregatipns of coloratoms, etc. ? If it were a special kind of atom, "long", "short",
etc., would have to be comprised separately in each part of the
aggregate to which it belongs, just as color is. If, on the other
hand, it were some special aggregation of atoms, what would
be the difference between it and a special aggregation of coloratoms ? It could be due to a special aggregation of these colors
that "long", "short", etc., arise as cognitions. Moreover, if
it were a single entity pervading the aggregation of color-atoms,
then, because it would be single, and because it would pervade,
it would have to be perceived separately in each part of the
aggregation, because it would have to be in all of the parts at
one time. Or else it would not be a single entity, because it
would be constituted with various parts.10 Furthermore, your
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basic doctrine which states that the first ten sense-fields are
aggregations of atoms, would be invalidated by this view. And
it would strengthen the doctrine of the school of Kanada, which
states that composites exist as entities which penetrate their
components.11
4. 12When an aggregation of color appears in one direction
in great quantity, it evokes the idea of "long". If it appears
thus in only a small quantity, it evokes the idea of "short".
When it appears equal in each of four sides, it evokes the idea
of "square". If there is an equal distance everywhere from its
circumference to its center, it evokes the idea of "circular".
When a greater quantity of color appears amassed at its central portion, it evokes the idea of "convex", and when a smaller
quantity appears there, it evokes the idea of "concave". When
it appears to go along in one direction, it evokes the idea of
"even", and when it appears to go along in various directions,
it evokes the idea of "uneven".
*Though ideas of various configurations may arise when a
variegated quilt appears in such a manner, yet following your
theory these various kinds of configuration cannot logically
be situated within one locus, just as, for example, various colors
cannot. But if they could, the idea of every configuration could
arise in reference to every locus, and this is also not the case.
(On the other hand, one configuration for each locus is ruled
out because one can construe various configurations in one
section of an embroidered quilt.) This being so, there is no
separate entity "configuration". We form ideas of "long",
etc., when color, and nothing else, is situated in special loci.
As for example we form ideas of new "entities" with regard
to arrays of trees, birds, ants, etc. There seems to be no flaw
in this reasoning.
5. Vaibhäsika : If this is so, how is it that something is
discernible at a long distance through an object-of-consciousness of its configuration, while it is not discernible through an
object-of-consciousness of its color-aggregations? **
V : Well, how is it that some things are discernible through
an object-of-consciousness of the configurations of the arrays
*cf. Kosa IV ad 3 c (LVP p. 10, 2nd arg.).
**Ibid, though the Kosa argument is not quite identical.
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or groups to which they belong, while they are not discernible
through an object-of-consciousness of their main own configuration ? There is no further entity involved here. As a
matter of fact, when we are confronted with something at a
long distance, or in a dark cave, the object is undiscernible
through objects-of-consciousness referring to either color or
configuration, and we say, "What is this ? I can only perceive
it dimly. What are we seeing here ?" Since this is so, it should
be recognized that at this time, its color is not being clearly
perceived, nothing more.* (i.e. when its color is not clearly
perceived, its "configuration" isn't, either.) For this reason,
manifest action consisting of "configuration" cannot be demonstrated.
6. Certain other people (the Ärya-Sämmitlyas) say : "Manifest action is a movement which has arisen from a citta which
has an object-of-consciousness referring to it."
V : What is the purpose of saying that it arises from a citta
which has an object-of-consciousness referring to it ?
Ärya-Sämmitiya :. To exclude the movement of the lips»
etc., which takes place in speaking.
V : What is this which you call "movement" ?
Ärya-Sämmitiya : It is the progression (of a thing) to another
locus.
V : To which sense-field does it belong ?
Ärya-Sämmitiya : To the sense-field of visibles.
7. V : How do you know that there exists such a progression of the same thing to another locus ?
Ärya-Sämmitiya : Because there is no special differentiating
characteristic which can be ascertained for the thing (i.e.
any special characteristic which would distinguish the thing
at locus A from the thing subsequently at locus B).
V : But even though there is no special characteristic which
can be ascertained for a product arising in a dyeing-process
when it is removed immediately after conjoining with the conditions allowing it to arise in the process, i.e. fire, the sun, ice,
plants, etc.,13 yet this does not mean that the product is not something else than what has existed before. And though there
*Kosa IV ad 3 c (LVP p. 11) develops the counter-argument in a slightly
different manner.
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is no special characteristic ascertained for different flames in
contact with similar sections of tall grasses about to be burned,
this does not mean that they are not different. Now if the
sequence of products arising in the dyeing-process did not
begin to arise immediately upon the conjoining of the thing
being dyed with the conditions for dyeing, then it could not
begin later, either, because there is no special characteristic
changing within the conditions. And furthermore, if other
flames did not also arise in some other sections of what is about
to be burned, then, because of the special charcteristics in the
one section involved, there would not be any new special characteristic in the flame's extent, glare, or heat. For these reasons
it is not logical to say that something must be the same thing
that existed before, simply because no new special characteristic
can be ascertained for it.
8. Ärya-Sämmitiya : Well, but there is such a progression,
because there is no cause for the destruction (of the thing previously at locus A).
V : What is the cause of destruction for things that are
certainly momentary : cittas, events associated with cittas,
sounds, etc., and flames ? (These things have no causes for
their destruction.) Similarly there may not be one for other
things, either.*
Ärya-Sämmitiya : But these things do have a cause for their
destruction : their own innate lack of duration.
V : Why don't you similarly accept such a cause for other
things, as well ? Just as there is no other cause for these things,
in the same way, there need be no other cause for these other
things, either.
Ärya-Sämmitiya : If there were none, then the materiality
of wood, etc., would not be perceived even before its contact
with fire, etc., just as it isn't after it. Or else, afterwards,, it
would be just as it was before.
V : a. Now this is similar to the case where the flame of
a lamp and the sound of a bell are both perceived before they
are in contact with a gust of wind or a hand, respectively, but
afterwards are not. Those two are not, however, destroyed
*cf. Kosa IV ad 2b-3b(LVP p. 6, 4) : "If one needed a cause for destruction, one would need one for every destruction."
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because of these two (because different phases in the flame and
the sound constantly displace each other, anyway, and finally
lead to their own destruction even without the intervention of
a gust of wind or a hand).*
b. If the materiality of wood, etc., were no longer perceived
because it is destroyed by fire, etc., itself, then it would be destroyed even when removed immediately after its simple contact
with fire.14
c. Though the external conditions for the products which
arise in a dyeing-process remain undifferentiated, these various
products arise through a gradual succession of causes first causing
them to take on a special characteristic, then intensifying this
special characteristic, then intensifying this special characteristic
to a great degree. However, through what does the destruction
of the previous characteristic come about ? For it is not logical
that something only through which a thing comes to be, also be
the cause of the thing's not being there later. It is commonly
known that the causes of two contradictory results cannot be
one.15 This being so, we must conclude that these previous
characteristics are destroyed without a specific cause of destruction.** That "something" is perceived or no longer perceived in
the manner in which "it" was before, should be known as being
due to the continuation of a series of momentary events without
the intervention of any extraordinary special characteristics, and
to the transformation of this series, respectively.
d. If these things that are destroyed become destroyed possessed of a specific cause of destruction, then no cittas, events
associated with cittas, etc., would become destroyed without
such a cause, either. Just as, for example, they depend on a
specific cause for their arising. On the other hand, an innate
lack of duration in any way different from the events themselves
cannot be demonstrated.
e. There would be a special characteristic for it stemming
from each of these special causes (if a special cause of destruction were necessary). Just as there are diverse products which
arise in a dyeing-process from fire, the sun, ice, grasses, etc.,
respectively.
*cf. Kosa IV 2b-3d (LVP pp. 5-6).
**Ibid, IV ad 2b-3b, LVP p. 8.
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f. Destruction would also be possessed of a cause, as are
material substances. (An infinite regress would result.) This
being so, there can be no special cause of destruction.
9. Ärya-SämmitJya : Well, (the thing at locus B) is ascertained to be the same because there is no cause for the arising
of anything else in this manner.
V : But since there could be a cause for the arising of this
subsequent thing, namely the preceding thing, there could be
such a cause of arising. This would be like the cases where
another citta arises from a citta, a different product in dyeing
arises from a previous product, curds arise from milk, wine
arises from the juice of grapes, and vinegar arises from wine.16
If this were so, there would be nothing which could be called a
true movement which has the characteristic of a progression
of the same thing to another locus.
10. Moreover, when a thing is stable, it has no movement.
And if it has no movement, it js constantly stable. (On the
other hand, if it is not stable, it also has no movement*.)
Ärya-Sämmitiya : If this is really so, what is it that appears
in another locus (in those cases we construe as being movement
of the same thing) ?
V : The same thing doesn't appear.
Ärya-Sämmitiya : Well then what does ?
V : It is similar to the case where grass-fires or shadows
appear in each locus as something new and something new
again. The same shadow never appears in another locus. For
(1) while that which is connected with it remains stationary,
it appears to arise, to be obscured, and to change, because the
sunlight is far away, near at hand, or changing; (2) as soon
as a bright area is darkened in another place, a shadow appears.
Our opponent may well object : "Though, if someone says
that there is a progression consisting of the same thing moving
to another locus, it may be argued, 'How do you arrive at this ?';
if someone says that it is not the same thing moving to another
locus, one can equally argue, 'How do you arrive at this ?'"
The basis for this assumption is the very argument already
given : "Moreover, when a thing is stable, it has no movement",
*cf. Kosa IV ad 2b-3b, LVP pp. 4-5, on the second part of this argument.
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etc. And there is this additional basis that even when the external conditions for products arising in dyeing are without
variation, these products become something else from each
moment to the next, a fact which can be ascertained through
their subsequent special characteristics. Again, if you imagine
a stable entity because there is no basis for its becoming something else, why not accept the theory that it does become something else, because there is also no basis for its being a stable
entity ? This being so, as it follows that nothing can be resolved regarding either alternative, all that has been shown here
is that a progression cannot be demonstrated.
11. The Sauryodayikas* say that though it is true that compounded events are without progression to another locus, because they are destroyed by their own-natures, yet there arises,
in a hand, etc., a special event as a cause for something's arising
in another locus immediately subsequent to a previous thing
at the first locus, which event has a certain citta as its cause.
It is (conventionally) called both "motion" and "manifest action".
V : To which sense-field does it belong ?
Sauryodayika : To the sense-field of visibles.
V : In that case, why isn't it seen by the eye, as color is ?
And if it isn't seen, how can it be a manifest action which informs
others ?
Sauryodayika : If it does not exist in this manner, how can
a body arise in another locus ?
V : It is through the wind-element which has arisen from a
certain citta (that something arises in another locus immediately subsequent to a previous thing in the first locus).
Sauryodayika : If this is so, what exactly is the cause for
something's arising in another locus ?
V : It is the gaseousness of this same wind-element.
Sauryodayika : How can it be the cause of this immediately
subsequent arising in another locus in the case of grass and
leaves ?
V : (In this case, "motion" occurs) because of wind-element,
which causes a distrubance, causes a thrust, and which has
•These are a group of Sauträntikas basing their theories on the treatise
Süryodaya of Kumäraläta.
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conjoined with the grasses, etc. And furthermore, if it is admitted that it is the same thing from which motion is held to
arise that causes something to arise in another locus immediately subsequent to a previous thing at the first locus, what use
is there for an examination of a principle of motion which cannot be revealed by any possible object-of-consciousness I11
II
12. Sauryodayika : In that case, is it that same special
wind-element which has arisen from a special citta, and which
is the cause for a body's arising in another locus, which is manifest action ?
V : How can something which does not have the capacity
for informing others be manifest action ? To hold that the
sense-field of tactile sensations is either beneficial or unbeneficial is not the doctrine of the sons of Säkya.*17a
Sauryodayika : In that case, is the body which arises in
another locus through the special citta itself manifest action ?
V : If this were so, manifest action would be purely mentally constructed, and would not be a true entity, since there
is no constituency as one entity as regards the body. And also,
manifest action would become non-informing, because there
is no informing of others of the intentions of living beings through
the smell, etc., connected with a body. Furthermore, to hold
that the sense-field of smell, etc., is beneficial or unbeneficial
is not the doctrine of the sons of Säkya.
Sauryodayika : In that case, is the color which arises from
a special citta itself manifest action ?18
V : It does not arise from a special citta.
Sauryodayika : In that case, how does it arise ?
V : It arises from its own seed, and from a special windelement. To hold that color is beneficial or unbeneficial is
also not the doctrine of the sons of Säkya.
13. Sauryodayika : If it is correct that color is not manifest action, is its arising in another locus manifest action ?
V : Beloved of the gods!19 Though it can be seen that you
are making efforts to the best of your abilities, what is the point
*cf. Kosa I, ad 29 c-d. "Sons of Säkya", i.e. sons and daughters of
Säkya-muni, are the Buddhists.
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in making an effort towards things that can't be demonstrated
by any effort whatsoever ? Since this new supposed manifest
action isn't seen, as visibles are, and as its force is also not an
object which is seen, unlike in the case of an eye, etc.,20 how is
it possible to demonstrate its existence as something separate ?
It has already been stated that if it is not seen, it must be explained how it can be manifest action. If color could be beneficial and unbeneficial, then its arising could be so, too, but
it has already been explained that color is not like this. This
being so, it appears that there is no manifest action which could
be bodily action.
14. Vaibhäsika : Then is bodily action only an unmanifest action ?
V : What is this which you call "unmanifest action" ?
Vaibhäsika : It is materiality belonging to the sense-field
of mentally cognizables, consisting of restraint, etc.*
V : Then an unmanifest action taking place in the realm
of desires would arise without there being a previous manifest
action.
Vaibhäsika : If this is so, what is entailed ?
V : Unmanifest action would be subordinated to citta, as
it is, for example, in the realm of simple images.21 Accordingly,
there could be neither restraint nor non-restraint in those who
are joined with a different citta (i.e. a citta which itself had nothing to do with producing the unmanifest action), or in those
who are without a citta (i.e. in an unconscious state).
Vaibhäsika : This is not so, because it is projected from a
determined time by a previous manifest action.
V : But how could there be a lie when there is no talk during a Prätimoksa recital ? (At the confessional during the
recital of the Prätimoksa of the monastic rules, if a monk remains silent and does not confess the misdeeds he has done,
this constitutes a lie, a kind of unbeneficial action, even though
in this case there has been no manifest action, either previously
or at the time of the recital.) Now because unmanifest action
is only of two kinds, it can never be indeterminate, and because
unmanifest action is dependent, it cannot arise as a bodily act
which is both beneficial and unbeneficial at the same moment.22
*cf. note 3.
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15. V : Though it is possible to imagine that bodily and
verbal actions are material, their beneficiality and unbeneficiality is not demonstrated. And why is this ? When the body
has released the action, how can it be demonstrated as having
a pleasant or unpleasant result at a later time, since it itself has
entirely come to an end by that time ?
Certain people (the Vaibhäsikas) say that a past act, through
which a pleasant or unpleasant result comes about at some
later time, also exists at that later time, so how can one say
that an act's beneficiality and unbeneficiality is not demonstrated ?23
V : To say that a past act exists is a pustule arising on top of
a boil.24 The expression "past" designates something-that having
existed in a former time, is subsequently no longer existing.
Vaibhäsika : In that case, how could it have been said by
the Exalted One,
"Even after hundreds of aeons,
acts do not perish.
Obtaining their needed complex of conditions, and
their needed time,
their effects ripen for living beings."*
V : But what is the meaning of "do not perish" ? It means
that they are not without effects, as is shown by the latter half
of the verse. It is not being stated here that acts also exist for
a long time along with their effects. What is to be investigated
is how they give their effects : whether this is through a special
transformation of the series, as is the case with a seed of a riceplant, or whether it is through a situation in their own-characteristic. If only a situation in their own-characteristic can
give their effects, then it must be explained how they give their
effects through not having been destroyed.
Vaibhäsika : It is not because of their non-existence as far
as their own-characteristic is concerned, that they are said to
be destroyed.
V : On account of what is it then ?
Vaibhäsika : On account of the fact that they do not exercise their full efficacy.25 And how don't they exercise it ?
*cf. Divyävadäna II, 19; X, 1; XI, 7; XXI, 3, etc.
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They don't project an effect.
V : Why don't they project it ?
Vaibhäsika : Because they have already completed projecting it, they are unable to project it again. Just as what has
arisen does not arise again.
16-17. V : Why doesn't it project another effect similar
to it ?26 As far as that goes, how does it"* project its effect at
all?
Vaibhäsika : Because it prepares it for its arising.
V : But the last state of one who has destroyed all distress
does not project an effect,27 and there is also the stoppage
of an effect through any cessation not through contemplation.28
Since from the beginning these cases do not exercise an efficacy,
how can they later be destroyed ? (i.e. Never exercising
their efficacy, i.e. never projecting an effect, the last stage of one
who has destroyed all distress and the last stage of an eventseries before it undergoes cessation not through contemplation,
are never really "present", given the Vaibhäsikas' definition,
and can thus never become "past".) Thus, the projecting of
an effect for something with such a nature cannot be demonstrated.
Vaibhäsika : In that case, how is an effect projected ?
V : An effect is projected through the obtainment and development of the effect's "seed".29 As according to your theory,
a future thing also exists as an entity just as a past thing does,
why doesn't it project an effect ? If there were a constant existence for all entities, and nothing would cease to be because
destroyed, would an effect ripen only if it obtained the necessary complex of conditions, as the verse says ? At this point
it should be demonstrated through what it is determined that
the effect exists, and also what the force is which is operating
in this case. (If an act ceases to project its effect as soon as
it becomes past, but yet continues to exercise some sort of fofce,
the problem lies with the determination of this force, as well
as its final giving of a retributional effect). Thus, the existence of a past act which causes an effect to arise at a future
time is not demonstrated.*
18. Opponent : In that case, it must be that a certain other
*cf. Kosa V, ad 27.
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event disassociated from citta arises in the aggregate-series,
assosiated with beneficial and unbeneficial bodily and verbal
acts. Some people (the Mahäsänghikas) call it "the accumulation", others again (the Ärya-Sämmitiyas) call is "the imperishable". It is that through which a pleasant' or unpleasant
effect is brought about at a future time. (This event must be
posited also for mental acts.) If this other event did not arise
in the citta-series, how could a mental act which has already
disappeared, as another citta has arisen, bring about an effect ?
Without a doubt, this event must be accepted.30
19. V : In that case, when one has studied a text, .and
after a long time has elapsed, a memory still arises regarding
it, and memories arise in regard to other objects that have been
seen, etc., what is the event through which this memory later
arises for (this object) which has been studied or seen, etc. ? And
at what moment does it actually arise ?31
Also, as regards the citta which attains the attainment of the
cessation of feelings and cognitions, through what does the
citta which emerges from this state later arise ?32
When a lemon flower is penetrated by the red of liquid lac,
and it perishes along with it, what is the event through which
there is later produced, within its fruit also, a red within its
inner core ?33
20. Thus, as there is no arising of this other event, which
seems to be purely mentally constructed,34 it should be known
that, because a special force is produced within the citta-series
by a volition, an effect arises at a later time through a special
transformation within the series which has been penetrated
(influenced) by this volition. Just as, for example, in the case
of the lemon flower, it is through the whole series from flower
to fruit being penetrated by the liquid lac that the inner core
of the fruit arises as red.35
21. Vaibhäsika : In this case, why is it that, as regards
the citta-series, it is not accepted that it is penetrated (influenced)
by bodily and verbal acts, also ?
Sauträntika : They become beneficial and unbeneficial in
this way dependent upon cittas. Though it is logical that when
something is rendered beneficial or unbeneficial by something,
there be the force necessary for the same event to give a pleasant or unpleasant effect in the series with which it is associated?
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the series itself is not capable of doing so. (i.e. Though it
is logical that when a bodily and verbal action is rendered beneficial or unbeneficial by a beneficial or unbeneficial volition,
there be the force necessary for the bodily or verbal action to
give a pleasant or unpleasant effect within the citta-series, the
citta-series is of itself not capable of giving a pleasant or unpleasant result, and thus is not to be regarded as necessarily beneficial or unbeneficial.)
In that case, if an effect arises at a later time because of a
citta-series which has been penetrated (influenced) by an act
endowed with this force, how is it that the effect of a former
action arises for those who have interrupted the citta-series in
the two meditational attainments that are without citta (the
attainment free from cognitions and the attainment of the cessation of feelings and cognitions), or in a non-meditative state
without cognitions ?
22. Certain people (among the Sauträntikas) say that it is
through the citta-series, which has been influenced i>y it, retaking its course at this very time.
V : But how does it retake its course ?
Reply : It retakes its course because there is the citta which
attains the meditational attainment, which serves as a directly
antecedent condition.36
V : But since a long time has elapsed since this citta has
come to an end, how can it be a directly antecedent condition ?
There has already been the rebuttal that an effect does not arise
from that which is past. So from where does that other citta
(that emerges from the meditational attainment) arise ?
23. Certain people (among the Sauträntikas) say that it is
from its seeds which rest upon the material organs that this citta
arises after the meditational attainment has been completed.
The seeds of the cittas and events associated with cittas rest
upon the citta-series or on the series of the material organs, or
on both, depending on the case.*
V : But isn't it said** that mental consciousness arises dependent upon manas and a mentally cognizable ? When there
is no manas, how can it arise ?37
*cf. Koia II ad 44 d (LVP, p. 212).
**cf. Samyutta II, 72; IV, 33.
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These "certain people" (among the Sauträntikas): It should
be known that sometimes there is a metaphor of an effect for
a cause, (i.e. the expression designating something's effect is
employed metaphorically in place of the expression designating
the cause.) So that one says "manas" for manas' seeds. (In this
case, when "manas" is said, what is meant is the seeds that
give rise to manas, which in our opinion rest upon the material
organs during the attainment of the cessation of feelings and
cognitions.) Just as, for example, one says "hunger" and
"thirst" for a certain kind of tactile sensation (when really this
tactile sensation is the effect of hunger and thirst).
V : In that case, there would be two separate series of seeds
for cittas and events associated with cittas, but this situation
is not observed in things that naturally have seeds : sprouts,
etc.38 Though conditions for something may not be single,
this is not the case with its seed. Furthermore, with this theory
there only remains the flaw as to how the former actions of
those who have interrupted the citta-series in the two meditational attainments without citta,38a or in a non-meditative state
without cognitions, give their effects at a later time.39
24. Opponent : That flaw lies within the theory itself.
V : In what theory ?
Opponent : In the view of those who say that these situations are without citta. Certain people accept the idea that
these situations are endowed with citta. For instance, it is
said by the Bhadanta Vasumitra in his Pariprcchä*0: "There
is a flaw in the view of those who say that the attainment of
cessation is without citta. In my view, the attainment of cessation is endowed with citta."* And there is also a basis for this
view in a sütra, which says : "For him who has entered the
attainment of cessation, bodily motivational dispositions are
stopped, but the sense-organs are not and continue to function,
and consciousness is not separated from the body."**
25. V : What consciousness is held to exist for them at
that time ?
•cf. Kosa II ad 44d (LVP, p. 212).
**cf. Majjhfma I. 296. Motivational dispositions of the body : inhalation and exhalation. Motivational dispositions of speech : initial mental
application and subsequent discursive thought. Motivational dispositions
of manas : volition, cognitions, etc.
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Certain people say that it is a mental consciousness.
V : *But hasn't it been said by the Exalted One that a
mental consciousness arises dependent upon manas and mentally cognizables, and that at the same time there must exist a
contact consisting of the conjunction of the three, along with
simultaneously arising feelings, cognitions, and volitions ? **
And how can there be a conjunction of the three without contact ? And how can there be contact without feelings and
cognitions ? And this in a state which is called "the attainment
of the cessation of cognitions and feelings".41
Certain people say that though the Exalted One said that
craving is conditioned by feelings, yet not all feelings are conditions for craving. So in the same way, contact is not always
a condition for feelings.42
V : But these have been clearly differentiated by the Exalted
One in other passages, for he says : "Craving arises dependent upon the feelings that arise from a contact accompanied
by ignorance."*** But contacts themselves have not been differentiated anywhere. Thus, because there is no such special
differentiation within contacts, what is said by you is no
rebuttal.
26. The adversaries say that when the meeting (of manas,
mentally cognizable, and mental consciousness) is endowed
with a special force giving rise to contact, then it is called a
"conjunction". At this time, however, the meeting of the three
is without any force, as this force has been forfeited because
of the attainment (of the cessation of feelings and cognitions).
For this reason, as there is no contact at this time, how could
there be cognitions and feelings ? For this reason, only a mental consciousness remains in this state, (i.e. The attainment
of cessation is a state where there exists a mental consciousness
without the force to enter into real contact with mentally cognizables, and thus powerless to help give rise to feelings and cognitions.)
V : In that case, of what sort is it ? Is it beneficial, or afflicted, or unobstructed-indeterminate ?43
*cf. Kosa II ad 44 d (LYP, pp. 212-213).
**Sawyutta II 2; 13, 14.
***Ibid. Ill, 96.
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Opponet : What is implied by this ?
27. V : If it is beneficial, how can it be beneficialwithout
being conjoined with the roots of the beneficial : lack of greed,
etc. ? When there is lack of greed, etc., can it be that there is
no contact ?*4
Opponent : What if it is beneficial because it has been projected by a directly antecedent condition, which is beneficial •?*
V : But this is not sufficient to guarantee the beneficiality
of anything, because immediately subsequent to something
beneficial, there may arise cittas of all three kinds (beneficial,
unbeneficial, indeterminate), and because when there is a citta
which has beneficiaiity, which has been projected by the power
of the roots of the beneficial, it is not appropriate^that there
be a cause for these roots to be removed, (thus it cannot be
beneficial), and its being unbeneficial' leads similarly to an absurdity. The attainment of cessation is beneficial in the same
way that final cessation is. 44a
If it were afflicted, how could it be afflicted without being
conjoined with afflictions ? When there are afflictions, how
can it be that there is no conatct ? Thus it was said by the
Exalted One in the Sütra of the Ten Questions :45 "Any possible aggregate of feelings, aggregate of cognitions, or aggregate
of motivating dispositions, arises dependent upon contact." 46
Furthermore, if it is not accepted that the meditational attainment free from cognitions is afflicted,, how much the more so
in the case of the attainment of cessation.47
Now as to its being unobstructed-indeterminate, is it the
result of retribution, or is it related to bodily postures, related
to artistic activity, or to magical creations ?48
Opponent : What is entailed by this ?
28. V : If it is supposed that it is the result of retribution,
how could a retributional citta, which is necessarily of the realm
of desires, become manifest immediately after a citta which has
entered into the attainment of the summit of existence (i.e. the
meditational state which is neither cognitional nor non-cognitional), as such a citta has already been severed for eight successive other meditational stages ?49 How would the absurdity
*cf. Kosa II ad 43 a (LVP, p. 203); Mahäyänasangrahabhäsya adLI, 54,
(Tokyo vol. 112, p 282, 2-4)
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not ensue that the attainment of cessation also belongs to the
realm of desires ? And how could a citta of utter non-agitation, etc., be manifest immediately after this attainment ?50 Thus
it has been said in the Mahäkausthila-sütra* : "When one
has emerged from the attainment of cessation, the contacts
which one reaches are three, Mahäkausthila : they are contact
with utter non-agitation, with nothing whatever, and with the
signless."
Supposing that this mental consciousness were a retributional citta projected by former actions, what is the reasoning
here which would ensure that for those who have entered the
attainment of cessation, it would not have been transcended
at the period of emergence, as it was engendered by a former
volition ?•
Indeed, how is it that when the citta of the attainment of the
summit of existence, which has cessation as its object-of-consciousness, has come to an end, there should be obtained, because it is demonstrated as being present in the following attainment of cessation, the continuation of a retributional citta, which
has latent impressions of the past, and belongs to the realm of
desires, when such a citta has not been arising for a long time
previously ?
And, indeed, why would a retributional citta retake its course
when retributional materiality, being severed there, does not
retake its course ? (Afflicted retributional materiality is gotten
rid of by these highest meditations**; it follows that a retributional citta which is susceptible to being connected with
afflictions, would also be severed at this time.)
29. Now as to the theory that it could be related to bodily
postures, etc., can there be a citta at this time which has as its
object-of-consciousness a bodily posture, etc. ? How can such
a citta be formed, when there is no contact ?
Because it is held that the nine attainments of successive
stages and the eight deliverances51 are beneficial, it is not logical
that there ba> an afflicted, or indeterminate, citta at hand at this
time.52
The attainment of the cessation of cognitions and feelings
occursdependentupon the attainment of the summit of existence,
*cf. Digha III. 217; Samyutta II, 82; Majjhima II, 254, 262.
**cf. Digha III, 211; Samyutta IV, 201.
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where there has been a mental attention, associated with
tranquility, directed at such cessation. Thus it is said in the
Mahäkau§thila-sütra in reference to the attainment of cessation : "The causes and conditions for a signless attainment
are two, Mahäkausthila : an absence of mental attention to
any signs, and a mental attention to the signless."
V : If there is a mental consciousness for those who have
attained the cessation of cognitions and feelings, what is its
object-of-consciousness, and what is its aspect ?
Opponent : What if it had cessation as its object-of-consciousness, and tranquility as its aspect ?
V : In that case, wouldn't it be beneficial ? And being
beneficial wouldn't it be conjoined with lack of greed, etc. ? And
if it were thus conjoined, wouldn't there be scope for the condition for contact ?
\
Opponent : What if it had some other object-of-consciousness and aspect ?
V : How would it be logical that the citta immediately after
the citta which attains the attainment of cessation, be distracted ? Because of these same two previously given arguments,
this other additional indeterminate kind of citta constructed
by the opponents themselves, is also contrary to fact. Accordingly, since you dialecticians52a do not understand things according to the intent of the scriptures, your understanding that
there is a eitta which is a mental consciousness within the states
of the attainment of cessation, etc., is thought out in unheeding
rashness.
Ill
30. Opponent : In that case, how is it to be held that the
attainment of cessation is endowed with citta ?
V : In the manner in which certain Sauträntikas hold it.
Opponent: In what manner do these certain Sauträntikas
hold it ?
V : (There is a special retributory consciousness.) As this
retributory consciousness, which contains all the seeds coloring future perceptions, etc., continues in a stream, once it has
arisen after conception in the womb, and takes on various forms
because of various retributory causes, without any interruption
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until the limit of Nirvana, this consciousness is not severed at
this time. On this account, this state is called "endowed with
citta". But the group of remaining six consciousnesses does
not continue there, because their seeds have been impaired for
a short time by force of the citta which enters the attainment
of cessation, etc. On this account, this state is called "without
citta f " 53
31. Citta has two aspects: the first accumulates (cinoti) seeds;
the second is manifold (citrd) on account of having various
objects-of-consciousness, aspects, and special
differentiating
characteristics.* The state is said to be without citta because there
is a deficiency of the second kind there, just as, for example,
one calls a chair that has only one leg, "legless".
32. The state which impairs the seeds gradually becomes
weak, weaker, and even more weak, in the same manner as
there is a gradual diminution of boiling water, or in the velocity of a projected arrow, and because of this, when at the time
of the emergence from the attainment, the conclusion of the
projection is reached, due to a special transformation in the
retributory consciousness from one moment to the next, and
through the resumption of the seeds, the mental consciousness,
and subsequently the other consciousnesses, also, arise as their
conditions have renewed themselves. The retributory consciousness, which is only the various kinds of seeds themselves,
is influenced by the other beneficial and unbeneficial events
arising together with the consciousnesses different from it, by
means of their augmentation of these seeds, according to circumstances. In accordance with the force of this special transformation of the series, the process of impression resumes, and
desired and undesired effects are brought about.54 In reference
to this, it has been said :
"This citta which has limitless seeds continues in a
stream,
and when, for this citta, there arise its proper conditions,
it and its seeds become augmented.
Augmented by them and resuming its course,
it is able to give its effects in time,
•on the etymologies, cf. Teaching of the Three Own-Beings, v. 7;
Discussion of the Five Aggregates, p. 71.
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ju£t as for the dyed lemon flower,
the color appears in the core of its fruit."55
Regarding this also, it was said by the Exalted One in the Mahäyäna sütra named Sandhinirmocana :
"The appropriating consciousness, profound and subtle,
moves with all its seeds like the current of a stream.
It has not been taught by me to fools,
so that they might not imagine it to be a self."*56
33. It is also called "the appropriating consciousness", because it appropriates a body for the factors at the time of conception in the womb during the time of re-birth.** Because it
becomes the support of the seeds of all experienced events, it
is called "the store-consciousness". Because it is the retribution
for former acts, it is called "the retributory consciousness".
34. Furthermore, if it is not accepted, then by what consciousness is the body appropriated ? There is no other consciousness apart from it which does not leave the body for life's
duration, or which remains pervading it. And where do the
residues of afflictions reside when they are removed by their
antidotes ? If it is said that it is within the same citta which
is their antidote, how could it be appropriate that it be the antidote, since it would be conjoined with the residues of afflictions ?57
For those who, born into the imageless realm, possess a cittaseries which is afflicted, beneficial, or not liable to affliction,
though their bodies consist of certain retributional entities
collected by their particular life-course (i.e. being born in the
imageless realm), their life-course itself would not be retribution
nor connected with retribution if there were no special retributory consciousness.
When Non-returners58, at the summit of existence, are engaged in putting an end to all distress, and they manifest a citta
without distress which belongs to the stage of nothing whatever, through what is it that they don't fall away to death ?
Taking part in an organism and life-force (which are employed
by the Vaibhäsikas to explain the absence of death in these highest
meditational states) are not entities which are apart, because
*Sandhinirmocana-sütra, verse 7.
**cf. Mahäyänasangraha I, 5, pp 14-15; I, 35, p. 5.
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they are only metaphors for the similarity and parpetuation
of retributory aggregates.* Just as there are no separate
entities of similarity and continuity in the case of the similarity
and continuity of seedlings of fruit, etc. Accordingly, without
a doubt, another consciousness of the type that has been described, must be accepted.
35. The honorable Tämraparnlyas59 recognize this same
consciousness, calling it the consciousness which is the requisite
for existence.60 Others again (the Mahäsähghikas) call it the
"root-consciousness".
36. Opponent : In that case, what is its object-of-consciousness, and what is its aspect ?
V : Its object-of-consciousness and aspect are undiscerned.
Opponent : How can it be a consciousness and be like this ?
V : The adversaries who claim that there exists a consciousness in the states of the attainment of cessation, etc., will have
to agree to this, too.
Opponent : In that case, in what appropriating aggregate
is it included ?
V : Following the literal meaning of the term, it would be
included within the appropriating aggregate of consciousness*
37. Opponent : In that case, how can one explain the statement of the sütra which says : "What is the appropriating
aggregate of consciousness ? It is the collection of six consciousnesses"**, and "In the statement 'The psycho-physical complex
comes about through the condition consciousness', what is
consciousness? It is the collection of six consciousnesses."***?
V : It must be recognized that these passages have an intention. Just as, in the passage "What is the aggregate of motivating dispositions ? It is the six classes of volition", this is
not to say that other events are also not included there, f
Opponent : What is the intention in this ?
V : Now this has been stated by the Exalted One himself
in the Sandhinirmocana-sütra :
"It has not been taught by me to fools,
so that they might not imagine it to be a self."
*cf. A Discussion of the Five Aggregates, pp. 70-71.
**cf. Majjhimal, 53.
***Saniyutta III, 60.
tcf. Kosa I ad 15a-b.
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Opponent : Why would they imagine it to be such ?
V : Because its aspect is without fundamental changes as
long as Samsära lasts. The intention there was to indicate
only those consciousnesses which are less subtle, on account
of their substrata, objects-of-consciousness, aspects, and special
differentiating characteristcs being easily delimited, in which
the processes of affliction and alleviation are determined, on
account of their being connected with both afflictions and their
antidotes, and through which, being its effects, the consciousness
relating to their seeds can be inferred, but not to indicate the
cause-consciousness, because it is opposite from those other
consciousnesses as regards these features.61 In regard to this
matter, it can be replied that the consciousness which is the
requisite of existence can be indicated suitably as being the
collection of six consciousnesses itself.
It has also been demonstrated in the Vyäkhyäyukti that nowadays not all sütras are extant. Thus even if in the extant sütras
it is not mentioned explicitly, this does not mean that the storeconsciousness is not to be accepted.62
38. Opponents Now if it is thus as you say, then there
would be two consciousness-series simultaneously : the retributional consciousness-series, and the other.
V : If this is so, what flaw is incurred ?
Opponent : A body which has two consciousness-series
must be regarded as two sentient beings existing separately
simulaneously, as, for instance, a second consciousness-series
in another body is.
V : This is not so, because of the admission that the two
are not different as regards the being of their cause and effect,
and because the retributional consciousness is influenced by the
other consciousnesses. In the case of two consciousness-series
belonging to different bodies, this state of affairs does not exist.
Accordingly, this flaw does not occur.63
39. Opponent : Isn't there sometimes a difference to be
seen between the series of the seed and the series which has the
seed ? (At the time when the result of the seed can be seen,
i.e. the fruit, the original seed is no longer seen.)
V : In the case of a blue lotus, etc., the roots and the things
possessed of the roots can both be seen simultaneously.64 Thus,
if it is seen, it is appropriate, and if it is not seen, it is also
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appropriate. If it is not accepted in the way that we describe
it, then the absurdities ensue as we have described them. Thus,
without a doubt, the store-consciousness must be accepted.
40. Opponent : In that case, why not accept a self with
existence as an entity, as the substratum of the six consciousnesses ?65
V : In what way is a self accepted ? If it presents itself
only as a series of moment-events, and transforms itself constantly through conditions, then what is the difference between
it and that store-consciousness ?
Opponent : But it is single and constantly devoid of transformations.
V : In that case, how can it be demonstrated that it is also
influenced by the latent impressions left in it by the consciousnesses, etc. ? It is the latent impressions which produce the
special forces which make the consciousness-series continue,
just as a lemon flower is penetrated by liquid lac. If there is
no special characteristic which undergoes transformation, how,
as there are no impressions possible in such a case, do there
arise in time special memories, recognitions, passions, etc., from
special familiar former experiences, cognitions, and passions,
etc. ? As this self would exist in those states that are without
citta, through what would it be that a mental consciousness
later arises at the culmination of the state, as there are no special
characteristics undergoing transformations within the self ?
In what way are the consciousnesses subject to it, through
which it could be understood that the self is their substratum ?
If the arising of the consciousnesses is subject to the self, why
do they arise gradually, as there are "no special transformations within the self" ? If it is that they are dependent upon
other auxiliary causes, why should these causes be acknowledged at all, since the force for making these consciousnesses arise
lies according to you in something quite apart from them ? Now it may be claimed that their stability is subject to it.
But what sort of stability is there for things that cease to abide
as soon as they have arisen, and which cannot be attained ?
Accordingly, such an entity (which is stable, unchanging, etc.)
cannot be accepted as their substratum. And in this way (i.e.
if the theory of a self were upheld), there would be a violation
of scriptural authority, as it is said : "All events are without a
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self".* Accordingly, the conception that there exists a lasting
independent entity "self", is a poor one. Thus, these effects
seem to arise at a later time by the store consciousness being
influenced by certain volitions. But thus it can also be demonstrated that bodily and verbal actions are not possessed of the
characteristics which have been described for them.
41. Opponent : If bodily and verbal actions are not accepted in that manner (i.e. in the Vaibhäsika manner, where a
bodily act is defined as an act committed by the body, etc.), is
it possible to deny the statement of the sütra, which states that
there are three kinds of acts ?
V : It is not possible. But it is possible to explain all this
in such a manner that no flaw exists.
Opponent : How will there not be a flaw ?
V : It is our purpose to explain why it has been taught that
there are three kinds of acts, what a body is, what an act is, in
what sense one can speak of "body" and "action" and "bodily
action". Similarly, it is our purpose to state this also in regard
to verbal and mental acts, and as to why only bodily acts, etc.,
have been spoken of, and not acts of the eye, etc.
42. To begin with, why has this been taught in this manner ?
In order to summarise the ten paths of action (the taking of
life, taking what has not been given, offenses of lust, abandonment of the taking of life, abandonment of taking what has not
been given; false speech, slander, harsh speech, idle talk, the
abandonment of false speech, the abandonment of slander,
the abandonment of harsh speech, and the abandonment of
idle talk; covetousness, malice, wrong views, the abandonment
of covetousness, the abandonment of malice, the abandonment
of wrong views) with three kinds of action for those who would
become frightened by the many things to be done, just as the
three trainings were taught to Vrjiputraka**.65a
Certain people (the Tirthankaras)66 say that only the actions
committed by the body truly exist, and that verbal and mental
acts both do not exist, because they are only discriminations,
and it was also to explain to them that those two are also action
that the three kinds of acts were taught in this manner.
*cf. Majjhima I, 138 II, 263 etc, etc.
**Anguttara I, 130.
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43. The body is a special collection of great material elements and events derived from the great material elements, a
corporeal mass associated with sense faculties. Action is a
special volition. (Thus bodily action is actually a volition directed towards the body.)
44. A body exists in the sense that an accumulation exists,
for it is an accumulation of atoms of great material elements,
and atoms of that which is derived from the great material
elements. Certain people say that it exists only in the sense of
an accumulation of defilements, because the body is a well of
unclear elements. But following the view of these people,
there could be, for example, no bodies for gods.
45. An act is an intentional impulse in an "agent's" manas.
46. An act which sets the body into agitation is called
a "bodily act". There are three kinds of volitions: those which prepare, those which decide, and those which "set into agitation".
Those that "set into agitation" are those which are called
"bodily action", as it is they through which there is brought
about the motile element (wind, gaseousness) which is the cause
for the arising in another locus on the part of the series which
is associated with it. It is called "bodily action" because the
middle phrase has been omitted, just as one speaks of "medicinal balä-oil"*"4\ or of a "dust wind" (when what is really meant
is "the medicinal oil prepared from the fcö/ä-plant" and "a wind
which raises dust").
Opponent : But as three divisions of the paths of action,
namely : the taking of life, the taking of what has not been
given, and offenses of lust, are admitted to be bodily action,
how can this term refer to a volition ?
V : Because this killing and taking and offenses take place
because of it. That which has been committed by a bodily
series engendered by it is said to be committed by it (i.e.- that
which is committed by a bodily series impelled by a volition,
is said to be committed by that volition). Just as one says "a
village burned by thieves" and "rice cooked with grass" (for
a village which has been burned by a fire kindled by thieves,
and for rice which has been cooked by fire arising from grass).
Opponent : How can a volition be called a path of action ?
V : Though it is also simply action, it is also a path of action
as it is the path which leads to the two kinds of courses :
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favorable and unfavorable. Or, if you will, the path of action is
the agitation of the body, since the three kinds of action we have
called "volition" evolve dependent upon it.
47. It is as a favor to worldlings that these are also described
as bodily action. Though there is nothing beneficial or unbeneficial within them, they are thus designated metaphorically,
because by that means the world will undertake resorting to,
and abandoning, certain volitions.
Opponent: If only volition is beneficial and unbeneficial
action, how is it that it is said in the sütras* : "There is a threefold action which when committed by the body after having
been intended, is accumulated as unbeneficial, giving rise to
suffering, and having suffering as its retribution." ?*
V : The intention was to speak of volition's medium, subtratum, and object-of-consciousness. The volition which is
different from those volitions having a medium, substratum,
and object-of-consciousness in the body or voice, is called "mental action", because it is associated with manas, and because it
does not incite the body or voice.
Opponent : If this is so, how is it that the Exalted One has
spoken of "volition" and "the act which is committed after
having willed" ?**
V : Among the three kinds of volition which we have
indicated previously, it is the third which is called "act committed after having willed", since the body, etc., is incited
by it after this has been willed by the first two kinds of
volitions.
48. "Speech" means "words", i.e. those special vocal emissions which communicate meanings. Verbal action is that volition which brings forth these utterances. Something is speech
because it is certain sorts of syllables, or inasmuch as it expresses
a desired meaning, f Just as before, the action is the action
which originates speech, because, just as before, the middle
phrase has been omitted.
*cf. Anguttara V, 297 ff; Madhyamägama Taisho 1, p 437 b 25-438 a
23; Karmaprajnapti Tokyo vol. 115, pp 85 : (the very beginning of the Karmprajnapti), which quotes this sütra.
**Ibid.
fcf. Kosa II, ad 47, (LVP, p. 238)
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49. Consciousness is manas. It is manas because it produces a sense of "mine", and because it becomes intent on other
"births" and objects-of-sense. The rest is to be explained just
as before.
Opponent : If only volition is bodily action, how can there
be either restraint, or absence of restraint in those who are of
distracted citta, or without citta, as there is no volition in these
states ?
V : Because the impressions left by special volitions have
not been suppressed, both restraint and the absence of
restraint may exist in these states. The term "special"
refers to that special volition which can be examined as
originating the unmanifest action "restraint" and "absence of
restraint".
Opponent : What is the suppression of these impressions ?
V : As has been acknowledged, this suppression is the
being of any cause for a volition of either abandonment or nonabandonment of the unbeneficial paths of action.
Opponent : Through what does this suppression occur ?
V : It occurs through whatever volition can be examined
as originating a manifest action which is the cause for the
abandoning of restraint and its non-arising, and through any
other causes of abandoning different from that.
50. Actions of the eye, etc., are not spoken of in the sütras
by the Exalted One, because he wanted to speak only of those
acts connected with an effort, and not simple acts of performance.68
Opponent : What is an act connected with an effort ?
V : Anything which motivates "the agent's" manas.
Opponent : What is a simple act of performance ?
V : Wherever there is simply the distinct energy of the eye,
etc., there is a simple act of performance.
Having explained the three kinds of acts which were
spoken of by the Exalted One,
completely demonstrating them in a manner in which
they have not been explained before,
with these solemnly declared demonstrations of actions,
may the beings in all life-courses, through whatever
merit I have gained,
obtain the perfect clarities of Buddhas !
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NOTES
1. See p. 58.
2. Action and its threefold division
The threefold division of action into bodily, verbal, and mental act
occurs in fully-developed form already in various suttas of the Päli Nikäyas (notably Digha III, 191, 245, and 279; Majjhima I 415-420; Anguttara
I 32, 104, and 201). The germs for such a division can be seen in some of
the earliest Buddhist writings, where the monk is implored to guard himself in body, speech, and mental activity (Sutta-nipäta 330, 365; Dhammapada 231-234, 281, 361, 391). Sometimes in the suttas there are mentioned
only two kinds of activity, e.g. at various passages where guarding body
and speech are referred to only {Majjhima I, 461; Samyutta I, 182). But
the triple division is taken for granted in both early Theraväda and Sarvästiväda Abhidharma (Dhammasangani 981; Bareau, Sectes—Sarvästiväda
thesis no. 117, p. 150) as well as in other Abhidharma traditions (e.g. the
Mahisäsaka (?) Säriputräbhidharmasästra, Taisho 1548, cf. Bareau, p. 198,
thesis no. 42). It is a natural enough division for a school of thought that
holds that intentions themselves determine the ethical nature of an act,
though the specific interpretation of what it includes differs radically among
Buddhist ethical theorists.
It must be kept in mind that when Vasubandhu, and his Vaibhäsika
opponents, speak of "action" (karma), they mean an activity which can be
subsumed under one or another of the retributional categories : unbeneficial (akusala), beneficial (kusala), and indeterminate (avyäkrta)* That
is, they either have, for the "agent", a consequence of suffering, or freedom
from suffering, or are volitional but devoid of a definite consequence. By
no means all activity (Sumatisila's "karana") is action in this technical sense.
3. Vijnapti and avijnapti : Manifest and unmanifest action
A "vijnapti" (lit. "an announcement", "communication", "intimation", but also in Vasubandhu's later usage "a perception") is an act which
is manifestly perceptible to others besides the agent. A "manifest action"
of the body is thus any action which can be seen by another, such as a gesture, etc.; a "manifest action" of speech is the actual closing and opening
of the lips perceptible by the visual consciousness, and the result of which
is perceived by the audial consciousness.
"Avijnapti", on the other hand, is a peculiarly Vaibhäsika term involving some difficulties. An avijnapti is always preceded by a manifest action
(see Kosa I, ad 13-14c), and represents a subtle continuation which the action proper, the manifest action, has initiated. It may arise even when the
agent is not conscious. Initially dependent on a conscious manifest action
or a mental action, it represents a residual force which has as its locus the
material elements of the agent's organism. It is itself regarded as material
for this reason {Kosa I, ad 13-14, LVP, p. 20), though it is exempt from the
usual characteristics of materiality, inasmuch as it is not directly perceptible,
and does not exercise physical resistance.
*see page 55.

122

Seven Works of Vasubandhu

To clarify this somewhat difficult concept, one may take recourse to an
example employed by both La Vallee Poussin (Kosa IV, p 3, n. 2, 2) and
Gokhale ("What is avijnapti-rupa ?", New Indian Antiquary I, 1938, p 69)
in their explanations of the term : A man orders another man to commit
a murder, and in so doing commits a manifest verbal action. The assassin
in turn, at the time of the murder, commits a manifest bodily action. When
the murder is committed, the instigator himself becomes guilty of the crime,
though he may not be committing any manifest action at the time, and
may in fact be asleep. To the Vaibhäsika, there must be a real entity present to account for his acquiring the retribution of a murderer, and this is
supplied by positing an "unmanifest action", which arises as soon as the
crime is committed, but which can be traced back to the verbal action and
volition which instigated it. Unmanifest actions are divided into three
general types : those which can be characterized as "restraint"(.yaj?2Vtfra),
as "lack of restraint" (asarrivara), and as neither one nor the other {Kosa
IV, ad 13a-b, LVP, p. 43). Our murder would belong actually to the third
type, which is described as any unbeneficial or beneficial act which can be
comprised neither within manifest action, mental action, nor within the
restraint of disciplinary rules, meditation, and the holy man's path, nor
within their reversal (Kosa IV, ad 37c-d, LVP, pp. 93-94). According to
the Vaibhäsikas, the beneficiality of the higher meditational states, where
there is no more possibility of manifest action or volition, is due to the avijnapti of restraint resulting from the initial act of entering into meditation.
A monk's keeping silent at the confession of misdeeds during the recital of
the Prätimoksa would similarly be an unmanifest action of lack of restraint,
if he has committed misdeeds, as again no manifest or mental action may
be present during his silence. "Avijiiapti", by the way, is not really analogous to the psychoanalytic concept of "unconscious act", since a conscious
act must always precede its emergence. Nor should it be considered the
mechanism of any retribution, as this is taken care of in other ways by the
Vaibhäsika, and avijnapti arises only as a result of certain acts, not all. (On
this, see the article by Yamada, "On the idea of avijnapti-karma", IBK
10, 1962, pp. 51-55.)
Vasubandhu defined unmanifest action {Kosa I, 11) only to subsequently
refute it as a real entity (Ko$a IV, ad 3d). His definition came under the
attack of Sahghabhadra in his Abhidharmasamayapradipikä, and resulted
in Vasubandhu's revision of his definition in A Discussion of the Five Aggregates. (On this, see the notes of La Vallee Poussin and Gokhale.) Arguments against unmanifest action are found also in this treatise.
4. On manas, see pp. 60-61.
5. Sanisthäna, "configuration".
To the Vaibhäsika, the visible is divided into two aspects : color and
"sanisthäna". (See Kosa I, ad 10a.) These two are considered distinct
sense-impressions, and are thus for the Vaibhäsikas two separate sorts of
real entities (dravya, see note 5a). "Sarnsthäna" is usually divided into
eight general categories : "long", "short", "quadrangular", "circular",
"convex", "concave", "even" or "straight", and "uneven" or "crooked".
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(On the translations of these terms, see note 12.) The omission of triangles
may rest on the fact that they can be derived from quadrangulars.
"Sarristhäna" can thus be rendered as "shape". The only reason the translation "configuration" is employed here is because "samsthäna" is either
a shape that appears stable to the visual consciousness, or one which is
undergoing changes. It is to this second kind of "samsthäna" that the Vaibhäsika reduces manifest bodily actions. For example, we say that we see
a man moving his arm, but what we actually see, the Vaibhäsika says, is
certain combinations of visual shapes undergoing changes. Apparently
manifest bodily actions, to be truly manifest, have to be seen, since they
can only be inferred by a blind man. Of course, one's own bodily actions
are directly manifest to oneself, but the defining characteristic of manifest
action is that it should be manifest to another. As it is being used here,
the word "configuration" means both a shape and any combination of shapes, changing or unchanging.
5a. Dravya
The Vaibhäsika criteria for considering something a real entity, or dravya>
are :
(1) its characterised must be distinguished as special by at least one
consciousness {Kosa I, ad lOd) (a characteristic of this sort is called a "svalaksana", "own-characteristic");
(2) it must not be susceptible to further division (Ibid, and Kosa VI, 4).
True entities would thus to the Vaibhäsika be only the moment-atoms of
materiality and the momentary flashes of feelings, motivating dispositions,
cognitions, and consciousness-perceptions. A body, a flame, and, for that
matter, a consciousness-series, can thus not really be considered a dravya.
(cf. Vibhäsä, MCB V, pp 128-129; Sahghabhadra's Abhidharmanyäyänusära chapt. 51, tr. LVP, MCBV, p. 106.)
A dravya has a specific manner of being, or nature (its "own-being", svabhävä) which is apprehended by one or another of the consciousnesses, or
a combination of several, as an "own-characteristic". A change in characteristics is always a change in things : there are in fact no underlying entities which have characteristics—there is only whatever is presented to the
consciousnesses themselves.
In this connection, the Vibhäsä makes much of its distinction between
two levels of reality. First, there is common-sense reality, conventional
reality (sawntisatya), sometimes called "truth of designation" {prajnaptisatya), which speaks of "people" as people, "jars" as jars, and, even more
remotely from any true dravyas, "nations" as nations, "armies" as armies,
etc. Then there is ulimate truth (paramärtha-satya), which has as its object
the true svalaksanas of true dravyas. Actually, one could very well say*
that the Vibhäsä really distinguishes three levels, because it categorizes all
events into 75 basic types of dravyas, constituents which even in the last
analysis work in a certain way. This is not quite the same as paramärthasatya, since it subsumes true dravyas, the momentary entities, into various
broader categories. We might for convenience's sake call this level 'Wra*Vasubandhu in fact does something of the sort at Kosa II, ad 22.
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vyasatya", though this term is usually used by the Vibhäsä as a synonym
for "paramärthasatyä*. At least one of the philosophers held in great
esteem by the Vibhäsä, namely the Bhadanta Vasumitra, had come to an
interesting conclusion regarding paramärthasatya. He held that all designations are only prajnaptisat, but that underlying each designation there
is some complex of moments which are paramarthasat but in their true state
hopelessly elusive to those who rely on discursive thought alone, and characterizable only by the most general of designations (such as "being in the
state of having causes and conditions") {Vibhäsä, quoting the Bhadanta
Vasumitra, MCB V, pp 166-167). And the Vibhäsä itself, in one of its
"options", went so far as to say that it was possible to hold that there is
only one theory reagarding conditioned events which can be ultimately
true, i.e. "All things are empty and devoid of self." {Vibhäsä, MCBV, p.
164). This is, of course, the opinion of Nägärjuna as well as, ultimately,
the opinion of Vasubandhu himself (See the Commentary on the Separation
from Extremes, and the Teaching of the Three Own-Beings included in this
volume). Later Vaibhäsikas seem to have lost sight of the Bhadanta Vasumitra's word of caution. Evidence for this is to be found not only in Vasubandhu's critiques of their theories (which after all may have been hardened
into more rigid shape by Vasubandhu himself, in order to make his polemic
more convincing*), but also in the treatises of Sanghabhadra and the Dlpakära themselves.
To return to the question of "dravyas", the Vaibhäsikas consider the
sense-fields such true entities, though strictly speaking they meet neither of
the criteria given above. A sense-field is really a collection of dravyas,
grouped together because of certain common distinctive general characteristics {sämänyavisesalaksana)—they are thus (in our usage) "dravyasat",
but not paramarthasat. Vasubandhu attacked the Vaibhäsikas for calling
such a collection a "dravya", and said that their use of the term was inconsistent and capricious {Kosa II, ad 22). As a matter of fact, for the Vaibhäsika to remain consistent, a "sense-field" can have only "truth of designation", since they are collections of atoms (cf. Kosa I, ad 44a-b), and the
individual atoms themselves, according to the Vaibhäsika, are not perceptible, and thus cannot be sense-fieldsCKafa I, ad 20a-b). Similarly, an aggregate making up "personality" cannot be a real entity, since it is a series of
momentary events (Ibid). It had been usual for along time within Abhidharma to subsume all the basic constituents of experience under at least
one aggregate, and one of the sense-fields (See the methodology of Dhätukathä I). This again cannot be an ultimately real way of looking at things,
particularly if atomism is adhered to. On the other hand, an object-ofconsciousness has to be a real entity, because what isn't real has no faculty
for producing a cognition, according to the Vaibhäsika. The Vaibhäsikas'
atom has no such faculty, and "aggregations of atoms", which are said
•It is at least the opinion of G. Sasaki that Vasubandhu may have deliberately made the Vibhäsä sound more dogmatic than it is {A study of Abhidharma Philosophy, Introduction, p 3 ff).
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to have it, have no unity, and thus can't be entities, following, the Vaibhäsikas' other criterion. Vasubandhu, on this and other grounds (see Kosa
I ad 10; I ad 13; I ad 44; II ad 22; I ad 43c-d, III ad 100a-b), dispenses
with atomism, and, while maintaining the two criteria, regards as dravya
that which is perceived as one, thus ruling out the Vaibhäsika atom as well
as collections such as "a body", "an army", etc. (Dignäga, following Vasubandhu, also criticized the Vaibhäsika atom on the grounds mentioned
above, cf. Pramänasamuccaya I, II, ad 2c-d, Hattori, pp. 33-34; Älambanapariksä, and cf. Hattori, n.2,17, p. 118. Similar arguments are to
be found in the Jain logician Mallavädi, cf. Dvädasäranyacakra, ed, Muni
Jambuvijaya, p. 96).
Sanghabhadra himself drops the Vibhäsä's criteria, and the character
of a dravya is for him simply that it can give rise to a citta, when this citta
arises without having to depend on anything but the one thing perceived
(Nyäyänusära, chapt. 50, MCB V, pp. 28-29). According to Sanghabhadra,.
a dravya may differ in bhävas, specific types, but its general manner of being,
its svabhäva, is of one sort. This would seem to be some sort of a distinction between essential and secondary characteristics, which the Vibhäsä
itself, in spite of some resulting difficulties, does not make. In fact it considers this distinction a major flaw in the theories of the Bhadanta Dharmaträta (Vibhäsä, MCB V, p 24). It is certainly anathema to Vasubandhu,
who holds that criteria for the determination of primary, as against secondary, characteristics cannot be found (A Discussion for the Demonstration
of Action, 15-17).
6. Älambana
This term is here translated as "object-of-consciousness" in order to bring
out the distinction between it and visaya. The latter is usually defined as
the object of the sense-organ itself, whereas the former is the object of the
corresponding consciousness. The visaya is properly the "thing out there"
as the organ comes "into contact" with it; the älambana is one's impression
of it. (See Kosa I, ad 29b-c.) On "citta", see pp. 59-60.
7. See A Discussion of the Five Aggregates, p. 65.
8. Vipäkahetu, "Retributory cause" or "maturational cause".
A retributory cause is any volitional act with an ethical "charge" strong
enough to give the result either of suffering or of freedom from suffering
for the "series" which instigated it (cf. Kosa II, 54c-d). Presumably,
what is intended here by "a configuration which has arisen from former
aspiration" is any change in shape, size, etc. which was longed for in the
past, and which has finally been attained due to beneficial past actions.
Sumatisila's example, "May I have lips as red as a bimba-fruit" (Karmasiddhitikä p. 204, 4, 8) is perhaps not completely adequate, as this would
not necessarily entail a change of configuration for the Vaibhäsika. But
it is a humorous example of the kinds of rather frivolous motivations which
often lay behind Buddhist acts of piety. As an example of such an aspiration which includes the Vaibhäsikas' "configuration", and yet echoes the
spirit of Sumatisila's example, there is the following inscription of the Burmese Queen Caw, from the 8th-9th centuries, marking the dedication of
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a monastery at Pagan : "Meantime, before I reach Nirvana, by virtue
of the great work of merit I have done, may I prosper as a man and be
more happy than all other men. Or as a spirit, may I be full of color,
dazzling brightness, and victorious beauty. But more especially I would
like to have a long life, freedom from disease, a lovely complexion, a pleasant voice, and a beautiful figure. I would like to be the loved and honored
darling of every man and spirit. Gold, silver, rubies, coral, pearls, and
other lifeless treasure—elephants, horses, and other living treasure—may
I have lots of them. By virtue of my power and glory I would be triumphant
with pomp and retinue, with fame and splendor. Wherever I am born,
may I be filled with noble graces, and not know one speck of misery, and
after I have tasted and enjoyed the happiness of men and the happiness
of spirits, may I at last attain the peaceful bliss of Nirvana." (Archeological Survey of Burma, inscription no. 334, quoted Niharranjan Ray, Theraväda Buddhism in Burma, p. 165.)
9. The Vaibhasika Atomic Theory
The atomic theory evolved by the Vaibhasika philosophers is found neither in the Jhänaprasthäna, the ancient work on which the Vibhäsä is ostensibly a commentary, nor in any of the other "padas" of the Sarvästiväda
Abhidharma (see McGovern, Manual of Buddhist Philosophy, p. 125). One
of the earliest texts to give the theory is apparently the Abhidharmasära
of Dharmasri, which was translated into Chinese (Taisho 1550) in 250 A.D.
McGovern thinks that Dharmasri borrowed the theory from Kanada, and
that the Jain atomic theory may have a similar source. But Dharmasri's
atomism is quite different in nature from Kanäda's, and the Jain theory,
which may actually antedate Kanada, differs radically from them both,
(cf. Schubring, Doctrine of the Jainas, pp. 131 ff). An important difference
between Dharmasri's and Kanäda's atomism is that for Kanada, atoms
are eternal, whereas for Dharmasri, they are momentary, though they
may form "series". Another difference lies in the fact that Dharmasri
maintains fourteen different kinds of atoms : Besides the atoms of the
four great elements (see p. 75), each sense-object and sense-organ has within
it a special kind of atom to which its particular qualities are due (Abhidharmasära 1, quoted McGovern, p. 126). This is, as McGovern says, similar to the conception of late 19th century chemistry, where each of the ninety
odd elements was held to have a special kind of atom. Though perhaps
the seed for Dharmasri's atomism may be seen in his familiarity with the
Vaisesika and Jain theories, to speak of outright borrowing, as McGovern
does, is somewhat strong in the light of the fact that Dharmasri's theory is
really quite unique, and moulded to Buddhist sentiments of impermanence.
Dharmasri's theory is considered standard by the Vibhäsä, which .makes
frequent use of it. Through this highly influential text it found its way
not only into the crystallizations of its system in the philosophies of the
"Neo-Vaibhäsikas" : Sanghabhadra, the Dipakära, and, in fundamental
opposition, Vasubandhu, but even into the Theraväda theories of Buddhaghosa (in the Atthasälini) and Anuruddha (Compendium, p. 164 ff). (The
question of the extent of Vaibhasika influence on 5th century Theraväda has
as yet not been much investigated : There is a possibility that Buddhaghosa
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derived many of his specific theories from the Vibhäsä. Certainly
Anuruddha's atomism, at any rate, is identical with the Vibhäsa's. On a
probable influence of Vasubandhu's Yogäcära on 5th century Theraväda,
see S. Sarathcandra, "The Abhidhamma Psychology of Perception and
the Yogäcära Theory of Mind," U. of Ceylon Review IV, 1956, pp. 49-57.)
There are thus, in standard Vaibhäsika theory these fourteen different
kinds of atoms : atoms of "earth", "fire", "water", and "wind", atoms of
color, sound, smell, taste, and the tangible, eye-atoms, ear-atoms, noseatoms, tongue-atoms, and body-atoms, for the specific parts of these organs
that function as sense-fields for the consciousnesses (On the arrangement
of these special atoms in the organs, see Kosa I, ad 43c-44d). The atoms
corresponding to the sense-fields own their origination and specific qualities to transformations and combinations within the elemental atoms—therefore they are called " derivative" (upädäya) or "secondary" {bhautika).
In the theories of Sanghabhadra and the Vaibhäsika as criticized by Vasubandhu, a minimum of eight kinds of atoms must join to form an aggregation or molecule (sanghäta), for actual perceptibility in the realm of desires, i.e. the normal world outside of meditationCSToia II, ad 22). These
are the four kinds of elemental atoms and the four atoms of color, odor,
taste, and secondary tangibility (i.e. smoothness, roughness, etc. Primary
tangibility—liquidity, etc., is a mark of the four great elements themselves).
Each atom of derivative materiality needs a set of four elemental atoms
for itself, so that the actual number of atoms in the simplest molecule is
sixteen. In the case of molecules which resound, there will in addition
be present a sound-atom, so that there will be five derivative and twenty
elemental atoms. The molecules of the simplest animate bodies will become
even complex, since they must each contain an atom of the tactile sense,
touch being in Vaibhäsika biological theory, as in Aristotle's and Darwin's
the most basic and primordial sense held by living beings. Molecules of
the other sense-organs must have at least ten kinds of atoms, since each
must contain not only the four elemental atoms, four sense-object atoms,
and the atom of tactile sense, but also an additional kind of atom for the
particular sense-organ in question. It can thus be seen that no matter what
the namber of atoms in a molecule may be, the four great elements always
appear together, and in equal proportion. There is as much of the hot
element, "fire", in wood, or in water, as there is in a flame. The difference
lies only in the "intensity", which is not further explained (at least not in
the Kosa, the Dipa, and the Abhidharmävatära). Vasubandhu says that the
presence of "water", the cohesive element, in a flame is proved by the flame's
keeping a shape, and the presence of the solid element, "earth", in water,
is shown by the fact that water can support a ship {Kosa II, ad 22).
Within this theory, an atom should strictly speaking be that portion of
materiality so small that it cannot be subjected to further division, whether
physically or by reasoning, just as the moment is the smallest extent of time.
This is the manner in which Sanghabhadra defines it (Nyäyänusära 23, 3,
cf. La Vallee Poussin, Kosa II, p. 144, note 3). But Vasubandhu notes that
occasionally there is an inconsistency in the terminology of the Vaibhäsikas,
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i.e. sometimes they say "atom" when they should say "aggregation
of atoms" {Kosa II, ad 22). Sanghabhadra himself is very careful to make
the distinction (La Vallee Poussin, Kosa II, p. 145, note 3), but it seems somewhat botched in the discussion of the DIpakäraCDi/w II, 110-111, pp. 65-66).
For the DIpakära, the atoms are the ultimate units of materiality which
have the capacity for appearing in the world, i.e. they would correspond
to what Vasubandhu and Sanghabhadra designate as an "aggregation".
When referring to the different elements making up this "atom", the DIpakära speaks only of " entities" (dravya). Furthermore, his discussion differs from Safighabhadra's and Vasubandhu's on the question of the minimum number of kinds of "entities" necessary for an atom's appearance in
the realm of desires. He says seven, which presumably would be the four
great elements, color, odor, and taste—the tangible being for him entirely
included within the properties of the great elements.
10. See note 5a.
11. The Vaisesika Theory of Composite wholes
This theory, which states that a composite exists as a new entity, a composite whole (avayavin) penetrating its component parts, is, as Vasubandhu
tells us, a speciality of the Vaisesikas. However, it is not found in the sütras of Kanada himself, but rather finds its first extant explicit mention in
the Nyäya-sütms of Gautama {Nyäya-sütra II, I 31-37; IV, II 4-16). It
is further elaborated by Prasastapäda and by Vätsyäyana, both of whom
may have been older contemporaries of Vasubandhu (cf. Prasastapädabhäsyatikäsangraha, Chowkhamba Sanskrit Series No. 255, pp. 169, 173;
Vätsyäyana, Nyäyabhäsya, ad II, I, 31-37; ad IV, II 4-16).
The reasons for the formulation of this theory are, in brief, the following : The Vaisesika, like the Vaibhäsika, subscribes to an atomic theory,
though his atoms, unlike the moment-atoms of the Vaibhäsika, are eternal.
To both, discrete and detached minute entities form the basic stuff of the
material universe. External reality as it presents itself to us however has
unified realities, and the question emerges as to what the unifying agency
is. To the Vaibhäsika, as to Vasubandhu, and as later to Dignäga, these
unities are constructed subjectively, but the Vaisesika, being a "realist"
(curiously in both the modern and medieval senses of the term), has to posit
an objective reality as their basis. There is furthermore a problem because
Vaisesika atoms, like Vaibhäsika ones, are imperceptible, and yet their compounds are perceived (cf. Nyäya-sütra IV, II, 13-14). The Vaibhäsika
takes care of this problem by assuming that aggregations of atoms become
perceptible, though atoms in isolation are imperceptible, just as one hair
may not be visible at a distance, but a mass of hair will be. The Vaisesika,
however, assumes atoms to be absolutely imperceptible. Thus it is assumed by the Vaisesika that a composite is an entity in itself, having a different set of qualities from its parts, though occupying the same locus. If
the composite whole did not exist, Vätsyäyana says, one could only infer,
and never directly perceive, objects like trees, since at any one time one has
only a partial perception of parts of the tree. According to Vätsyäyana,
the perception of the composite whole "tree" takes place simultaneously
WKh the perception of certain parts of the tree {Nyäyabhäsya, ad II, I, 30-
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37). He adds that unitary conceptions, such as "tree", "jar", etc. must
arise from something which is really one, and can't emerge from mere aggregations {Nyäyabhäsya, ad II, I, 37).
The concept of the composite whole also plays a role in Nyäya-Vaisesika
causality. In a cause and effect sequence, a new substance, a composite
whole (cloth) emerges from the material causes (threads), and the parts continue to exist within the composite whole, though, according to Vätsyäyana, the avayavin together with its parts make up only one entity. It was
not until Uddyotakara that the parts were regarded as separate entities
persisting along with the composite-whole entity. (See D.N. Shastri,
Critique of Indian Realism, pp 262-271, on the differences between the earlier causal theory of Vätsyäyana, where the cause, as an entity, is destroyed
before the emergence of the effect, and the later theory, hinted at by Uddyo^
takara, but not crystallized until Srldhara, where the causes continue to
exist as entities within the composite whole.) Even to Vätsyäyana, atomic
causality is an exception : the two atoms making up the composite whole
of a dyad or double-atom {dvyanukd) continue to exist as entities. The
fact that all further combinations of atoms are composite wholes having
different qualities from their parts, will explain why a jar is perceptible,
whereas its atoms are not.
Vasubandhu does not here bother to refute the composite whole alternative, since its mere mention would probably be enough to make a true
Vaibhäsika flinch. On a previous occasion, however, he has presented a
refutation of the avayavin theory, a theory he considers "infantile"C&?i#
III, ad 100a-b). His arguments there for the most part rest on the same
sorts of epistemological reasons that Vätsyäyana raises in favor of the concept. They can be outlined as follows :
(1) When the organ of the visual or tactile consciousness is in contact
with one thread, the cloth is not perceived. If the composite whole "cloth"
exists in each thread, it would have to be perceived even if only one of its
threads is {Kosa III, ad 100a-b, LVP, p 211).
(2) If the Vaisesika says that the composite whole does not exist within
each of its parts, how will it be demonstrated that it is anything but the collection of these parts ? (Ibid, p 212).
(3) If the Vaisesika says that the composite whole does exist within each
of its parts, but that the perception of one thread does not result in the perception of cloth because the perception of cloth presumes contact of the
organ with several of the parts, then if one sees the border of a cloth, one
would see the wnole cloth.
(4) If the Vaisesika says that the perception of the composite whole
depends upon the perception of its central and other portions, one could
never see a composite whole, since one can never see its central and endparts simultaneously.
(5) If the Vaisesika says that these parts are perceived in succession,
then the perception of "cloth" does not differ from the perception of a
"circle" that results from hurling a torch in a full arc. Objects-of-consciousness of such perceptions cannot be real entities in any way.
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(6) When threads of different colors come together to form a cloth, how
can this cloth be considered an entity ? (Ibid, pp 212-213). This argument
depends on the fact that according to Vaisesika metaphysics, qualities like
color, etc, must pervade their substances wholly. Thus one substance can
have only one quality of a type. So what does one do with a cloth of many
colors ? Clearly it cannot be a substance-entity in the Vaisesika sense.
This last argument was quite terrifying to the Vaisesikas, and prompted
Uddyotakara to assume that "variegated color" must in this case be regarded as one color. This conclusion was rejected as absurd by the NavyaNaiyäyikas (cf. Shastri, p 256). Even admitting Uddyotakara's rather
far-fetched solution, the question can be re-phrased in a manner which makes
the problem remain : What does one do about a cloth which is variegated
in color, but has a border of one color only ?
Other criticisms, some of which had already disturbed Vätsyäyana :
(1) If one thing exists at one place, it can't at the same time exist in another. According to Vätsyäyana, the dyad, being a composite whole, resides
in its two parts. But its existence in one atom would necessarily exclude
its existence in the other.
(2) Does the composite whole, which is one, pervade its parts in its entirety, or partially ? In the former case, the composite whole will be exhausted in one part, and the remaining parts will be without it. In the latter
case, the composite whole must itself have further parts, by which it pervades its constituent parts.
(3) If the composite whole is a different entity from its parts, it should
have a different weight.
(4) There seems to be no criterion for which combinations of entities
give rise to a composite whole (not all do, e.g. a forest does not).
(5) Nor which objects should be regarded as ultimate composite wholes
(i.e. those which cannot form further composite wholes).
(6) No composite whole can be formed out of parts based on different
material elements, because there is no possibility of generality (sämänya),
which must inhere in every particular instance, according to the Vaisesika.
Thus neither a human body, which contains blood (water-element), as well
as earth-elements, nor a tree (with its sap) can be a composite whole.
12. This passage is close to, but not identical with, Kosa IV, ad 2b-3b.
Both the Kosa and the Demonstration of Action passages have been translated into French with some confusion (which cannot, of course, be usually
said for translators as eminent as La Vallee Poussin and Lamotte). Actually,
there is some confusion in the Tibetan translation of the Kosa passage as
well, since "vrtta", which definitely means "circle", has been translated as
"lham-pd\ "square' (Peking/Tokyo Tibetan Tripitaka, vol. 115, p 193,
1,15 ff; cf. the Sanskrit original, ed. Pradhan, p 194). This error is
probably the source of the Mahävyutpattfs confusion where it gives words
which unequivocally mean "circular" {Vrtta J3

) and "quadrangular"

Jf} ) as synonyms {Mahävyutpatti 1878-1886). In the definition of

A Discussion For the Demonstration of Action

131

"square" given in this treatise, the phrase "in each of four sides)" is
supplied from Hsüan-tsang's translation (Taisho 1609, vol. 31, p. 781 b-c) :

Ü,
• - ' i6
$
ft
£
#
£
The Sanskrit original of the term "square" in this treatise may
have been "varga". This is the term for "square" employed by Äryabhata in both the senses of an "equiquadrangular" and "the product of two
equal quantities". (Äryabhatiya, II v. 3 : " Vargas sama-caturasrah phala
ca sadrsa-dvayasya sani^argah:' "Square' means 'an equiquadrangular';
"the area (of such a quadrangular)', and 'the product of two equal
quantities." )
The terms "unnata" and "avanata" have been rendered by both translators
into French as "high" and "low", respectively. f^ and ""J? are
also the usual translations into Chinese (cf. Mahävyutpatti 1884-1885). However, though "unnata" is a common word for "high", "avanata" does not
usually mean "low". Besides, the inclusion of "highland "low" in a list that
has already included "long" and "short", seems somewhat strange. Add
to this the fact that Vasubandhu's definitions of the terms "unnata" and
"avanata" make little sense if they are supposed to refer to "high" and "low".
They in fact define the terms "convex" and "concave". The translation of
"unnata" by "convex", and "avanata" by "concave", is unproblematical
as far as the Sanskrit is concerned. "Unnata" means not only "raised,
elevated", etc. but also, as Apte's dictionary provocatively puts it, "projecting, plump, full (as breasts)" (p. 435). And though we may not want
to translate "unnata" as "convex" when we are translating Kälidäsa ("nibaddnnata-stanam" : "full, projecting breasts", Mälavikägnimitra, Act II, v. 3),
this translation fits well with the less passionate and more analytic point
of view of a fellow Gupta.protege, Yasubandhu. Mälavikä's shapely breasts
must certainly be appreciated by Väsubandmi at least as ideal examples
of convex configurations. As for "avanata", it never seems to mean "low"
in classical Sanskrit, but rather "bent down", "stooped", "crouched",
"bowed". All these are concave configurations.
Further light on the terms was provided by "Sai-chien-ti-lo's" Abhidharmävatära. In its list of the various kinds of configuration, the usual terms
"mthon-po" and "dma'-ba" are omitted, and in their place we have "sgang"
and "gshong"(Joky<x. Peking Tibetan Tripitaka vol. 119, p 44, 1, 1). "Sgang"
means "a hill-spur, the ridge or top of a hill" (Sarat Candra Das, p 320), and
seems to be cognate to the verb "sgang-ba", "to grow" or "become full", specifically used in the "becoming full" of a nubile girl (Jäschke, p 114). "Gshong"
can also be a "mountain-ridge", and it seems to be cognate to the
verb shong-ba, "to have room or space in" and "to remove and carry
away." A mountain-spur can be either convex or concave, depending on
what part one is looking at, but the term sgang emphasizes the projection,
a convexity, whereas gshong emphasizes the cavity, a concavity. A "valley"
is indeed "low" ^comparison to a mountain, but even more it too is a
concavity.
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The terms "säta" and "visäta",finally,have been translated by both Lamotte
and La Vallee Poussin as "egaV and "inegal". But it makes little sense to
speak of a configuration "equal", since "equal" expresses a relationship.
The trouble may lie in the fact that Vasubandhu defines "säta" as "samasthäna"; and "visäta" as "visama-sthäna" {Kosa lad 10a, Pradhan, p 9).
This is the old Vaibhäsika definition, as can be seen by the Abhidharmävatära's
definitions "mnyam-pa" and "mi mnyam-pa" : "sama" and "visama" (Tib vol.
119, p. 44, 1, 2). Now "sama" may mean "equal", but that is by no means
the only meaning of the term. It also means "even, level, straight, plain,
easy, pleasant, convenient". "Visama" correspondingly may mean "uneven,
not level, rough, painful, troublesome". Besides, "säta" never means "equal",
anyway. Its meaning is "sharpened, whetted, polished, smoothed, made
even, thin, pleasant". It is clear that as configurations, "säta" and "visäta"
must mean something like "even" and "uneven", or "straight" and "crooked".
Vasubandhu's definitions seem to bear this out. {Sama and visama occur
again at Kosa I, ad 10c, Pradhan, p7; La Vallee Poussin, p 18, in
reference to smells. Here, La Vallee Poussin's translation "excessives" and
"non-excessives" are very good. This is the "pleasant" and "rough" aspect
of sama and visama.)
It is intersesting that Vasubandhu here concentrates solely on the visual
aspect of "configuration", which becomes reduced to color. And as far
as visual configuration is concerned, this reduction seems unassailable,
particularly if one remembers that the ancient Indians, unconfined by the
definitions of modern optics, regarded any shades of light and dark as colors.
The Vaibhäsikas in their color-lists included, of the colors recognized by
ordinary language, only white and the primary colors blue, yellow, and
red. Green, etc. were correctly recognized as compound colors, and thus
unworthy of entry into a list of elements. Aside from these four, the Vaibhäsikas listed as colors cloudy (abhram), smoky {dhümah), dusty {rajah),
misty (mahikä), shadowy (chäyä), bright or hot light (ätäpa), dimmer or reflected light ißloka), and darkness (andhakära) (cf. Kosa I, ad 10a,
Pradhan, p 6, La Vallee Poussin, p 16), which seem to be different
gradations and mixtures of light and dark.
In contrast to his exclusive focus on visual configuration in this treatise,
Vasubandhu in the Kosa (IV, ad 3c) had made a powerful argument against
configuration's being an entity on the grounds that configuration is equally
an object of the fifth, or tactile consciousness, as of the first or visual. In
fact, the convexity of Mälavikä's breasts can perhaps be most fully appreciated by means of the fifth, not the first, consciousness! The Vaibhäsika
objection that the tactile consciousness does not properly apprehend configurations, but only construes them on the apprehension of certain arrangements of the soft, hard, etc. is brilliantly converted by Vasubandhu into the
statement that the visual consciousness does not apprehend them either,
but similarly construes them on the apprehension of certain arrangements
of colors. "Configuration" is thus not a distinct object-of-consciousness
which could be allotted definitely to one sense-field, and as such is not a
real entity, at all. Why Vasubandhu chose to omit this beautiful argument
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from this treatise is puzzling. Perhaps he thought he had enough refutations, already.
*The geometry of Vasubandhu and Äryabhata
Äryabhata's geometry is particularly interesting to a student of the Demonstration of Action, as this great mathematician is not too distant from Vasubandhu in both time and place. Äryabhata, who is the earliest extant exponent of the mathematics and astronomy of the school of Pätaliputra, gives
his own birth-date as 476, and the date of the composition of his treatise
as 499 {Äryabhatiya III, v. 10). This is assuming that he used the date
3102 B.C. for the beginning of the Kali-yuga, which is almost certain, as
in fact he may be one of the foremost exponents of this date (cf. Fleet,
"The Kaliyuga Era of B.C. 3102", JRAS 1911, pp 480 ff). The Sanskrit
reads :
"Sasty abdänäm sastir yadä vyatitäs trayas ca yugapädäh,
try-adhika vimsatir abdäs tadeha mama janmano 'titäh."
"Now, when three yugapädas and sixty times sixty
years have elapsed, twenty-three years of my life
have passed."^ (N.B. The end of the third yugapäda
marks the beginning of the Kali-yuga.)
He specifies Kusumapura, i.e. Pätaliputra, as the seat of his activity, or
at least as the place where his work was appreciated. (II, v. 1 : "Äryabhatas
tviha nigadati Kusumapure 'bhyarcitam jnänam.") He may thus also
have been a subject of the Guptas, presumably of Budhagupta and his
successors.
He is most famous for his contributions to astronomy, arithmetic, and
algebra. He was apparently the first Indian astronomer to hold that the
earth is a sphere and rotated on an exis (IV 2, 6, 7, 9), for which he was
criticized by Brahmagupta and other later astronomers. His arithmetic
and algebra is quite advanced. And though his solid geometry often leaves
something to be desired (cf. II, 6b and 7b), his plane geometry is quite impressive. For instance, he arrives at a usable value for 7u, 3. 1416 (II, 10).
Unfortunately, the Äryabhatiya is not a complete text of mathematics, and
many definitions are taken for granted.
However, there are certain definitions of shapes in Äryabhata, and these
contrast with Vasubandhu's in several interesting, though to some extent
predictable, ways. Äryabhata defines "square" quite rigorously from a
mathematical point of view : "Vargas sama-caturasrah" (II, v. 3) :
"'Square' means 'equiquadrangular' " i.e. a planefigurewhich has only four
angles, all of them equal. His term for "equiquadrilateral", a quadrilateral whose sides, but not necessarily whose angles, are equal, would be
"samacaturbhuja" (cf. II, 11). Following this definition, Vasubandhu's is
geometrically inexact, as he is defining the seeing of an equiquadrilateral
only. (There might be the temptation to accuse Äryabhata's commentator
Paramesvara of a similar slip in his gloss on "equiquadrangular". He
says, "Yasya caturasrasya ksetrasya catväro bähavah.parasparam samäs syuk
karnadvayan ca parasparam samam bhavet tat ksetrarn samacaturasram
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ity ucyates." "Any quadrangular plane figure of which plane figure
all sides are equal to each other, and of which both diagonals are equal to
each other, is called an 'equiquadrangular'." But karna, "diagonal", is
actually a very special sort of diagonal, meaning only one which conjoins
with a right angle. Thus it is used for the hypotenuse of a right triangle
and the diagonal of a square or rectangle. Thus Paramesvara's definition
holds.)
Äryabhata's definition, on the other hand, is useless for Vasubandhu's
purposes, i.e. as an aid for discovering what is occurring physio-psychologically when we speak of "seeing a square". It does not include anything
that Vasubandhu could recognize as being fundamentally, i.e. psychologically, existent. It must however be noted that what we see as "square"
is actually not always, as Vasubandhu says, a "color-aggregation which
appears equal in each of four sides." This may be how we geometrically
determine that it is a square or equiquadrilateral rhombus, but if we take
into account what the visual consciousness presents to us, whenever we
speak of a "square", an equal appearance of each of the four sides is not
always involved. At present there is a "square" piece of paper on "my"
desk—but what the visual consciousness is actually presenting to "me"
is a kind of rhomboid with unequal sides. Vasubandhu may leave himself
a way out with his verb "appear", which could include interpretations immediately put on the object of visual consciousness. Thus, while Äryabhata's
is a precise mathematician's definition, Vasubandhu's may be almost as
good a one for telling us what underlies it psychologically. In fact, it is
in dealing with plane figures that Vasubandhu's reduction of shape to color
is most convincing.
Äryabhata, though he gives us several methods for determining whether
a figure is a circle (II, 7; II, 3) unfortunately gives us no complete definition.
Vasubandhu's definition is an impeccable one, which even Äryabhata could
have appreciated.
13. The causes and conditions for dyeing an object here enumerated may
refer to different types of dyeing, any deliberate changing of an object's
color being referred to in this way. Fire, as Sumatisila's explanations show*,
refers perhaps primarily to the firing of pottery. But the other three examples, like Sumatisila's additional example of "chemical dyes"**, seem to
refer to the dyeing of garments. Fire also being an auxiliary condition
in cloth-dyeing (the boiling of water containing colorific plants and chemical dyestuffs), perhaps all the examples actually refer to the dyeing of garments. Bleaching also being regarded as a dyeing process, the inclusion
of "the sun" and "ice" becomes clear to one who is familiar with the ancient
bleaching processes employe^ in Kashmir and Gändhära. Freshly-dyed
garments were often bleached by Jong exposure to the sun, and encasing
a garment in ice had a similar effect. On some of the dyeing techniques
employed in ancient India, see Jätaka no. 38; Asanga, Mahäyänasangraha
I, 18, pp 36-37.
*Karmasiddhitikä, p 206, 3, 4.
**Ibid, p 206, 3,-2?
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14. In reply to a similar Sämmitiya argument in favor of external causes of
destruction, Vasubandhu had already previously engaged in a rigorous investigation of combustion (Kosa IV, ad 2-3)—an investigation which, like
so many of Vasubandhu's regarding natural phenomena, leaves us with the
most un-rigid conclusion ("Whatever you may say about it may be right,
but isn't necessarily so"). The SämmitJya supposes his argument, that in
the case of combustion, fire is the external cause for the destruction of the
wood, to be self-evident, i.e. "demonstrable through the means-of-cognition of direct perception". Vasubandhu however counters that actually
there is nothing like "a direct perception" of the destruction of wood, just
as there is no direct perception of motion. When we suppose that wood
is being destroyed because of its relation with fire, it is simply because we
no longer see the wood intact after such a relation. To go from the direct
perception of the disappearance of the wood to the assumption that fire
is the external cause of the wood's destruction, involves an inference, and
what's more, an inference which is not entirely fool-proof. Actually, Vasubandhu says, the fact that we no longer see the wood after its relation with
fire is susceptible to two interpretations : either the wood is destroyed on
account of the relationship, as the Sämmitiyas claim, or the wood is constantly changing within itself, and maintaining a certain continuity because
of other factors within itself, which factors are transformed in proximity
with fire. Vasubandhu accuses the Sämmitiya of inconsistency, for the
Sämmitiya does admit that flames are destroyed spontaneously, and yet
a gust of wind, conventionally speaking, may "put out a flame". To the
Sämmitiya, this means only that the wind has served as a catalyst for hastening a process which would at any rate have come about. Vasubandhu says
that analogously, the flame may only be a similar catalyst in regard to wood.
He thinks that this alternative is not only just as possible as the other, but
even more likely, since the wood is not destroyed immediately when brought
into contact with fire.
Relating the same argumentation to the dyeing example, Vasubandhu
would argue that there is a constant series of modifications in the products
resulting from contact with fire, rather than the fire itself changing the product. We may symbolize the reactions as follows :
WIND AND FLAME
Interpretation :
W & F/ W, F
X/

W & F/ W & F"/ F/ F"
—
— —
— — X

There are an infinite number of conditions that may give rise to F, and
X
some of them are clearly not dependent on anything external, but rather to
changes within the fire itself. Wind is not necessarily the cause for a flame's
destruction, as the following may equally well happen :

136

Steve« Works of Vas

w & F/ W" 6I F/ W" cfc F/ F
and

Key :
F/ F'7 F'7 F

F : fire-moment

X

W: wind-moment

WOOD AND FIRE, DYEING-PROCESS

S : "solid-moment

F & S/ F, S

: Power to renew "series"

X

"~

Interpretation :

: loss of power to

F & S/ F & S'7 S'7 S
X
but sometimes :

renew "series"
X : in decrease to
annihilation

F & S/ F & S'7 S, F
X
The idea that any one reaction (or intervention of a substance) should be
held an inevitable cause for any given other substance, or its annihilation,
seems to be ruled out in Vasubandhu's framework.
15. The cause of a cannot at the same time be the cause for the destruction
of a. This axiom is traceable to the Vaisesika-sütras of Kanada, where it
occurs as fellows : "A substance is not destroyed either by its effect or by
its cause" (Na dravyam käryarri käranam ca bädhati?\ VS I, I, 12). This
axiom seems to have been accepted at large among Indian philosophic circles. Kanada himself of course restricted it to substances, which are only
one kind of entity within his system. He in fact supplies an answer to Vasubandhu's contention here (8a), thai sounds need no external cause of destruction, by assuming that attributes like sound are destroyed by their effects,
as well as by their causes. The first sound in a series of sounds is destroyed
by its effect, i.e. the succeeding sound, but the last is destroyed by its cause,
for the last sound but one destroys the last (the axiom "Ubhayathä gunäh",
VS I, I, 13). Vasubandhu presented a refutation of Vaisesika-sfara I, I, 13
at Kosa IV, ad 2-3, LVP, p 6, bottom, and is thus able to extend the axiom
of VS I, I, 12 over the whole range of Vaisesika categories. In the case
cited in this treatise, the destruction of a characteristic cannot occur on account of the same causes which are responsible for its intensification.
16. These are examples of what are termed "homogeneous causes" (sabhägahetu) in Vaibhäsika philosophy. This type of cause was fully accepted
by Vasubandhu {Kosa II, 52a-c). When a substance gradually gives rise
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to another substance, in such a manner that one can speak of a "transformation of the original substance", and no other external substance can be
recruited to serve as an external cause for this transformation, Vasubandhu
and the Vibhäsä speak of the original substance's being a "homogeneous
cause" for the latter substance. The concept of "homogeneous cause"
served to fill many gaps in causality which we nowadays explain by chemical decomposition, or the intrusion of microbes. As regards the latter
example, Vasubandhu has perhaps the last card, since the growth of an
organism itself is termed by him an instance of homogeneous causation.
The advantage of employing the concept of homogeneous causality in this
instance lies in the fact that the continuity between the event at locus A and
the new event at locus B could be accounted for.
17. The element wind being properly the mobile principle which expands
and displaces, its role as the principle of motion is recognized by both Vasubandhu and the Sauryodayika. Vasubandhu, who, as regards motion,
carries a Heraclitean stand to a Parmenidean conclusion in this treatise,
10, must of course modify the traditional viewpoint considerably. For
him, calling the element wind the mobile principle can mean only that it
is responsible for making a new event arise in another locus immediately
subsequently to a previous event which is related to the new event by being
its homogeneous cause.
Again we see that "mental" phenomena such as citta, and "material"
elements such as "wind", are genetically related in such a manner as to make
a dichotomy untenable. In Kosa IX (LVP, p 294, Pradhan, p 477, 1-2),
Vasubandhu enumerates the processes taking place to give rise to a "manifest bodily action", as follows : A drive or impulse (chandas) is followed
by an initial mental application (vitarka) towards an effort, which effort produces a wind-series which in turn sets the body "into motion *\
17a. "beneficial": kusala, "unbeneficial": akusala. Sometimes translated
as "good" and "bad". These are not very good translations, because
the ultimate good of Buddhism is the eradication of suffering. Kusala
actions are those which have results and retributions conducive to
the eradication of suffering, akusala those which have results and
retributions of suffering. Thus, kusala actions are productive of good,
i.e. the alleviation of suffering. The caused good itself is always retributionally indeterminate. Thus Nirvana itself is so categorized, (cf.
Dhammasangani 983, 989; C. Rhys-Davids Buddh. Psych., p 139.) The
Karmaprajnapti-sästra extends this principle even further, stating that though
volitions in meditation where one is not fully concentrated are kusala, volitions where one is completely collected and tranquil, are indeterminate.
{Karmaprajnapti, Peking/Tokyo vol. 115, p 87, 2, 406: "gzhan yang yongs
su zin pa ma yin pas bstam gtan bzhi dang gzugs med pa bzhi bsgom pa'i,
sems pa gang yin pa nas sems mngon par du byed pa dang yid kyi las kyi
bar du sbyar te 'di ni dge ba'i sems pa zhes bya'o—". p 87, 5, 3-5: "yongs
su zin pa'i sems kyis bsam gtan bzhi dang gzugs med pa bzhi—'di ni lung du
ma bstan pa'i sems pa zhes bya'o//" "Furthermore, any volition—impelling
of citta, and mental action of one who is cultivating the four meditations
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and the four imageless attainments with cittas which are not completely
collected, is designated as a beneficial volition. Any volition—impelling,
of citta, and mental action, of one who is cultivating the four meditations»,
etc. with cittas completely collected, is designated as indeterminate.")
18. Configuration having been refuted as an entity, is manifest action to be
accounted for simply by the remaining visible quality, the "moving" color
combinations which we see when we say "I see him doing that" ?
Vasubandhu seems to be playing here, and relishing a series of totally
absurd alternatives. A given color can clearly intrinsically be neither
beneficial nor unbeneficial, as all meteriality is basically indeterminate (cf.
Kosal, ad 29c-d, Kathävatthu V1II, 9).
19. On the gradual shift of this term from being the honored epithet of the
Emperor Asoka, to meaning something like "simple fool", see S. Levi, Journal Asiatique 1891, p 549, and Bull. Ac. Roy. de Belgique, 1923, p 35 ff.
The usage is common in Vasubandhu (cf. Kosa II, ad 26a-c), and also in
Sankara (Brahmasütrahhä$ya ad I, 2, 8; ad II 4, 5).
20. The eye proper, i.e. the actual seeing part of the eye, is itself inferred,
not seen, since according to the Vaibhäsika theory accepted by Vasubandhu
it consists of an invisible sentient materiality covering what is conventionally called "the eye". It is inferred through its force or efficacy of presenting visibles to our citta-SQUQs (cf. Kosa I, ad 9). On this sentient materiality, see also Dhammasangani 616, 628, and Vibhanga 122.
21. According to the Vibhäsä, the arising of an unmanifest action is not the
same in the three "realms"(see Discussion of the Five Aggregates, note 12).
In the realm of desires, restraint or absence of restraint is always originated
by a manifest bodily or verbal action. In the states subsumed under "the
realm of images", discipline is subordinated directly to citta. This cannot
be true in the realm of desires, since unmanifest action develops even when
cittas are absent in sleep. Vasubandhu, in denying the real existence of
manifest actions, i.e. bodily and verbal actions which themselves carry an
ethical and retributional nature, must also deny "unmanifest action" in the
realm of desires. As a matter of fact, Vasubandhu had already lambasted
the entire Vaibhäsika concept of "unmanifest action"(Kosa IV, ad 3c).
22. A bodily action may have a double ethical charge, which results in its
being indeterminate only inasmuch as its beneficiality and unbeneficiality
are roughly equal. Because unmanifest action according to the Vaibhäsikas is always either clearly beneficial or unbeneficial, it could never occur
in connection with such a manifest action.
According to Vasubandhu unmanifest action is also ruled out as an explanation of the unbeneficiality of an impure monk's remaining silent during the Pmtimoksa confessional, since for the Vaibhäsika to be consistent»
he must here also assume a prior manifest action, which simply does not
seem to occur in this case. Sanghabhadra attempts to defend the Vaibhäsika position by noting that the very sitting down in an assembly hall for
the recital constitutes a previous manifest action (cf. Kosa IV, LVP,
pp 163-164, n 5). This argumentation is feeble, because, as has been shown,
unmanifest action cannot arise from actions which are indeterminate.
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Vasubandhu would of course explain the unbeneficiality of the monk's silence
simply by the unbeneficiality of his volition to remain silent. If he remains
silent without such a motivation, e.g. if he has suddenly been struck dumb,
there can be for Vasubandhu no question of a misdeed. Vasubandhu succeeds here in giving a viable explanation for what determines the ethical
nature of a "sin of omission", where Sanghabhadra, in his attempt to
buttress the traditional Vaibhäsika structure, seems to singularly fail.
23. The existence of past and future events is the cardinal doctrine of the
old Sarvästiväda school, from which the Vaibhäsika is derived. It is criticized already by the Kathävatthu (I, 6-7), and defended against these criticisms by the snarling polemic of Devasarman, author of the Vijnänakäya
{Vijnänakäya. tr. La Vallee Poussin, Etudes Asiatiques 1925, pp 343 ff).
The Vibhäsä adopts the theory {Vibhäsä76, p 393b, tr. La Vallee Poussin,
MCB V, pp 5 ff), and the genius of the "Great Four Masters" of the Vibhäsä
was enlisted to explain it. These philosophers are the Bhadanta Vasumitra,
the Bhadanta Dharmaträta, Ghosaka, and Buddhadeva. All their theories are rejected by Vasubandhu (Kosa ad V 25-28). The doctrine was again
defended against Vasubandhu by orthodox Vaibhäsikas such as Sanghabhadra {Abhidharmanyäyänusära 50-52, MCB V, pp 75 ff) and the Dipakära
{Abhidharmadipa V, 289-324, Jaini, pp 245 ff). The whole controversy
was finally summarized by Säntaraksita, Tattvasangraha 1793-1806.
24. The expression "pustule arising on top of a boil" was a common Sanskrit idiom at the time of Vasubandhu. It is found also in Kälidäsa, Säkuntala Act II, opening speech of the Vidüsaka : "Tato gandasyöpari pindakak
saipvrttah." The idiom is used to express the idea of additional troubles
where troubles enough already abide. In this case, the troubles are the
poor Vaibhäsika's.
25. The process for the retribution of an act can be reduced, Vasubandhu
says, either to a special transformation within the series of momentary events
making up the aggregates of the "personality", or to a change in the state
{avasthä) of the act itself. The Bhadanta Vasumitra had reduced the differences among events in the three times to differences in their states, or modes
of being (cf. Vibhäsä 76, 11: Melanges 5: 1 ff). That is to say, a present
event has a full efficacy range, and is able to give rise to visual, etc. objectsofjconsciousness, whereas a past event, though existent, can only be remembered, and a future event only anticipated. As the Vibhäsä itself had
a clear preference for Vasumitra's explanation of the doctrine, the
Vaibhäsikas, who took it as their cardinal text, followed suit. The
retribution of an act, following Vasumitra, would be explained by
assuming that an act, though it loses its full efficacy-range as soon as
it is past, continues to exist, and finally undergoes an additional change
in its state, which allows it to give its retributional effect.
The Vaibhäsika vocabulary employed here involves some technicalities:
An act "projects" an effect as long as it is present, but it "gives" its retributional effect when it is already past. The connection of the act with
the aggregate-series is explained by the Vaibhäsikas through präptis—see
Discussion of the Five Aggregates, p. 70 note 16.
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Vasubandhu says that the Vaibhäsika explanation, violates Aggregates,
note 16. :
Vasubandhu says that the Vaibhäsika explanation, alternative 2, violates
the principle of the momentariness of all events. This principle, is curiously enough, accepted by the Vaibhäsika as much as it is by the Sauträntika. Vasubandhu's argument is however not a valid criticism of the Vaibhäsika, given the Vaibhäsika's framework. Vasubandhu is quick to recognize this himself, as he has the Vaibhäsika reply with the proper Vaibhäsika view of momentariness. Though in its "own-characteristics" an event
exists in the past as well as the future (since it can be remembered or anticipated with all its characteristics), it no longer has the power to "project"
its full effect, as it cannot be perceived by consciousnesses I-V. And it is
this power, marking the event as a present phenomenon, which is momentary. When it ceases, we say that the event ceases, i.e. it has entered upon
another state of being.
26. If the act is still around, what is it that keeps it from continuing effects
similar to the effects it projected in its moment as a present event ? In
what sort of "cold storage" are we to assume the act to be ?
27. The last moment of "one" who has eradicated all the root-afflictions
does not project an effect. That is, once "such a person" dies, her or his
physio-psychic series is not resumed within another existence : in other
words, "she or he goes into Nirvana".
28. See Discussion of the Five Aggregates, note 29.
29. "The obtainment and development of an effect's seed" is a metaphorical
expression employed by Vasubandhu for the existence of latent impressions
within the series which may produce a new effect. The concept of "seeds"
developing within a physio-psychic series is used to illustrate the continuity
of the series. "PräptV serves much the same function for orthodox Vaibhäsika philosophers (see Discussion of the Five Aggregates, note 18). But
whereas Sanghabhadra and the DIpakära insist that präpti is a real entity
apart from the series itself, it is recognized 'by Vasubandhu that his "seed"
is only a metaphor for a force within entities constituting a "series" which
allows them to gradually undergo transformations (Kosa II, ad 36c-d). More
exactly, "a seed for an event" means simply the psychophysical complex
itself, when it is capable of producing this effect, either immediately or mediately, through a transformation in "its own" "series".
By this botanical analogy, Vasubandhu is able to maintain an organic,
dynamically changing universe.
30. The view that a special event disassociated from citta is responsible for
an act's retribution is, as Sumatislla tells us*, a speciality of the Sämmitiyas
and Mahäsänghikas. The Kathävatthu, which already discusses and criticizes the theory, attributes it to the Sämmitiyas and the Andhakas (the
Mahäsänghikas of Andhra). There it is stated that according to the Sämmitiyas and Andhakas, an event must be posited for the continuation of
retributional results even in those cases where the citta*series is interrupted,
*Karmasiddhitikä, p 212, 5, 1.
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Thus the citta-series itself cannot be responsible for retribution. The Kathävatthu counters that when mental processes are interrupted, the karmic
process must by rights be broken off as well {Kathävatthu XV, 11).
31. Vasubandhu asks how the,theory of "the accumulation" or "the
imperishable" can explain memory. The problem of the retribution of acts is
only an aspect of the larger problem of the continuity of the psycho-physical series. Thus any theory which explains retributions, but which cannot
explain this continuity in broader terms, must be rejected as inadequate.
One of the main problems regarding the continuity of the physio-psychical
series is the question of memory. As Sumatislla tells us*, the theory of "the
accumulation" or "the imperishable", cannot serve to account for memory,
since an "accumulation", or "the imperishable", arises only, according to
the Sämmitiyas and Mahäsänghikas, with acts that are clearly beneficial
or unbeneficial. The studying of a text, and the intitial perception of an
object-of-sense, which serve as root-causes for future memory regarding
the text or object, are however completely indeterminate acts. Thus, an
"accumulation" or "the imperishable" cannot arise in those cases. Even
if it could, there would still remain the problem as to which moment produces the "accumulation". Is it the moment of the initial perception of
the object, the moment in which the memory arises, or yet some other
moment? Clearly none of these alternatives can explain the phenomenon.
It is interesting to note that with all our so-called scientific knowledge,
the factors of memory are still not really understood, though they have been
the subject of psychological research since Hermann Ebbinghaus. The
largely metaphorical solutions with which modern psychology has emerged,
such as "changes in the synapse taking place with vivid impressions", "increase in the size of synaptic knobs following such impressions", though
supportable by electro-stimulatory experimentation, are no more adequate
or inadequate than Vasubandhu's admittedly metaphorical solution of an
impression-storing consciousness-substratum, (cf. Rosvold's "Memory",
McGraw-Hill Encyclopedia of Science and Technology, 1960, vol. 8,
pp 216-223.)
32. The question of what goes on in the highest meditation, "the attainment
of the cessation of feelings and cognitions", is one of the crucial problems
in the psychology of the Northern Abhidharma theorists. This will become
apparent later in this treatise. Here the problem more specifically is that
the theory of "accumulation", or "the imperishable", cannot account for
the re-emergence of the citta-series, since obviously no particular beneficial
or unbeneficial action directly precedes this emergence.
33. This is an argument by analogy. The idea seems to be that the continuity of redness from flower to fruit does not depend on a special entity,
so similarly the transformation from seed to retribution needs no special
entity either. This sort of Occam's Razor principle is employed often by
Vasubandhu against the Vaibhäsika categories in the Kosa. In addition,
some amount of botanical experimentation seems to have been done in an
*Ibid, p 213, 1.
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attempt to discover possible principles of continuity. Nonetheless, this
argument against "accumulation", or " the imperishable", seems to be the
weakest of the three.
34. The "(mentally) constructed" is the,lowest of three kinds of reality in
Vasubandhu* s later philosophy {Commentary on the Separation of the Middle from Extremes, ad III 3b, Teaching of the Three Own-Beings, 1). It
has sometimes been rendered as "the imaginary", but both its etymology
and its characterizations by Vasubandhu {Commentary on the Separation
of the Middle from Extremes, ad III 12a; Teaching of the Three Own-Beings,
4-5) do not support such a translation, though the ontological status of "the
imaginary" in ordinary language may be close to that of the parikalpita.
The "parikalpita" is literally "the thoroughly constructed", which constricts consciousness into ever narrower grooves, and includes most notions
of "common-sense" reality. It is thus the result not so much of the "imagination" condemned by some Western philosophers (e.g. Hobbes, or the
Renaissance philosopher Gianfrancesco Pico della Mirandola in his On
the Imagination), but rather on the very mental consciousness so praised
by these gentlemen, i.e. the mental consciousness in its capacity for fabricating abstract constructions of its own, which are subsequently taken far
too seriously. Less abstract categorizations, in fact delimiting anything at
all with strict separations, fall also within the scope of the constructed (See
Commentary of the Separation of the Middle from Extremes, ad III 12a).
Mental consciousness in its colorful image-building fantasizing aspect is
not in itself a danger to Vasubandhu, as it is to Gianfrancesco Pico della
Mirandola, otherwise Vasubandhu could hardly have been the great lover
of Mahäyäna sütras he apparently was.
35. The previous example of the dyed lemon flower's resulting in a dyed
lemon-core is here being used to illustrate the theory of the transformation of
the psycho-physical series without the intervention of an entity external to it.
In fact, Vasubandhu uses a vocabulary which completely parallels his example, but which is difficult to carry over adequately into English. He uses
the verb 'penetrate' {paribhävayati) in order to express the volition's lasting influence on the psycho-physical series, on the analogy of the liquid
lac's penetrating the entire series of the lemon plant. This penetration, or
influence, of the volition, results in a special force (he could as well have
said "seed"), an alteration in the series which leads eventually to its own
transformation. For Vasubandhu, the only real retribution lies within the
psycho-physical series itself, and this is borne out by his famous arguments
in The Twenty Verses demonstrating the irrationality of assuming external
hells {Twenty Verses ad 3, 4).
The transformation of the series theory perhaps does not really explain
anything (how many schemata of modern physics, not to speak of
modern psychology, might be accused of the same thing ?), but it does present a plausible way to patch the holes in the Buddhist karma theory acutely felt by the North Indian scholasticists. In the last analysis, Vasubandhu
will abandon it anyway, since it is obviously a constructed structure {Teaching
of the Three Own-Beings, 3-4).

A Discussion For the Demonstration of Action

143

36. A directly antecedent condition {samanantara-pratyaya) is any condition
which helps give rise to an event which is similar to it, and which follows
on it immediately {Kosa II, ad 62a-b). The motivating dispositions which
arise immediately previous to a consciousness are by necessity its directly
antecedent conditions, since they not only help give rise to the consciousness, but its very nature, whereas the eye, for a visual consciousness,
is only its substratum, since it does not condition the emotional nature of
the consciousness. As regards a mental consciousness, its substrata are
always directly antecedent conditions, though again there may be directly
antecedent conditions which are not its substrata, namely the immediately
preceding motivating dispositions {Kosa I, ad 44c-d). The term "directly
antecedent condition" is usually reserved for cittas and motivating dispositions only, though the Bhadanta Vasumitra was of the opinion that materiality-moments could also serve as such conditions {Kosa II, ad 62a-b, La
Vallee Poussin, p 301).
37. A mental consciousness cannot possibly arise where the material organs
exist, but where their function does not give rise to a sensory citta. Here
is a passage which demonstrates just how misleading the translation "mind"
for "manas" is. By "manas", Vasubandhu means here primarily a sensory
consciousness which serves as a directly antecedent condition for a mental
consciousness. During the attainment of cessation, such sensory consciousnesses are by necessity absent, since they are always concomitant with
feelings.
38. If in states with both citta and materiality there is a seed for a manas
resting on the material organs, and another resting upon the citta-series, then
manas in these states results from two separate series of seed-moments.
Yet two separate series of seed-moments are never found to exist for plants
which have natural seeds. A given plant always results from one seed,
not two.
It might be argued that Vasubandhu is here making too much of the
metaphor "seed". But the positing of a capacity for producing an identical
result in two different kinds of entities, is actually somewhat puzzling. The
position might be saved by assuming that the capacity for engendering a
citta is relegated to the series of the material organs during the attainment
of cessation and is transferred back to the citta-series once the capacity is
actualized. This would be a principle of "vicarious functioning", which
is accepted in similar contexts by modern physiological psychology (cf.
D. C. Debb, Physiological Psychology, p 210).
38a. See Discussion of the Five Aggregates, p 70. The attainment of the absence of cognitions is characterized already by Vasumitra in his Prakaranapäda {Kosa II, La Vallee Poussin, p 200, note 2) as a meditation special
to non-Buddhist schools, and it is in fact mentioned in the Yogasütras of
Patanjali.
39. Contrary to what Vasubandhu says, and contrary to Sumatisila's best
efforts to support his assertion*, it seems that this theory can explain there*Karmasiddhi-tikä, p 214, 1.
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emergence of the citta-series. The position is unacceptable to Vasubandhu
as to Sahghabhadra, mainly because of their squeamishness toward accepting a basically non-sensate cause for a sensate result (for the materialityseries must certainly be non-sensate when there are no co-existent cittas).
This is an example of the axiom discussed by Robinson in connection with
conceptions of causality in Isvarakrsna, Nägärjuna, and Sankara : "The
cause must be like its effects". ("Classical Indian Axiomatic", Philosophy
East and West XVII, 1967, axiom 6, p 150). But the interrelationship of
material and psychic entities has been recognized in Buddhist psychology
since the Dhammasangani and the Jnänaprasthäna, and is in several instances admitted by Vasubandhu himself (see note 17). If a sensate citta
with volition can give rise to a non-sensate wind, as Vasubandhu says in
Kosa IX, it is difficult to see why the process in reverse should be unacceptable to him.
40. In the Chinese translation of Hsüan-tsang, this citta supposed by the
Bhadanta Vasumitra to exist within the attainment of cessation is qualified
as a "subtle citta". The theory of a subtle citta existing within this attainment is alluded to also by Asanga {Mahäyänasafigraha I, 53). Vasubandhu
gives the same passage from the Bhadanta Vasumitra's Pariprcchä at Kosa
II, ad 44d.
The Pariprcchä itself is unfortunately lost. As the Great Master Vasumitra of the Vibhäsä is most often referred to as "the Bhadanta Vasumitra"
(cf. Sanghabhadra, Nyäyänusära, MCB V, p 91; Vibhäsä, Ibid, pp 166167), it is most likely that he is identical with the author of the Pariprcchä.
La Vallee Poussin(/foitf Introduction, pp XLIV-XLV) and Lamotte ("Traite
de l'Acte", n. 11) assume otherwise, but their reasoning does not seem to
be based on certain grounds. On the other hand, Lin Li Kuang's thesis
that there is only one ancient master Vasumitra, and that he was responsible
for the theory of "mahäbhümikas", motivating dispositions accompanying
every citta, seems insupportable by the internal evidence of the texts involved.
{U Aide-Memoire de la Vraie Lot, pp 48-49).
The following texts are attributed to a Vasumitra : the Prakaranapäda
(Taisho 1541, 1542), the Dhätukäya (Taisho 1540), both among the six basic
texts of Sarvästiväda Abhidharma; the Sangltisästra (Taisho 1549), the Pahcavastuka (Taisho 1556 and 1557), the lost Pariprcchä, and the Samayabhedoparacanacakra (Taisho 2031, 2032; Peking-Otani 5639, tr. A. Bareau,
Journal Asiatique 1954, pp 229 fif). There is in addition a commentary on
Vasubandhu's Kosa of an obviously later date. Now it is true that 4he
Prakaranapäda and the Dhätukäya contain the earliest-known mention of
the "mahäbhümikas", and the Sangltisästra is apparently also in consonance with the theory (cf. La Vallee Poussin, Kosa Introduction, p XLIV).
But the motivating disposition list of the Pancavastuka is conspicuous by
its absence of any arrangement which would fit the mahäbhümika-pattern.
In the first set of motivating dispositions given in the Pancavastuka, there
are listed many of the moment-events which are considered mahäbhümikas
by the Prakaranapäda. Yet within this same set there is "carelessness"
(pramäda) and "absence of careless ness" {apramäda), which are difficult to
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imagine as being concomitant in any citta, not to speak of every citta (Taisho
1556, vol. 28, p 995, 3, 10-11). The term "mahäbhümika,' itself nowhere
occurs in the Paneavastuka. It occurs only in the Pahcavastuka-vibhäsä,
a commentary on the text by Dharmaträta (Taisho 1555, vol. 28, p 994, 2,
3-4), who seems to be inspired in his ordering of the motivating dispositions
primarily by Ghösaka (cf. Abhidharmämrta, p 66, 12). The whole question of whether there are motivating dispositions separable fromcittas, and
the problem of whether there are mahäbhümikas, were two issues on which
there was much individual disagreement, as might be expected from the
very nature of sudh an emotional topic ! It is highly unlikely that the probable originator of4 the mahäbhümika-theory in the Prakaranapäda would
have so completely ignored the entire concept while discussing the motivating dispositions in the Paneavastuka. The theory of one Vasumitra is also
contradicted by the fact that the Sangitisästra, though discussing the existence of past and future events, explains it in a manner quite different from
the Bhadanta Vasumitra's famous theory of "states" discussed in the Vibhäsä (Sangitisästra, chapt. 13, cf. La Vallee Poussin, Kosa Introduction,
p XLIV), and that one Vasumitra quoted in the Vibhäsä (152, 1, Ibid)
(not necessarily the Bhadanta Vasumitra as assumed by La Vallee Poussin),
clearly denies the existence of cittas in the attainment of cessation, which
roundly contradicts the Pariprcchä. Tradition is also uniform in distinguishing three Vasumitras: the author of the Prakaranapäda and Dhätukäya, the Bhadanta Vasumitra of the Vibhäsä, and the author of the Samayabhedoparacanacakra, who is identical with the Kosa commentator, and
said to be a contemporary of Candrakirti (sixth century, Täranätha I, p 68,
p 174). Yasomitra also gives some valuable information. He says that
the Bhadanta Vasumitra wrote not only the Pariprcchä, but also the
Paneavastuka and other treatises. (Yasomitra, Vyäkhyä, ad II 44). This
seems plausible, as the Paneavastuka's ordering of the motivating dispositions and the Pariprcchä's theory of a subtle citta both have at least this
in common: they are inimical to the mahäbhümika-theory of the Prakaranapäda, Dhätukäya, and Sangitisästra.
The quasi-canonical character of the Prakaranapäda and the Dhätukäya
for the Vibhäsä indicates that these are in all probability works of an earlier era. The statements of the Bhadanta Vasumitra, on the other hand,
though usually highly respected by the Vibhäsä, have hardly this kind of
status there. Following the internal evidence and the traditional accounts,
we thus arrive at three Vasumitras: (1) the old Vasumitra, author of the
Prakaranapäda, of the Dhätukäya, and, in all probability, of the Sangitisästra, the probable originator of the mahäbhümika-theory; (2) the Bhadanta Vasumitra, author of the Pariprcchä and the Paneavastuka, opposed
to the mahäbhümika-theory, upholder of a subtle citta, forger of the most
accepted theory regarding past and future events, cautioner of dogmatists,
one of the "Great Masters" of the Vibhäsä, and, from all we can tell, a truly
great'philosopher; (3) the later Vasumitra, author of a commentary on
the Kosa and the Samayabhedoparacanacakra.
According to traditional accounts, the four great masters Ghosaka, Bud-
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dhadeva, the Bhadanta Vasumitra, and the Bhadanta Dharmaträta were
contemporaries, and all had a hand in the rough draft of that tremendous
team-work compilation, the Vibhäsä, at the council of the Emperor Kaniska. In spite of their philosophical differences (which become quite apparent in this treatise), Ghosaka and the Bhadanta Vasumitra apparently
remained on good terms, and after the death of Kaniska, went together to
live in the country of Asmäparäntaka, at the invitation of the king of that
country {Kosa, La Vallee Poussin, introduction, p XLIV; Abhidhannämrta
introduction, p 1).
By the way, the Dharmaträta who commented on the Pancavastuka was
apparently an uncle of the Bhadanta Vasumitra's. He was a strict Sarvästivädin attempting a harmonization between the theories of Ghosaka and
his nephew, and was also responsible for the Samyuktäbhidharmasära (Taisho 1552), an elaboration of the work of DharmasrI. He is to be distinguished from that great maverick, the Bhadanta Dharmaträta, whom in fact
he criticizes by name in the Saniyuktäbhidharmasära. (On this point, and
on the philosophies of the two Dharmaträtas, Lin Li Kuang is quite
convincing, cf. L'Aide-Memoire9 pp 315-342.)
41. This is identical to the rebuttal to the Bhadanta Vasumitra's thesis
given in Kosa II, ad 44d, which is there attributed to the great Ghosaka. The
necessary connection of a mental consciousness with contact, feelings, and
cognitions is of course an irreversible axiom to this upholder of the mahäbhümikas. At Abhidharmämrta p 66, 12, Ghosaka says: "Feeling, cognition, contact, volition, mental attention, zest, mental application, memory,
concentration, and discernment are the ten mahäbhümikas. And for what
reason is this ? Because they arise together with every citta." ("Vedanä
sanjnä sparsas cetanä manaskärah chandah adhimuktih smrtih samädhih
prajfiä ity ete dasa mahäbhümikä dharmäh. Tat kasya hetoh ? Sarvacitta-sahötpädät"). For Ghosaka, the attainment of cessation cannot be
reduced to a citta of any kind, since the cessation is that of cognitions and
feelings.
42. This argument is again attributed to the Bhadanta Vasumitra in the
Kosa (II, ad 44 d).
43. Western translators of Buddhist texts have not usually given much
attention to the various characterizations of mental and physical states traditional in abhidharma. This is unfortunate, for the whole basis of Buddhist
ethical theory has been misunderstood thereby, and as a result there have
been many erroneous conceptions of Buddhism: that it is anti-sensual, that
it is necessarily anti-passion, that it basically considers all mundane existence evil, and so forth. Actually, a careful examination of the employment of terms used in Abhidharma ethical theory, as well as attention to
their true etymological meaning, will destroy many of these misconceptions,
which have arisen in part due to the incredibly arbitrary translations which
have become "standard" among certain translators. As an example, "klesa"
has never meant, either in Sanskrit or for any people in direct contact with
Indian masters, "defilemement", as it is usually translated. The Sanskrit
root "kit's" means "to be afflicted, to be tormented, to suffer", and a klesa
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is accordingly "an affliction, pain, anguish, suffering". In Tibetan, the
term "klesa" has been rendered by "nyon mongs pa", which means "misery,
trouble, distress" as well as "to be afflicted", as in the expression "tsha has
nyon mongs te\" "to be molested by the heat" (Sarat Candra Das, p 489).
In Chinese, it is rendered by both Paramärtha and Hsuan-tsang by two
characters which mean "to be troubled, vexed, grieved, irritated, distressed"
(Matthews, characters no. 1789 and 4635), which together regularly mean
"vexed", "vexation". Why therefore introduce into English a basically
meaningless word such as "defilement," which in conjuring up all sorts of
angry God, original sin, and "man is defiled" complexes, is not only etymologically indefensible, but also, for the twentieth century, rotten "means"
(see Introduction to the Commentary on the Separation of the Middle from
Extremes, p 194) ? There is a good word in English which is in consonance
with basic life needs as well as, which goes without saying, the Four Noble
Truths. Here "klesa" is translated as "affliction", and the adjective "klista" as "afflicted".
We have seen Vasubandhu's list of afflictions in the Discussion of the Five
Aggregates, p 92, p 94. But there is considerable variation in what mental
states are included within the afflictions among Abhidharma writers, and
Vasubandhu himself changes "his" "mind" on what motivating dispositions
to include there. At Kosa II, ad 26-28, Vasubandhu had accepted the Vibhäscts list of klesa-mahäbhümikas, those which make all other afflictions
possible. These are confusion, carelessness, sloth, lack of faith, slackness,
and excitedness. In The Commentary on the Separation of the Middle from
Extremes, Vasubandhu lists complacency, aversion, pride, ignorance, views,
adherence to mere rules and rituals, doubt, envy, and selfishness as "obstructions which are afflictions" (ad II2-3 a). Later he reduces the afflictions
again to the six he had accepted in A Discussion of the Five Aggre*
gates (Thirty Verses, 11). To show the extreme examples of the disagreement in Abhidharma concerning the afflictions, Dharmatrata the Sarvästivädin in his Samyuktäbhidharmasära has fifteen fundamental afflictions
(Lin Li Kuang, p 49), whereas the Bhadanta Dharmatrata says that all afflictions are nothing but unbeneficial volitions, and that there are in fact no
"events associated with citta" apart from feelings, cognitions, and volitions
(Lin Li Kuang, p 47).
To clarify some often confused concepts : Afflicted states are "bad",
being suffering, but are not necessarily unbeneficial (i.e. "bad" in the sense
of ethically reprehensible). There is an entire category of factors which
are categorized as afflicted, but which are ethically beneficial (the kusalasäsravas), and another which is similarly afflicted, but ethically indeterminate
(the nivrtävyäkrtas, "obstructed but indeterminate events"). For instance,
attachment may sometimes be beneficial, and doubts, remorse, and aver«
sion, though afflicted, may have good results. Similarly, any afflicted state
which has come about as a result of retribution is by necessity indeterminate ("obstructed but indeterminate"), since anything which is retribution
itself carries no further retribution. (A very just credo which leaves everybody an opening for escape from suffering.) The term "afflicted" is some-
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what broader than that of "affliction", since an affliction is that basic kind
of mental suffering which involves adjunct sufferings. Thus, the "obstructed but indeterminate" events are afflicted, but not afflictions. An affliction itself must always arise from a volition, an impulse, and a discrimination^*^ IX, LVP, p 294; Pradhan, p 477, 1-2). Furthermore, the terms
"obstructed" and "afflicted", synonymous in older Abhidharma (though in
Mahäyäna there are obstructions which are not afflictions, see Commentary
on the Separation of the Middle from Extremes, ad II 1), are often equated
to "connected with distress" (säsrava). However, as Yasomitra says, the
last term is actually used in a much broader sense, to mean any state where
basic afflictions may attach themselves. (Vyäkhyä ad I, 4b). Further principles : Whatever arises from a mental construction is never indeterminate,
and whatever arises from an impulse is never retribution. Combining the
"ethically good and bad" (beneficial-unbeneficial) with the "instrinsically
good and bad" (afflicted-unafflicted), we arrive at the following divisions :
[entailing retribution]
afflicte d
[free from retribution] 3.
r [entailing retribution] 4.
unafflicted* [free from retribution] 5.
L

6.

unbeneficial (akusala) U
beneficial but connected with afflictions or liable to be so connected
(kusalasäsrava) B
obstructed but indeterminate
(nivrtävyäkrta) I
first states free from affliction
(prathamänäsrava) B
unobstructed but indeterminate
(anivrtävyäkrta) I
last states free from afflictions /
(antänäsrava or simply anäsrava)

B : beneficial; U : unbeneficial; / : indeterminate
The Koia's (II, ad 7-19; II ad 30a-b; II, ad 60-61; IV, ad 8; IV, ad 127) categorization of the twenty-two faculties into these groups will show the subtlety of the entire ethical structure :
1. Faculty of the Eye I S r I
2. Faculty of the Ear I S r I
3. Faculty of the Nose I S r I
4. Faculty of the Tongue I S r I
5. Faculty of the Tactile Body I S r I
6. Faculty of the Consciousnesses I E r @ (
7. Faculty of Masculinity I S r /
8. Faculty of Femininity I S r /
9. Faculty of Life-Force S R r I
10. Faculty of Pleasure ( R I
11. Faculty of Suffering S ( - R U
12. Faculty of Cheerfulness ( R @
13. Faculty of Depression S ( (or X)
14. Faculty of Equanimity E R @
15-16. Faculties of Faith and Vigor E X B
17-19. Faculties>of Mindfulness,
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Concentration, and Insight E, X B
20-22. Highest Faculties A X B
KEY:
I
S
A
r
r

internal
säsrava (potentially linked to afflictions)
anäsrava (never linked to afflictions)
both in suffering and non-suffering states, retribution for acts
retribution for beneficial act in non-suffering state, for unbeneficial
in a suffering state
R always retribution
R always retribution for a beneficial act when retribution
-R always retribution for an unbeneficial act when retribution
U can be beneficial, unbeneficial, i or indeterminate
/ always indeterminate
B always beneficial
@ can belong to any ethical category
( not retribution when beneficial, unbeneficial or unobstructed /
indeterminate other than retribution.
E may be either linked to afflictions, or not
X never retribution

44. The three roots of the beneficial are, as we have seen in A Discussion
of the Five Aggregates p 66, lack of greed, lack ofhositility, and lack of confusion, (cf. also Kosa II, ad 25-26 c.) They are those motivating dispositions
which make all other beneficial ones possible. By necessity, they involve
contact with an object-of-consciousness, and consequently involve feelings and
cognitions, as motivating dispositions depend on conscious volitions to be
beneficial. In other words, "lack of greed" occurring in the attainment
of cessation is hot lack of greed as a root of the beneficial, because no choice
can arise there, due to the absence of contact with a specific object-of-consciousness. In the absence of such choice, and in the absence of consciously-.
conceived roots of the beneficial, there can be no beneficial citta.
This same argument is employed by Vasubandhu in his Mahäyänasangrahabhäsya (ad I, 54, Peking/Tokyo Tibetan Tnpitaka vol. 112, p 282, 2-4).
It is an independent argument there, not found in any developed form in
Asanga's Mahäyänasangraha itself. The fact that most of these independent arguments in the first chapter of this commentary show such close
affinities to this treatise seems to rule against Frauwallner's "last-ditch"
effort to save his fabrication of «the two great Vasubandhus" (i.e. that the
Kosa, the Demonstration of Action, and the Thirty Verses are indeed by one
Vasubandhu, but that only the Mahäyäna commentaries are by Asanga's
brother).
44a. Final cessation is actually indeterminate (since nothing results from it)
and is beneficial only in the sense of a beneficial goal. (See notö 17a.)
45. Analogous Pali suttas : Anguttarall, 40;III, 388; IV, 167. I have
not been able to find a sutta where the tppic is subsumed under ten questions,
as it apparently is in this Dasapariprcchäsütra : "The Sütra of the Ten
Questions". The necessary dependence of cognitions, feelings, and motivating dispositions on contact with an object-of-consciousness is an axiom
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accepted in all Abhidharma, as it is in fact one of the links of "dependent
origination". (See Commentary on the Separation of the Middle from Extremes, ad I 10 and 11, and note 7 to that text.)
\
46. Afflictions presuppose the existence of feelings, cognitions, and certain
other motivating dispositions, as they always arise from an impulse anci a
discrimination (Kosa IX, Pradhan, p 477, 1-2). Thus there can be no afflictions without contact with an object-of-consciousness.
47. Even the attainment of the absence of cognitions praised byPatanjali
is beneficial, so one would think that the attainment of cessation practised
by Buddhists is even more so.
48. Only these four types of citta are traditionally regarded as unobstructedbut-indeterminate by the Vibhäsä-inspired philosophies. Anything born
of retribution, as well as retribution itself, is by necessity indeterminate
(cf. note 43), and cittas connected with artistic or professional activity, and
with postures of the body such as sitting, lying, and standing, are of course
also indeterminate and unafflicted. The last category is somewhat more
problematical. It seems to refer to any citta which produces pure fantasies,
which beholds a magical creation, or which deals with after-images in meditation. An artist's preconception of his creation, on the other hand, seems
to belong to the category of "cittas related to artistic or professional activity" (cf. Kosa II, ad 71b-72).
Vasubandhu gives his argumentation a somewhat different twist in the
Mahäyänasangrahabhäsya. He dismisses beneficial and unbeneficial cittas,
and cittas related to postures, professional activity, and mental creations,
in the same manner as here. But he leaves a possibility open for the "born
of retribution" category. He says that it would be possible to call the attainment of cessation indeterminate qua "born of retribution", but that only
the store-consciousness, of all consciousnesses, can be indeterminate in this
sense {Mahäyänasangrahabhäsya ad I, 54, Peking/Tokyo Tibetan Tripitaka
vol. 112, p 282, 4, 5). The arguments raised in this treatise against a
retributional mental consciousness existing directly subsequent to the
attainment of cessation would of course still he1!.
49. The attainment of cessation is reached only at er one has passed through
the four basic meditations and the four other imageless attainments (See
Discussion of the Five Aggregates, p 56, p 70). One of the objects of meditation being to sever afflicted cittas which are retributional, it is held that
all mental retributional consciousness will be severed by the practise of
these meditations.
50. The citta which occurs immediately after the attainment of cessation
has been completed, must; be completely without agitation. "Utter nonagitation" is a mark of the fourth meditational state (cf. Kosa III, LVP,
px216; Kosa IV, ad 46; Kosa VIII, ad 26).
51. The nine attainments of successive stages are the four basic meditations
and the five imageless meditational attainments. The eight deliverances
are preparative stages to the imageless attainments, plus these attainments
themselves. The preparatives are listed as :
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"oneself containing visible forms, one sees visibles" (rüpi rüpäni
pasyati)
"not being aware of inner visible forms, one focuses on outward
visibles" {adhyätman arüpa-samjiii bahirddhä rüpäni pasyati)
"one becomes intent on what is lovely" (subham ity eva adhimukto
bhavati)
52. The KarmapräjnaptVs solution is to make these completely concentrated
meditational cittas indeterminate (cf. note 17 a). This is indeed another
way out, which Vasubandhu, in spite of his apparent sympathies with the
treatise, rejects here.
52a. In spite of his own great contributions to Indian logic, which are apparent in A Methodfor Argumentation, people who rely on dialectics only are not
for Vasubandhu in a very exalted category. In his chapter on "realities'*
in the Commentary on the Separation of the Middle from Extremes, he recognizes arguments based on logical principles as belonging to a special
kind of reality which has validity while playing a certain kind of dialecticians'
game (ad III, 12). But here, as well as later in the Twenty Verses, actual
insight into ultimate realities cannot be provided by any amount of reasoning alone. As a writer of treatises, Vasubandhu wishes his arguments to be
based on logical principles, but he recognizes logic as more than inadequate
when dealing with ultimate insights. He labels himself as a dialectician
in Twenty Verses, ad 22a, and there clearly states that ultimate reality is
not within the range of dialectics. Here in the Discussion for the Demonstration of Action, Vasubandhu uses the term "dialectician" almost as a jeer.
This is reminiscent of the Lankävatära-sütra, where dialecticians are constantly being lambasted. A bit of the same spirit can be found also in Asanga
{Mahäyänasangraha X, 3 end).
53. Some, like the Bhadanta Vasumitra, say the attainment of cessation is
endowed with citta; others, like Ghosaka, say it is not. Yet they both apparently refer to the same state. Some way must be found to account for the
discrepancy (cf. Abhidharmadipa II, 126, p 149).
54. Impression: impregnation: augmentation of the seeds: the initial point
of the transformation of the series, particularly that induced by past volitions and other experiences. Yasomitra calls "impression" a synonym for
"seed" (cf. Jaini, Dipa, p 109), but, following Asanga, we may regard it
as the process of everything in past experience entering the consciousnessstream to help in its transformation (Asanga, Mahäyänasangraha
1, 18).
55. This verse is ascribed to Asvaghosa by Sumatisfla, Karmasiddhitikä, p 217,
2. So perhaps there is something to the Chinese tradition that Asvaghosa
was a proto-Yogäcärin, and responsible for treatises like The Awakening of
the Mahäyäna Faith !
56. The Sanskrit for this verse is given by Sthiramati in his Trimsikäbhäsyay
p. 34 :
"Ädäna-vijnäna gambhlra-süksmo
ogho yathä vartati sarva-bijo/
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bäläna eso mayi na prakäsi
mä haiva ätmä parikalpayeyuh //"

Yasubandhu's citation of the Sandhinümocana-sütra is of great interest for
several reasons. For one thing, it clearly contradicts Lamotte's thesis that
the Discussion for the Demonstration of Action was written at a time prior
to Yasubandhu's conversion to Mahäyäna (as do also the closing verses
of the treatise, with their beautiful Mahäyäna transferral of merit sentiments). It leaves little doubt that Vasubandhu has been holding back on
Mahäyäna vocabulary with the intention of leading his old Vaibhäsika
opponents on as far as possible with arguments they more or less have to
accept, in order to finally bombard them with the conclusion that only the
Yogäcära conception of consciousness can completely fill the holes in the
karma theory. We may regard this entire treatise as a preliminary to the
more profound Yogäcära insights, which is directed at the Vaibhäsikas and
Sauträntikas who could by this means be forced to a recognition of the innate worth of Yogäcära, and thus be lured to further writings of the school.
In Asanga's Mahäyänasangraha, the consciousness-theory is preliminary
to the teaching of the three natures and their realization, the true heart of
his and Vasubandhu's Yogäcära. (Mahäyänasangraha I, II, and III, especially III, 9). In Vasubandhu's works, we find the same movement in the
Twenty Verses, Thirty Verses, and the Teaching of the Three Own-Being
included here.
The Sandhinirmocana is of course not a sütra which is accepted by the^
Vaibhäsikas. But if the Vaibhäsika can cry, "This is not authoritative
scripture." Vasubandhu can counter that neither should the Vibhäsä and
its beloved Abhidharma "padas" be regarded as such, since they are clearly
not thewords of the Buddha. Orthodox Vaibhäsikas, such as the Dipakära,
retort that the Abhidharma serves only to interpret the sütras, and
furthermore, that these Abhidharma interpretations must be taken as "higher"
than any sütras which comtradict them, since sütras can be conventional
{aupacärika), i.e. conditioned by the exigencies of expedient methods (Dipa
II, ad 138-139, pp 98-104; IV, ad 185, p 146; VIII, ad 548, p 410). The
thesis that Abhidharma interpretations must be taken above sütras in contradiction with them is "old hat" in Buddhist schools that evolved Abhidharma : already in the Vibhanga, there are interpretations conformable
to the sütras (suttabhäjaniya) and interpretations conformable to the Abhidhaxm<i{abhidhammabhäjamyä), and the latter always take precedence in
case of any conflict between the two. A whole body of Buddhist teachers
however objected : these are the "Sauträntikas", "those who look to the
sütras as the final end of the Buddha's teaching." Vasubandhu of course
belongs to this tradition at the inception of his writing career. Though
his slashing at Vaibhäsika categories is perhaps the most thoroughgoing
one, he had predecessors in thisfield—certainlythe Bhadanta Dharmaträta,
and presumably the "müläcärya" of the Sauträntikas, Kumäraläta.
The question of what is to be considered canonical was raised almost at
the inception of Buddhism. Because of the absence of a sacerdotal hierarchy
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and an initial lack of codified collections of texts, and due to the fact
that many of the farflung Buddhist communities became quite isolated from one
another, divergences in doctrine naturally arose. The Buddha himself had
already given means by which to test the authenticity of scripture. If a
man came with something he claimed the Buddha had said, the community
was to compare it to what stood in the sütras and the Vinaya they had received, and if it did not conform to them, it was not to be accepted (Digha II,
124). In this analysis, it was the spirit rather than the letter which counted
most. Thus the Nettipakarana says of this passage: "With which sütra
should one confront these texts or untterances ? With the Four Noble
Truths. With which Vinaya should one compare them ? With any Vinaya
which leads one away from greed, hostility, and confusion. With which
Dharma should one test them ? With dependent origination."("Katamasmih sutte oiäretabbäni ? Catüsu ariyasattesu. Katamasmin vinaye samdassayitabbäni ? Rägavinaye dosavinaye mohavinaye. Katamiyam dhammatäyäm upanikhipitabbäni ? Paticcasamuppäde." p 221.) Thus there
came to be admitted into several ancient Canons sütras which were recognized as being post-Buddha (e.g. Majjhima II, 83 ff; Majjhima II, 57;
Majjhima III, 7, and Anguttara III, 57 ff, composed under King Munda).
Collections of scriptures were accepted as sütras in certain schools which
never had this status in others (such as the Dhammapada and the Jätakas,
challenged as late as the fifth century by teachers such as Sudinna Thera, cf.
Buddhaghosa's Sumangalaviläsini II, p 566, and Manoräthapürani III,
P 159).
The case for the Vaibhäsikas is somewhat weakened by the fact that the
Vibhäsä itself admits that there are many valid sütras which are not included in its Canon, "because they have been lost" (Vibhäsä 16, p 79 b, quoted
Lamotte, "La critique d'authenticite dans le Bouddhisme", India Antiqua,
p 218). It also says that many "false sütras", "false Vinayas" and "false
Abhidharmas" have been incorporated into many Canon collections (185,
p 925c. Ibid). The problem is further compounded by the Vibhäsä's recognition that certain sütras are to be taken literally (nitärtha), whereas others
must be further interpreted (neyärtha) (cf. Lamotte, "La critique d'interpretation dans le Bouddhisme", Ammaire de VInstitut de philologie et d'histoire Orientales et slaves, IX, 1949, p 349 ff). According to traditional accounts, the Second Buddhist Council, at Vaisäli, had already upheld such a
distinction in 383 B.C. (Ibid, p 351).
From the Mahäyäna side, reasons for accepting the Mahäyäna sütras
were given by several authors. A cardinal text supporting giving their
revelations, or if you will their forgeries, the status of authoritative scripture
was the Adhyäsrayasarneodana-sütra, which said that everything which is
well-spoken can be said to be the word of the Buddha (cf. Snellgrove,
BSOAS ^XI, 1958, pp 620-623, on this sütra's re-interpretation of the famous
saying of Asoka : "E keci bharnte bhagavatä Buddhena bhäsite save se
subhäsite vä.") A defense of the Mahäyäna sütras is given by Säntideva
{Siksäsamuccaya, B, p 15, V, p 12) and Prajnäkaramati (Bodhicaryävatärapafijikä IX, 43-44, V, p 205) on the perhaps not unassailable grounds that

154

Seven Works of Vasubandhu

their inspiration and root-purpose is the same as those of other sütras. Prajnäkaramati further says that in the face of so many dissensions even among
the "HInayänists", it is difficult to see how any one transmission of sütras
can be regarded as Ägama. Haribhadra in his Abhisamayälankäräloka
goes one further, saying that anyone who attempts to do so must be regarded as a fool. (Tucci ed, pp 260-261; Wogihara ed, pp 400-401; Vaidya
ed., p 402).
57. The residues (anusaya) are traces left by past afflictions, and thus also
"proclivities" towards further unbeneficial action. The Vaibhäsika, with
his theory of the existence of the past and future, regards "anusaya" and
"Klesa" as synonymous, a view Vasubandhu had combatted already at
Kosa V, ad 1 ff. (See also Jaini, "The Sauträntika Theory of Bija", and
Dipa introduction, pp 103-107, and Kathävatlhu XIV, 5.)
58. Any saint not liable to return to Samsära, who may however, in
contrast to the Arhat, be re-born into god-realms.
59. The Tämraparniyas are the Theravädins of Ceylon. They are only
sporadically mentioned in Vaibhäsika and Mahäyäna works. "The island
Tämraparni" is a name for Ceylon at least since the days of King Iksväku.
Virapurusadatta, whose Nägärjunikonda inscription mentions it by that
name (c. 200 A.D.). "The Tämraparna" is however properly the Tinnevelly region of the Pändya Kingdom, which is incidentally also mentioned
in the same inscription. However, at this time, Theraväda seems to have
been one of the dominant sects of this area as well, as both Buddhaghosa
and Buddhadatta claim it as their home (see Law, Buddhaghosa).
60. The bhavägravijnäna, "consciousness which is the requisite of existence", is indeed a particularly Theraväda conception, which goes back to
the Patthäna (1, 1, 3, B I, p 138; 6, 7, 81, 4, B, II, p 54; 7, 7, 23, B II;
p. 121). It is a substratum underlying the six consciousnesses, which, though
it is also a series of moment-events, does not undergo much change. It
is not entirely subconscious, as it consists of cittas which may at times
penetrate to the sixth consciousness. However, it may exist entirely
without initial mental application and subsequent discursive thought, and
exists in the highest meditational attainments, as well as in dreamless
sleep. It may be said to be nothing but the six consciousnesses in an
unactive state.
This substratum is accepted by Buddhaghosa, who assumes for it a material1
base (the "hadayavatthu", Visuddhimagga XIV, 458). Such a material base
\ may itself be deduced from certain passages in the Patthäna, though it ,does
not mention the term "hadayavatthu" itself. Yasomitra (Vyäkhyä ad I, 17)\
alludes to the full-blown theory of a substratum with a material basis, and
also identifies it as a Tamraparniya doctrine.
61. A similar argument, that it was the subtlety of the store-consciousness which prohibited the Buddha from teaching it to his early disciples,,
is found also in Asanga, Mahäyänasangraha I, 10. As Sumatisila interprets it, the import of Vasubandhu's argument is however somewhat different.
It is rather that the grouping together of events with such dissimilar characteristics would only serve to confuse the student of Buddhism. It was better
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to leave the store-consciousness out of the scheme for beginners (Karmasiddhitikä, p 219, 1).
62. This is a typically Mahäyäna argument, which must however have
some force for the followers of the Vibhäsä, which also admits that many
sütras have been lost. Vasubandhu is here conceding that the Vaibhäsikas
need not recognize the Sandhinirmocana as an authentic sutra. His intellectual honesty here stands in some contrast to the approach of Asanga,
who attempts to make the Vaibhäsikas admit the existence of the storeconsciousness by claiming that it is mentioned in the Sarvästiväda Canon.
This he does by wringing a meaning out of an Ekottarägama passage in a
most arbitrary way (Mahäyänasangraha I, 13). This procedure seems to
have somewhat embarrassed Sthiramati, for though he mentions this argument of Asanga's, he doesn't go into any details, and refuses to identify
the sütra (Trirnsikavijiiaptibhäsya, p 13, bottom).
The Vyäkhyäyukti is a work of Vasubandhu's dealing with the history
of the formation of the Buddhist Canon.
63. The store-consciousness conditions the evolving consciousnesses
I-VI by coloring all their perceptions through its seeds; the evolving consciousnesses in turn alter'the store-consciousness through the process of
"impression". Asanga says that, this mutual conditioning is not only reciprocal, but simultaneous, just as in the case of the arising of a flame and
the combustion of a wick (Mahäyänasangraha, I, 17).
64. I do not understand how this statement of Vasubandhu's is very
apposite, unless an identity "root" and "seed" is urged on the grounds that
the incipient roots are the locus of the developing seeds. The Vaibhäsika
argument, which is Sahghabhadra's, rests on the charge that "seed" is not
a very good metaphor, since the original seed no longer exists when the
fruit has developed. A seed, or even a seed-series, is not adequate to explain the sudden retribution occurring for beneficial and unbeneficial actions.
The cittas which are present at the time of the moment of retribution may
themselves be beneficial, where the retribution is one for an unbeneficial
act. Thus the constant relation that exists in natural seeds, that such and
such a seed results in such and such a fruit, does not seem to be in evidence
either (Abhidharmanyäyänusära, chapt. 51, tr. LVP, MCB 4-5).
65. The theory of self criticized here is probably that of the Vaisesikas,
against which Vasubandhu had already directed his supplement to the Kosa
(Kosa IX). It is nonetheless interesting to compare his critique here with
Sankara's argumentation in favor of an unchanging self, which is directed
against the Yogäcärins (Brahmasütrabhäsya II, II 31). Sankara says that
the Yogäcärins' store-consciousness cannot serve as a substratum for impressions, because it lacksfixityof nature, as it consists only of a series of momentary events. The store-consciousness is "stable", as Asanga tells us, only
in the sense that it forms a continuous, never greatly altered series (Mahäyänasafigraha I, 23). Thus it cannot be an abiding locus for these impressions. Unless an abiding entity pervading the three times is assumed (or
else some conditioning agent which is immutable and omniscient), the processes of impression and memory cannot be explained.
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Here is an instance where it is difficult to say who has the better "argument.
Sankara says that the lack of stability of the store-consciousness makes it
inadequate as an explanation for our "sense of continuity". On the other
hand, Vasubandhu's argument touches on one of the fundamental difficulties
of Advaita-Vedänta: that it is impossible to relate an immutable entity to a
world of phenomena constantly changing.
65a. Sumatisila tells the story as follows : "There was a man named
Vrjiputraka who, upon hearing the 251 rules*, abandoned them, not being
able to accede to them. (The Exalted One addressed him as follows) :
'Vrjiputraka, would you be able, Vrjiputraka, could you exert yourself, to
train yourself well in three trainings ?' He replied, *I could exert myself,
Exalted One, in three, Sugata. I could guard myself with three,' and the
Exalted One replied, 'Then, Vrjiputraka, discipline yourself from time to time
in the training of higher ethics (adhisila), the training of higher cittas {adhicitta), and the training of higher insight {adhiprajhaf. With this teaching
of the three trainings of higher ethics, etc. he summarized the 251 rules
of discipline with these three trainings."**
66. "TIrthankaras" is the name given by the Jains to their completely
enlightened saints. Some of the Jain sütras actually do state that mental
acts and intentions are only "half-acts", and do not carry as great a retribution as actual physical acts (Uväsakadasao, pp. 83, 165, 179). The Sütrakrtänga however clearly states that even an unfulfilled evil intention has
its bad retribution (I, I, 2, 23-30). But it clearly mocks the ancient Buddhist
focus on volition (which is again taken up by Vasubandhu after the Vaibhäsikas had let the emphasis somewhat drop). For the Jains, any physical
action, whether intentional or not, carries the same kind of retribution,
and it is chiefly physical action which receives their full attention. The
Sütrakrtänga has a Buddhist say : "If one thrusts a spear through the side of
a granary, mistaking it for a man, or through a gourd, mistaking it for a
baby, and roasts it, one will be guilty of murder according to our views. If one
puts a man on a spit and roasts him, mistaking him for a fragment of the
granary, or a baby, mistaking him for a gourd, he will not be guilty of murder
according to our views. If anybody thrusts a spear through a man or a baby,
mistaking him for a fragment of the granary, puts him on the fire, and roasts
him, that will be a meal fit for the Buddhas to breakfast upon" (II, VI, 26-29,
Jacobi's translation).
67. Bald was a plant commonly used in ancient Indian medicine in the
preparation of oil-baths. Avinash Chunder Kaviratna, Ayurvedic physician
and translator of Caraka, identifies it with Sida cordifolia (p. 281).
68. Obviously these simple acts of performance (Sumatisila's "activity
which is not action") cannot be action in the Buddhist sense, i,e. action
carrying retribution. As we have seen in note 43, the activity of the physical
organs themselves must be completely indeterminate.
*of the Prätimoksa. In the Päli Pätimokkha there are only 227.
**Karma-siddhi-tfkä, p. 220, 5. For the original sutra, see Anguttara I,
230.

THE TWENTY VERSES A N D

THEIR

COMMENTARY
( VIMSATIKÄ-KÄRIKÄ

[VRTTI ] )

INTRODUCTION
This famous work may well be one of the last three Vasubandhu wrote. It, The Thirty Verses, and The Teaching of the
Three Own-Beings seem to belong together : the implications
of one lead to the revelations of the next.
Perhaps no work of Vasubandhu's has been more consistently misunderstood than The Twenty Verses. It has frequently
been used as an authoritative source for opinions that are in
fact not even there. The main point here is not that consciousness unilaterally creates all forms in the universe, as has been
supposed by Dharmapäla and Hsüan-tsang, but rather that an
object-of-consciousness is "internal", ,and the "external" stimuli are only inferrable.* What is observed directly are always
only perceptions, colored by particular consciousness-"seeds".
The very fact that these "seeds" are spoken of at all indicates
a double influence. On one hand, every consciousness-moment
deposits a "seed"; on the other, each "seed" influences every
subsequent consciousness-moment, until a "revolution at the
basis" of consciousness is achieved.
In its entirety, this work is very free-wheeling, and directed
at a wide variety of philosophical and generally human problems.
Its ingenious refutation of atomism could stop even a twentieth-century particle physicist thinking.
Most interesting is the approach in this work towards "realities". Since experienced realities are all equally without a
perceptible externally existing reference point, the difference
between illusion and reality falls away. That is, all "realities"
involve an amount of "illusion". Even where there is a unanimous concensus among aggregate-'^series" regarding experienced events, this does not mean that their view is illusion-free
reality. An aggregate complex "undergoing hallucinations"
*Vasubandhu admits the possibility of the necessity of external stimuli
in his Mahäyänasaiigrahabhäsya, where he says, "A visual consciousness
arises dependent on a visible and the eye, together with the store-consciousness." ["de la (kun gzhi) rnam par shes pa dang bcas pa'i mig dang gzugs
rnams la brten nas mig gi rnam par shes pa 'byung ste /"], Mahäyänasangrahabhäsya, Peking/Tokyo ed. Tibetan Canon, vol. 112, p. 275, 4, 3.
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(in conventional parlance) is experiencing as much "reality"
as those which are not.
Since it is admitted that entire "realities" may be mentally
created, Vasubandhu can dispense with a feature of Buddhist
dogmatics that does not seem to him logical. Traditional Buddhist exegeses sometimes speak of "hells" as places of temporary retributional suffering for those "series" that committed
acts of suffering. Vasubandhu says that these hell-states must
be totally "internal", since assuming "an approved place for
the infliction of suffering" is to him abhorrent. These hellstates arise in the psychophysical complex, and it is there where
the working out from them is done.
Concerning the Text :
The Twenty Verses, and their commentary, which is also by
Vasubandhu, exist in their original Sanskrit form. They were
edited by Sylvain Levi in Bibliotheque de V&cole des Hautes
fctudes, sciences historiques et philologiques, Librairie Ancienne
Honore Champion, Paris, 1925, volume 241-245. This translation is based on that edition.

TWENTY VERSES AND COMMENTARY
(VIMSATIKÄ-KÄRIKÄ- [VRTTI])
In the Great Vehicle, the three realms of existence1 are determined as being perception-only. As it is said in the sütra*,
"The three realms of existence are citta-only." Citta, manas,
consciousness, and perception are synonyms. By the word
"citta", citta along with its associations is intended here. "Only" is
said to rule out any (external) object of sense or understanding.
All this is perception-only, because of the appearance of
non-existent objects,
just as there may be the seeing of non-existent nets of hair
by someone afflicted with an optical disorder. 1
Here it is objected :
"If perception occurs without an object,
any restriction as to place and time becomes illogical,
as does non-restriction as to moment-series2
and any activity which has been performed. "2
What is being said ? If the perception of visibles, etc. arises
without any object of visibles, etc. why is it that it arises only
in certain places, and not everywhere, and even in those places,
why is it that it arises only sometimes, and not all the time ?
And why is it that it arises in the moment-series of all that are
situated in that time and place, and not just in the momentseries of one, just as the appearance of hair, etc. arises in the
moment-series of those afflicted by an optical disorder, and
not in the moment-series of others ? Why is it that the hair,
bees, etc. seen by those afflicted by an optical disorder don't
perform the functions of hair, etc. while it is not the case that
other hair, etc. don't perform them ? Food, drink* clothes,
poison, weapons, etc. that are seen in a dream don't perform
the functions of food, etc. while it is not the case that other
food, etc. don't perform them. An illusory town does not
*Avatanisaka-sülra: Dasa-bhümika VI, p. 32 (R, p 49).
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perform the functions of a town, because of its non-existence,
while it is not the case that other towns don't perform them.
Therefore, with the non-being of an object, any restriction as
to place and time, any non-restriction as to moment-series, and
any activity which has been performed, would be illogical.
Reply:
No, they are not illogical, because
Restriction as to place, etc. is demonstrated as in a dream. 3a
Tsiow how is this ? In a dream, even without an (external)
object of sense or understanding, only certain things are to be
seen : bees, gardens, women, men, etc. and these only in certain
places, and not everywhere. And even there in those places,
they are to be seen only sometimes, and not all the time. In »• this
way, even without an (external) object of sense or understanding, there may be restriction as to place and time.
And non-restriction as to moment-series
is like with the pretas.3
3b
The phrase "is demonstrated" continues to apply here (to. make
the verse read : "And non-restriction as to moment-series is
demonstrated as with the pretas."). How is it demonstrated ?
In the seeing of pus-rivers, etc. by all of them 3c
all together. A "pus-river" is a river filled with pus. Just as one
says "a ghee pot". For all the pretas who are in a similar situation
due to a similar retribution for action, and not just one of them,
see a river filled with pus. With the expression "etc." rivers
full of urine and feces, guarded by men holding clubs or swords,
and other such perceptions, are included also. Thus, nonrestriction as to moment-series in regard to perceptions is demonstrated even with an (external) object of sense or understanding being non-existent.
And activity which has been performed
is just like being affected in a dream.4a 4a
A case of being affected in a dream is like where semen is
released even without a couple's coming together. So, by these
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various examples, the four-fold restriction as to place and time,
and so on, is demonstrated.
And as in a hell-state,4b
all of these
4b
are demonstrated. "In a hell-state" means "among those
experiencing a hell-state". How are they demonstrated?
In the seeing of hell-guardians, etc.
and in being tormented by them.

4c

Just as the seeing of hell-guardians, etc. by those experiencing
a hell-state (and with the expression "etc." the seeing of dogs,
crows, moving mountains, and so on, is included) is demonstrated with a restriction as to plqce and time for all of those
experiencing a hell-state, and not just for one of them, and just
as their torment inflicted by them is demonstrated through
the sovereignty of the common retribution for their individual
actions, even though the hell-guardians, and so on, are really
non-existent. So the four-fold restriction as to place and time
is to be known as demonstrated in yet another way.
Objection: But for what reason is the existence of hell-guardians,
dogs, and crows (experienced in hell-states) not accepted ?
Reply :
Because they are illogical. For to assume that these kinds of
hell-beings have an external existence is not logical. This is so
because they don't feel the sufferings there themselves, or if they
tormented each other mutually, there would be no difference
in situation between those experiencing a hell-state and the hellguardians, and if they mutually tormented each other having
equal make-ups, sizes, and strengths, there would be no fear in
those experiencing a hell-state, and since they couldn't stand
the burning suffering of standing on a ground made of heated
iron, how could they be tormenting others ? And how could
there be an arising of those not experiencing a hell-state, together
with those who are ?
Objection : How is this ? The arising of animals in a
heaven-state may occur, so in the same way, there may be the
arising of hell-guardians, etc. which have the distinct qualities
of animals or pretas, in hell-states.
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Reply :
There is no arising of animals in hell-states,
as there is in heaven-states,
nor is tiiere any arising of pretas,
since they don't experience the sufferings that are engendered
there. 5
Those animals which arise in heaven-states experience all the
pleasure that is engendered there because of (past) actions
bringing pleasure to their environment. But hell-guardians, etc.
don't experience hellish suffering in the same way. So the
arising of animals (in hell-states) is not logical, and neither is
the arising of pretas there.
An ^opinion: Then it's because of the actions of those experiencing a hell-state, that special material elements arise,
which have special qualities as to color, make-up, size, and
strength, and are cognized as hell-guardians, etc. That's why
they are constantly transforming in various ways, and appear
to be shaking their hands, etc. in order to instill fear, just as
mountains that look like sheep appear to be coming and going,
and just as thorns in forests of iron silk-cotton trees, appear to
be bowing down and rising up again. And yet it isn't that
(these phenomena) aren't arising.5
Reply :
If the arising and transformation of material elements due
to the actions of those is accepted,
why isn't (§uch arising and transformation) of a consciousness accepted ? 6
Why is a transformation of consciousness itself due to (past)
actions not accepted, and why instead are material elements
constructed ? And furthermore,
It's being constructed that the process of impressions from
actions takes place elsewhere than does its effect,
and it is not being accepted that it exists there where the impressions take place : Now what is your reason for this ? 7
Because it is through their action that such an arising and
transformation of material elements is constructed for those
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experiencing a hell-state, and inasmuch as impressions through
actions enter together into their consciousness-series, and not
anywhere else, why is it that that effect is not accepted as .being such
a transformation of consciousness taking place just where
the impressions themselves do ?6 What is the reason for an
effect being constructed where there is no process of impression ?
(You may say) : By reason of scriptural authority. If consciousness were only the appearance of visibles, etc. and there
were no (external) objects of visibles, etc. the existence of the sensefields of visibles, etc. would not have been spoken of by the
Exalted One.
Reply:
This is no reason, because
Speaking of sense-fields of visibles, etc.
was intended for those to be introduced to Dharma,
just as in the case of spontaneously-generated beings.7

8

It's just like in the case where spontaneously generated beings
were discussed by the Exalted One. This was done with the
intention of indicating the non-discontinuity of the citta-series
in the future.8 "There is neither a sentient being, or a self, but
only events along with their causes", has been stated by the
Exalted One.* Thus, statements were made by the Exalted One
regarding the existence of the sense-fields of visibles, etc. with
an intention directed at people to be introduced to the Dharma.
And what was the intention there ?
Because their appearances continue as perceptions,
because of (consciousnesses') own seeds,
the Sage spoke in terms of states of two-fold sense-fields." 9
A perception with the appearance of visibles arises through a special
transformation (in the consciousness-series). In respect to such a
perception, the Exalted One spoke in terms of the sense-field of the
eye and of visibles, in respect to the seed and the appearance which
arises, respectively. In the same way, a perception with the appearance
of tactile sensations arises. In respect to such a perception, the Exalted

*Majjhima I, 138.
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One spoke in terms of the sense-fields of the tactile body and tactile
sensations, in respect to the seed and the appearance which arises,
respectively.9
This is the intention.
What is the advantage of teaching with such an intention ?
In this way, there is entry into the selflessness of personality. 10a
If the sense-fields are taught in this way, people will enter
into an understanding of the selflessitess of personality. The
group of six consciousnesses evolves because of duality. But
when it is known that there is not any one seer, (any one hearer,
any one smeller, any one taster, any one toucher), or any one
thinker, those to be introduced to Dharma through the selflessness of personality will enter into an understanding of the
selflessness of personality.
And in yet another way, this teaching is entry into the selflessness of events. 10b
"And in yet another way", etc. is in reference to how the
teaching of perception-only is entry into the selflessness of events,
when it becomes known that this perception-only makes an
appearance of visibles, etc. arise, and that there is no experienced
event with the characteristics of visibles, etc. But if there isn't
an event in any way, then perception-only also isn't, so how
can it be demonstrated ? But it's not because there isn't an
event in any way that there is entry into the selflessness of events.
Rather, it's
in regard to a constructed self.

10c

It is selflessness in reference to a constructed self, i.e. all those
things that constitute the "own-being" believed in by fools,
that is the constructed with its "objects apprehended" and
"subjects apprehendors", etc. and not in reference to the ineffable Self, which is the scope of Buddhas.10 In the same
way, one penetrates the selflessness of perception-only itself in
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reference to a "self" constructed by another perception11, and
through this determination of perception-only, there is entry
into the selflessness of all events, and not by a denial of their
existence.12 Otherwise, there would be an object for this other
perception because of a perception itself (i.e. either "perceptiononly" or "the perception of self" would be a real object), there
would be at least one perception which has an object consisting
of another perception, and the state of perception-only wouldn't
be demonstrated, because of the perception's state of having
objects.13
But how is it to be understood that the existence of the sensefields of visibles, etc. was spoken of by the Exalted One not
because those things which singly become sense-objects of the
perceptions of visibles, etc. really exist, but rather with a hidden
intention ? Because
A sense-object is neither a single thing,
nor several things,
from the atomic point of view,
nor can it be an aggregate (of atoms),
so atoms can't be demonstrated. 11
What is being said ? The sense-field of visibles, etc. which
consists (in a moment) of a single sense-object of a perception
of visibles, etc. is either a unity, like the composite whole constructed by the Vaisesikas*, or it is several things, from the atomic
point of view, or it is an aggregation of atoms. Now, the senseobject can't be a single thing, because one can nowhere apprehend a composite whole which is different from its component
parts. Nor can it be plural, because of atoms, since they can't
be apprehended singly.14 Nor does an aggregation of atoms
become a sense-object, because an atom as one entity can't be
demonstrated, either.
How is it that it can't be demonstrated ? Because
Through the simultaneous conjunction of six elements,
the atom has six parts. 12a
•cf. Discussion for the Demonstration of Action, note 11, and the entire
discussion in that treatise in section 3.
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If there is a simultaneous conjunction of six elements in six
directions, the atom comes to have six parts. 15 For that which
is the locus of one can't be the locus of another.
If there were a common locus for the six,
the agglomeration would only be one atom.

12b

It might be maintained that the locus for each single atom is
the locus of all six elements. But then, because of the common
locus for all of them, the agglomeration would be only one atom,
because of the mutual exclusion of occupants of a locus. And
then, no agglomeration would become visible.16 Nor, for that
matter, can atoms join together at all, because of their state of
having no parts. The Vaibhäsikas of Kashmir say, "We aren't
arguing such an absurdity. It's just when they're in aggregation, that they can join together." But the question must be
asked : Is then an aggregation of atoms not an object different
from the atoms themselves ?
When there is no conjunction of atoms,
how can there be one for their aggregations ?
Their conjunction is not demonstrated,
for they also have no parts. 13
So the aggregations themselves can't mutually join together,
either. For there is no conjunction of atoms, because of their
state of having no parts. That is to say, such a thing can't be
demonstrated. So even in the case of an aggregation, which
does have parts, its conjunction becomes inadmissible (because
there can be no aggregation of atoms unless individual atoms
conjoin. And so the atoms as one entity can't be demonstrated. And whether the conjunction of atoms is accepted,
or isn't
(To assume) the singleness of that which has divisions
as to directional dimensions, is illogical. 14a
For one atom, there may be the directional dimension of being
"in front", for another, of being "on the bottom", and if there
are such divisions as to directional dimensions, how can the
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singleness of an atom, which partakes of such divisions, be logical ?
Or else, how could there be shade and blockage ?
14b
If there were no divisions as to directional dimensions in an
atom, how could there be shade in one place, light in another,
when the sun is rising ? For there could be no other location
for the atom where there would be no light.17 And how could
there be an obstruction of one atom by another, if divisions as
to directional dimensions are not accepted ? For there would
be no other part for an atom, where, through the arrival of
another atom, there would be a collision with this other atom.
And if there is no collision, then the whole aggregation of all
the atoms would have the dimensions of only one atom, because
of their common locus, as has been stated previously.
It may be argued : Why can't it be accepted that shade and
blockage refer to an agglomeration, and not to a single atom ?
Reply : But in that case, is it being admitted that an agglomeration is something other than the atoms themselves ? Objector : No, that can't be admitted.
If the agglomeration isn't something other,
then they can't refer to it. 14c
If it is not accepted that the agglomeration is something other
than the atoms, then shade and blockage can't be demonstrated
as occurring in reference to the agglomeration only. This is
simply an attachment to mental construction. "Atoms" or ''aggregations" : what's the point of worrying with those, if ''their
basic characteristics of being visibles, etc." are not refuted ?
What then is their characteristic ? That they are in a state
of being sense-objects of the eye etc., in a state of being blue, etc.
It is just this which should be investigated. If a sense-object
for the eye, and so on, is accepted in the form of blue, yellow,
etc. then are these one entity, or several ? Now what follows
from this ? The flaw inherent in assuming their' severalness
has already been discussed (in relation to the arguments on
atomic aggregation).
If their unity existed, one couldn't arrive at anything gradually,
there couldn't be apprehension and non-apprehension simultaneously,
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there couldn't be separate, several, developments,
and there would be no reason for the non-seeing of the very
subtle. 15
If one entity as a sense-object for the eye, with no separations,
and no severalness, were constructed, then one couldn't arrive
at anything gradually on the Earth : that is, there could be no
act of going. For, even with placing down a foot once, one
would go everywhere. There could be no apprehension of a
nearer "part of something" and a non-apprehension of a more
removed "part", simultaneously. For a concurrent apprehension and non-apprehension of the same thing isn't logical. There
would be no special development for species that are separate,
such as elephants, horses, etc. and since they would all be one
in that case, how could their separation be accepted ? And
how can they be accepted as single, anyway, since there is the
apprehension of an empty space between two of them ? And there
would be no reason for the non-seeing of subtle water-beings,
since they would be visible in common with the more apparent.
An otherness in entities is constructed if there is a division of
characteristics, and not otherwise, so when speaking from the
atomic point of view, one must by necessity con struct divisions,
and it cannot be demonstrated that they (the atoms) are
in any way of one kind. With their unity undemonstrated, visibles',
etc.'s state of being sense-objects of the eye, etc. is also undemonstrated, and thus perception-only is demonstrated.
If the existence and non-existence of objects of sense or understanding are being investigated by force of the means-of-cognition
(direct perception, inference, appeal to reliable authority), direct
perception must be recognized as being the most weighty of all
means-of-cognition. But with an object of sense or understanding not existing, how can there be any cognizing whichcan.be
termed "direct perception" ?
Cognizing by direct perception is like in a dream, etc.

16a

For it is without an object of sense or understanding, as has
been made known previously.
And when it occurs, the object is already not seen,
so how can it be considered a state of direct perception ?

16b
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When a cognition through direct perception arises in the form
"This is my direct perception", the object itself is already not
seen, since this distinguishing takes place only through a mental
consciousness, and the visual consciousness has already ceased
by that time, so how can its being a direct perception be accepted ? This is especially true for a sense-object, which is momentary, for that visible, or taste, etc. has already ceased by
that time.18 It may be said that nothing which hasn't been
experienced (by other consciousnesses) is remembered by the
mental consciousness, and that this takes place by necessity as
it is brought about by the experience of an object of sense or
understanding, and that those can be considered to be a state
of direct perception of sense-objects, visibles, etc. in this way.
But this remembering of an experienced object of sense or understanding is not demonstrated, either. Because
It has been stated how perception occurs with its appearance.
17a
It has already been stated how perceptions in the shape of eyeconsciousnesses, etc. arise with the appearance of an object,
even without there being any (external) object of sense or understanding.
And remembering takes place from that.

17b

"From that" means "from the perception". A mental perception arises with the discrimination of a visible, etc. when
that appearance is linked with memory, so an experience of an
(external) object can't be demonstrated through the arising of
a memory.
Objection : If, even when one is awake, perception has
sense-objects which weren't, like in a dream, then people would
understand their non-being by themselves. But that isn't the
case. So it's not that the apprehension of objeets is like in a
dream, and all perceptions are really without an (external)
object.
Reply : This argument won't bring us to the cognition you
wish, because
Somebody who isn't awake doesn't understand the nonbeing of the visual sense-objects in a dream. 17c
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Just as people when they are asleep in a dream have their faculties concentrated on impressions of appearances of discriminations which appear differently than they do later, and, as long
as they aren't awake, don't understand the non-being of objects
of sense and understanding that weren't, just so when they become awakened by the attainment of a supermundane knowledge free from discriminations, which is the antidote to these
(discriminations), then they truly understand the non-being
of these sense-objects through meeting with a clear worldly
subsequently attained knowledge.19 So their situations are
similar.
Objection : If, through a special transformation of "their
own" moment-series, perceptions with the appearance of (external) objects of sense or understanding arise for beings, and
not through special objects themselves, then how can any certainty as regards perceptions be demonstrated from association
with bad or good friends, or from hearing about existent and
non-existent events20, since there can exist neither association
with the good or bad, nor any real teaching ?
Reply :
The certainty of perceptions takes place mutually,
by the state of their sovereign effect on one another.

18a

For all beings there is certainty of perception through a mutual
sovereign effect of perceptions on one another, according to
circumstances21. "Mutually" means "each affecting the other*'.
So one special perception arises within a moment-series through
a special perception within the moment-series, and not because
of a special object.
Objection : If a perception is without an (external) object,
just like in a dream, even for those who are awake, why- is it
that in the practise of the beneficial and unbeneficial there won't
be an equal result from desirable and undesirable efforts, for
those who are asleep and those who aren't ?22
Reply : Because
Citta is affected by torpor in a dream,
so their results are different. 18b
This is the reason, not the existing being of an (external) object.
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Objection : If all this is perception-only, there can't be body
or speech for anybody. So how can the dying of sheep who
have been attacked by shepherds, take place ? If their dying
takes place without the shepherds having done anything, how
can the shepherds be held responsible for the offense of taking
life?
Reply :
Dying may be a modification resulting from a special perception by another,
just like losses of memory, etc. may take place through the
mental control of spirits, etc. 19
Just as there may be modifications in others, such as loss of
memory, the seeing of dreams, or being taken possession of
by spirits, by the mental control of* psychic powers, as in the
case of Särana's seeing dreams through Mahä-Kätyäyana's mental force, or, as in the case of the vanquishing of Vemacitra
through mental harming coming from the forest-dwelling seers.23
In the same way, through the force of a special perception of
another, a certain modification of the aggregate-series, destroying its life-force, may arise, through which dying, which is to be
known as a name for a discontinuity in the aggregate-series taking part in an organism*, takes place.
Or else, how was it that the Dandaka Forest became empty
because of the anger of seers ? 20a
If it isn't accepted that the dying of beings can occur through the
force of a special perception in others, how is it that the Exalted
One, in order to demonstrate that mental harm constitutes a
great offense, questioned Upäli when he was still a householder,
as follows : "Householder ! Through what agency were the
Dandaka, Matahga, and Kalinga Forests made empty and sacred,
as has been reported ?", and Upäli replied, "I heard that it
happened through the mental harming of seers, Gautama."**
If not, how could it be demonstrated that mental harm
constitutes a great offense ? 20b
*cf. Discussion of Five Aggregates, p. 71.
**Majjhima I, 37-38.
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If this situation were constructed as not taking place through
a mental harming, and it were to be said that those sentient
beings that were living in that forest were destroyed by nonhuman spirits that had been propitiated as if they were seers,
how could it be demonstrated by this passage that mental harm
through mental action is a greater offense than bodily or verbal
harm ?24 This passage demonstrates that the dying of so many
sentient beings came about only through a mental harming.
Objection : But if all this is perception-only, do those who
understand the cittas of others really know the cittas of others,
or don't they ?
Reply :
What about this ?
Objector : If they don't know them, how can they be "those
who understand the cittas of others" ?
Reply : They know them.
The knowledge of those who understand others' cittas is not
like an object.
And how is this ? As in the case of a knowledge of one's
own citta. 21a
Objector : And how is that knowledge (of one's own citta)
not like an object ?
Reply :
Because of non-knowledge, as in the case of the scope of
Buddhas. 21b
It's just like in the case of the scope of Buddhas, which comes
about through the ineffable Self. Thus both of these knowledges,
because of their inherent non-knowledge, are not like an object,
because it is through the state of an appearance of something
which appears differently than it does later that there is a state
of non-abandonment of the discrimination between object
apprehended and subject apprehendor.25
Though perception-only has unfathomable depth, and there
are limitless kinds of ascertainments to be gained in it,
I have written this demonstration of perception-only
according to my abilities,
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It is impossible for people like me to consider it in all its aspects,
because it is not in the range of dialetics. And in order to show
by whom it is known entirely as a scope of insight, it is said
to be
the scope of Buddhas.

22b

In all its modes, it is the scope of Buddhas, Exalted Ones, because of their lack of impediment to the knowledge of everything that can be known in all aspects.

NOTES
1. See A Discussion of the Five Aggregates, note 12.
2. "There would be no restriction as to place and time of objects perceived" means that any object of sense or understanding would arise anywhere
and at any time if there were no definite external object to which it corresponded. "Nor would there be^ non-restriction as regards consciousness'series' perceiving them" means that if there were no definite external object,
it couldn't happen that all consciousness- 'series' in a given place and time
see the same object. Of course Vasubandhu will deny that the latter is true
at all, since there are always various ways of perceiving "the same sequence."
And the restriction as to place and time for objects of sense and understanding does not depend on a definite external object, as it is a principle operating even in the perceptions taking place in dreams.
3. The pretas are "the hungry ghosts" of traditional Buddhist lore,
who undergo special sufferings because of past unbeneficial actions. All
of them will see the same pus-rivers, etc. even though others won't : another
indication that experienced reality may be totally mentally created.
4a. The objector is saying that an external object of consciousness is
proved by "action's being performed". This means, for instance, that food
which is tasted while awake has the activity of nourishing, while "food"
that is tasted in a dream is not really food, as it does not nourish the organism.
Vasubandhu says that this argument is not fool-proof, because when a man
has a sexual dream, the biological function of releasing semen is performed
in this case.
4b. The hell-states will be reduced by Vasubandhu to afflicted events
existing only in the consciousness-streams of those experiencing them.
5. Hallucinations exist as much as anything else does, since they are
perceptions.
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6. Residual impressions take place in consciousness. Retribution is
a fruition or maturation of impressions, and thus should take place in the
consciousness-series only.
7,8. "Spontaneously generated beings" are those that arise all at
once, with all their organs neither lacking nor deficient. They do not have
to undergo embryonic stages or any other development. Traditionally,
gods, hell-beings, and the intermediate existences between one full life"series" and the next (the bardo of the Bardo-ThödoU or Tibetan Book of
the Dead) are considered tobe "spontaneously generated beings" (cf.
Kosa III 9 b-c). We have seen that Vasubandhu in The Twenty Verses
denies the existence of special hell-beings, and "god-states" are for him again
only special transformations of consciousness. As regards "intermediate
existences" between lives, he says that they aren't really born yet, but only
in the process of being born {Kosa III, ad 10, end). In the deeper perspective
of Vasubandhu's Explanation of Dependent Origination and The Tibeta
Book of the Dead, every life-stream consists of an alternating series of "life"
and "death", i.e. there is a dying and being again in every moment. In that
sense, every "dying moment" is an intermediate existence. But then it also
no longer really had the traditional characteristic of a "spontaneously generated being". Vasubandhu here assumes that the category of "spontaneously
generated beings" really doesn't exist, and that the Buddha spoke of them,
and in particular of spontaneously generated intermediate existences, only
to demonstrate the non-discontinuity of the citta-series. Without the assumption of a spontaneously generated intermediate existence, people might
assume that there is a discontinuity in citta between one life and the
next, including the one life, next one, next one, next one, next one, etc. that
is going on in each successive moment.
9. As far as what we directly experience is concerned, a "seed" and
perception become manifest in what we term "seeing a visible." "The visible
seen" is really a reflection of the "seed", i.e. an impression in consciousness,
the visual consciousness is a special transformation in the consciousnessseries affected by that "seed".
10. The completely signless perception of Buddhas is here seen to be
equivalent with the Universal Self of the Upanisads. The recognition of
their fundamental oneness is rare in Buddhist writing. The selflessness
of events and personalities does not of course refer to this Universal Self,
which Vasubandhu might more usually call "Emptiness" or "the Ground of
all events". It refers rather to any fixed particular individualizing force in
particulars.
11. "One" sees the selflessness of perception-only when "one" has seen
that the "self" previously constructed by another perception is void. Actually,
the use of the pronoun "one" is inaccurate, and does not occur in Sanskrit,
where verbs need have no subjects. It has been adopted here as the least
pernicious pronoun, but should not be taken too literally. In other words,
the phrase "one sees" really stands for "there is a new consciousnessmoment of seeing in a psychophysical complex". "One", as used here
and subsequently in these rtanslations, is not numerically "one".
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12. This is an important difference. It is not that anything is being
denied. It is just that any particular unchanging characters by which
we could delimit events and personalities, don't exist.
13. If perception-only is not self-dissolving, "perception-only" would
be an object of perception, and perception-only wouldn't be demonstrated.
Obviously, "perception-only" is itself perception-only, and not a fixed object.
14. In Vaisesika, atoms are absolutely imperceptible.
15. Any collision of one atom with another, any atom's being in a positional relation to another, implies that the atom has parts, and thus is not
really an atom.
16. Since the atom is imperceptible, if the locus for an aggregation of
atoms is common for all of them, then this aggregation, as taking up only the
place of one atom, would only be one atom itself, and hence imperceptible.
17. The arising of shade is explainable only if there is blockage of one
material complex by another. Now this becomes atomically impossible,
since the mutual resistance of materialities is possible according to an
atomic theory only where atoms collide. And the collision of atoms implies
parts to atoms, cf. note 15.
18. A mental consciousness which becomes aware of a visible depends
on a previous visual consciousness. But since all events are momentary,
and the mental consciousness registers the visible after the visual consciousness
has arisen, the visual consciousness is already past by that time, thus
"cognizing a visible" is not strictly speaking "direct perception"
19. "A supermundane knowledge" is a perception free from mental
marks and dualities, "pure perception". It is followed by "a clear worldly
subsequently attained knowledge", where "objects" are again seen plurally,
but are no longer conceptually clung to, since characteristics which would
warrant dividing them off from one another are seen to be constructed.
20. If everything perceived is equally a transformation of consciousness»
then what are the criteria by which one cajn distinguish the beneficial, unbeneficial, the existent ancj the non-existent ?
21. Here it is seen that each perception influences the next, and the only
basis for certainty of perception is the consistency of these influences.
22. If all perception is without a clear external object, then why is it that
beneficial and unbeneficial acts committed in a dream don't have the same
retributory effect as those committed while awake ?
23. The objector is saying that if everything is perception-only, then only
mental actions exist, and bodily and verbal actions have no reality. In that
case, he says, when a shepherd kills a sheep, we can't really call him responsible for a death, because that bodily action wasn't real. Vasubandhu has
already evolved an answer to this objection in A Discussion for the Demonstration of Action, where the ethical nature of an act is traced to the beneficiality or unbeneficiality of the "agent's" volition. The shepherd faces retribution for unbeneficial action as soon as the volition to kill arises. But then
another volition, that "which sets into agitation", which puts the materialityaggregate into action, must occur for there to be what is conventionally
called "a bodily act" "A bodily act" is thus really, according to Vasu-
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bandhu, "an act of volition affecting the body", and the killing of the sheep
is strictly speaking a result of this volition. (See A Discussion for the Demonstration of Action 46, 47.)
Instead of reiterating this argument, Yasubandhu here focuses upon
another point: that death may come about through special mental forces
(i.e. perceptions) of "another". However, this does not seem to be an answer
to the objector's question. The objector is asking how one can call the
shepherd responsible for a bodily act if there is no bodily act; Vasubandhu
is replying that death can result from a mental act, which seems besides the
point. However, Vasubandhu's reply does emphasize again the organic
interrelationship of the consciousness- and materiality- aggregates. (It is
by the way not inconsistent to continue to speak of a materiality-aggregate
in the context of "perception-only", since the materiality-aggregate are
those events which are perceived primarily by the tactile consciousness.
Here, one consciousness-aggregate is stated to have a radical effect on another
psychophysical complex. Vasubandhu cites two canonical stories to back
up his assertion. Särana, the son of King Udayana of Vatsa, became a pupil
of Mahä-Kätyäyana, one of the Buddha's chief disciples. Mahä-Käktyäyana and Särana together journeyed to Ujjain, in the Kingdom of Avanti.
There, King Pradyota of Avanti suspected Särana of having relations with
his wives. Though the charge was unfounded, Pradyota had Särana beaten
until he was streaming with blood. When released, Särana asked MahäKätyäyana to absolve him from his monastic vows. He wanted to go to his
father and levy an army against Pradyota. (The hostility between the Kingdoms of Avanti and Vatsa under Pradyota and Udayana had some history
behind it by that time. Udayana had already spent some time as a prisoner
of Pradyota, and had only been released because of the love between
Udayana and Väsavadattä, the daughter of Pradyota. This is the theme of
Bhäsa's famous drama, Pratijnäyaugandharäyana. However, Särana apparently felt that his father's forces were equal to those of Pradyota in a fair
fight, since on that previous occasion, Pradyota had captured Udayana by
means of a ruse.) Mahä-Kätyäyana refused to release Särana from his
vows, and instead preached to him about the unbeneficiality of violent action.
When Särana remained obdurate, Mahä-Kätyäyana waited until he was
asleep, and then affected his dreams by his own mental powers. He made
Särana see in a dream a huge battle, in which Pradyota was victorious.
Särana himself was led away for execution. On the way to death, he met
Mahä-Kätyäyana, and begged him for forgiveness. In order to show him
that this was only a dream, Mahä-Kätyäyana made rays of light come out
of his right arm. This story is told in detail in Kumäraläta's Kalpanämandatikä, XII, story no. 65. (This text used tobe known as Asvaghosa's
Süträlankära, cf. Sylvain Levi, "Asvaghosa, le Süträlankära et ses sources",
Journal Asiatique, 1908, II, pp 149 ff.) In the second story alluded to by
Vasubandhu, Vemacitra, King of the Asuras, decided to pay no respect to
a group of virtuous seers who were living together in leaf-huts in a great
forest. He came to them with his shoes on, his sword hanging at one side,
and his canopy of state held over him. After he left, the seers decided that
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danger might come to them from him, unless he was led to see the limitation of his powers in comparison with theirs. Using their special powers,
those seers, "as quickly as a strong man might stretch out his bent arm, or
bend his arm stretched out, vanished from their leaf-huts and appeared
before Sambara".* They asked him for a safety-pledge, Vemacitra arrogantly refused, telling them, "Terror is all that I do give."** The seers then
replied :
"And dost thou only peril give
to us who ask for safety-pledge ?
Lo ! Then, accepting this from thee,
May never-ending fear be thine !
According to the seed that's sown,
So is the fruit ye reap therefrom."***
Then they disappeared from his presence, and re-appeared in their forest
huts. That night, Vemacitra was tormented by terrible nightmares three
times. These came directly from the forest seers' mental powers. According to Buddhaghosa, he was afflicted by 'terrible dreams thereafter, and
finally became constantly terrified even when awake._ This story is told
in the Sarriyutta-Nikäya (I, XI, 225-227), and expanded in Buddhaghosa's
Särathappakäsini (Comment on I, XI).
24. A violent mental act towards another's mental series carries more
weight than a physical or verbal violence. For physical or verbal violence
can be borne with forbearance, but a deliberate alteration of the consciousness-series of another may make even equanimity impossible.
25. The non-dual awareness of enlightened ones, and the empathetic
insight into another's citta, are not knowledges in the sense of apprehending
"an object", but rather represent the free flow of consciousness. The apprehension of an "object" always implies the presence of an appearance which
is abandoned in these two kinds of awareness. Thus, these "knowledges"
are really non-knowledges, because a specific object is not known within
them.

*i.e. Vemacitra. This is the version of Carolyn Rhys-Davids in her translation of Samyutta I, XI, 227 (10), p 292.
**Ibid.
***Ibid., 9. 293.

THE THIRTY

VERSES

( TREVlSlKÄ-KÄRIKÄ )

INTRODUCTION
In this famous work, the reciprocal relationship between the
store-consciousness and the evolving consciousness (one through
six) is clearly outlined with all concomitant motivating dispositions for each evolvement being listed. It is stated that the storeconsciousness, even in its subliminal state, has certain threshold-of-consciousness experiences which indicate the presence
of contact, mental attention, feelings, cognitions, and volitions.
But it is possible to free consciousness from latent impressions. This is why Vasubandhu speaks of the de-volvment of
the store-consciousness.
In the very first verse, Vasubandhu speaks of the "metaphors
of 'self and 'events'". The "self" has been regarded as a metaphor throughout Buddhism. But here the concept of "event",
accepted in Abhidharma circles, is also called a metaphor.
Just as the "self" is a metaphor for the constantly changing
aggregate-series, just so, to follow the reasoning of the Twenty
Verses, an "event" is a metaphor for a transformation in a consciousness-series. But it is well to remember, and in fact Vasubandhu reminds us of this in several other passages*, that the
expressions "store-consciousness", "series" and "seeds" are
themselves metaphorical, also.
The term "manas" is here^used in Asanga's new sense of a
seventh consciousness-type, that projects a sense of ego.** Such
projections are erroneous in the sense that there is no entity
underlying them, and they can be totally removed from the
consciousness-aggregate.*** The very sense of ego can be

* Thirty Verses, IS; A Discussion for the Demonstration of Action, 32
on the "store-consciousness'" being only a metaphor for the "seeds";
on "seed's" being a metaphor for "a special force within the "consciousnessseries" as a result of an impression, see Mahäyänasangrahabhäsya Tokyo/
Peking Tibetan Tripitaka, vol. 112, p 277, 5, 1, on "series" being a metaphor for the genetic relation between aggregate-moments, see Discussion
of the Five Aggregates, p 71
**Asanga, Mahäyänasangraha I, 7.
***Thirty Verses, 7.
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discarded. And so can the idea of psychic continuity, once it is
seen that every event is unique. And so can the concept of a
defined "event", once it is seen that it is a perception without
graspable or repeatable characteristics. This means in turn
that there are no "own-beings" or "natures" which would warrant the positing of different "types" of "events". "The absence
of own-beings" is equivalent to "Emptiness" as this term is
used by Nägärjuna.*
But unless consciousness undergoes "a revolution at the
basis" in which Emptiness is realized, consciousness-moments
will continue to present what are construed as "objects". This
leads Vasubandhu to the conclusion that all non-meditational
states (in the very broad sense as defined in A Discussion of the
Five Aggregates) are constructed. That is, the consciousnessaggregate may statisize experience through the influence of
latent impressions. Here we are introduced to the three states
which are the heart of Yogäcära therapeutic theory.** These
are called "own-beings", but are not ultimately accepted as
such, inasmuch as "the fulfilled own-being" is really "the absence of any own-beings". These are rather provisional tools
which show the possibility in consciousness-moments to discontinue latent impressions. These three are the "constructed",
the "interdependent", and the "fulfilled". Actually, two of
these, the "constructed" and the "fulfilled", are states of that
basic interdependent reality, "which is without cessation, without arising, without discontinuity, without eternality, neither
one object nor many, neither coming or going", as it has been
stated by Nägärjuna.*** The interdependent without the constructed is the fulfilled, i.e. continuance m perception-only is
possible. This makes possible the removal of all afflictions,
which have arisen only on account of the constructions of consciousness. This state is equated to "the Ground of all Events".
It is also equated to the Dharma-body, which is a metaphor
for the essence of the Buddha's teachings. As this state is
without mental constructions (and as verbal activity is all mental construction), and as it is the "basic" state of consciousness
(since all constructions arise only after the cycle of consciousness•Nagärjuna, Vigrahavyävartani.
**Thirty Verses, 20-25.
***Nägärjuna, Müla-madhyarnaka-kärikä, I 1-2.
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latent impression has taken place), the "fulfilled" is ineffable.
This is the fundamental point of contact between the philosophies of Nägärjuna and Vasubandhu. Vasubandhu may be said
to retain the Abhidharmika's interest in the moments of
psychological processes, as he in general uses a greater number
of provisional therapeutic tools. And here he indicates consciousness ability to utterly remove previously-occurring constructions
and constrictions.
Concerning the Text :
The Thirty Verses are extant in the original Sanskrit. They
were edited by Sylvain Levi {Bibliotheque de JJkcole des Hautes
Etudes, sciences historiques et philologiques, Librairie Ancienne
Honore Champion, Paris, 1925, volume 241-245). This translation is based on that edition.

THIRTY VERSES
(TRIMSIKÄ-KÄRIKÄ)
The metaphors of "self" and "events" which develop in so
many different ways
take place in the transformation of consciousness : and this
transformation is of three kinds :
1
Maturation, that called "always reflecting", and the perception of sense-objects.
Among these, "maturation" is that called "the store-consciousness" which has all the seeds.
2
Its appropriations, states, and perceptions are not fully conscious,
yet it is always endowed with contacts, mental attentions,
feelings, cognitions, and volitions.
3
Its feelings are equaniminous : it is unobstructed and indeterminate.1
The same for its contacts, etc. It develops like the currents
in a stream.
4
Its de-volvement2 takes place in a saintly state : Dependent
on it there develops
a consciousness called "manas", having it* as its object-ofconsciousness,
and having the nature of always reflecting; 5
It is always conjoined with four afflictions, obstructed-butindeterminate,
known as view of self, confusion of self, pride of self, and
love of self.
6
And wherever it arises, so do contact and the others. But
it doesn't exist in a saintly state,
or in the attainment of cessation3, or even in a supermundane
path.
7
This is the second transformation.
hension
•The store-consciousness.

The third is the appre-
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It is always connected with sarvatragas*, and sometimes with
factors that arise specifically,
with beneficial events associated with citta, afflictions, and
secondary afflictions : its feelings are of three kinds. 5 9
The first* are contact, etc.; those arising specifically are
zest, confidence, memory, concentration, and insight;

10

The beneficial are faith, inner shame, dread of blame,
the three starting with lack of greed**, vigor, tranquility,
carefulness, and non-harming;
the afflictions are attachment, aversion, and confusion,
11
pride, views, and doubts.
The secondary afflictions are anger, malice, hypocrisy,
maliciousness, envy, selfishness, deceitfulness,

12

guile, mischievous exuberance, desire to harm, lack of shame*
lack of dread of blame, mental fogginess, excitedness,
lack of faith, sloth, carelessness, loss of mindfulness, 13
distractedness, lack of recognition, regret, and torpor,
initial mental application, and subsequent discursive
thought : the last two pairs are of two kinds6.

14

In the root-consciousness, the arising of the other five takes
place according to conditions,
either all together or not, just like waves in water.7
15
The co-arising of a mental consciousness takes place always
except in a non-cognitional state:
in the two attainments8, or in torpor, or fainting, or in a state
without citta.
16
This transformation of consciousness is a discrimination, and
as it is discriminated, it does not exist, and so everything
is perception-only.9
17
•The sarvatragasy see vefse 3.
••lack of greed, lack of hostility, lack of confusion.
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Consciousness is only all the seeds10, and transformation
takes palce in such and such a way,
according to a reciprocal influence, by which such and
such a type of discrimination may arise.
18
The residual impressions of actions, along with the residual
impressions of a "dual" apprehension,
cause another maturation (of seeds) to occur,
where the former maturation has been
exhausted.
19
Whatever range of events is discriminated by whatever discrimination
is just the constructed own-being, and it isn't really to
be found.—
20
The interdependent own-being, on the other hand, is the
discrimination which arises 'from conditions,
and the fulfilled is its* state of being separated always
from the former.**
21
So it is to be spoken of as neither exactly different nor nondifferent from the interdependent,
just like impermanence, etc.11, for when one isn't seen, the
other is,12
22
The absence of own-being in all events has been taught with
a view towards
the three different kinds of absence of own-being in the
three different kinds of own-being.
23
The first is without own-being through its character itself,
but the second
because of its non-independence, and the third
is
absence of own-being.
>
24
It is the ultimate truth of all events, and so it is "Suchness",
too,
since it is just so all the time, and it's just perception-only. 25
As long as consciousness is not situated within perceptiononly,
•the interdependent's.
**the constructed.
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the residues of a "dual" apprehension will not come to an end. 26
And so even with the consciousness : "All this is perception
only",
because this also involves an apprehension,
For whatever makes something stop in front of it isn't
situated in "this-only". 13
27
When consciousness does not apprehend any object-of-consciousness,
it's situated in "consciousness-only",
for with the non-being of an object apprehended, there is
no apprehension of it.
28
It is without citta, without apprehension, and it is supermundane knowledge;
It is revolution at the basis14, the ending of two kinds of
susceptibility to harm. 15
29
It is the inconceivable, beneficial, constant Ground, not liable
to affliction,
bliss, and the liberation-body called the Dharma-body of the
Sage.
30
NOTES
1. cf. Discussion for the Demonstration of Action, note 43.
2. "Revolution at the basis" is the undoing of the particular hold of
latent impressions ("habit-energies")—thus it is the dis-evolvement of the
store-consciousness, which is only a metaphor for these. This means that
all colorations given by particular "seeds", and all "habit-energies", will
be eliminated, and there's only an awareness of whatever the moment
actually presents.
3. The attainment of the cessation of feelings and cognitions, cf. Discussion of the Five Aggregates, p. 70; and the discussions on this meditational
state throughout the Discussion for a Demonstration of Action.
4. The "sarvatragas" are those motivating dispositions that occur in
every citta, and thus equivalent to Ghosaka's "mahäbhümikas", cf. Discussion for a Demonstration of Action, note 41. The "sarvatragas" admits
ted by Vasubandhu are those motivating dispositions enumerated in verse
3: contacts, mental attentions, feelings, cognitions, and volitions. These exist
even for states of the store-consciousness or latent impressions themselves.
5. Pleasure, suffering, and that which is neither pleasure nor suffering,
for definitions, see Discussion of the Five Aggregates, p 66.
6. Regret, torpor, initial mental application, and subsequent discursive
thought may be either afflicted, or not.
7. The multiplicity of waves in water depends on the force of the prior
agitation in the water: in the same way the extent to which the evolving con-
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sciousnesses occur depends on the force of prior agitation in the citta-series.
8. The attainment free from cognitions and the attainment of the cessation of feelings and cognitions, see Discussion of the Five Aggregates, p 70.
9. That is, any instance of the mental consciousness involves discrimination, and speaking of a "mental consciousness" rests on discrimination.
From the point of view (or non-point of view) of "revolution at the basis",
all discriminations are voided. Hence this transformation of consciousness ceases on two grounds : (1) since there are no more discriminations,
"'mental consciousness" isn't discriminated, (2) since there are no more discriminations, discriminating mental consciousness doesn't occur. Since
this transformation really doesn't exist, then, from the point of view or nonpoint of view of "revolution at the basis", everything that exists is pure undiscriminated perception-only.
10. It is only the presence of seeds, or the absence of seeds, that makes
for states of discrimination, or states of non-discrimination. Again it is
said, as at Discussion for the Demonstration of Action, 32, that consciousness is really only aggregations of latent impressions or "seeds".
11. Impermanence is neither exactly the interdependent (which looked
at "as a whole" may not be impermament), nor does it exist anywhere except
in the interdependent. Actually, neither the constructed nor the fulfilled
are exactly different or non-different from the interdependent, since the constructed is basically the interdependent constructed and constricted, and the
fulfilled is basically the interdependent unconstructed and unconstricted.
12. The interdependent is "discrimination which arises from conditions"
in the sense that though, for instance, the concept of the aggregate of consciousnesses is a construction, inasmuch as this discrimination rests on real
interdependent conditions, it is of the interdependent nature, (cf. Commentary on the Separation of the Middle from Extremes ad, III, 16.) Now
as long as even these interdependent discriminations persist, the fulfilled,
revolution at the basis, has not yet occurred. When the fulfilled occurs,
even those discriminations vanish. Of course, in a fulfilled state, there will
not be any discrimination of "fulfilled", either.
13. As long as consciousness isn't flowing with perception-only, there
will be residues of dualistic and constructing apprehension. But the consciousness "All this is perception-only" is also not to be indulged in, since
it itself involves a dualistic apprehension. Any grasping at the flow is itself
not immersement in the flow. Really being in perception-only means being in
"this-only", whatever the present perception presents, without the tunications
of past impressions, expectations, or the desire to make something stop still.
14. "Revolution at the basis" is where all constructions are shed, all
mental borders are shattered, all past "habit-energies" re-directed. It is
the same as the realization of Emptiness, where all boundaries between
"one" and "the other" cease.
15. The two kinds of susceptibility to harm are susceptibility to harm
through the afflictions themselves, and susceptibility to harm through the
obstructions of the knowable. (See Commentary on the Separation of the
Middle from Extremes, II.)

COMMENTARY O N THE SEPARATION
OF T H E MIDDLE F R O M E X T R E M E S
( MADHYÄNTA-VIBHÄGA-BHÄ1SYA )

INTRODUCTION
This is one of the several commentaries Vasubandhu wrote
on texts ascribed to Maitreyanätha transmitted to him by
Asanga. It is a gradual peeling-away of "illusions", a concrete
indication of alleviating practises, and the dissolving of these
also as discriminations not to be clung to : It is a most conscientious series of expedients for afflictions human beings are
prone to fall into—and in this it is ever-widening, and directed
at ever-widening levels of insight. So it is not surprising that
some statements in this work seem on first sight inconsistent
with one another, since they are expedients directed at different
problems, at different stages of insight. For instance, at I. 4 b,
it is said that the facts of affliction and alleviation cannot be
denied; in the last chapter, these terms lose all true meaning*
The title of the treatise itself is interesting. The Buddha in
his first sermon* said that his was a Middle Path, steering clear
of the extremes of desire for life and desire for death. Six
centuries later Nägärjuna called his philosophy "that of the
Middle" (Madhyamaka), as in it there is neither desire for Samsära nor desire for Nirvana, since both are indistinguishable.**
And, here, two centuries later, in this work of Maitreyanätha
and Vasubandhu, there is *'the separation of the Middle from
extremes". As Vasubandhu interprets Maitreyanätha's list of
"extremes"***, an extreme turns out to beany rigid assertion.
So Vasubandhu's "Middle" is not so different from Nägärjuna's
since both wish to rid consciousness of fixed views, which invariably lead to suffering. Nägärjuna's method for doing this
is to reduce all the possible alternatives regarding causality,
etc. to absurdities, so that finally nothing can be asserted at
all. Vasubandhu's method is much more gradual, since layers
of therapeutic theories are expounded, each one dissolving the
next, none of which retains a literal significance once they have
attained their aim. Both Nägärjuna's Müla-madhyamaka-känkä

* Samyutta V. 421-3.
** Müla-madhyamaka-kärikä, XXV, 19.
*•* Commentary on the Separation of the Middle from Extremes, ad V 23-26
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and Vasubandhu's Madhyänta-vibhäga-bhäsya can be called
"Sünyaväda", for both finally assert nothing. But Vasubandhu's
work is also "Yogäcära", in its fundamental sense of delineating a therapeutic course of action (äcära) rooted in meditation
(yoga). In this capacity, it is extremely succinct, telescoping
methods for psychological transformation. It has been regarded in the Tibetan tradition as one of the chief sources for the
description of a meditational practise.* It has thus also a
phenomenological, or Abhidharmika, side, in wishing to present a therapeutic course in terms of moment-events. So there
is a delicate balance here of the two main "ingredients" in Mahäyäna enlightenment : npäya (skill in expedient methods : "skill
in means") and prajnä (fundamental insight in which all dualities vanish, and only ineffable "Suchness" remains). There is
an intense interest here in realizing the ideal of the Bodhisattva,
and also in being grounded nowhere**, in explaining the
processes by which human beings become ensnared and the
methods by which they can be alleviated, only to deny that such
dualities fundamentally exist, and in outlining a spiritual path
only to shatter the last dualities that lie behind the assumption
of the possibility of one. Given Vasubandhu's relegation of
all verbal formulations to the constructed "own-being", being
such a series of therapeutic aids is the best thing a theory can
be, since no theory is ultimately true, and all are finally abandoned. The state of realizing the Emptiness of all events is to
Vasubandhu, as well as to Nägärjuna, a state where all mental
constructions dividing reality into discrete entities are absent,
and there is a seeing of everything "as it really is". But this
state by definition allows for no more statements.
Nägärjuna posits only two kinds of truth, conventional and
ultimate. It is here where Vasubandhu may argue. For a
dual truth-scheme perhaps does not make the existence of confusion and suffering "real" enough. Vasubandhu's expedient
of dividing reality into three, rather than two, fulfils this purpose. The constructed is that which is seemingly fixed, ordered,
* Nag-dban-dar-rgyas, Lam-rim-man-nag (transmitted and transcribed
by Sherpa Tulku and Khamlung Tulku, translated by Alexander Berzin),
typescript, p. 16.
** According to the Astasähasrikä-prajnä-päramitä, the two are the same.
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and static. It exists only because of a propensity in the interdependent to become "a construction of that which was not"
(abhüta-parikalpa). This term could also be rendered "a construction of the unreal", since the Sanskrit word "abhüta" comes
to mean "unreal", and it is in fact so rendered by the Chinese
and Tibetan translators.* But this translation ignores the
peculiar manner in which this term is used in this treatise, and
makes impossible puns which Vasubandhu himself makes on
"bhüta" and "abhüta"**
In fact, for Vasubandhu any duality "real/unreal" cannot exist. It would be "an extreme relating to being and non-being".*** What the construction of
that which was not constructs is something which "was not"
before it was mentally constructed, which "is" as long as it is
believed, and which "isn't" as soon as it is dropped from consciousness. Reliance on these mentally constructed events, or
any attempt to force experience to fit them, is bound to lead
to all kinds of anguish. A state where their constricting hold
is no longer felt is however possible, and so it is said that "the
fulfilled is the interdependent without the constructed".****
The entire moment-event framework of such works as A
Discussion of the Five Aggregates and A Discussion for the Demonstration of Action is employed here as a theoretical substratum for what is initially an art of mental alleviation. Suppose Vasubandhu meets an "individual" who is filled with all
kinds of anxieties. Whatever they are, it is certain that they
are linked with some sort of self-view. Occidental psychiatric
practise would perhaps look for origins, and would attempt to
categorize the "individual's" reactions symptomatically. "You
are doing this, therefore you are in such-and-such a category,
and this is what you should do"—n,o doubt take a drug—behind
all such expressed and unexpressed notions, the roots of the
""individual's" sufferings remain unchallenged. The "individual's" basic premise, that "he" is in fact an individual (clearly
of one or another type), set within an environment in some way
in opposition to "him", is never questioned. But all Vasu*

ill
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yan-dag-pa-ma-yin-ptii-kun-tu-ttogs-pa

** Commentary on the Separation of the Middle from Extremes, ad V 23-26.
***Separation of the Middle from Extremes, V 25.
**** Thirty Verses, 21.
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bandhu would be willing to admit, and even this he would admit
only tentatively, is that here is a "stream" of suffering. And
for the suffering to be alleviated, the entire outlook must be
changed. Meditation will help, but not at the outset. "Reversals", meaning such mental habits that lead invariably to
suffering, must first be removed, before the meditational course
can be embarked on with any good results.*
Among these "reversals", the notion of "self", "ego", or
" I " itself is one of the foremost, and means to destroy this view
occupy Vasubandhu in large parts of chapter III. In the theory
which Vasubandhu finds provisionally most therapeutically
fruitful, what are called "individuals" are streams of psychophysical moment-aggregations, and nothing is fixed or static.
The anxieties caused by "self-categorization" rest on a colossal
distortion, and it is the commonness of such distortions that
makes Vasubandhu say, at least temporarily, that there is a
force inherent in the world which accounts for them.
But it is not only the notion of "self", but the distinction between the perceiver and what is perceived, which gives rise to
the constructed. So this text begins by saying that this distinction is itself constructed. None of the dualities frqm which it
grows are anything more than "a construction of that which was
not", and they can be removed completely from consciousness.
From here on it is already quite impossible to talk. A mental attention towards talk is always suffused with an implicit
grasped/grasper dichotomy.** The emptiness of whatever object
of consciousness a Bodhisattva might resort to is included in
Vasubandhu's "emptiness of ultimate truth". And the attainment of an unafflicted Nirväna/Samsära is the only excuse for
resorting to them.***
In spite of his thorough "commitment to Emptiness", Vasubandhu, unlike Nägärjuna in his stricter works, is not reluctant
to tell us his intentions. The mere removal of sufferings due to
constructions may be enough for the anxiety-ridden "individual"
who has visited Vasubandhu earlier. But for Vasubandhu
himself, this results in a great transformation, which affects
* Commentary on the Separation of the Middle from Extremes, ad II, 9.
**ad V, 16.
***ad I, 17.
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all aspects of life. Vasubandhu wants to see as close an adherence to the Bodhisattva-ideal as is possible. The second chapter
of this treatise, which deals with obstructions to the realization
of this ideal, then naturally follows upon the first, where "mental constructions, fears, inactivity, and doubts have been brought
to complete rest".
From a certain point of view, the new chapter may contain
more constructed dichotomies than the first. Nonetheless, it
is clear that a progression is intended, in fact the step from a
"Path of Seeing", where the blatant confusions of the mental
consciousness are removed, to a "Path of Cultivation", where
afflictions are eliminated. Now concepts are brought up not
because they are believed in, but because they correspond to
practises effective in removing the obstructions of the knowable.
In the fulfilled life-stream, there is neither agitation nor complacency. Agitation does not allow for the calm necessary
in face of the disagreeable and hostile, and complacency is clearly an obstacle to passion, compassion, and energy. The ancient list of "fetters" makes its appearance as kinds of obstructions, but with some changes. Significantly, excitedness, lust
for sensuous pleasures, desire for experiences in the realm of
images, and desire for experiences in the imageless sphere, have
been dropped, and a much more explicit break-down of what
was earlier simply called "i\\-W\\V\vyäpäda) is given, in the
form of envy, selfish greed, and basic aversion. The additional
obstructions enumerated by Maitreyanätha, verses II 4-8, and
further elucidated by Vasubandhu, show by their contrasts many
of the characteristics of the ideal desired. But it is significant
that Vasubandhu does not delimit a goal with strings of "should's"
—this would be too much construction, and too much construction of dubious upäya value. Rather, he concentrates
on a delimitation of obstructions, which are all given as motivating disposition-type events. In a Mahäyäna life-stream,
there is confidence, satisfaction with very little, lack of concern
with any type of gain, there is tremendous compassion, there
is no lack of activity, there is the full taking up of Samsära,
sense-fields are used to an ultimate extent, there is enormous
capacity to evolve, and skill in the Mahäyäna upäyas and
meditations.
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But what is the relation between this ideal and the fulfilled
own-being ? The fulfilled own-being has been defined only
as the absence of the constructed, and here we have a constructed
set of transformations being recommended. But this path is
presented only in relation to the removal of obstructions
to the fulfilled : that is, the path is again a construction
tentatively acted upon in order to effect the removal of
constructions.
There is a hint of a further reason for the necessity of the
cultivation of such attitudes in chapter three. Each of the
three own-beings is connected with the Truth of Suffering. Suffering exists in the constructed, because of the clinging that comes
through adherence to views of "personalities" and "events"
Suffering exists in the interdependent, because of the basic
characteristics of the world itself. But suffering exists also in
the fulfilled, "because of connection with suffering".* This
last phrase would seem to indicate a voluntary connection with
the sufferings of Samsära, even after the natures of the constructed and interdependent have been realized. So, even though
the fulfilled is freed from any of those sufferings which arise
unchecked with adherence to the constructed, it is still involved,
and voluntarily so, in the suffering "of others". And in such
a context, the necessity of renewing the steps of the path becomes
evident. The obstructions to the full taking up of Samsära
might present themselves over and over again, no matter whether the "practitioner" has "gone through" the entire meditätional program.
As a matter of fact, it is one thing to practise the applications
of mindfulness with "one's own" body, feelings, consciousnessmoments, and cognizables as the meditational objects—this
is done by any "Hinayäna" practitioner—but it is quite another
thing to apply them to "others'" bodies, cittas, etc. And this
is stated by Vasubandhu to be a salient feature of the Bodhisattva's practise.**So meditation cannot be something done
exclusively or even mainly in isolation : One is to Mahäyänistically meditate in the marketplace, with everything that comes
along seen for what it is. "One" is suffused with a one-pointed*ad III, 6.
**ad IV, 13 a
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ness of consciousness, "outer" as well as "inner" directed, as
"one" is walking down the street. With the absence of any
felt distinction between perceived and perceiver, an extraordinary openness of consciousness results.
A certain more strictly meditational technique is needed.
So Vasubandhu speaks of other obstructions which relate directly
to the meditational process itself. One-pointedness of consciousness is at first most disturbed by slackness and excitedness.
Concentration must be maintained, but on the other hand, any
agitation or tenseness must be avoided.* When the applications of mindfuiness, which stand at the basis of all further
meditations here, have been practised, the four right efforts
can be pursued for the arising of beneficial mental events and
the removal of unbeneficial ones. Then, for complete mastery
in meditational concentration, the four bases of psychic power—
zest, vigor, consciousness, and exploration, are raised in relation to various flaws in meditation.**
Then the factors conducive to penetration may be tried.***
These are a special series of intellective meditations. One begins
by "coming to heat", with meditating first on the impermanence
of events, then upon the absence, in reality, of a rise and fall in
those events, then upon the realization that all the "Truths"
are only constructs. In the next stage, the "Summit", all mental marks vanish. Because the next state is suffused with forbearance, because all aversion-causing constructions have been
shattered, it is called "forbearance". The "highest mundane
events" which follow is a condition where all the personalityfactors "of the practitioner", and everything "around her
or him", have merged into meditational concentration, and
"one" contemplates the non-arising of "own-beings" in any
"inner" or "outer" events. At the end of this process, there
is no more discrimination of any type within the meditational
concentration.****
But eventually "one" has to come out of completely signless
meditation, and then subtle agitations may present themselves
*ad IV, 4.
**ad IV, 5b-6a.
***ad IV, 8.
****Maitreyanätha, Abhisamayälankära, I 25-34 ff.
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again. Their delimitations, and their antidotes, are given by
Vasubandhu with medical precision. Not everyone will have
all the agitations he enumerates, as many of them depend on
specific attitudes towards the meditational course itself. Thus
"agitation due to mental marks" rests on a deliberate intention
in "one's" meditation, which is a flaw. Vasubandhu simply
enumerates different possibilities. And constructions to shatter constructions of this subtler kind are built, and immediately
dismantled.* The Vajra Words, and the delimitation of
"extremes" to be avoided, culminate this ever-widening shedding of prior ways of looking, until finally the very last dualities
of ali, such as those of "affliction" and "alleviation", "rightness" and "wrongness", "practise" and "non-practise" are
totally discarded.
The factors conducive to penetration constitute a "Path of
(Initial) Application" : it is preceded by "A Path of Preparation", which includes the "factors conducive to liberation" :
faith in the validity of the basic direction of Buddhist practise,
vigor, mindfulness, meditational concentration and insight in
their first conscious occurrences. The factors conducive to
penetration can be applied to the applications of mindfulness,
those basic meditations on body, feelings, consciousness-moments, and all moment-events together. "The Path of Initial
Application" is followed by "A Path of Seeing", involving the
specifically Mahäyäna way of looking at phenomena. "The
Path of Seeing", in turn, is followed by "The Path of Cultivation", where all afflictions are gradually removed. It corresponds to most of the stages in a Bodhisattva's career.
Since a knowledge of these "Paths" and "stages" is presupposed in the Commentary on the Separation of the Middle from
Extremes, it might be good to,give an outline of them here.
They are part of a heritage Vasubandhu received. It should
be noted, however, that in, this treatise itself, these "paths"
and "stages" are discussed, though in an extremely compressed
form.
The Mahäyäna path begins with the arising of an ehlightenment-citta, the first consciousness-moment directed at enlightenment. It is a desire for supreme enlightenment for the welfare
*ad V. 12-21.
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of others.* From the very beginning, this is the emphasis of
Mahäyäna : that enlightenment is of value only if it results in
the alleviation of others' sufferings. The Mahäyänistic Bodhisattva is "one" who "does not go into Nirvana", but rather
"stays in Samsära for the alleviation of the sufferings of others",
motivated by a great compassion. Asanga describes the arising
of the enlightenment-citta as occurring after four conditions
have arisen. The first he describes as follows : "Here a son
of the community or a daughter of the community sees the
unthinkable and marvellous power of a Buddha or a Bodhisattva in drawing out (afflictions), or hears about it in the presence of one who has experienced it... .He or she then becomes
confident in regard to the possibility of becoming enlightened,
and gives rise to a citta directed at the great enlightenment."**
This citta is the first resolve of the Bodhisattva, to attain enlightenment no longer how difficult it may be, or how long it
will take. The second condition is the arising of a citta where
one has seen or heard of the depth of the Mahäyäna writings,
a citta which is confident in, and resolves to attain, a Buddha's
knowledge. Just as "enlightenment" is linked with "insight",
"knowledge" can be linked with "skill in means", because what
is meant here by "knowledge" are all the worldly expedients
for alleviation, many of which are included in Mahäyäna literature. This citta is thus the second resolve of a Bodhisattva,
to learn all Mahäyäna texts and expedient methods, no matter
how innumerable they are. The "third condition" is the arising
of a citta which considers that staying in the path of a Bodhisattva for a long time would help sentient beings remove their
countless sufferings. This citta is the third resolve of a Bodhisattva, to help remove the sufferings of all sentient beings, however immeasurable they may be. The "fourth condition" is
again a citta directed at the sufferings of sentient beings, where
it is considered how they are tormented by the afflictions. One
resolves to impart the same training one is undergoing to others,
so that they too can rid themselves of afflictions and become
enlightened.*** This is the fourth resolve of a Bodhisattva, to
* Maitreyanätha, Abhisamayälankära, I, 18-20.
** Asanga, Bodhisattvabhümi II, p. 9 (Nalinaksha Dutt ed.)
***Ibid, II, p. 10.
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lead others to enlightenment, no matter how difficult this may
be. The enlightenment-citta is thus the first citta directed at
attaining enlightenment "oneself". It is accompanied by the
first arising-together of the "factors conducive to liberation"*,
and is also called "the Path of Preparation".
The Path of Initial Application" which follows is known as
"the stage where confidence is cultivated"(adhimukti-caryäbhümi)** It is connected with the first arising of "the factors
conducive to penetration", discussed above.*** The first of
these meditative states "coming to heat", has in its weak state
as its meditational object the impermanence of all events, without considering that separate events exist.**** In its medium
state, it has as its meditational object the lack of an arising
and perishing in the events of the aggregates, without considering them as either continuous ordiscontinuous.***** In its strong
state, the truths of "impermanence", etc. are seen to be mere
designations, and it is realized that they cannot be expressed
in words. %
In the weak state of the "Summits", the object is not to make
a view of the aggregates, and also the absence of own-being
in them. A common state of own-being for both the aggregates
and the emptiness of all events is realized.%% The medium
state focuses on emptiness, where all notions of "own-being"
cease.JJJ The strong state, following immediately upon
this, is that there is no more looking at signs, and there
is "an investigation by insight into the absence of the apprehension of anything."ttJJ
The state of "forbearance" means that there is an absence
of anger or impatience towards events that are seemingly hostile, which forbearance is made possible by the realization that

*p. 202.
** Commentary on the Separation of the Middle from Extermes, ad IV 145.
ad V 3.
***Haribhadra, Abhisamayälankäräloka, ad I, 19
****Maitreyanätha, Abhisamayälankära, I, 28.
*****Ibid., I 29a.
JIbid., I 29a.
»Ibid., I 29 c-30a
JtJIbid., I 30b.
ttttParaphrase of Conze's translation of Abhisamayälankära, I 31b
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since all events are empty of "own-being", they do not really
arise and perish at all. The weak state has as its object of meditation the absence of own-being in the aggregates, the medium
the absence of arising and perishing, and the strong the absence
of signs.*
In the "highest mundane events", the meditative concentration
following on the absence of apprehension of any signs, there
is no longer an object of meditation, and the meditative state
itself is not discriminated.** The series of the factors conducive
to penetration is also called "the stage where confidence
is cultivated", because when one experiences them, confidence in the possibility of attaining complete enlightenment is
nurtured.
The "highest mundane events" are immediately*** followed
by the meditational concentration which constitutes "the Path
of Seeing". It consists of sixteen moments only, and is equivalent to the development of higher vis\on{vipasyanä), i.e. insight
(prajna). The first moment is "the forbearance for the knowledge of a moment-event in suffering" {duhkhe dharma-jnänak$änti). It involves no perception of the separate existence of
the moment-event, but rather the realization of the identity of
the aggregates and Suchness (Emptiness).****The second
moment, "Knowledge of a moment-event in suffering", focuses
on the impossibility of there being any knowledge through
mental discourse.*****The third moment, "forbearance for a
subsequent knowledge in suffering", focuses on the measurelessness of events. The fourth, "subsequent knowledge in suffering", focuses on the absence of limitations in events. The fifth,
"forbearance for the knowledge of a moment-event in the

*Abhisamayälankära, I 32a-33a.
**Ibid, I 34a.
***Haribhadra, Abhisamayälankäräloka, ad II 10 b : "Sa (darsanamärga) ca samäsato laukikägradharmasya samanantaram anupalambhah
samädhih."
****This is found in the Pancavimsatisähasrikä-prajnä-päramitä as the
identity of the Suchness of the aggregates with the Buddha. But the
Hrdayaprajnä'päramita's equivalence of the aggregates to Emptiness is
basically the same, and perhaps clearer.
*****This is the correct translation of Maitreyanätha's "paryäyenänanujnänam". II (III), 12. Conze's translation is faulty here.
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origination of suffering", focuses on the absence of extremes in
all events.* This "absence of extremes" is discussed in detail
in this treatise.** The sixth moment of the Path of Seeing,
"knowledge of a moment-event in the origination of suffering",
involves an accurate determination of the aggregates, which
finds in them all a basically unafflicted character.***
The
seventh moment, "forbearance through a subsequent knowledge
in the origination of suffering", involves the not taking up and
the not abandoning of anything.**** In the eighth moment,
the "subsequent knowledge in the origination of suffering",
there is an intense focus on "the unlimited" : compassion,
rejoicing at the joy of others, loving kindness, and equanimity.%
In the ninth, "forbearahce for the knowledge of a momentevent in the cessation of suffering", emptiness is seen as the
nature of all the aggregates. Hence their suffering is "adventitious", notarising inevitably with the events. The tenth moment,
"knowledge of a moment-event in the cessation of suffering", leads "to the attainment of the state of a Buddha".JJ
Maitreyanätha equates it to the moment when it is known that
the aggregates do not bring about anything that was apprehended.:^* The eleventh, "forbearance for a subsequent knowledge in a cessation of suffering" is the taking hold of, or
encompassingltn of all alleviations, and is linked, in the
"esoteric" explanation Maitreyanätha gives later in the Abhisamqyälahkära, with realization of the fundamental lack of
afflictions in all the aggregates.JJJJJ The twelfth moment,
"a subsequent knowledge in a cessation of suffering", focuses
on "the removal of all diseases and injuries"; "esoterically",
again, it is the knowledge that no diseases and injuries arise
for aggregates.JJ+nt The thirteenth, "forbearance for the
*Abhisamayälankära II (III). 13.
**ad V, 26.
***Ibid, II (III), 13.
****Ibid, II (III), 13, end.
Jlbid, II ail), 13.
«Ibid, II (III), 13.
ttf'Nopalabdhakrt", Abhisamayälankära, III (IX), 14.
JJttThis relates to the "encompassing" in this treatise, V, ad 3.
%%%%%Abhisamayälankära III (IX), 14.
«««Ibid, II (III) 14; III (IX), 14.
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knowledge ofa moment-event in a path that leads to the cessation
of suffering", any grasping after Nirvana is brought to an
end.* In the fourteenth, "knowledge of a moment-event in
a path leading to the cessation of suffering", there is no discrimination about the realization of a fruition.** In the fifteenth,
"forbearance through a subsequent knowledge in a path leading
to the cessation of suffering", there is, founded on no more
harming to any living being, a leading of sentient beings to the
knowledge of all aspects***; esoterically, there is no connection
with any cognitional signs.**** The sixteenth moment, "subsequent knowledge in the path" is the great transformation to
put sentient beings into an alleviating pathj, and is, esoterially, the non-arising of knowledge itself.%%
When non-dual Emptiness as known in the Path of Seeing,
it is possible to remove all obstructions, gradually in a Path of
Cultivation, which directs itself to "calm"(samatha). These
obstructions are discussed in detail by Vasubandhuttt, and their
antidotes are also fully described.tttt The necessity of "reiterating" steps of the Path is given by Maitreyanätha, where he
states that repeated reflections on emptiness, the factors conducive to penetration, and on the Path of Seeing, occur on the
Path ofCultivation.ÖÖt

*Abhisamayälankära, II (III), 15.
**Ibid, III (IX), 14.
***Ibid, II (III), 15.
****Ibid, III (IX), 15.
JIbid, II (III), 16.
«Ibid, III (IX), 15.
The "exoteric" and "esoteric" explanations of the Path of Seeing, as
given by Maitreyanätha are equivalent to looking at in both as a path involving successions of kinds of knowledge needed for alleviation, as well as an
unfolding of the basic Emptiness, non-affliction, and inefTability of everything, which relates to insight (prajna). Such a dual interpretation of a part
of the Path is to be found already in two works by Asvaghosa on the enlightenment-citta. In the "conventional" description, skill in means relating
to motivational dispositions towards enlightenment are discussed; in the
"ultimate", the emptiness of everything is revealed. (Asvaghosa, Samvrtibodhicittabhävanopadesa-varnasangrah a, and Paramärthabodh icittabhäv
ramavarnasangraha, Peking/Tokyo Tibetan Tripitaka, volume 102, pp 18-19.
XXXCommentary on the Separation of the Middle from Extremes, II
««Ibid, IV.
%%%%%Abhisamayälankära III (XVIII), 53.
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After all obstructions have been removed, there is only "the
Path of the Accomplished", those who have nothing further
in which to train themselves. The Path of Cultivation is thus
also equivalent to the second through the last stages of a Bodhisattva's career, the first stage being regarded as the last moment
in the Path of Seeing.
These stages are the complete development of the Päramitäs,
those events to be cultivated "to the utmost extent".* The
first stage, that of giving to others "cultivated, to its utmost
extent", is called by Vasubandhu "the all-encompassing", because it involves an understanding of the fundamental sameness
of "self" and "others",** In the Mahäyäna sütra which
most fully discusses these stages, it is called "filled with love
in helping everyone",***
The second stage is directed at ethical conduct towards others
"to the utmost extent". This means "no harming of any sentient being".t Asahga discusses this päramitä in detail,!* and
shows how this "non-harming" may sometimes have to be
suspended in the interests of compassion. For instance, if
there is a king or minister who is continually torturing his subjects, it will be part of ethical conduct to topple the government,
even through violent means if necessary.Jtt Because nonaction in this case will just mean that so much unnecessary
suffering will just continue. In the latest version of the Suvarnaprabhäsa-sütra, there is an interesting statement which says that
the main hindrance on the second stage consists in the ignorance
which lets different kinds of harmful acts arise without one's
knowing it.Jt+t
*cf. Abhisamayälankära I 49-71.
** Commentary on the Sepration of the Middle from Extremes, ad II,
14-16, see also the "sattvesu samacittatä" of Abhisamayälankära I 49.
*** "Sarvopakaranasneha", Dasabhümika-sütra, I, Rahder, p 13,
Vaidya p 9.
\Commentary on the Separation of the Middle from Extremes, ad V 5
XXBodhisattvabhumU X, pp 95-129.
JJ|Ibid, X, p 114: "Yathäpi tad-bodhisattvo bhavati räja-mahämäträ
vä ye sattvä räjäno vä adhimätraraudräh sattvesu nirdayä ekänta-para-pidäpravrttäh. Täm satyäm saktau tasmäd räjyaisvaryädhipatyäc cyavayati
yatra sthitäs te tan-nidänaip bahu-punyarn prasavanti anukampä-citto hitasukhäsayäh."
XXXXSuvarnaprabhäsa-sütra, (I-tsing translation), 4, VI.
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The third stage is that of "forbearance to the utmost extent".
This means, as Vasubandhu tells us, primarily the pardoning
of any harm done to "one" by others.* The Dasabhümikasütra gives practical instructions as to how this päramitä can be
used to lessen pain even when "one" is being tortured. For
instead of getting angry and hateful towards the torturer, which
would only increase the pain, "one" focuses on the susceptibility
to harm of the bodily elements, on how the torturers themselves are mentally tormented, and how this is but a fraction of
the suffering of the world.** "One" can also meditationally
focus upon the rise and fall of the moments of suffering.***
The fourth is the stage of vigor, particularly that vigor directed towards "the increase of alleviating qualities".**** With
deep psychological insight, Vasubandhu links it with "the aim
of non-grasping, for here even the craving for Dharma is abandoned".***** The Suvarna-prabhäsa, in a similar vein, states
that one of its main hindrances is the ignorance that makes one
indulge in too-frequent enjoyment of meditation, which makes
compassionate
action
impossible.****** In Vasubandhu's
great Commentary on the Dasabhümika, he states that a focus on
antidotes to occurring situations of suffering is one of the main
features of this stage.*******
The fifth is the stage of "meditation to an utmost extent".
On the basic techniques of meditation, Vasubandhu has quite
a bit to say in this work. The Suvarna-prabhäsa again has an
interesting warning, that one of the main hindrances on tnis
stage is the ignorance that makes one ""turn one's back on Samsära and strive for Nirvana".********
The sixth stage is that of insight "to its utmost extent", the
realization of Emptiness.********* The seventh is that of skill in
* Commentary on the Separation of the Middle from Extremes, ad V, 6.
**Dasabhümika-sütra, III, V. p 20 (R, p 33).
***Ibid, III, V., p 19 (R., p 31).
**** Commentary on the Separation of the Middle from Extremes, ad V, 6.
*****Ibid, ad II 14-16.
****** Suvarnaprabhäsa-sütra, 4 , VI.
******* Oasabhümivyäkhyäna, Peking/Tokyo Tibetan Tripitaka, volume
104, p 97, 4.
********Suvarna-prabhäsa-sütta, 4, VI.
********* Commentary on the Separation of the Middle from Extremes
ad II, 14
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means. Whereas the previous stage is linked with "a supermundane seeing", this one is connected with "a worldly supermundane subsequently attained seeing",* and involves all
the expedient means necessary to be effective in the alleviation
of suffering. An obstruction on this stage, Vasubandhu says,
is an unafflicted ignorance "which counter-acts the aim of a
lack of diversity, for there is a lack of dealing with any diversity of mental signs in the events spoken of in the sütras, etc.,"**
the sütras and other writings being repositories of expedient
methods. Interestingly enough, the Suvarna-prabhäsa makes
its hindrance on this stage the ignorance that makes one rejoice
in a mental state free from signs.*** For if there is only a continuous abiding in a prajnä-state, there would be no return
to the cognitional world, a world "used" in the stage of expedient methods.
The eighth, ninth, and tenth stages all deal with the transformation to complete enlightenment. The eighth is the stage
of having brought about the resolves of the Bodhisattva to
their utmost extent.****It is linked by Vasubandhu to "potency
in the absence of discriminations" and "potency in the total
clearing of the Buddha-field."***** The ninth is the stage of the
powers : power in faith, power in vigor, power in mindfulness,
power in meditational concentration, and power in insight;
in this work, all these are linked to "potency in knowledge".
The tenth stage, that of knowledge itself, is "the state for the
basis of a potency in action", and involves all mundane and
supermundane knowledges for the alleviation of suffering, in
short, complete enlightenment.******
It is admitted by Vasubandhu that any description of the
fruitions of the Mahay ana path is impossible, "for in their
full extent they are immeasurable."******* The events described
* Commentary on the Separation of the Middle from Extremes, ad IV,
9b-10a.
**Ibid, ad 1114-16.
***Suvarna-prabhäsa-sütraf 4, VI, 1.
****On the resolves, see this introduction, p 201.
***** Commentary on the Separation of the Middle from Extremes, ad II
14-16, end.
****** Dasabhümika-sütra X. "Knowledge" is linked to "skill in means",
by Vasubandhu in Dasabhümivyäkhyäna, p 109, 3, line 6.
*******ad IV, 18.
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in the Path are also beyond any discussion of them, for "these
may occur in many different ways."* Descriptions of a Path
are at best schematizations of a sequence of events always totally unique. Nor is there really any possibility of a path leading to enlightenment, since engagement in a practise would be
being bound by a construction.** Insight arises spontaneously, and may do so in one moment.*** These descriptions
are "skill in means" for the alleviation of suffering. "Aimlessness" does notmean a lack of desire to ease suffering, as Vasubandhu says elsewhere. And yet this desire is tempered by the
absence of a cognition of "self" and "others", and this absence
of cognition in turn by the absence of the very notions of "being" and "non-being".****
Any dualistic view is finally rejected, and this includes the
duality afflicted/alleviated.***** There is no detriment ia
what is termed "affliction", no excellence in what is termed
"alleviation". For all these terms are but mental constructions.
To say that anything was is an extreme of superimposition
regarding events; to say that anything wasn't is an extreme of
denial. Thus, anyone's view of reality is equally real and equally
unreal. Everything that is commonly designated as "real"
has its admixture of confusion, and many events commonly
designated "unreal" yet have their effects.
Vasubandhu is confident, however, that fundamentally afflictions are secondary and the result of mental construction, whereas the essential "Ground of all events" is basically pure and
undisturbed.
Concerning the Text :
The Sanskrit original for The Commentary on the Separation
of the Middle from Extremes is extant, and has been edited
several times in recent years. The most scholarly edition is
that of the eminent Gadjin Nagao (Madhyäntavibhäga-bhäsya,
Suzuki Research Foundation, Tokyo, 1964).

*ad IV, 14.
**ad V, 23-26, second example of the oil-lamp.
***Ibid, cf. ad III, 22a, and Abhisamayälankära, VII 1-5.
****Dasabhümivyäkhyäna, p 106, 3, 3-4, 1.
***** Commentary on the Separation of the Middle from Extremes, ad V
23-26.
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Almost contemporaneous with it is the edition of Nathmal
Tatia and Anantalal Thakur {Madhyänta-vibhäga-bhäsya, Tibetan
Sanskrit Works Series, published under the Patronage of the
Government of Bihar, K.P. Jayaswal Research Institute,
Patna, 1967), which also has its merits. This translation is
based on both these editions, with reference being made also
to the Tibetan translation of Silendrabodhi and Ye-ses-sde
(Peking/Tokyo ed. Tibetan Canon vol. 112, pp 121-133),
and to the several editions of the sub-commentary by Sthiramati
(Madhyänta-vibhäga-tikä,
ed. V. Bhattacharya, G. Tucci,
Luzac & Co., London, 1932, ed. Susumu Yamaguchi, Librairie
Hajinkahu, Nagoya, 1934, ed. R. Pandeya, Motilal Banarsidass, Delhi, 1971).

COMMENTARY ON
THE SEPARATION OF THE MIDDLE FROM EXTREMES
(MADHYÄNTA-VIBHÄGA-BHÄSYA)
I. Reverencing both this Treatise's author, the son of Sugata*—,
and its expounder to us and others**, I will attempt to explain its meaning.
Here, at first, a framework for the Treatise has been arranged
as follows :
"Characteristics, obstructions, realities, the cultivation
of antidotes, situations there, the attainment of fruition,
and the supremacy of the Vehicle" I. la
That is to say that tKe following seven topics are dealt with in
the Treatise : tHe main characteristics (of beings and the world),
their obstructions, realities, the cultivation of antidotes to the
obstructions, situations which may arise in this cultivation of
antidotes, the attainment of fruition there, and a path to the
attainment of fruition, a path having no superior.
Referring to the characteristics, the author says :
("he")
"There is the construction of that which was not;
duality is not found there;
("She")
But emptiness is found there;
And "he" is found in "Her", as well." LI.
In this passage, "the construction of that which was not" is the
discrimination of object apprehended and subject apprehendor
(rather than "discrimination between the object apprehended
and subject apprehendor"). And "Emptiness" is the separation of
the construction of that which was not from the being of object
apprehended and subject apprehendor. "And 'he' is found
•Maitreyanätha, author of The Separation of the Middle from Extremes^
to which this work by \ asubandhu is a commentary.
••Asanga, pupil of Maitreyanätha, and elder brother of Vasubandhu,
through whom Vasubandhu was converted to the Great Vehicle.
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in 'Her', as well" : i.e. the construction ofthat which was not
(is found in Emptiness, as well). And if it (duality) is not there
in that way, then, as a result, one sees "as it is", namely, that
it is empty. Furthermore, one knows that that which remains
(after duality vanishes) is what is (really) existent here, and the
emptiness-characteristic is made to arise in an unreversed manner.1
"Therefore, everything is taught as neither empty nor
non-empty,
because of its existence, its non-existence, and its existence,
and this is the Middle Path." 1.2.
It is not empty, either because of emptiness or the construction
of that which was not. Neither is it non-empty, because of the
duality, object apprehended and subject apprehendor, and thus
it has been taught, that "Everything compounded is called 'the
construction of that which was not'; everything uncompounded
is called 'Emptiness' ", because of the existence of the construction of that which was not, because of the non-existence of
duality, and the existence of emptiness in the construction of
that which was not, and the existence of the construction of that
which was not in emptiness. And this is the Middle Path :
that everything is neither totally empty nor totally non-empty.
And this is in accordance with passages in the Prajnä-päramitäsütras, etc., which say : "All this is neither empty nor nonempty."*2
Having explained the existent character and the non-existent
character of the construction of that which was not, he next
explains its own-characteristic.
"Consciousness arises as the appearance of objects of
the senses and of understanding, and as the appearance
of sentient beings, self, and perceptions. There is no
(real) object for it, and in its non-being, it itself is
not." 1.3.
In this passage, the appearance of objects of senses and understanding is that which appears because of the being of
* cf. Kausika-prajnä-päramitä'Sütra
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visibles, etc. The appearance of sentient beings is that which
appears because of there being sense-faculties in "one's own"
and "others'" life-streams. The appearance of self is afflicted
manas, because of its association with confusion of self, etc.
The appearance of perceptions is the taking shape of the six
consciousnesses. "There is no (real) object for it", the author
says, because of the lack of a fixed aspect in the appearance
of objects and sentient beings, and because of the false appearance of the appearance of self and perceptions. "In its nonbeing, it itself is not", the author says; because of the non-being,
in these four ways, of the object apprehended, i.e. visibles, etc.,
the five sense-faculties, manas, and the six consciousnesses which
cognize, the apprehendor, consciousness, is also non-existent.3
"Consciousness' character as the construction of that
which was< not is demonstrated by its being, because
it is not in that way, and yet is not totally non-being."
1.4.
Because its being is not as its appearance arises, but it is not
totally a non-being, because of the arising of this much confusion ! Furthermore, it couldn't be simply non-being, because,
"Liberation through its extinction is accepted."

I.4b

Otherwise, bondage and freedom would be contradicted, and
this would incur the flaw of denying affliction and alleviation.
Having explained the own-characteristic of the construction
of that which was not in this way, the author proceeds to explain its comprising characteristic. Even though this is only
construction of that which was not, there comes to be a comprising of three own-beings in this way :
"The constructed, the interdependent, and the fulfilled
are indicated by objects of sense and understanding,
the construction of that which was not,
and the non-being of dualities." 1.5.
"Objects of sense and understanding" are constructed own-being.
The construction of that which was not is interdependent ownbeing. The non-being of object apprehended and subject apprehendor is fulfilled own-being.4
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Next the author illuminates the characteristic within that
construction of that which was not, allowing it to penetrate
its own non-existent character.
"A non-apprehension comes about dependent on apprehension,
a non-apprehension comes about dependent on this
non-apprehension". I. 6.
A non-apprehension of objects as separate objects of sense and
understanding comes about dependent on the apprehension
that everything is perception-only. Accordingly, a non-apprehension of "perception-only" comes about dependent on this
non-apprehension of objects. And thus one enters into the nonexistent character of object apprehended and subject apprehendor.
"Thus it is demonstrated that this 'apprehension' has
the nature of a non-apprehension". I.7a
because of the impossibility of a true apprehension with the
non-being of a separate object for apprehension.
"Because of this, it can be known that there is an
identity between apprehension and non-apprehension."
1.7b
Because of the inability to demonstrate an apprehension through
its apprehenending anything. Nevertheless, it is called "apprehension" because of the appearance of objects of sense and
understanding which were not previously, even though it really
has the nature of a non-apprehension.
Next, the author explains the construction of that which was
not's characteristic of being divided.
"And the construction of that which was not is the
cittas and
caittas of the three realms."
I.8a.
That is to say, it exists with the division of experience into the
realm of desires, the realm of simple images, and the imageless
realm.5
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And then he explains the characteristics of its synonyms :
"Observing an object there, is consciousness;
observing it with special qualities, are the caittas.'*
I. 8b
That is to say : Observing in terms of "a simple object" is a
consciousness; observing in terms of special qualities "in the
object", are the caittas (i.e. psychological events associated
with consciousness), such as feelings, etc.
Then the author explains the construction of that which was
not's characteristic of evolving :
"One is the condition-consciousness,
the second relates to experience;
in the latter are the caittas that experience, distinguish^
and impel." 1.9
Because the store-consciousness is the conditional ground for
all the other consciousnesses, it is the "condition-consciousness". Conditioned by it, there are the evolving consciousnesses which relate to experience. Experiencing itself is basically feeling, distinguishing is cognition, and the impellers of
consciousness are the motivating dispositions : volition, mental
attention, etc.
Then the author proceeds to discuss the construction of that
which was not's characteristic of having afflictions.
"Because of concealment, planting, conducting, and
holding fast; because of filling up, the triple distinguishing, experiencing, being pulled along; because of binding,
confrontation, and the more palpable states causing
suffering, the living world is afflicted." I. 10 and lla.
In this passage, "concealment" means the obstruction to seeing
as it is which arises through ignorance; "planting" means the
setting up of latent karmic impressions in consciousness by the
motivating dispositions, "conducting" means meeting with a
situation for the further arising (of impressions) in consciousness,
"holding fast" is the holding fast to a "self-being" through the
psychophysical complex, "filling up" is the filling up (of experience) by the six sense-fields, the "triple distinguishing" is the
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triple determination (of sense-organ, object, and corresponding
consciousness through contact), "experiencing" is feeling, "being pulled along" is craving, conducive to being-again,6 projected by action, "binding" is being bound by desires, etc. which
are conducive to the arising of consciousnesses through clingings;
"confrontation" is the direction of a done act which gives retribution in a being-again, and the more palpable states causing
suffering come about through birth, decrepitude, dying, etc.
The living world is afflicted by all of these.
"Threefold, twofold, and sevenfold affliction-together,
because of the construction of that which was not." I. l i b
Affliction-together is threefold: the affliction-together of afflictions proper, the afflictions-together of action, and the afflictionstogether of birth. Among these, ignorances, craving, and clinging
are afflictions-together of afflictions proper, motivating dispositions and being are the afflictions-together of action, and the
afflictions-together of birth are the rest of the limbs of dependent
origination.7
Afflictions-together are twofold: causal and resultant. Among
these, causal afflictions-together consist of those limbs of dependent origination which have the nature of affliction and action
(i.e. the limbs ignorance, motivating dispositions, craving, clinging, and being); resultant afflictions-together consist of the rest
of the limbs.
Afflictions-together are sevenfold: These are essentially
causal afflictions-together in their seven modes: the cause of
reversal, the cause of being thrown forth, the cause of conducting
near, the cause of holding fast, the cause of experiencing, the cause
of being pulled along, and the cause of agitation. Among these,
ignorance is the cause of reversal, motivating dispositions are
the cause of being thrown forth, consciousness is the cause of
conducting near, the cause of holding fast is the psycho-physica.1
complex and the six sense-fields, the cause of experiencing is
contact and feeling, the cause of being pulled along is craving,
clinging, and being, and the cause of agitation is birth, decrepitude, and dying. In every way, afflictions-together develop
because of the construction of that which was not : this is the
compact meaning. So the nine-fold characteristics of the
construction of that which was not have been illuminated :
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its character as existent, its character as non-existent, its owncharacter, its comprising character, its character allowing it
to penetrate to its own non-existent character, its character of
being divided, the character of its synonyms, its character of
evolving, and its character of afflictions-together.
Having in this way explained the construction of that which
was not, in order that emptiness can also be known, he says :
"Emptiness' characteristics, synonyms, meanings, divisions, and its demonstration, should be concisely
known." I. 12
How should its characteristics be known ?
"The non-being of duality,
and the being of this non-being,
is the characteristic of emptiness."

I. 13a

It is the non-being of duality, i.e. of the object apprehended
and subject apprehendor. It is also the being of this non-being.
In this way, emptiness' characteristicness of both non-being
and own-being is illuminated.
As it is both non-being and own-being, it is
"neither a being nor a non-being".
How
How
being
Thus

I. 13b.

is it not being ? Because of the non-being of duality.
is it not non-being ? Because of the being of the nonof duality. And this is the characteristic of emptiness.8
it is
"a characteristic neither the same nor different" I. 13c.

from the construction of that which was not. If it were different, the real nature of an event would be different from the
event itself (since emptiness is the real nature of the construction of that which was not). To speak of emptiness and the
construction of that which was not as being different would
be as absurd as speaking of "impermanence" and "suffering"
as being something different from impermanent and suffering
beings themselves. If they were the same, then there would
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be no knowledge with alleviation *as its object, and their charac^
ter would be totally common. With this, the characteristic of
freedom from otherness in reality, becomes illuminated.
How are synonyms for emptiness to be recognized ?
"Suchness, the reality-limit, the signless,
the ultimate, the Giound of all events, are, in brief,
synonyms for emptiness." I. 14.
How are the meanings of these synonyms to be known ?
"From being non-otherness,
non-reversal, cessation
the scope of the exalted,
and the cause of exalted events,
the meanings of the synonyms are understood in
order." I. 15.
It is Suchness in the sense of non-otherness in the sense that it
is just so, all the time. It is the reality-limit in the sense of
there being no reversals there, because of the insubstantiality
of reversals. (It is also the reality-limit in that it is the furthest point of awareness.) It is the signless in the sense of being
the cessation of all signs, there being a total non-being of signs
there.9 Because it is the scope of exalted knowledge, it is called
"the ultimate", and because it is the causal ground for exalted
events, it is called "the Ground of all Events". For the meaning
of "ground" is here the meaning of "cause".
How are the divisions of emptiness to be known ?
"Both afflicted and cleared"
This is its division.
which cleared ?

I. 16a.

In which situations is it afflicted and in

"With flaws and without flaws" I. 16b.
When it exists with flaws, then it is afflicted.
from flaws, then it is cleared.
•"Clearing"

When it is freed
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If, having been with flaws, it becomes freed from flaws, how
is it that it is not impermanent, as it undergoes change ?
Because its
"clarity is assented to, like the clarity of water, gold,
and space" I. 16c.
No otherness of own-being occurs for it, because of the removal
of adventitious flaws.10
There is yet a further division : the sixteen kinds of emptiness, which are : the emptiness of the internal, the emptiness
of the external, the emptiness of the internal and external, the
great emptiness, the emptiness of emptiness, the emptiness of
ultimate truth, the emptiness of the compounded, the emptiness of the uncompounded, the very great emptiness, the emptiness of inferior and superior, the emptiness of non-rejection,
the emptiness of Nature, the emptiness of characteristics, the
emptiness of all events, the emptiness of non-being, and the
emptiness of the own-being of non-being. These are to be
known in brief as :
"The emptiness of experiencer,
of whatever is experienced,
of the body, of the habitat,
the emptiness through which those (emptinesses) are
seen,
and the emptiness of whatever is resorted to." I. 17.
Among these, emptiness of the experiencer refers to the internal sense-fields, and the emptiness of whatever is experienced
refers to "external things". The body is the seat of experiencer
and the experienced, that is, the physical body, and its emptiness
is called the emptiness of the internal and external. The habitat
is the world inhabited, and because of this world's extensiveness,
its emptiness is called the great emptiness. The emptiness of
emptiness is the emptiness of that emptiness through the knowledge of which it is seen that the internal events, senses-fields,
etc. are empty. And the emptiness of ultimate truth is the
emptiness of all that as it is seen under the aspect of "ultimate
truth", and the emptiness of whatever object of understanding
a Bodhisattva may resort to. For what reason, then, are they
resorted to ?
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"for the attainment of a pure pair"

I. 18a.

for the attainment of a beneficial compounded and uncompounded, and
"continually for the welfare of all beings" I. 18b.
that is, for the welfare of limitless sentient beings, and
"in order not to abandon Samsära"

I. 18c.

If one did not see the emptiness of Samsära and the emptiness
of any "inferior" and "superior", oppressed, one would abandon
Saqasära.
"and for the non-perishing of the beneficial"

I. 18d.

Even in a "Nirvana with no remainder", one does not reject,
does not throw off, anything, and the emptiness of this is called
the emptiness of non-rejection.
"for the sake of clearing the lineage" I. 19a.
the lineage meaning one's nature, because of a state of ownbeing11, and
"in order to receive the characteristics and secondary
marks of a great person, and for the clearing of
Buddha-dharmas,
the Bodhisattva has recourse to objects of understanding." I. 19b.
for the attainment of the powers, confidences, special Buddhaevents12, etc. The situations of these fourteen kinds of emptiness can be known in this way.
, '
What again is emptiness here ?
"The non-being of personalities and events is emptiness,
and the existing being of this non-being in it is another
emptiness." I. 20.
The non-being of "personality" and "events" is emptiness.
And it is also the existing being of this non-being. "In it",
he says, so that it is clear that this is not another emptiness
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from the emptiness of experience^ etc. In order to explain a
characteristic of emptiness in this way, he specifies emptiness
as two-fold in relation to extremes13, as the emptiness of nonbeing and the emptiness of the own-being of that non-being,
in order to remove, the superimposition of "personalities" and
"events", and the denial of this emptiness respectively. The
division of emptiness can be known in this way.
How can its demonstration be known ?
"If it did not become afflicted, then all beings would be
liberated, if it were clear, then all effort would be
fruitless." I. 21.
If the emptiness of events were not afflicted by adventitious
secondary afflictions when their antidotes have not arisen, all
sentient beings would be liberated' even without any effort,
because the afflictions-together would not come about. If,
even when antidotes have arisen, it were not to become alleviated, then all effort made for the sake of freedom would be
fruitless.
Thus
"it is neither afflicted nor unafflicted, neither clear nor
unclear" I. 22a.
How is it neither afflicted nor unclear ?
"because of the luminousness of citta"

I. 22b.

by nature.
How is it neither unafflicted, nor clear ?
"because of the adventitiousness of afflictions in it."
I. 22c.
Thus the division of emptiness, previously alluded to*, is demonstrated.
Now the compact meaning of emptiness can be known—from
its character, and from its determination. From its character
means from its character as non-being and being. Its character
as being is both from its character as being freed from being
•at I, 16a.
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again and from its character as being freed from all otherness
in reality.14 Its situations can be known from the determination
implicit in its synonyms, etc.
Here, through this four-fold exposition, the own-characteristic
of emptiness : its characteristic of action, its characteristic of
affliction and alleviation, and its character of logical fitness,
is caused to occur, bringing discriminations, fears, inactivity,
and doubts to complete rest.
II.

The Obstructions

Concerning obstructions, the author says :
"The pervading and the limited ones,
the excessive and the equal,
accepting and abandoning,
are called obstructions of the two." II. 1.
In this passage, "the pervading" is the obstructions consisting
simply of afflictions, and the obstructions of the knowable, because both are obstuctions to those of the Bodhisattva-lineage.
"The limited" is the obstruction to the üSrävaka-lineages, which
is affliction only (i.e. the sole goal of the Srävakas, that is
the followers of the "Hinayäna", is the eradication of their own
afflictions). The "excessive" is the obstruction in those who
act with attachment (hostility or confusion). The "equal" is
that in those who make everything alike.15 The obstruction
of accepting or abandoning Samsära is an obstruction to those
of the Bodhisattva-lineage, because of being an obstruction
to Nirvana without a basis.16 Thus, the obstructions of those
of the Bodhisattva-lineage, those of the &ravaka-vehicle, and
those of others, have been made known.
"The characteristics of the obstructions that are simply
affliction are nine-fold, being the fetters."
II. lb.
The nine fetters are the obstructions that are simply afflictions.
To what are they obstructions ?
"to excitement and to equanimity,
and to the seeing of reality." II. 2a.
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The fetter of complacency is an obstruction to excitement, and
the fetter of aversion is an obstruction to equanimity. (Because
of the former, there is no passion, compassion, or energy);
because of the latter, one cannot stay calm in face of the disagreeable or hostile. The rest of the fetters are obstructions to
the seeing of reality. How does this occur ?
"Leading towards the view of self,
obstructing insights regarding this and "external objects",
regarding the cessation of suffering, the Path, the Gems,
others' attainments, and regarding the knowledge of
being satisfied with little." II. 2—II. 3a.
The fetters become specific obstructions. The fetter of pride
becomes an obstacle leading to the view of self. This is because this view has not been cast off through proper practise
in a time of clear understanding, working against the pride of
thinking that "I exist" in what is internal or external. The
fetter of ignorance is an obstacle to knowledge about the
elements that make for a view of the self. This is because it is
a lack of knowledge concerning the appropriating aggregates. The fetter of holding fast to views is an obstruction to
the knowledge of the truth of the cessation of suffering. This
is because such holding fast goes against the possibility of the
cessation of suffering, because of the various anxieties caused
by the view of a self in the body, and views regarding the permanence or impermanence of the elements constituting personality. The fetter of adherence to mere rules and rituals is an
obstruction to the knowledge of the truth of the Path, because
of its adherence to the view that the highest clarity lies elsewhere than it really does. The fetter of doubt is an obstruction to the knowledge of the Three Gems (Buddha, Dharma,
Sangha), because it involves a lack of faith in the good qualities of these three. The fetter of envy is an obstruction to
satisfaction in others' attainment, because one wishes to see
only others' flaws. The fetter of selfishness leads to a lack
of knowledge of satisfaction with little, because of one's obsession with possession.17
"Further obstructions stand in the way of welfare, etc.
in ten ways." II. 3.
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There are further obstructions that stand in the way of welfare, etc. in ten ways. What are these obstructions, and what
is meant here by "welfare, etc" ?
"The lack of means to rouse "oneself" from inactivity,
the lack of complete use of "one's" sense-fields,
careless activity,
non-arising of the beneficial,
lack of mental attention to what lies around you,
unfulfillment of the necessary preparation (to live in
the Great Vehicle),
separation from "one's" spiritual lineage, and
separation from good friends,
wearying distress and agitation of citta,
lack of opportunity to practise the Great Vehicle,
being forced to live with stupid or depraved people,
susceptibility to harm, lack of control, and lack of
maturation of insight because of the three,
susceptibility to harm by nature, slotb, and carelessness,
attachment to being, and longing for enjoyment,
muddle-headedness.
lack of confidence, lack of faith, deliberation according
to words,
lack of reverence for the Good Dharma,
respect for gain,
lack of compassion,
casting away what one has heard,
being ill-versed in what's been heard,
and lack of engagement in meditation." II. 4-8.
These are the obstructions to welfare, etc. And what is welfare, etc. ?
"Welfare, enlightenment, the full taking up of Samsära,
insight, lack of confusion, lack of obstructions,
ability to evolve, fearlessness,
lack of selfishness and potency." II. 9.
So that it can be known how many obstructions can arise to
which of these factors : welfare, etc. he says,
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"By threes, the obstructions of the knowable arise for
these." II. 10a.
To each of these beneficial factors, three obstructions can arise.
To welfare, arise the lack of means to rouse "oneself" from inactivity, the lack of complete use of "one's" sense-fields, and
careless activity. To enlightenment, arise the non-arising of
good caittas, lack of mental attention to what lies around you,
and the unfulfillment of the necessary preparation. To the
full taking up of Samsära, which is the arising of the enlightenment-citta18, arise separation from "one's" spiritual lineage,
separation from good friends, and wearying distress and agitation of citta. To insight, which is the state of a Bodhisattva,
arise the lack of opportunity to practise the Great Vehicle, and
being forced to live with either stupid or depraved people. In
this passage, "stupid people" are fools, and "depraved people"
are frustrated, harmed people. To lack of confusion, arise
susceptibility to harm through reversals, lack of potency because
of the three kinds of obstructions : afflictions, etc. and lack of
maturation in insight which matures "liberation"! As obstructions to the abandonment of obstructions, arise natural susceptibility to harm, sloth, and carelessness. To the ability to
evolve, arise attachment to (rigid) being, longing for enjoyment,
and muddle-headedness, through which citta evolves otherwise
than towards supreme perfect enlightenment. To fearlessness,
arise lack of confidence in the "personality", lack of trust in
Dharma, and deliberations according to words. To lack of
selfishness, arise lack of reverence for the Dharma, respect for
the acquisition and worship of gain, and lack of compassion
for sentient beings. To potency, arise three, because of which
one can't attain (psychic) power, which are casting away what
has been heard (regarding Dharma), because it brings about
actions leading to the rejection of Dharma, being ill-versed
in what's been heard, and lack of engagement in meditation.
Because these obstructions become ten kinds of causes in
relation to welfare, etc. these ten kinds of causes are to be made
known now, because of their bearing upon them. There is a
cause as one thing's being the direct condition for the arising
of another, such as when the eye gives rise to a visual consciousness. There is a cause as one thing's maintaining an-
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other's existence, such as the four foods maintaining sentient
beings. (The four "foods" are : morsel-food maintaining the
organism itself, contact giving stimuli to the living being, manas
and volition motivating its activity, and consciousness.) There
is a cause as one thing's sustaining another, in the sense of
providing a support, as the inhabited world does for the world
of sentient beings. There is a cause as one thing's manifesting
another, as the action of looking does the visible. There is a
cause as one thing's transforming another, as fire does that
which is being cooked. There is a cause as one thing's disjoining another—such is the relation of a cutting instrument to that
which is being cut. There is a cause as one thing's evolving
another step by step, such as the action of a goldsmith, who
works bracelets out of masses of gold. There is a cause as
one thing's giving rise to the idea of another, such as the perception of smoke, etc. giving rise to the idea of fire, etc. There
is a cause as one thing's causing us to form the idea of another,
as a justification does for a thesis.* There is a cause as one
thing's leading to the attainment of the other, as the Path leads
to Nirvana, etc.
Thus, an obstruction to the arising of alleviation is an obstruction to welfare, because of its causing it to arise. An obstruction to its maintenance is an obstruction to enlightenment
(i.e. the enlightenment-citta), because of its resulting in an
absence of anger and frustration. An obstruction to sustaining
it is an obstruction to the full taking up of Samsära, because
this becomes the support for the enlightenment-citta. An
obstruction to manifesting it to others is an obstruction to insightedness, because of its making it clear to others. An obstruction to its transformation is an obstruction to lack of confusion, because of its folding away all confusions obstructing
alleviation. An obstruction to its disjunction is an obstruction
to the lack of obstruction, because it causes separation from
obstructions. An obstruction to its evolving gradually is an
obstruction to citta's ability to evolve towards enlightenment.
An obstruction to giving rise to the idea (of the Great Vehicle)
is an obstruction to fearlessness, because this idea does not
arise where there is any fear. An obstruction to causing the
*cf. Method for Argumentation, 4.
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idea to arise in others is an obstruction to lack of selfishness,
because it is the lack of selfishness in the Dharma that causes
the idea (of the Great Vehicle) to arise in others. An obstruction to its attainment is an obstruction to potency, because it
has the characteristic of the attainment of powers.
Causes often kinds : for arising, maintaining, sustaining,
manifesting, transforming, disjoining, evolving,
causing the idea to arise, causing the idea to be formed
in others,
and attaining : for these the eye, foods, the earth,
a lamp, a fire, are examples,
and a cutting instrument, an artisan's skill,
smoke, justifications, and the Path.
It is through the desire to obtain enlightenment that the
roots of the beneficial are at first caused to arise. Then,
through the power of the roots of the beneficial, enlightenment
can be attained. The enlightenment-citta is the basis
for the arising of the roots of the beneficial. The Bodhisattva is the support of the enlightenment-citta. Again, with
these roots of the beneficial attained through the enlightenmentcitta which has been made to arise, reversals will be abandoned
by the Bodhisattva, and a complete absence of reversals will be
caused to arise. Thus, freed from reversals in the Path of Seeing,
all obstructions are abandoned in the Path of Cultivation.19
Again, the three roots of the beneficial, once obstructions
have been gotten rid of, will become evolved to supreme
complete enlightenment. Then, through the exercise of the
power of this transformation, one will not be afraid of the various kinds of teachings in the deep extensive Dharma. Thus,
through not being alarmed, seeing the various qualities in the
events of the teachings, one can explain these events in detail to
others. Thereafter, the Bodhisattva, having thus attained the
exercise of these powers through these various qualities, quickly
attains supreme complete enlightenment, and attains also potency
in all events. This is the gradual sequence of welfare, etc.
"Furthermore, there are other obstructions ;
to the allies, päramitäs, and stages." II. 10b
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First of all, to the allies of enlightenment :20
"Lack of skill as regards the meditational object,
sloth, two defects in meditational concentration,
lack of planting, weakness,
being flawed by views and susceptibility to harm." II. 1L
Lack of skill as regards the meditational object is an obstruction to the application of mindfulness.21 Sloth is an obstruction to the right exertions.22 Two defects in medifc tional concentration are a lack of completion of meditation due to a deficiency in either zest, vigor, citta, or exploration, and a lack
of completion of meditation due to a deficiency in the secondary motivational dispositions necessary for efforts in meditating. These (lack of completions of meditation) are obstructions
to the bases of psychic power.23 To the faculties24, non-planting
of the factors conducive to liberation25 is an obstruction. To
the powers26, weakness of these same faculties due to the interference of adverse factors is an obstruction. To the limbs of
enlightenment27, the flaw of views is an obstruction, due to
their working against the Path of Seeing. To the limbs of the
Path28, the flaw of susceptibility to harm is an obstruction,
because of its working against the Path of Cultivation.
Obstructions to the päramitäs :
"Obstructions to having, happy states,
to not forsaking sentient beings,
to casting off and growth of flaws and virtues, to descent" II. 12.
"to liberating, to inexhaustibility, to continuance in welfare,
to making certain, to enjoyment and maturation of
Dharma." II. 13.
Here it is explained which result of which among the ten päramitäs is liable to damage by which obstruction29.
In this connection, an obstruction to having is an obstruction to (the effect
of) the päramitä of giving. An obstruction to a happy state
is an obstruction to (the effect of) the päramitä of good conduct towards others. An obstruction to the non-abandonment
of sentient beings is an obstruction to (the effect of) the päramitä of forbearance. An obstruction to the casting off of flaws
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and the growth of virtues is an obstruction to (the effect of)
the päramitä of vigor. An obstruction into descent into what
is to be mastered is an obstruction to (the effect of) the päramitä of meditation. An obstruction to the act of liberating
("self" and "others") is an obstruction to (the effect of) the
päramitä of insight. An obstruction to the inexhaustibility of
giving, etc. is an obstruction to (the effect of) the päramitä of
skill in means, because of their inexhaustibility through the
enlightenment-transformation. An obstruction to a beneficial
uninterrupted continuance in all kinds of being again is an
obstruction to (the effect of) the päramitä of resolve, because
it is through the power of the Bodhisattva's resolve that one
takes on births which are favorable to this continuance in Sanisära. An obstruction to making the beneficial unfailing is an
obstruction to (the effect of) the päramitä of power, because it
is through the two powers of contemplation and cultivation
that adverse factors are overpowered. An obstruction to the
enjoyment and maturation of Dharma in both "oneself" and
"others" is an obstruction to (the effect of) the päramitä of
knowledge, because of one's not truly understanding the meaning of what one has heard:
And to the stages, there may be obstructions, J n this order :
"In regard to the all-encompassing aim,
to the higher aim,
to the yet higher aim which flows from that,
to the aim of non-grasping,
to a lack of division in the series,
to the aim of neither affliction or alleviation,
to the aim of a lack of diversity,
to the aim that there is neither "inferior" nor "superior",
and to the four-fold basis of potency,
there is this ignorance in the Ground of Events,
a ten-fold non-afflicted obstructing,
by way of factors adverse to the Stages,
but the antidotes to them are the Stages!" II. 14-16,
An unafflicted ignorance which arises successively in the tenfold Ground of Events in relation to its all-encompassing, and
other, aims, is an obstruction to the stages of enlightenment,
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because it is an adverse factor to them. That is, on the first,,
all-encompassing stage, it counter-acts the all-encompassing aim
by which one understands the sameness of "self" and "others".
On the second stage, it counter-acts a further aim (of the Great
Vehicle), by which one decides that one should do practises
{yoga) for the sake of bringing about a clearing of all aspects
(in a total rooting-out of afflicting characteristics). On the
third stage, it counter-acts a further aim which flows from that,
by which one is able, after having realized the ultimate nature
of what has been heard which flows from the Ground of Events,
to hurl oneself into a fire-pit which has the extent of the whole
Tri-Chiliocosm. On the fourth stage, it counter-acts the aim
of non-grasping, for here even the craving for Dharma is abandoned. On the fifth stage, it counter-acts the aim of a lack
of division in the citta-series, with its ten samenesses of citta
and intention in total clearing (i.e. with the sameness of citta&
and intentions in all ten stages). On the sixth stage, it counteracts the aim where there is neither affliction nor alleviation^
because of its counter-acting the realization that there is no
event which is being afflicted or alleviated in dependent origination. On the seventh stage, it counter-acts the aim of that lack
of true diversity, for here there is ä lack of dealing with* any
diversity of mental signs in the events spoken in the sütras: by there not
being any signs, etc. On the eighth stage, it counteracts the aim that there
is neither "inferior" or "superior", because of the lack of observing any "lesser" or "greater" in any event of affliction and alleviation, because there is the forbearance (through realizing)
the non-arising of "events". There is a four-fold potency :
potency in absence of discriminations, potency in the total
clearing of the Buddha-field30, potency in knowledge, and potency
in action. One penetrates the state for the basis of the first
and second potencies in the Ground of Events on the eighth
stage, one completely attains the state of a basis for potency
in knowledge on the ninth stage, with the attainment of the
particular knowledges, and the state of the basis for potency
in action on the tenth stage, which is the state of being able to
do actions for the sake of sentient beings through various transformations at will.
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Again, in brief :
"Those which are called the obstructions which are
afflictions,
and the obstructions of the knowable, .
are all obstructions,
and liberation is sought through their extinction." II. 17.
Through extinction of these obstructions of two kinds, liberation from all obstructions is sought.
The compact meaning of the obstructions : the great obstruction,
which is the same as "the pervading"; the narrow obstruction,
which is the same as "the limited"; the obstruction through
courses of action, which is the same as "the excessive"; the
obstruction to attainment, which is the same as "the equal" 31 ;
the obstruction to special attainment, which is the same as
"accepting or abandoning" 32 ; the obstruction to right application, which are the nine-fold obstructions which are afflictions;
the obstruction to the cause, which is the same as an obstruction
to welfare, etc. because of its position as a ten-fold cause of
obstruction; obstruction to entering into reality, which is the
same as an obstruction to the allies of enlightenment; obstruction to supremacy in welfare, which is the same as obstructions
to the päramitäs; an obstruction to special states, which is the
same as an obstruction to the Stages. In brief, these obstructions
may be comprised together as two-fold : afflictions and
obstructions of the knowable.
III.

Realities

Concerning reality, the author says :
"Basic reality, characteristic reality, the reality that is
non-reversal,
the reality which consists of fruition and its cause,
more subtle and more gross realities,
the accepted, the range of clearing, comprising reality,
the characteristic of differentiation,
the ten-fold reality of skill (in means), antidotes of the
view of self." III. 1-2.
Ten-fold reality is enumerated here, namely : basic reality, the
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reality of the characteristics, the reality of non-reversal, the
reality of fruition and its causes, reality as that which is accepted,
more gross and more subtle realities, the reality of the scope
of complete clearing, comprising reality, the reality of differentiation, and the reality of skill (in means). And the reality of
skill (in means) is to be known as being a ten-fold antidote to
the ten-fold grasping after self, namely as skill concerning the
aggregates, skill concerning the sense-fields, skills concerning
the sensory domains, skills concerning dependent origination,
skills concerning states and non-states, skills concerning the
twenty-two faculties33, skills concerning the concept of time,
skills concerning the Truths, skills concerning the Vehicles,
and skills concerning the compounded and uncompounded.
What is here called "basic reality" is
"the three-fold own-being",

III. 3a

the constructed, the interdependent, and the fulfilled. They
make possible all other realities.
What is meant here by "reality in three own-beings" ?
"It's non-existent, and it is always;
it exists and yet not really;
it's really existent and non-existent :
in this way three own-beings are assented to."

III. 3b

The characteristic of the constructed is that it is always really
non-existent, and thus there is reality in the constructed nature,
because of its un-reversedness.34 The characteristic of the
interdependent is that it is existent, and yet not in a real way,
because of its state of confusion, and thus there is reality in the
interdependent.34* The characteristic of the fulfilled is that it
is really both existent and non-existent, and thus there is reality
in the fulfilled own-being.35 As to what he means by "characteristic reality" or "the reality of the characteristics", the author
says :
The characteristic of reality here is that from the knowledge of which the seeing of superimposition and denial
regarding events, and personalities, objects apprehended
and subjects apprehendors, being and non-being, do not
arise." III. 4.
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The seeing of (false) superimposition and denial involved in
assuming "personalities" or "events", through the knowledge
of which it does not develop, is the characteristic of reality in
the constructed own-being. The seeing of (false) superimposition and denial involved in assuming "objects apprehended"
and "subjects apprehendors" through the knowledge of which
it does not develop, is the characteristic of reality in the interdependent own-being. The seeing of (false) superimposition
and denial involved in assuming "being" and "non-being",
through the knowledge of which it does not develop, is the
characteristic of reality in the fulfilled own-being.36 This characteristic in basic reality is called its "unreversed characteristic".
Inasmuch as it is an antidote to reversed views of permanence,
etc. the reality of non-reversal is the existence of impermanence, suffering, the empty, and the lack of a self. And how
is one to know that this impermanence, etc. are a part of basic
reality according to a certain order ?
"Objects actually non-existent,
objects impermanent,
the characteristics of arising and ceasing,
are all, in basic reality in order,
along with being with flaws,
and being without flaws." III. 5-6a
Basic reality is the three own-beings. In them there are, in
order : objects of sense and understanding which are really nonexistent, (in the constructed own-being); objects of sense and
understanding which are impermanent and fluxional, and the
characteristic of arising and ceasing, (in the interdependent ownbeing); and the being of affliction and alleviation, (fully realized
in the fulfilled own-being)37.
"Moreover, suffering is seen to exist
because of adherence, the characteristics, and connection." III. 6b
There is suffering in basic reality because of the following reasons, in order : because of clinging, that is to say, because of
the clinging that comes through intentnessupon views concerning
^'personalities" and "events"; because of the basic characteristics
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of the world itself: because of connection with suffering. These
three exist in basic reality in a certain order. (The adherence
to views concerning "personalities" and "events" is adherence
to the constructed; the basic characteristics of the world itself
are the characteristics of the interdependent; connection with
the sufferings of Samsära, even after having realized the nature
of the constructed and interdependent,38 is the characteristic
of the fulfilled.)
"Basic reality is seen to be emptiness :
as simple non-being,
as non-being of this or that,
and as the fundamental nature." III. 7a
Since the characteristic of the constructed is that it is not truly
existent in any form, non-being is its emptiness. Since the
characteristic of the interdependent is that it is not as it is constructed, but yet is not non-existent, it is empty inasmuch as it
entails the non-being of this or that definite thing. Since the
characteristic of the fulfilled is that it has the nature of emptiness itself, it is emptiness in its fundamental nature.
"Selflessness (in fundamental reality)
is expressed as ^no characteristic',
'characteristic apart from that'
and 'own-characteristic'." III. 7b and 8a
Since the characteristics of the constructed own-being themselves do not exist, its selflessness is that it has "no characteristic". Since the characteristics of the interdependent exist, but
not as they are constructed, its selflessness is that it has a "characteristic apart from that" (the focused, filtered construct). Since
the fulfilled own-being is selflessness, its selflessness is its fundamental nature. Impermanence is illuminated as being triple in
basic reality : impermanent in the sense of not being a true
object at all (i.e. vanishing once its true nature is realized);
impermanent in the sense of arising and decaying; and (impermanent as far as its characteristics are concerned) being first
afflicted and then alleviated. Suffering is triple : the suffering
of clinging, the suffering coming about through the basic characteristics of the world, and connection with this suffering. Emptiness is triple : the emptiness of non-being, the emptiness of
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non-being of this or that, and the emptiness of own-being. Thus
selflessness is triple : the non-being of self of having no
characteristics, the non-being of self of having a characteristic
other than this or that, and the non-being of self through owncharacteristic.
The reality of fruition and its causes is the truths of suffering,
the origination of suffering, cessation of suffering, and a Path
to the cessation of suffering, which exist in basic reality. How
is this threefold basic reality to be considered "the truth of suffering", etc. ? Because of its having the characteristics of impermanence, suffering, emptiness, and absence of self (the last two
being both the causes and the antidotes to the second. Causes
when unrealized, antidotes when realized.).
"The truth of suffering is considered (to arise) from,
these (characteristics)" III. 8b.
The truth of the origination of suffering is to be known in respect to a threefold origination, which threefold origination is
"residual impressions, increase, and lack of separation."
III. 8c.
There is the origination of suffering by means of the residual
impressions that cause intentness on the constructed nature.
The afflictions of action are the origination by means of increase, and the non-separation of Suchness from obstructions
is the origination occurring "through lack of separation". (Connect this with the connection with suffering that marks a fulfilled nature.)
The truth of the cessation of suffering is to be known in respect to a threefold cessation, which cessation is
"Non-arising by own-being, non-arising of duality,
and the two : flaws and peace." III. 9a.
There is that which is non-arising by own-being, there is the
non-arising of object apprehended and subject apprehendor
and there is the process from being flawed to peace,
which process is called cessation through contemplation*
*See Discussion of the Five Aggregates, p 73 and note 29.
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and Suchness. So this three-fold cessation may be called cessation through own-being, cessation of duality, and cessation
by nature.
How is the truth of the Path arranged in three-fold basic
reality ?
"In full knowledge, in abandoning, in attaining and
intuitively realizing, the Truth of the Path is fully explained." III. 9b-10a.
The arrangement of the truth of the Path in basic reality is to
be known in full knowledge of the constructed (which leads
to its dissolving as a major force), in the full knowledge of the
interdependent and its abandonment (as far as it involves the
processes of the arising of suffering), and in the full knowledge,
attainment, and intuitive realization of the fulfilled. These
may be known as the three-fold Truth of the Path, through full
knowledge, abandonment, and realization.
Furthermore, "conventional" and "ultimate" truths are, respectively, more gross and more subtle realities. How are they
to be known in basic reality ?
"The gross exists in the form of designations,
determinations, and words used in practise." III. 10b.
The conventional is here divided into three basic kinds : the
conventionality of designations, the conventionality of determinations (as strained through various constricting caittas),
and the conventionality of all words used in religious practise.
(Designations belong to the constructed nature; perceptions of
senses and understanding properly to the interdependent nature,
but an interdependent nature often determined by constrictions,
and practise, though this practise leads to the fulfilled nature,
yet represents only conventional truth.)
"Whereas the ultimate exists only in relation to the
one". IILlOc.
Ultimate truth is to be known as existing because of the one
fulfilled own-being, only. In what way is it "ultimate" ?
"It is ultimate in three ways :
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It is ultimate as an object because Suchness is the object of ultimate knowledge (of the six consciousnesses taken to their ultimate point). It is ultimate as an attainment because its attainment is equal to Nirvana, which is the ultimate aim. It is ultimate as practise, because it is the Path, which has the ultimate
aim.
How can the fulfilled nature be called both compounded and
uncompounded ?
"It is both, inasmuch as it consummates
a lack of transformation,
and consummates a feck of reversal." III. l i b .
The fulfilled is uncompounded in the sense of consummating
a lack of further transformation back into what was before, and
it is compounded as those things that are comprised in the Truth
of the Path, which are "fulfilled" in the sense that they consummate a lack of the reversed, and in all those things that are
to be known, which are "fulfilled" because of their basic nonreversal. (The stages comprised in the Truth of the Path, and
all those things that are to be known, are, of course, compounded.)
How is "accepted reality" determined in basic reality ? What
is termed "accepted reality" or "reality as that which is accepted"
is of two kinds : that accepted by the world at large, and that
which is accepted by right reasoning. Among these two,
"That which is accepted by the world at large is due to
the one" III. 12a.
the constructed own-being, in which, regarding its range of
events, there is a certain sameness of views among all worldly
people because their intellects have adapted themselves with
acquaintance to certain conventional symbols, e.g. "This is
earth, not fire", "This is a visible, not a sound", etc.
"Whereas that which is accepted by right reasoning
is due to three factors." III. 12b.
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It is any range of events accepted by "reasoning of conclusive
substantiation", which must rely on the three means of cognition accepted by dialecticians who are experts in such matters
of reasoning.383
The reality of the scope of complete clearing is two-fold :
that of the scope of knowledge that clears away the obstructions
which are pure afflictions, and that of the scope of knowledge
that clears away the obstructions of the knowable. Thus
"The reality of the scope of complete clearing is twofold,
though it is well-known that it comes from only one"
III. 12c.
the fulfilled own-being. The double scope of the knowledge
of complete clearing is no other nature apart from that.
How is "comprising reality" to be known in basic reality ?
"There are two kinds of comprising together :
that of the sign and its discrimination,
and that of naming." III. 13a.
There is the comprising done by apprehending objects of senses of the five varieties (visibles, sounds, smells, tastes, and
tactile sensations), and the discrimination of their sensuous
characteristics—this occurs through the interdependent ownbeing. Then there is the comprising done by naming, which
occurs because of the constructed own-being.
"And there is the comprising of the reality of right
knowledge,
through the one". III. 13b.
And there is a comprising of Suchness and right knowledge,
through the fulfilled ownrbeing.
And how is the reality of differentiation to be known in basic
reality ? In seven different ways : as the reality of development, as the reality of characteristics, as the reality of perceptions, as the reality of settlement into them, as the reality of
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false practise, as the reality of complete clearing, and as the
reality of right practise, which seven-fold Suchness was discussed
in the Sandhinirmocana-sütra. And there is a three-fold reality
of evolution : Samsära goes neither to "lower" or "higher",
sentient beings are afflicted because of afflictions—together in
the Suchness-citta, and thus everything is the truths of suffering, etc.39
Here
"Development-reality is two-fold",

III. 14a.

and is to be known as basic reality with the characteristics of
the constructed and interdependent. And in the same way
as development-reality evolves
"There is settling into them, and becoming disturbed."
III. 14b.
As the states of settling into them and false practise, basic reality is also two-fold : (constructed and interdependent).
"One is the right attainment of the clearing away of
the perception of characteristics." III. 14c.
The realities of characteristics, etc. are the Four
which are one in basic reality, as the fulfilled
The reality of skill in means has been called
views. There is a ten-fold view of self related to
etc. :

Noble Truths,
characteristic.
an antidote to
the aggregates,

"There is a view of self when there is the idea of one
thing underlying the living being—oneness, one cause,
one experiences one doer, one in power of all its movements,
one possessor, one entity lasting through time,
one substratum for affliction and alleviation,
one entity in steady concentration,
one entity that is either bound or liberated." III. 15-16a.
to which, by way of antidote, there is a ten-fold skill in means,
involving the observing of grasping after oneness, grasping
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after causeness, grasping after experiencerness, grasping after
doerness, grasping after independence, grasping after possessorness, grasping after affliction/clearingness, grasping after
steady concentration, and grasping after being bound/or being
liberated-ness. This ten-fold skill in means evolves« with the
concepts of aggregates, etc. How are these ten kinds of skill
in means included in basic reality ? In such a way that the
aggregates are included in the three own-beings,
"as constructions, as objects of discrimination, and
as objects of Dharmatä". III. 16b.
Inasmuch as the concept of the aggregate of materiality is a
construction, it belongs to the constructed own-being. Inasmuch as this construction rests on an object of discrimination,
the discrimination of materiality is effected, which rests upon
the interdependent own-being. Inasmuch as materiality in
this sense takes part in the realization of Dharmatä, it belongs
to the fulfilled own-being. The same holds for the other aggregates : feelings, cognitions, motivating dispositions, and consciousnesses, and the domains, sense-fields, etc. This ten-fold
skill in means regarding the view of a self becomes part of basic
reality with the inclusion of the aggregates within the three
own-beings. It has already been mentioned that skill in the
concepts of aggregates, etc. works as an antidote to the ten
kinds of view of self. But the meaning of the aggregates, etc.
themselves, has not yet been mentioned.
"In regard to the first (concept used in skill in means),,
it exists from the point of view of severalness,
heaping together, and distinguishing." III. 17a.
First, (let us discuss) the aggregates. They can be known in
three different ways. In the sense of separatedness, everything
which is materiality, etc. (is separate) as past, future, present*
and so on. In the sense of heaping them together, their total
singleness may be heaped together. In the sense of distinguishing them, (they may be distinguished) through a distinguishing
of their separateness, by their characteristic as materiality,
etc.39a The meaning of "aggregate" is the same as that of
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"heap", and thus the meaning of "heap", in common usage,
is seen to apply here.
"Yet others are the objects of the seeds of the subject
apprehendor,
the objects apprehended, and their apprehension.'*
III. 17b.
"Yet others" are the sensory domains. They are the objects
of the seeds of the subject apprehendor : the domains eye, etc.;
the objects of the seeds of the objects apprehended : the domains
visibles, etc.; and the objects of the seeds for their apprehension :
the domains visual consciousnesses, etc.
"Yet others exist from the point of view of being doors
to experiences and object-distinguishing".
III. 18a
"Yet others" are the sense-fields. The six internal sensefields exist in the sense of being doors to felt experiences. The
six external sense-fields exist in the sense of being doors to the
experience of the distinguishing of objects of sense and understanding.
The aim of dependent origination* is
"in order to have non-superimposition and non-denial
as regards cause, effect, and effort." III. 18b.
The aim of dependent origination is the aim of non-superimposition and non-denial as regards cause, effect, and activity. Here,
a superimposition regarding causality would be to construct a
cause different from motivating dispositions, etc. A denial
regarding causality would be to construct that nothing like
causality takes place at all. A superimposition regarding effect
would be to construct the development of motivating dispositions, with ignorance, etc. as conditions, with selves entering
in. A denial regarding effect would be to construct that even
when ignorance does not exist, ensnaring motivating dispositions would arise. A superimposition regarding activity would
be to construct an effort apart from ignorance being necessary
*See note 7.
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for the arising of motivating dispositions. A denial regarding
activity would be to construct that even ignorance has no power
to make the motivating dispositions arise. The non-being of
these constructions can be known as an absence of superimposition and denial.
"Interdependence with regard to what isn't wanted
and to what is wanted,
with regard to complete clearing, simultaneous arising,
sovereignty, attainment, and proper practise,
is the meaning of 'good and bad states'." III. 19.
The so-called good and bad states can be known as referring
to seven kinds of interdependence. Interdependence in regard
to what isn't wanted can be explained as taking place through
arrival in an unhappy state at which one arrives because of
actions, undesirable to others, and interdependence in a desirable state can be explained as taking place through arrival at
a happy state occurring because of beneficial actions. Then
there is an interdependence regarding what is called complete
clearing, since this cannot be attained without abandoning the
five obstructions* and without practising the seven limbs of
enlightenment putting an ond to suffering (mindfulness, investigation of events, vigor, zest, tranquility, meditational concentration, and even-mindedness). Interdependence in regard
to simultaneous arising means the impossibility of two Tathägatas, or two world-emperors, arising at the same time in the
same world-realm.40 Interdependence regarding right practise
means that those perceiving reality have little trouble in right
practise, and naturally do not commit actions harming living
beings. But people separate from Dharma may do so. For
details in these matters, one should consult the Bahudhätukasütra.**
The twenty-two faculties are sovereign in six ways :
"Apprehension, continuity, continuation, experience,
and the two kinds of clearing." III.20a.
*Majjhima CXV
**SeeII, 1, ad II. 1.
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The twenty-two faculties are thus ascertained according to their
sovereignty regarding six functions. The sovereignty of the
six faculties beginning with the eye (eye, ear, tongue, nose, body,
manas) refers to the apprehension of sense-objects such as visibles, etc. The vital faculty is sovereign with regard to prolonging continuous existence for one period of life. The female
and male organs are sovereign in regard to continuing the
species, because of sovereignty in bringing forth offspring. The
faculties which are feelings (the faculty of suffering, the faculty
of pleasure, the faculty of satisfaction, the faculty of dissatisfaction, and the faculty of equanimity) are sovereign in regard
to experience, because of the experience of the effects of beneficial and unbeneficial actions. The five faculties of faith, etc.
(faith, vigor, mindfulness, concentration, and insight) are sovereign with regard to mundane complete clearing. The faculties
of coming to know what wasn't known, knowing, and having
known, are sovereign in regard to supermundane complete
clearing.41
"The completed efficacy of effect and cause which has
already taken place or is yet to take place, refers to yet
another (concept used in skill in means)." III. 20b.
And what is this "yet another" ? The three times. It should
be known that the action of effect and cause which has already
taken place or is yet to take place is, as the case demands, the
distinguishing element marking what is called "the three times".
The completed efficacy of both cause and effect is referred to
as "something in past time". If neither the efficacy of the cause
or effect has been completed, it is called "something in future
time." And if the efficacy of the cause has been completed,
but the efficacy of the effect has not yet been completed, it is
called "something in present time".
"Feeling and its preparatory causes,
activity causing suffering,
the bringing to rest of two,
and the antidote,
are accepted as yet others."
III. 21.
"Yet others" are the Four Noble Truths.

The Truth of
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Suffering is here called equivalent to feeling when it has
preparatory ensnaring factors constricting it : whatever is
felt in such a way involves or will involve suffering. The
preparatory causes for suffering can be known as all events
which make for the continuity of feeling-again (in a similar mode
as before). The Truth of the Origination of Suffering is here
equivalent to the action of these preparatory factors which are
causes for the Truth of Suffering. The Truth of the Cessation
of Suffering is the bringing to rest of both these preparatory
factors and the feelings conditioned by them. The Truth of
the Path of the Cessation of Suffering can be known as whatever serves as antidotes to such feelings and their preparatory
causes.
"Emancipation relying on 'oneself or others
through the knowledge of good qualities and faults,
and through knowledge free from discriminations,
is to be known as the meaning of the vehicles." III. 22a.
If through hearing from others about the so-called merits of
Nirvana and the so-called flaws of Samsära, there arises a knowledge into these so-called merits and flaws, and through this
knowledge, emancipation from Samsära is attained, this is the
vehicle of the Srävakas. If one does not hear anything about
the merits of Nirvana and the flaws of Samsära from others,
but works towards emancipation "by oneself", then this is the
vehicle of the Private Buddhas. If knowledge free from discriminations arises by itself, and through this knowledge there
is emancipation, this can be known as the Great Vehicle.
"The last one is explained through designation,
cause, preparatory factors, putting to rest,
and the objects contemplated in it." III. 22b.
The topic under discussion is the meaning of the concepts
"compounded" and "uncompounded". The term "designation" means everything which goes into the function of naming,
etc. "Cause" is the store-consciousness that takes up the seeds
("seeds" being a metaphor for latent potency in the residual
impressions). "Preparatory factors" are the eavironment, body,
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and objects of experience, along with manas, apprehension,
and discrimination included in the evolving consciousnesses.
Manas is that consciousness (linked with the idea of " I " , etc.)
whose mode of existence is to be always reflecting. "Apprehension" is the five consciousnesses of seeing, hearing, smelling,
tasting, and touching. "Discrimination" is the sixth consciousness, because it discriminates all these objects. Designations,
causes, preparatory factors, and the events associated with the
store-consciousness, manas, the five sensuous consciousnesses,
and the sixth consciousness, are "the compounded".
The uncompounded, on the other hand, is a putting to rest,
a cessation, and the object of this putting to rest. Here, putting
to rest is both cessation and the Path (leading to cessation),
because putting to rest takes place because of these two. The
object of a putting to rest is Suchness, because there is no other
object in a putting to rest, because of its state of being the objectof-consciousness for the Path. There is also a state of putting
to rest in the Path, because the action of putting to rest takes
place because of it.
It should be known that skill in these knowledges regarding
the concepts "aggregates" up to "compounded" and "uncipmpounded" is all skill in means.42
The compact meaning of "reality" : In summarization,
there are two kinds of reality : mirror-reality and the reality of
that which is seen (in the mirror). Mirror-reälity is primary
three-fold basic reality (constructed, interdependent, and fulfilled), because it manifests all the others. The seen realities
would then be the subsequent nine, because they are seen in
primary basic reality. The nine seen realities are: (1) the reality seen in the
absence of pride (particularly the pride of "I am"; (2) the reality seen in
antidotes to reversals; (3) the reality seen in the emancipation of the £ravaka-vehicle; (4) the realities seen in the emancipation of the
Great Vehicle—more gross reality having the power of maturing
sentient beings, and more subtle reality the power of liberating
them; (5) the realities seen in the flaws of others' theories, seen
in the flaws of their exemplifications and justifications; (6) the
realities seen while revealing the Great Vehicle to others;
(7) the reality seen when one penetrates what can be known in
all its aspects; (8) the reality seen in revealing true reality :
signless Suchness; and (9) the reality seen in penetrating
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the motives lying behind the different manners of grasping after
"self".
IV. The Cultivation of Antidotes, Situations There, and
The Attainment of Fruition.
The cultivation of antidotes is the cultivation of the allies
of enlightenment. This is to be discussed just now. First of
all,
"The cultivation of the applications x>f mindfulness
comes about through susceptibility to harm,
the cause of craving, the state of being the sensory domain,
and lack of confusion, in relation to the Four Truths.'*
IV. L
Susceptibility to harm is displayed by the body. Because it
has the characteristic of compounded events susceptible to
harm, one enters into the Truth of Suffering by an examination
of it. Susceptibility to harm is the suffering state of compounded events, through which those who know see that all is liable
to afflictions because of suffering. The cause of cravings is
feelings, and one enters into the Truth of the Origination of
Suffering by an examination of them. But attachment to the
idea of "self" is only citta, and one enters into the Truth of the
Cessation of Suffering by an examination of it, because there
is the disappearance of any fear of the cessation of self (when
one has understood that the "continuity of self" is only cittas).
Through an examination of moment-events, one enters into the
Truth of the Path, through a lack of confusion as regards events
which serve to afflict, and those which serve to alleviate. So,
at first, the cultivation of the applications of mindfulness is
determined in relation to entry into the Four Truths.
After these, there is the cultivation of the right exertions.
Because
"The adverse factors and antidotes being known in
every Way,
there develops a four-fold vigor,
for their removal and approach." IV. 2.
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From the cultivation of the applications of mindfulness, where
adverse factors and antidotes have been completely known in
all their aspects, a four-fold vigor for the removal of adverse
factors, and for the arising of antidotes, develops. For the
abandoning of malignant and unbeneficial events which have
arisen, and so forth (i.e. for the arising of beneficial events which
have not yet arisen, for the non-arising of unbeneficial events
which have not yet arisen, and for the maintenance, further
development, and complete fulfillment of beneficial events
which have arisen).
"Skill in steadiness for the increase of all aims,
following upon eight motivating factors of abandoning
five flaws." IV. 3.
In this cultivation of vigor for the removal and approach of
these factors, a skill in steadiness of citta is the four bases of
psychic power, because they are the cause of an increase in all
psychic aims. "Steadiness" here is to be known as steadiness
in citta, i.e. meditational concentration. "Thus the bases of
psychic power follow immediately upon the right exertions".
This skill can be known as being associated with the cultivation
of eight motivating factors for the abandonment of five flaws.
To tell us what five flaws these are, he says :
"Sloth, forgetting instructions, slackness, excitedness,
lack of motivating factors, and motivating factors :
these are considered to be the five flaws." IV.4.
Here, slackness and excitedness are made into a single flaw.
A lack of motivating factors is a flaw at a time when slackness
and excitedness are being put to rest. Motivating factors are
a flaw when they have been put to rest.
And how are the eight motivating factors of abandonment,
which work towards their abandonment, to be determined ?
The four which are conducive to the abandonment of sloth are
zest, effort, faith, and tranquility. These are further to be
known, in order, as being
"The basis, that which is based on it, its mark, and its
result." IV. 5a.
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Zest is the support of effort. Effort is that which is based on
zest. The mark of this basis, zest, is faith, because of its longing for truth in firm confidence. The result of this exertion,
which is thus based, is tranquiiity, because of the attainment
of special meditational concentrations after vigor has been
undertaken. The remaining four motivating factors of abandonment : mindfulness, the state of knowing, volition, and equanimity, are to be known as antidotes to the four flaws as they
are enumerated.
Furthermore this mindfulness, etc. are to be known, respectively, as being
"A lack of loss in the meditational object,
a recognition of slackness and excitedness,
motivating factors in their removal,
and continuance in tranquiiity in a state of rest." IV. 5b.
Mindfulness is a lack of loss of image, etc. in the meditational
object. The state of knowing is the recognition of slackness
and excitedness, when a lack of loss of mindfulness has occurred. The motivational factor towards their removal when they
have been recognized is volition, and equanimity of citta is
continuance in tranquiiity once slackness and excitedness have
been put to rest.
Immediately upon the bases of psychic power, arise the five
faculties, faith, etc. And how are they to be determined ?
"When the factors conducive to liberation have been
planted,
from their sovereignty in zest in application,
from non-loss of the meditational object,
non-gliding, and investigation." IV.6.
By their sovereignty. When the factors conducive to liberation, the roots of the beneficial, have been planted in a skilled
citta with the bases of psychic power, the five faculties : faith,
etc. are to be known by being sovereign in faith, by being
sovereign in vigor in application, by being sovereign in nonloss of the meditational object, by being sovereign in the
non-gliding-about of citta, and by being sovereign in the
investigation of events, respectively. Each of these faculties :
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faith, etc. is to be known as being related to one of these
sovereignties, respectively.
When these same faculties : faith, etc. are powerful, they are
called "the powers". And their state of having power follows
"from the adverse factors being diminished"

IV. 7a,

when these powers are not dissipated by adverse factors : lack
of faith, etc.
And for what reason is there a successive enumeration of
faith, etc. in this way ?
"because the latter are the result of the former."

IV. 7b.

Having taken hold of faith, one undertakes the result of this
cause, vigor. Having undertaken vigor, mindfulness occurs,
and through this mindfulness having occurred, citta is concentrated. When citta is concentrated, one knows "as it is". They
are called the faculties of the fully planted factors conducive
to liberation.
Since it has been explained that the factors conducive to
liberation, once they are planted, are faculties, are the factors
conducive to penetration 43 to be known as faculties, or as
powers ?
"Two each of the factors conducive to penetration are
faculties and powers." IV. 8a.
Coming to heat and the summits are faculties; the forbearances
and highest mundane events, are powers.
Immediately after the powers, the limbs of enlightenment
occur. And what is their determination ?
"The limb serving as a basis, the limb through own-being,
the limb of emancipation as the third,
the fourth is the limb which is of good effect to others,
and the limb which causes an absence of affliction is
three-fold." IV. 8b.
The limbs of enlightenment are the different parts but contributing
to enlightenment on the Path of Seeing. And among these.
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the limb which is the basis of enlightenment is mindfulness.
The limb which is enlightenment by its. own-being is the
discernment of events. The limb of emancipation is vigor. The
limb which is of good effect to others is friendly love. The limb
which causes an absence of affliction is three-fold, being tranquility, meditational concentration, and equanimity. But to
what purpose has the limb which causes an absence of affliction
been indicated as three-fold ?
"It is indicated thus because of initial cause, support,,
and own-being." IV. 9a.
The initial cause of an absence of affliction is tranquility,
because tranquility is an antidote to that affliction-together
caused by susceptibility to harm. The support for an absence
of affliction is meditational concentration. And, by own-beings
absence of affliction is equanimity.
Immediately upon the limbs of enlightenment, the limbs of
the Path occur. And how are they to be determined ?
"The limbs of the Path are eight-fold, and are accurate
' distinguishing, attainment, tlrfee-fold for its cultivation
by others,
and antidotes to adverse factors." IV. 9b-10a.
On the Path of Cultivation, the limb which serves for its accurate distinguishing is right views, by which one determines one's
own realization of a worldly supermundane subsequently attained seeing.44 The limb which serves for its attainment by others
is right intention and right speech, because by its development,
it may be caused to be attained by others. The limb for its
cultivation by others is three-fold : right speech, action, and
livelihood.
"It is accepted that the perception (of Dharma) by
others comes about with one's gQod conduct and satisfaction with little, which can be directly observed."
IV. 10b.
It is through right speech, i.e. the certainty of suggestions and
discourses, that a cultivation of insight arises in others. It is
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through right action that one is established in good conduct,
because one no longer does what is not to be done. It is through
right livelihood that one is established in satisfaction with little,
because one seeks only garments, etc. to the extent as is conformable to Dharma. The limbs which serve as antidotes to
adverse factors are again three : right effort, right mindfulness,
and right meditational concentration. In these there is, respectively,
"The capacity to serve as antidotes to afflictions,
secondary afflictions,
and adverse factors to power." IV. lla.
For adverse factors are of three kinds : afflictions which are to
be abandoned by cultivation; secondary afflictions : slackness
and excitedness; and adverse factors to power : hindrances to
the bringing about of special qualities. Among these, right
effort is an antidote to the first, because of the cultivation of
the Path. Right mindfulness is the antidote to the second,
because of the absence of slackness and excitedness in mindfulness which is well-established in the preparatory causes for
calm etc. Right concentration is the antidote to the third,
because of the bringing about of the qualities of super-knowledges, etc. by dwelling in meditation.
This cultivation of antidotes may be known in brief as threefold :
"Favorable when reversed, flowing continually when
unreversed,
non-flowing continuously of reversals when unreversed.'*
IV. llb-12 a.
as favorable to lack of reversal when reversed, favorable to
lack of reversals when unreversed, unfavorable to reversals
when unreversed, in the situations of those separated from
Dharma, learners, and accomplished ones, respectively.
For the Bodhisattvas, on the other hand,
"There is a distinction as regards objects-of-consciousness,
mental attention, and attainment." IV. 12b.
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The Srävakas' and Private Buddhas' object of meditation is
the bodies, etc. of their own life-streams. The Bodhisattvas'
is the bodies, etc. of both their own and others' life-streams.
The Srävakas and Private Buddhas are mentally attentive to
their bodies, etc. in their aspects of non-eternality, etc. but
Bodhisattvas with the method of non-apprehension. The Srä*
vakas and Private Buddhas cultivate the applicatipns of mindfulness, etc. for a lack of attachment to their bodies, etc. Bodhisattvas do it neither for lack of attachment, nor for non-lack
of attachment, but for a Nirvana without a basis.* The cultivation of antidotes has been discussed.
What are the different situations that arise in this cultivation
of antidotes ?
"The causal situation, called "descending";
that known as the preparation and fruition,
where there is something left to do, and where there
isn't, the distinctive (situation),
the "higher" and that "having no higher",
entry, confidence, gaining certainty, prediction,
fully relating and gaining potency,
attaining it,
being of good effect,
and completion of all undertakings."
IV. 13-14.
The causal situation is the situation of someone first standing
on a Bodhisattva-path, which is the situation of descending
into a Path by the arising of the enlightenment-citta.45 The situation
of becoming prepared is everything that happens after the arising
of the enlightenment citta, before any fruition has been
attained. The situation of fruition is when some (fruition) has
been attained. The situation of having something left to do
is that of the learner. The situation of having nothing left to
do is that of the accomplished one (i.e. the one who has passed
beyond having to learn specifics or practise anything specific).
A distinctive situation is that of one who is endowed with the
special qualities of the super-knovyledges, etc. A "higher
situation" is that of a Bodhisattva, who does not enter the stages
of a Sravaka, etc. A "situation having no higher" is that of
•See note 16.
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a Buddha, because there is no other situation beyond it. The
situation of gaining confidence is the stage where confidence is
cultivated.46 The situation of entering occurs at the first stage.47
Gaining certainty occurs in the next six stages. The situation
of being predicted for full enlightenment occurs in the eighth
stage. The situation of being able to relate totally occurs in
the ninth stage. The situation of gaining full potency occurs
in the tenth stage. The situation of attaining enlightenment is
the dharma-body of the Buddhas.48 The situation of being
of good effect (to others) is the enjoyment-body. The situation
of completing (beneficial) actions is the formation-body of the
Buddhas. All of these various situations which occur in many
different ways, are here made known in brief only.
"Further, in the ground of all events, they are threefold :
unclear, unclear and clear, and completely clear." IV. 15
In this passage, "the unclear situation" starts with the causal
situation, and goes up through the entire Path of Application.49
"The unclear and clear situation" is that of the learners, and
"the completely clear situation" is that of the accomplished
ones.
"And from this the situations of persons (on the Path)
is known as is fitting." IV. 16.
And from this division of situations the situation of persons
(on the Path) is known as is fitting. It is in this way that one
can know whether a person stands in the lineage, or whether
one has descended down into the Path.
Situations have been talked about, but what is the attainment
of fruition there ?
"Becoming a receptacle, called 'maturation';
the power that comes about through its capacity;
delight; growing; becoming completely cleared:
these, in order, are fruitions." IV. 17.
Becoming a receptacle is that maturation which is favorable to
the beneficial.60 Power is where the beneficial becomes inten-
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sely great, due to the capacity coming from becoming a receptacle. Delight is that delight in the beneficial which comes
from previous continued practise. Growing is the nourishing
of the roots of the beneficial which comes through the continued
practise of beneficial events, once they have become present.
Becoming completely cleared is the eradication of obstructions.
This is the five-fold fruition, which can be known as occurring
in this order : the fruition of maturation, the fruition of capacity, the fruition which flows out from that, the fruition which
makes one a full person, and the fruition of disjunction (from
obstructions).
"Ever increasing, the beginning, that through
continuous practise,
through their attainment all together,
through being favorable,
through disjunction from adverse factors,
through distinction,
through becoming higher,
and through having no higher,
another set of fruitions is given in conciseness." IV. 18.
The ever-increasing fruition is to be known by the succession
(of beneficial events) coming about through the lineage, beginning
with the arising of the enlightenment-citta. The beginning
fruition is the first attainment of supermundane events (where
emptiness is first realized). The fruition of continual practise
is going beyond that, in the situation of a learner. The fruition
of their attainment all together is all the events occurring together in the situation of an accomplished one. The fruition
of favorability can be known as the ever-increasing fruition
as it is the cause of all further fruitions.51 The beginning fruition is the path of disjunction from adverse factors, and can
be considered to be the antidotes. The fruition of disjunction
is the fruition which comes through continuous practise and the
fruition of completing it, which is the path of the learners, and
accomplished ones where one is disjoined from afflictions. The
fruition of distinction is the distinction that comes through the
qualities of the super-knowledges. The stages of the Bodhisattva are the higher fruition, because they are higher than any
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other vehicle. The fruition having no higher is the stage of a
Buddha. These four constitute the division of the fruition of
continual practise and the attainment of all beneficial factors
together. Thus, these other fruitions are indicated in brief,
for in their full extent they are immeasurable.
Now, the compact meaning of the cultivation of antidotes :
the cultivation that awakens, the cultivation of restraint, the
cultivation of applications, the cultivation of necessary prerequisites one after the other, the cultivation of sticking to it,
which comes by sticking to the Path of Seeing,52 the cultivation
of becoming involved,53 elevated cultivation, beginning cultivation, intermediate cultivation, concluding cultivation (these
three referring to the Path of Cultivation, where afflictions are
eradicated), the cultivation having a higher (referring to entry
into the Bodhisattva-stages and the full enfoldment of the päramitäs), and the cultivation having no higher, where the object
of consciousness, mental attention & attainment is (always)
distinctive.54
The compact meaning of the situations (in the cultivation of
antidotes) : the situation which is the chance for becoming
situated in a lineage, the situation of beginning undertakings
which begins with the arising of the enlightenment-citta
and lasts through (the path of) Application, which is begun
with the arising of the enlightenment-citta, (in which the factors
conducive to penetration are cultivated), situations which are
not yet clear, situations that are both unclear and clear, situations that are completely clear, situations that are adorned
(with special qualities), the situation of pervading all, which
comes through the pervasive power of the ten Stages, and the
situation which has no higher.
The compact meaning of fruition : the fruition which comes
from favoring others, the fruition which comes through special
qualities, the fruition which comes through former continual
practise, the fruition which comes through gradual drawing
out (of all afflictions), the fruition through suggestion and mutual investigation (directed towards the afflictions "of others"),
and the fruition through unfailing ascertainment and advice.
The fruition that comes from favoring others are the five fruitions (becoming a receptacle, gaining strength, gaining delight,
growing, becoming completely clear). The fruitions that
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come about through special qualities are the others (ever-increasing, beginning (of supermundane events), continuous
practise as a learner, attainment of all beneficial factors as an
accomplished one, the fruition of favorability, disjunction
from adverse factors, distinction, becoming higher, and
having no higher). That which comes about through former
continual practise is the fruition of maturation. And that which
comes about through the gradual drawing out of all afflictions
are the other four fruitions (gaining strength, gaining delight,
growing, becoming completely clear). The fruitions which
come about through suggestion and mutual investigation are
the four fruitions beginning with the ever-increasing one (everincreasing fruition, beginning fruition, fruition from continual
practise as a learner, and the fruition of attaining all beneficial
factors together). The fruition through unfailing ascertainment
and advice are the six fruitions beginning with the fruition of
favorability (the fruition of favorability, the beginning fruition,
the fruition of disjunction from afflictions, the fruition of
distinction, the higher fruition, and the fruition having no
higher), which come because these four have been clearly
ascertained and taught (to others).
V. The Supremacy of the Vehicle
Now the supremacy of the Vehicle is to be discussed.
author introduces the topic thus :

The

"Its supremacy is considered to lie in its practise,
its support, and its full realization." V. la.
The three-fold supremacy of the Great Vehicle, through which
it is a vehicle having no higher, is the supremacy of its practise,
the supremacy of its support, and the supremacy of its full realization.
The supremacy of its practise is to be known as lying in the
practise of the ten päramitäs. With these päramitäs
"Practise, moreover, is sixfold." V. 1.
"The highest, mental attention,
'after-Dharma',
the avoidance of extremes,
and distinct and indistinct practise." V. 2a.
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This is the sixfold practise : practise developed to its highest,
practise of mental attention, practise 'after-Dharma', practise
of the avoidance of extremes, distinct practise, and indistinct
practise.
Among these,
"The highest form is twelvefold." V.2b.
"Practise is considered to take its highest form
with magnanimity, persistence, development,
inexhaustibility, continuity, lack of trouble,
power, an encompassing quality,
its beginning undertakings,
its attainment, its steady flow,' and fulfillment." V.3.
Practise is considered to take on its highest form when it is
characterized by the following twelve features : magnanimity,
persistence, development, inexhaustibility, continuity, lack of
trouble, power, an encompassing quality, beginning undertakings, attainment, steady flow, and fulfillment.
The highest form of practise through magnanimity comes
through eminence in desirelessness for all those things that
constitute "prosperity" in common parlance. The highest
form of practise through persistence comes with the ability to
cultivate it even for three uncountable aeons. The highest
form of practise through development in effort comes through
exertions towards the bringing about of all sentient beings' aims.55
The highest form of practise through inexhaustibility is to be
known as that complete lack of exhaustion which comes through
a transformation one undergoes^ith the Great Enlightenment.56
The highest form through continuity is to be known through
fulfillment of all the päramitäs of giving, etc. towards all sentient beings without any interruption, the ability for which
comes with the confidence that "self" and "others" are really
the same. The highest form through lack of trouble comes
through the fulfillment of the päramitäs, giving, etc. being accompanied only by great rejoicing. The highest form of practise
through power means the fulfillment of the päramitäs of giving,
etc. accompanied by the meditational concentration on the
Treasury of the Sky57 etc. The highest form of practise that
comes through its encompassing quality means that it comes
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through the encompassment of the knowledge free from discriminations. The highest form of practise in beginning undertakings comes in the stage where confidence is cultivated, in
an intensely great forbearance. The highest form of practise
in its (first) attaining comes with the first stage, and the highest
form of practise in its steady flow is characterized by continuing strong in later stages. The highest form of practise in its
fulfillment means that it is climaxed in the tenth of Tathägata
stages with one's fulfillment as a Bodhisattva, or one's fulfillment
as a Buddha.
"Because of them, the päramitäs exist in an ultimate
sense." V. 4.
The ten päramitäs exist, ultimately, only when practise has
attained these highest forms, and such a practise is found in
full practise of the päramitäs. As there may be a question as
to what these ten are, their names are given at this point :
"Giving, good conduct, forbearance, vigor, meditation,
insight, means, resolve, power, and knowledge :
these are the ten päramitäs." V. 5.
What is the action of each of these päramitäs separately ?
"Favoring, not harming, forgiveness, increase of good
qualities,
ability in descent and liberating, inexhaustibility,
constantly developing, enjoyment and maturing (of
others)." V. 6.
Thus their actions are explained in order : The Bodhisattva
favors sentient beings through giving. Because of good conduct, one does no harm to others. Because of forbearance,
one pardons any harm done to one by others. One increases
good qualities through vigor. Through meditation, one plunges
down and sets things going with the supernormal faculties.
Through insight, one is able to liberate others by giving them
the right advice. Through the päramitä of skill in means that
comes with the transformation one Undergoes with the Great
Enlightenment, one is able to make one's giving, etc. inexhaustible. Through the päramitä of resolve58, because one is able
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to embrace all occurrences favorable to the päramitäs, one
develops constantly in giving, etc. empassioned for the arising
of Enlightenment in all sentient beings. Through the päramitä
of power, that is, the twin strengths of contemplation and cultivation, one is able to course constantly in giving, etc. because
they do not allow adverse factors to arise. Through the päramitä of knowledge, one experiences again the enjoyment o f
all events which are sovereign in giving, etc. because of the removal of confusion as regards these much-praised events, and
brings sentient beings to maturity. Highest practise has been
herewith described.
And what is the practise of mental attention ?
"Mahäyäna mental attention towards events as they
have been prescribed,
comes about through insight of three kinds in the Bodhisattva continually." V. 7.
The practise of mental attention is a mental attention through
insight consisting of repeatedly hearing about, reflecting upon,
and cultivating the events in the Great Vehicle which,
according to the manner in which they are prescribed, make
possible giving, etc. What good quality does this mental attention through three kinds of insight bring ?
"For nurturing sensory domains, for entry, and for
success in aims, it comes to be." V. 8a.
By being mentally attentive with the insight that consists of
listening, there arises a nurturing of the sensory domains. With
that- which consists of reflection, one enters into the meaning
of what one has heard. By meditation, finally, one attains
success in aims, by completely clearing an entry into the Bodhisattva-stages.
"And it is to be known as connected with ten acts of
Dharma." V.8b.
The practise of mental attention is furthermore to be known
as being comprised of ten acts of Dharma. And what ten acts
of Dharma are these ?
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"Writing, reverencing, giving, hearing, saying,
taking up, explaining, studying by 'oneself',
reflecting and meditating." V.9.

The writing up of the Great Vehicle (i.e. the composition and
copying of Mahäyäna works), reverencing the Great Vehicle,
giving to others, listening to that which is said by others, saying
things "oneself", taking up the Great Vehicle, explaining it to
others, studying the meanings of the texts by "oneself", reflecting, and meditating.
"This ten-fold action constitutes
heap of merit". V. 10a.

an

immeasurable

Why is the great fruition of these ten acts of Dharma spoken
about to a great degree only in the Great Vehicle, but not in
the sütras of the Srävaka-vehicle ?
"Because of its distinctiveness and inexhaustibility."
V. 10b.
What sort of "distinctiveness" is this ? And what sort of "inexhaustibility" ?
"due to its favoring others, due to its lack of repose."
V. 10c.
It has distinctiveness due to its favoring of others. Its inexhaustibility can be known as being due to its never stopping,
because it does not rest even in complete Nirväria, (but rather
returns continually to Samsära). The practise of mental attention has been explained.
What is practise "after-Dharma" ?
"Practise 'after-Dharma' is development of lack of
distractedness,
and lack of reversal." V. 11.
This practise 'after-Dharma' is twofold, being the development
of lack of distractedness, and lack of reversal 59 Lack of distractedness comes through six-fold absence of distractedness,
corresponding to the following six-fold distractedness : distractedness in the nature of things, distractedness towards the
"external", distractedness towards the "internal", distractedness
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due to signs, distractedness due to susceptibility to harm,
and distractedness due to mental attention. So that it can
be known what character these have, he says :
"Emergence, gliding to objects-of-sense, relishing,
slackness and excitedness, deliberate intentions towards
experience,
a sense of 'I' in mental attention, and defective citta,
are to be known by the wise as distractedness." V. 12.
At the time of emergence from meditational concentration,
there is distractedness due to the nature of things, because of
the collection of five consciousnesses; gliding to objects-ofsense is distractedness towards the "external"; relishing the
meditational state, and slackness or excitedness in regard to
it, is distractedness towards the "internal"; deliberate intentions
in meditation is distractedness- due to mental signs, because
of the attachment to certain mental signs (inherent in deliberate
intentions); mental attention linked with a sense of " I " is distractedness due to susceptibility to harm, because it is through
the force of susceptibility to harm that the pride of thinking
"I am" arises;60 distractedness of mental attention is a smallminded state of citta, which comes with mental attention to
and practise of the Lesser Vehicle (and all those who would
assert a fundamental duality).
The development of lack of reversal is to be known as lying
in ten things, which are
"Not gliding to a mental attention towards mental marks
and meanings,
avoiding the reversal of two characteristics,
realizing the adventitiousness, lack of fear, lack of
pride in susceptibility to harm and clearing;
realizing that there is familiarity due to connection, and
lack of familiarity with disjunction;
the existence and non-existence of objects : this is lack of
reversal towards mental marks." V. 12-15a.
"Appearance through duality is non-existence as it
appears;
a lack of reversal towards objects is avoidance of (ideas
of) existence and non-existence;
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mental attention towards talk arises with a basis in talk,
and a realization of this is lack of reversal in a mental
attention where there is the appearance of a duality;
the object's existence and non-existence is like that of
a magical creation;
and so non-reversal is a non-gliding towards the ideas
of being and non-being." V. 15b-18a.

A lack of reversal in regards to mental marks can be known in
this way : In connection (with a so-called object of a sense or
understanding), it may be thought "This is its name !", because
linguistic habits have not been severed; this has meaningfulness
only because of past familiarity, meaninglessness because of
basic reversal, (ad V, 13-14)
And how is there a lack of reversal in regard to "objects
of a sense or understanding?" A lack of reversal in regards
to an "object" of sense or understanding is that observing
which recognizes, in regard to the "object" of a sense
or understanding, that it does not exist as it appears,
since it appears with duality, i.e. the division of object
apprehended and Subject apprehendor, due to the arising of
their semblance. This lack of reversal is avoidance of the
idea of an object of a sense or understanding's existence, because
of the non-being of object apprehended and subject apprehendor, and avoidance of the idea of its non-being, because of
the existing being of the confusion in its appearances, (ad V, 15.)
A lack of reversal in regard to mental attention is the cognition that a mental attention towards talk, being suffused with
talk which leads to the notion of object apprehended and subject apprehendor, is a basis for the discrimination of object apprehended and subject apprehendor. As regards mental attention which
is the cause of the semblance of object apprehended and subject
apprehendor, this mental attention towards talk is itself to be known
as a basis for the distinction of object apprehended 'and subject
apprehendor, because it is suffused with cognitions of verbal specification, (ad V, 16.)
Immediately subsequently, the existence and non-existence
of the "object" is discussed (i.e. in what way it can be said to
have existence, and in what way it can be said to have no
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existence). It is to be regarded like a magical creation, etc. as
follows : A magical creation does not exist with the true appearance of an elephant, etc. (being produced in spectators' vision
in a magical show), and yet it doesn't not exist, because of the
existence of the illusion itself only. In the same way, an "object'*
does not exist as it appears, with the state of having object
apprehended and subject apprehendor aspects, but yet it doesn't
not exist, because of the existence of the illusion itself. Because of looking at the "object" like a magical creation, etc.
(and by the word "etc.", mirages, dreams, the moon in the water,
and other examples are to be known), mental factors observe
without gliding, and there is lack of reversal in this lack of gliding, and, on this account, also a lack of gliding of citta to the
very/conceptions of "being" and "non-being". 61 (ad V, 17.)
"Lack of reversal in the own-characteristic is everything's.
being only a name,
with all discriminations' non-evolving."
V.18b-c.
"All this, from visibles seen by the eye, to mentally cognizables grasped by the manas, is only names" : this knowledge
is lack of reversal in the own-characteristic, because of being
an antidote to all discriminations. In which own-characteristic ?
"In the own-characteristic of ultimate truth."

V.18d.

For in conventional truth, it is not realized that all this is only
names.
"Being freed in the Ground of all Events, because no
event is found there,
a universal characteristic arises : this is a further lack
of reversal." V.19.
Not a single event is found without the absence of self in all
events, therefore this Ground of all Events (emptiness) is the
universal characteristic of all events, and the knowledge of this
in this manner is a lack of reversal in regard to the universal
characteristic. The knowledge that the non-clarity of this
Ground of all Events consists only in the non-abandonment
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of reversed mental attention, and that clarity is its abandonment,
is non-reversal in regard to non-clarity and clarity, respectively.
(ad V, 20)
"Because of the Ground of all Events' clarity by nature,
it is like the sky;
there is a total adventitiousness of duality,
and this is an additional lack of reversal." V. 21.
Because of the Ground of all Events being like space, it is clear
by nature, and the duality "clear" and "unclear" is only adventitious, arising later. The knowledge of this in this way is a
lack of reversal as regards the purely adventitious.
"There is no affliction or thorough clearing either for
events or persons, and, because of this non-existence,
there can be neither fear nor pride,
and this is an additional lack of reversal." V. 22.
Because there is neither a "person" nor "events", there can be
neither afflictions-together or thorough clearing for them. So
there is no afflictions4ogether or thorough clearing for anyone
or anything at all. So there is no detriment on the part of
affliction, and no excellence on the part of alleviation. So how
can there be fear ? How can there be pride ? This is the
non-reversal relating to lack of fear and pride.
These ten lacks of reversal may be connected to the ten VajraWords, in this order. The ten Vajra-Words : existing, nonexisting, the non-reversed substrata, their likeness to a magical
creation, lack of discrimination, luminousness of nature, affliction and alleviation, their likeness to space, lack of detriment,
and lack of excellence. The setting-up of the essence of the
Vajra-Words takes place through own-being, objects-of-consciousness, lack of discriminations, and the rebuttal to objections.
"Through own-being" : through the three own-beings which
are called the fulfilled, the constructed, and the interdependent :
they relate to the first three Vajra-Words in order; and through
objects-of-consciousness, and through lack of discrimination
in regard to them, by which one does not discriminate, there is
knowledge free from discriminations, and through it, that which
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one does not discriminate: luminousness of nature; through
this luminousness one arrives at the determination of that which
can be known, and of its knowledge, because of lack of discrimination as regards the three own-beings. The rebuttal to
objections is as follows : To these remaining Vajra-Words,
the objection may arise : "If these events which have the characteristics of the constructed and the interdependent are not to
be found, how is it that they are apprehended ? And if they do
exist, luminousness of nature is not logical." This objection is
refuted by the likeness of magical creations, for that which is
magically created is not to be found, and yet is apprehended.
(The second objection) : "If there is luminousness of nature,
how can there be affliction in events, and only subsequently
alleviation ?" The refutation of this objection can be known
as coming through the likeness of affliction and alleviation to
space. For space, which is perfectly pure by nature, may yet
be disturbed, and alleviated from disturbance. (The third
objection) : "If the afflictions of limitless beings have gone
to rest with the arising of limitless Buddhas, how is it that there
has not been an eradication of Samsära, and an increase of
Nirvana ?" The refutation to this comes through the lack
of detriment and lack of excellence (in Samsära and Nirvana).
And because of the immeasurability of the realm of a sentient beings,
and because of the immeasurability of the means of alleviation" (i.e.
there are innumerable sentient beings, but also innumerable means of
alleviation).
The second setting-up of the essence of the Vajra-Words;
Where, which, and from which confusion;
where and which lack of confusion;
the two fruitions of confusion and Tack of confusion;
the termination of them both;
lack of reversal in "existence" and "non-existence";
likeness of the substrata to magical creations;
lack of discriminations; luminousness by nature itself eternally;
affliction and alleviation; their likeness to space;
thus an absence of detriment and excellence:
these are the ten Vajra-Words.
Practise "after-Dharma" has been spoken of. But what is
practise in the avoidance of extremes? This is what is taught
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in the Ratnaküta-sütra* as "the middle practise". Through
the avoidance of which extremes is it to be known ?
"The extremes of maintaining separateness and identity
of the Jains and £rävakas,
the twofold extremes of
superimposition and
denial, in regard to personality and events, V. 23
the extreme of assuming adverse factors and their antidotes,
cognitions of eternality and annihilation,
object apprehended and subject apprehendor,
affliction & alleviation in two ways, in three ways, V. 24
the seven-fold extremes of discrimination :
extremes relating to being and non-being,
something which is to be brought to rest, putting to
rest, & something which is to be feared,
V. 25
occupation with Tightness and wrongness as regards
objects apprehended and subjects apprehendors,
and the extremes of discriminations as regards nonarising and simultaneity." V. 26
To say that there is a difference between materiality, etc. and
the self, is an extreme, and to say that there is an identity between them, is also an extreme. In order to avoid these extremes,
there is the middle path, by which there is no consideration of
"self", and no consideration of "humanity". To say that as
far as view of a self is concerned, there is no life-force except
the body, and another life equals another body, becomes another view. In this case, the extreme of the Jains62 is to say that
this materiality is eternal, whereas the extreme of the Srävakas63
is to say that it is not eternal. In order to avoid these extremes,
there is the middle path, which does not regard materiality,
etc. as either eternal or non-eternal. "There is a self" is the
extreme of superimposing a fixed personality, and the extreme
of denial is to say that "All is without a self". In order to
avoid these extremes, there is the middle path which is a knowledge free from discriminations standing midway between maintaining self and maintaining non-self.64 "A citta was" is an
*Käsyapa-parivarta-sütra 52-71.
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extreme of superimposition as regards events, and "It wasn't"
is an extreme of denial. In order to avoid these extremes, there
is the middle path, where there is neither "citta" nor "volition"
nor "manas" nor "consciousness". The extreme of assuming
adverse factors is to say that unbeneficial events, etc. are affliction-together; the extreme of assuming antidotes is to say that
beneficial events are alleviation. In order to avoid these extremes, there is the middle path, which does not admit these two
extremes, does not speak of them, and has nothing to do with
them. The extreme of assuming eternality is to say, in regard
to personalities and events, that they continue to exist; the
extreme of assuming annihilation is to say of them that they
do not continue to exist. In order to avoid these two extremes,
there is the middle path, which stands in the middle as regards
tnese two extremes. To suppose that objects apprehended and
subjects apprehendors always imply ignorance, is another extreme. Thus the extreme whiqh says that compounded factors
and the uncompounded constitute understanding, and the
extreme which says that^discriminating) objects apprehended
and subjects apprehendors constitute the virtual cessation of
the uncompounded, or that they in turn are made to cease by
the Path, constitute extremes in regard to objects apprehended
and subjects apprehendors in two ways, by making divisions
into black and white fixed alternatives. In order to avoid these
extremes, there is the middle path, which says that understanding
and ignorance are not two, because of the non-being of the
notions of understanding, ignorance, objects apprehended,
subjects apprehendors, etc.
Afflictions-together are of three kinds : the afflictions-together
of the afflictions, the afflictions-together of actions, and the
afflictions-together of birth. Among these, the afflictionstogether of the afflictions are three-fold : views, anything marked
by attachment, hostility, and confusion, and aspiration for
being-again, of which the antidotes are emptiness of
knowledge, the signlessness of knowledge, and the aimlessness
of knowledge. The afflictions-together of action are unafflicted
and afflfcted motivating dispositions, of which the antidote is
the lack of motivating dispositions in knowledge. The afflictionstogether of birth are the arising, in each moment, of cittas and
events associated with cittas, which constitute a being bound
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to being-again, of which the antidote is lack of birth in knowledge, lack of arising in knowledge, and lack of an own-being
in knowledge. The disappearance of these three kinds of affliction constitutes alleviation. In this connection, because of the
emptiness of knowledge, etc. events are emptiness of the knowable, etc. and it is through this three-fold afflictions-together
that they are temporarily not made emptinesses, for by nature
there are only these emptinesses, etc. because of the lack of
afflictions-together in the Ground of all Events by nature. So
if there is the discrimination that something is being afflictedtogether or thoroughly cleared, this is an extreme, because
of the non-being of afflictions-together and thorough clearing
in that which is unafflicted by nature. In order to avoid this
extreme, there is a middle path, which does not make events
empty because of an "emptiness", but yet sees all events as empty.
Furthermore, there may be seven kinds of discrimination
which involve an extreme of duality. Discrimination even
in regard to being is an extreme. A discrimination as to a nonbeing, e.g. that personality must exist because it is through its
destruction that emptiness, an absence of self, exists, or that
it doesn't—these are extremes—and as there may be such discrimination, there is a middle path which avoids these extremes
discriminating a duality, which goes as follows : Emptiness
doesn't occur because of the destruction of personality, rather,
emptiness itself is already empty, by the emptiness of the extreme
of assuming a "previous", the emptiness of the extreme of assuming a "subsequent", and the emptiness of the present.65
A discrimination as to "something which is to be brought
to rest" is an extreme. A discrimination as to a state of putting
to rest is another extreme. Because of a fear of emptiness that
comes with discriminating "something to be abandoned" and
"its abandonment". 66 For avoiding these extremes discriminating a duality, there is the example of space.* A discrimination
ß.s to "something that is to be feared" is an extreme, and a discrimination of fear that comes.from assuming "something that
is to be feared" is an extreme, because of the frightening aspect
of suffering which comes from fear towards the aggregates of
materilaity, etc. when constructed into a frightening aspect due
*cf. ad V., 22, comments on Yajra Words, reply to second objection
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to suffering. In order to avoid this extreme of discriminating
a duality, there is the example of the painter.67 The former
example of space is employed by Srävakas also, but this example only by Bodhisattvas.
A discrimination as to "an object apprehended" is an extreme; a discrimination as to "a subject apprehendor" is also
an extreme. For avoiding these extremes discriminating a
duality, there is the example of the magician.68 Though there
is no being of an object because of the knowledge of perception-only, through this knowledge that there is no object, "perception-only" is also refuted. When there is no being (of an
object), perception is not possible, so these are alike in this
way.
A discrimination as to "rightness" is also an extreme. A
discrimination as to "wrongness" is also an extreme, because
one discriminates from an investigation of what already was,
as regards either "rightness" or "wrongness". For avoiding
these extremes involving a duality, thefe is the example of two
sticks of wood. Just as, from the friction of two sticks of wood,
where there is no characteristic of fire present, a'fire suddenly
arises, and once arisen, burns up the sticks of wood, just so, it
is in an examination of how events were which has a characteristic which does not partake of rightness, that the aim which
has a characteristic of rightness, i.e. the faculty of insight, arises. And when it has arisen, it causes the same investigation
of what was to disappear. So these are alike in this way. For
there is no favoring of rightness except through a characteristic
of non-rightness, i.e. an investigation of what already was,
which has the characteristic of wrongness.69
A discrimination as to "practise" is also an extreme and
discrimination as to "non-practise" is also an extreme, by which
one discriminates either an activity which precedes enlightenment, or a lack of capacity. For avoiding these extremes
discriminating a duality, there is the example of the oillamp. 7 0
A discrimination as to a "state of non-arising" is an extreme.
A discrimination as to simultaneity is also an extreme. Such
as when one discriminates the non-arising of antidotes, or the
loug duration of the afflictions-together. For avoiding these
extremes discriminating a duality, there is the second example
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of the oil-lamp.71 And so the practise of abandoning extremes
discriminating a duality, has been explained.
What is distinct and indistinct practise ?
"Distinct and indistinct practise are to be known in
reference to the Ten Stages." V. 27a.
The excellence in the päramitäs which relate to certain specific
stages in the Bodhisattva's career is distinct practise. Indistinct practise is that which springs up everywhere (without any
distinctions).
And what is the supremacy of its support ?
"Determination, from that the Ground, what is to be
brought about,
bringing it about, sustension, reflection, preserverence,
penetration, extensiveness, going forth (to meet others),
remaining in a tranquil state, and its support in its
pre-eminence." V. 27b-28.
the author says, referring to twelve kinds of support, which
are : its support in determining designations for events, its
suppo.rt in the Ground of all Events, its support in what is to be
brought about, its support in bringing it about, its support in
sustension, its support in its reflection, its support in its preserverence, its support in its penetration, its support in its extensiveness, its support in its going forth (to meet others), its
support in its remaining in a tranquil state, and its support
in its pre-eminence. Among these, the first is those events,
which relate to the päramitäs, etc. becoming determined. The
second is Suchness. The third and fourth come about gradually
through penetration of the Ground of all Events resulting from
mastery in the events of the päramitäs, etc. The fifth is the
support of the knowledge consisting in what has been heard.
The sixth comes about through sustension after having understood that which consists of reflection.72 The seventh comes
about through sustension of that which consists of cultivation
"each individually"73. The eighth comes about on the First
Stage, on the Path of Seeing;74 the ninth on the Path of Cultivation up to the Seventh Stage;75 the tenth on the Seventh
Stage through understanding events in the manner of a mun-
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dane-and-supermundanepath; 76 the eleventh on the Eighth Stage,77
and the twelfth in the ninth and tenth stages.78 Just as for the
first two, each of these obtains a name of a support in each of
these situations, respectively. And that is why they are called
"supports".
And what is its full realization ?
"Non-deficiency, non-turning-away,
non-distractedness, fulfillment,
arising, nurturing, skill,
the state of no-basis,
the state of no obstuctions,
and not remaining tranquil in that (state of no obstructions) :
that is full realization." V. 29-30.
Its full realization comes in seven ways : the non-deficiency of
conditions (necessary to enter the Great Vehicle), which is the
full realization of becoming situated in the lineage; not turning
away from the Great Vehicle, which is the full realization of
confidence; non-distractedness by a lesser vehicle, which is the
full realization of the arising of the enlightenment-citta; fulfillment of the päramitäs, which is the full realization of practise;
the arising of the Noble Path, which is the full realization of
entering down into restraining (flaws); the state of having nurtured the roots of the beneficial, which is the full realization
of maturing sentient beings through intimacy for a long time;
a state of skill in citta, which is the full realization of clearing
the field; being based in neither Samsära nor Nirvana, which
is the full realization of the attainment of a prediction (to complete enlightenment) on the Irreversible Stage; the absence of
obstructions, which is the full realization of the Buddhastage; not remaining tranquil in that (complete enlightenment),
which is the full realization of showing full enlightenment forth.79
"This Treatise is the Separating Out, the
Explanation of the Middle"
because of its explanation of the Middle Path by an explanation
of the middle and two extremes, or by an explanation of the
middle's avoiding these extremes,
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"And it has as its import the deep essence"

because it is beyond the scope of dialectics, and because it is
impenetrable by antagonists
"and is of great use"
both to "oneself" and "others".
"It has use for all"
because it relates to all three vehicles
"and is the pushing away of all unhappiness" V.31
because it brings one close to the abandonment of the obstructions which are afflictions and the obstructions of the knowable.
The compact meaning of "supremacy" : In brief, there are
three kinds of "supremacy" : supremacy in practise, supremacy
in the support of practise, and supremacy in fruition of practise. A practise is highest which is of such a kind by which
there is "Mahäyäna mental attention towards events as
they have been prescribed" (V. 7), etc. through which manner
of operating there is both evolvement from distractedness through
cultivation of calm, and evolvement into lack of reversals through
the cultivation of higher vision, which is undertaken for emancipation by means of a middle path, and in which ,in ten stages,
there is both distinct and indistinct practise (V.27a).
The compact meaning of "lack of reversals" : through lack
of reversal in that which is manifested, one penetrates the aim
of calm; and through lack of reversal towards "objects", one
penetrates the aim of higher vision. Through lack of reversal
in mental attention, one avoids the initial cause for the reversals, and through the lack of the reversal of "gliding" (cf. V.
11; V. 13; V. 17), one brings it about that these aims are well
taken hold of. By lack of reversal in own-characteristics, one
practises the path without discriminations which serves as its
antidote. And by lack of reversal in the common characteristic,
one penetrates the nature of alleviation. Through lack of reversal of mental attention towards "uncleared" and "cleared",
one comes to know the state that is both the abandonment and
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the non-abandonment of the obstructions, and by the nonreversal of realizing their adventitiousness, one comes to know
affliction and alleviation as they truly are. Through the nonreversal which consists in being neither afraid or proud, one
goes forth to freedom from all obstructions.
Herewith, the Separation of the Middle from Extremes is
completed.
If there is any merit in composing this commentary,,
may it be helpful for all beings' growth in merit and in
knowledge.
By this, may all the beings acquire before too long
Great well-being and the three kinds of enlightenment.

NOTES
1. In this beginning passage of the Commentary on the Separation of
the Middle from Extremes, we have an illustration of the striking difference
between the methodologies of Nägärjuna and Vasubandhu. Whereas
Nägärjuna emphasizes "the lack of own-being in events" to such a degree
that he wishes to dialectically invalidate any statement that could be made,
Vasubandhu is interested in the psychological processes which allow us to
reach a state where "the lack of own-beings in events" is realized. Nägärjuna has little to say on this, and in fact in upholding a radical distinction
between conventional and ultimate truths, does not give us any path for bridging the two. Vasubandhu, however, as we have seen in The Thirty Verses,
regards both affliction (the constructed) and alleviation (the fulfilled) as
aspects of one constantly changing interdependent stream of events. His
"fulfilled", being the" absence of own-beings in any event, is the same as
Nägärjuna's "ultimate truth".. But whereas Nägärjuna wishes to demonstrate the inadequacy of all conventional statements (and all statements are,
by necessity, conventional), Vasubandhu is interested in showing a path,
conceived in conventional terms, which leads to the abandonment of all
mental constructions. The provisional constructions used by Vasubandhu
for this purpose are however self-dissolving, since, finally, for Vasubandhu
as for Nägärjuna, there can be only ineffable Emptiness.
In emphasizing the existence of the construction of that which was not,
Maitreyanätha and Vasubandhu affirm that there is a force in interdependent events which gives rise to constructions and afflictions. Thus there
is a reality given to suffering which does not arise with Nägärjuna's dialectical denials of any existent contrasts or causalities.
To Vasubandhu, what is necessary in getting rid of all dualities, i.e. in
realizing Emptiness, is the removal of the discrimination of objects
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apprehended and subjects apprehendors. Once this duality vanishes, it
is assumed that all others do, too. There is a force which gives rise to the
duality of object and subject, but when it is investigated, it is seen that the
duality is untenable. Once the duality is no longer seen, Emptiness is seen,
for "Emptiness is the separation of the construction of that which was not"
i.e. the interdependent "from the being of object apprehended and subject
apprehendor." So Emptiness can be realized in the construction of that
which was not, and the construction of that which was not is found in Emptiness, as well, for it has no''own-being", either. The sentence "That which
remains (after duality vanishes) is what is really existent here" indicates
that after the dualities of constructions cease, whatever remains is what is
really existent, and is Emptiness. What all this is must of course remain
ineffable, because words are constructed on dualistic lines. (See the article
by Nagao, "What remains in Sünyatä", in Mahayana Buddhist Meditation :
Theory and Practise, pp 66-82.)
2. There is a playing with words here which implies that "Emptiness"
could equally well be called "Fullness". Because Emptiness and the construction of that which was not may both render everything non-empty—
Emptiness because it is "itself" the flow of all events; the construction of
that which was not because it constructs the flow into discrete entities. But
everything is empty because there is the appearance of objects apprehended
in the latter case, which constructions are seen to be empty. And the construction of that which was not itself is empty. Thus it is stated that "Everything is neither empty nor non-empty." If one simply said, "It is empty",
this would be characterizing everything by a single characteristic (which
would be a construction of that which was not); if one simply says, "It
is non-empty", this would be denying the possibility of emptying out all
constructions from the flow.
3. Here, Maitreyanätha and Vasubandhu address themselves to the
phenomenology of the construction of that which was not. That is, how
do those dualities, which may be utterly discarded, first arise ? Vasubandhu
says that the appearance of objects of sense and understanding arises because there is the experience of visibles, etc. In other words, the experience
of visibles in consciousness makes the belief in visible objects separate from
consciousness, arise. Similarly the appearance of sentient beings arises
because of sense-faculties directly experienced in "one's own" life-stream,
and inferred in "others'" life-streams. The appearance of "self", an egosense, arises only with an afflicted manas, that term here being used in Asanga's
new sense of a witness consciousness projecting the view of self. Finally,
the appearance of perceptions is just the six consciousnesses themselves,
constantly transforming. Maitreyanätha can say, "There is no real object
for it", just as Vasubandhu is to say in The Twenty Verses. Vasubandhu
here explains how this can be said. There is no fixed aspect in the appearances of objects of sense and understanding, and sentient beings, because
these are constantly changing, and a so-called "object" will appear differently to one consciousness-stream than to another. The appearances of self
and perceptions, on the other hand, are "false", because' such a self does
not exist, and because the perceptions usually appear with divisions. Thus,
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there is non-being of visibles, sounds, smells, tastes, and tactile sensations (as object
separate from consciousness), there is non-being of the five sense-faculties (because
they are not characterizable), there is non-being of manas (which projects a false sense
of ego), and there is non-being for six consciousness (since their divisions do not
exist). If all these have no own-being, then consciousness itself cannot exist, either.
4. As long as objects of sense or understanding are discriminated, it
is the constructed "own-being". But the capacity for this construction
lies in the interdependent. The annihilation of any duality between object
apprehended and subject apprehendor is the fulfilled.
5. The caittas are the motivating dispositions associated with citta.
(See Discussion of the Five Aggregates, p 66.) On the three "realms of existence", see Discussion of the Five Aggregates, note 12.
6. "Being again" is usually rendered as "re-birth". But since every
new arising moment is a new birth according to Vasubandhu's Explanation
of Dependent Origination, this term has reference mainly to what is happening "in one life-stream". It is craving which sets the series going in a certain "habit-energy" way of "being again".
7. The traditional formulation of dependent origination is : ignorances
motivating dispositions->consciousness->psychophysical complex-^six sensefields—>contact-> feelings and cognitionsscraving->clinging->(rigid) being->
decrepitude->dying. Ever since the Patthäna, this formulation has been
interpreted both embryologically up to six sense-fields, after/birth up to
dying, as well as "taking place in a single moment".
All of the limbs of dependent origination working together are called
"the afflictions-together" in this work. But only three are simple afflictions
by themselves. These are ignorance, craving, and clinging. The limbs
of dependent origination which are action, i.e. retributive action, are motivating dispositions (quite naturally for Vasubandhu since he regards action
which carries retribution as volitions, a kind of motivating disposition., in
A Discussion for the Demonstration of Action) and "being" (which rigidification itself depends on volitions). The afflictions-together of birth, i.e.
those suffering-linked events which come about simply by being born, are
consciousness, the psychophysical complex, the six sense-fields, contact, feelings and cognitions, decrepitude, and dying, since these will occur simply by
being born.
3. Bhävaviveka in his Madhyamakahrdaya disagrees with Vasubandhu's
characterization of emptiness as "being of non-being", and states that "emptiness" has reference only to non-being {Madhyamakahrdaya, V, 10-16,
Peking/Tokyo Tibetan Tripitaka, volume 96, p 11). Sthiramati in his Madhyäntavibhägatikä in turn attacked Bhävaviveka's criticism by stating that emptiness is not merely the non-being of duality, but has a characteristic of being
(bhava-iaksana) as well {Madhyäntavibhägatikä, Yamaguchi ed, p 47, 1-12)
It may be that both Bhävaviveka and Sthiramati are missing Vasubandhu's
point, which is that Emptiness is neither being nor non-being. If one says
that it is only non-being, this is a dogmatic limitation on the Ineffable through
a-mental construction. If one says that it is being, the same is true. But
Vasubandhu wishes to expel both notions of "being" and "non-being". Later
In this treatise, he makes the point that it cannot be said of anything that
it has "being" or "non-being" (ad V, 17).
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Harping on the "being" or "non-being" of Emptiness must be considered
a mistake from the perspective of earlier Mahäyäna. In the first of the many
amusing and profound discussions in the Astasähasrikä-prajnä-päramitä,
the worried Säriputra is made to ask: "That citta which is no citta, is that
something which is ?", and Subhüti replies, "Does there then exist, or can
one apprehend, in this state of absence of citta either a 'there is' or 'there
is not' ?" Säriputra has to reply, "No, not that." Subhüti then says,
"Was it a suitable question when the venerable Säriputra asked whether
that citta which is no citta is something that is ?" {Astasähasrikä-prajnäpäramitä, I, Rajendralal Mitra ed. pp 5-6, Vaidya ed., p 3). In another
early Mahäyäna sütra, the Samädhi-räja, there is the statement, "Neither
does everything exist, nor, again, does it not exist" (Samädhi-räja-sütra,
XXVII, 17). In the Vitnalakirti-nirdesa-sütra, the heavenly girl tells Säriputra that "everything is fundamentally neither existing nor non-existing"
(Vimalakirti-nirdesa-sütra, VII). So Vasubandhu is here totally in the
spirit of earlier Mahäyäna. This can be seen more clearly later in this work,
where he speaks of the seeing of a false superimposition and denial involved
in assuming the "being" and "non-being" of anything (ad III, 4). Bhävaviveka's interpretation of Emptiness was certainly not followed by the later
Sahajiyaväda Buddhist writers, who are in agreement with Vasubandhu.
Thus Saraha writes: "The own-being of the Natural is neither being nor
non-being" (Saraha, Dohakosa, v. 22: "Sahaja-sahäba na bhäbäbhäba").
9. "Signs" : those discriminated characteristics from which discernments
are made seized by. cognitions (See Discussion of the Five Aggregates^
p 66, and note 6). They all involve a large measure of arbitrary confusion,
and are eliminated in the realization of Emptiness.
10. "Adventitious flaws": Flaws that come to Emptiness that are not of its
fundamental nature. The removal of these, which were only secondarily there
anyway, does not mean that Emptiness has in any way really been altered.
11. "Belonging to a lineage" means the capacity in a life-stream towards the goal of the Srävakas (Hinayäna saint), the Private Buddhas (who
are enlightened but do not teach others), and that of the Mahäyäriistic Bodhisattva. There may also be those of "indeterminate lineage", and those
which have no spiritual lineage at all. (See the discussion in Dutt's Aspects
of Mahäyäna and its Relation with Hinayäna, pp 84-87, and in Har Dayal's
The Bodhisattva Doctrine, pp 51-53.) A "lineage" is thus properly a lifestream's spiritual capacities or predispositions. Though Vasubandhu here
calls it a special state of "own-being", in light of the fact that he rejects
"own-being" from the fulfilled point of view, it might have been better to
characterize it in a different way. Yasomitra does this by equating these
predispositions to "seeds". According to him, when the Buddha recognized innate capacities in life-streams, as he did in the case of Säriputra,
(Vinaya I, p 55), this rested on his recognition of "seeds" within the consciousness-stream {Abhidharmakosavyäkhyä, quoted Jaini, Abhidharmadipa, introduction, p 116).
12. "The special Buddha-events" are : (1) unspecified unparticularized
boundaryless giving, (2) unspecified unparticularized boundaryless good
conduct to others, (3) boundaryless forbearance, (4) boundaryless energy,
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(5) boundaryless meditation, (6) boundaryless insight, (7) being favorable to others through special ways of favoring them, (8) knowledge of
transformations, (9) being able to show forth all upäyas, (10) not falling
from Mahäyäna, (11) knowing the doors to the identity of Sarnsära and
Nirvana, and being able to show them forth, (12) skill in both restraint
and adjustment "to others" in order to draw them out, (13) development
of being able to face all knowledges without any deficiencies because
of being unaffected by the motivating dispositions of previous knowledges,
(14) being engaged in beneficial bodily, verbal, and mental actions, (15) not
abandoning the realms where sentient beings are suffering, (16) taking
delight in all situations, (17) being of undistracted citta in knowledge of
skills needed to help others, (18) continuance in being able to show forth
and investigate all events needed for a holy life.
These are at least "the eighteen special events of the Bodhisattva" listed
in Mahävyutpatti 786 ff. "The eighteen special events of a Buddha" are
more properly : (1) one never trips up, (2) one is not rash or noisy in speech,
(3) one is never distracted from mindfulness, (4) one has no perception of
difficulties, (5) one's cittas are never unconcentrated, (6) one's equanimity
is not due to lack of consideration, (7) one's zest never fails, (8) one's
vigor never fails, (9) one's memory never fails, (10) one's meditational concentration never fails, (11) one's insight never fails, (12) one's deliverance
never fails, (13) all one's bodily actions are preceded by knowledge, and
continue to conform to knowledge, (14) all one's verbal actions are preceded
by knowledge, and continue to conform to knowledge, (15) all one's mental actions are preceded by knowledge, and continue to conform to knowledge, (16) one's cognition and vision proceed unobstructed and freely with
regard to the past, (17) with regard to the future, and (18) with regard to
the present, see Mahävyutpatti 135 ff.
The ten powers of a Buddha are : (1) one knows with insight, as it is, what
can be as what can be, and what can't be as what can't be, (2) one knows
with insight as they really are, the karmic results of past, future, and present
actions, (3) one knows with insight, as they really are, the various elements
in the world, (4) one knows with insight, as they are, the various dispositions of other beings, (5) one knows with insight, as they are, practises and the
processes of afflictions and alleviation, (6) one knows with insight as they
are, the faculties of sentient beings, (7) one knows with insight, as it is, the
Path that leads everywhere, (8) one recollects one's various previous lives,
(9) one sees the decrease and rebirth of beings as it is, (10) one realizes the
end of the all distress (cf. Mahävyutpatti, 120-129).
The four confidences of a Buddha are : (1) confidence in knowing all
events as they happen, (2) confidence in knowing the destruction of all
distress, (3) confidence in having correctly described the impediments to
liberation, and (4) confidence in having shown how one must enter on the
Path that leads to liberation (cf. Mahävyutpatti 131-134).
13. It would be an extreme to say that emptiness is being; it would
equally be an extreme to say that emptiness is only non-being. So the
emptiness of emptiness as non-being, and the emptiness of the own-being of
that non-being, serve as antidotes to these extremes (see note 8).
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14. Emptiness is just so, all the time, so it is free from any otherness
in reality. It is a kind of being because it is free from any being-again which
would involve an evolvement into something "other".
15. Sthiramati explains this term in a somewhat different manner,,
assuming that the "equalness" refers to those afflictions which are equal
to Bodhisattvas and Srävakas, which means that afflictions arise for them
in regard to sense-objects, but not to an excessive degree {Madhyäntavibhäga-tikä, Yamaguchi, p 67). In light of what follows in Vasubandhu's
delimitation of "obstructions", it seems more.likely that the "equal'' are
those who are governed by complacency and apathy, and who are
indifferent to the sufferings of others.
16. ."A Nirvana without a basis" is the Bodhisattva's taking a stand
nowhere, being grounded nowhere fixedly, (cf. Asiasähasrikä-prajnä-päramitä, II, first dialogue with Säriputra : "Nowhere did the Tathägata stand.")
It is clear that both abandoning Samsära, or becoming completely involved
in it, would be an obstruction to such a free-flowing attitude.
17. Here is Vasubandhu's famous new look at the fetters, see Intr, p 199.
18. On the enlightenment-citta, see Intr, pp 202-204.
19. On the Paths of Seeing and Cultivation, see Intr, pp 205-210.
20. "The allies of enlightenment" are the applications of mindfulness.
(those basic pre-meditations on the body feelings, consciousness-moments, and
all mentally cognizables or all those events together), the right exertions (see note
22), the bases of psychic power (see note 23), the faculties (see note 24), the
powers (see note 26), the limbs of enlightenment (see note 27), and the limbs of
the Path (see note 28). The mentally cognizables which are contemplated are the
motivating dispositions.
21. The applications of mindfulness are meditations on the flow of
"one's own" and (in Vasubandhu's expansion of the term) "others'" bodies,
feelings, consciousness-moments, and cognizables.
22. The right exertions are : zest in making unbeneficial events which
have not yet arisen not arise, zest in abandoning unbeneficial factors that
have already arisen, zest in making those beneficial factors which have not
yet arisen arise, -and zest in maintaining those beneficial factors which have
already arisen.
23. The bases of psychic power are : zest towards meditational concentration, vigor in meditational concentration, well-honed consciousnesses,
and exploration in meditation.
24. The faculties are : (1) the faculty of faith, (2) the faculty of vigor,
(3) the faculty of mindfulness, (4) the faculty of meditational concentration, and (5) the faculty of insight. On their genetic arrangement (meaning
that each is the cause of the next) see ad IV, 7b.
25. The factors conducive to liberation are : faith in the validity of
the basic direction of Buddhist practise, vigor, mindfulness, meditational
concentration, and insight.
26. The powers are : power in faith, power irr vigor, power in mindfulness, power in meditational concentration, and power in insight.
27. The limbs of enlightenment are : mindfulness, the investigation of
events vigor, friendly love, tranquility, meditational concentration, and
equanimity.

Commentary on the Separation of the Middle from Extremes

279

28. The limbs of the Path are : right views, right intentions, right speech,
right action, right livelihood, right effort, right mindfulness, and right meditation al concentration.
29. This is what this sentence seems to mean. Sthiramati says also
that these are not obstructions to the päramitäs themselves, but to their
results (Madhyänta-vibhäga-fikä, Yamaguchi, p 94). Accordingly, the
phrases "the effect of" have been added in this translation.
30. A Buddha-field is that area-^which has been chosen by a Bodhisattva for her or his special attention in the removal of afflictions. Obviously, a single Bodhisattva cannot be attentive to the afflictions of everybody everywhere, and must focus upon those to which she or he has actual
access.
31. The worst obstruction to attainment of psychic mastery comes
with the complacency that "makes everything alike". Obviously, if "one"
is completely complacent, there is no motivation for undertaking those practises which would result in attainments.
32. Full accepting or total rejecting of Samsära is an obstruction to the
further development of consciousness wh'ch makes "one" an effective Bodhisattva.
33. The twenty-two faculties are : (1) the faculty of the eye, (2) the
faculty of the ear, (3) the faculty of the nose, (4) the faculty of the tongue,
(5) the faculty of the sensate body, (6) the faculty of manas, meaning the
collection of all the consciousnesses, (7) the faculty of masculinity, (8) the
faculty of femininity, (9) the faculty of suffering, (10) the faculty of bliss,
(11) the faculty of cheerfulness, (12) the faculty of depression, (13) the
faculty of equanimity, (14) the faculty of faith, (15) the faculty of vigor,
(16) the faculty of mindfulness, (17) the faculty of meditational concentration, (18) the faculty of insight, (19) the faculty of coming to know what
has not been known, (20) the faculty of knowing, (21) the faculty of having
come to know, and (22) the faculty of life-force.
34. That is, it does not change (because it is non-existent), so it cannot be "reversed". But this very feature indicates a reality. The non-existent has a reality, if it is so constructed. The constructed has an effect,
though it is ultimately non-existent, i.e. it is removable. But as long as it
has a reality, "there is the construction of that which was not". Vasubandhu
here playfully takes the constructed's state of unreversedness, and says that
this shows its "reality".
34a. "The interdependent exists, but not in a real way"—this implies
that the interdependent, as long as the transformation to "fulfilled" has
not been made, arises with appearing dualities, thus "a state of confusion".
And this very state of confusion indicates a reality.
35. The fulfilled is existent as it is the removal of the "non-existent'*
constructed, but by the same token it is non-existent, since it is simply the
non-existence of the constructed. When the fulfilled is realized, "the fulfilled" is non-existent, since the notion of "fulfilled" is constructed.
36. Any statement as to something's "being" or "non-being'' involves
a false superimposition and denial. That nothing can be dogmatically stated
regarding something's "being" or "non-being" has been seen in The Twenty
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Verses. The fulfilled means "revolution at the basis", where the constructed, and hence false superimposition and denial, is completely removed.
So it has the characteristic of reality, since the bases of erroneous views,
including the clinging to notions of anything's being or non-being, have
been discarded.
37. States are not fully known until their contrasts are. Thus the full
realization of affliction comes in the fulfilled nature, which has the character
of alleviation.
38. There will be "connection with suffering" even in the fulfilled state,
since that state is still a life-state, and thus susceptible to suffering (See note
7). Even in a state of non-constructed consciousness, there may be a feeling of pain, if the body is suffering in some way. There may also be an allusion here to the Bodhisattva's voluntary connection with suffering, in order
to help sentient beings.
38a. The three means of cognition accepted by Vasubandhu are : (1)
direct perception, (2) inference, and (3) reliance on reliable authority. Dignäga eliminates the last of these in his logical works, and it is significant
that Vasubandhu too uses it only when arguing with those who would accept
the same sources as being reliable authority. Thus he uses it frequently by
appealing to ancient Tripitaka sütras when he argues with Vaibhäsikas in
A Discussion for the Demonstration of Action, but only sparingly in a work
of this kind, where commonly accepted authority has not yet been established.
39. The status of this sentence is somewhat in doubt as it exists neither
in the Chinese nor the Tibetan translation, but does exist in the Sanskrit
manuscript. But in any case it is consistent with this work, and in fact states
beautifully two of its main points : the existence of suffering even in an
enlightened citta, and the absence of any "lower" and "higher".
39a. Though the term "aggregate of materiality" is used in reference
to past, future, or present events, only a present moment of materiality has
the characteristics given for the aggregate. Every present materialitymoment is distinct from each past and future one, and each simultaneously
occurring materiality-moment is different from all the rest. "Their total
singleness" means that inasmuch as the aggregates are constantly interreacting, it is impossible to clearly divide them from one another. (This was
already admitted by Säriputra, where he says that feelings, cognitions, and
consciousnesses are really the same, "an4 it is impossible to point out any
difference among these events even after analyzing them again and again."
Majjhima I, 293.) In distinguishing them, however, one looks at their
distinctness, their distinct characteristics of materiality on one hand, feelings on the other, etc. There is a certain range of efficacy which however
much the individual moments may differ, all moments of one aggregatetype have "in common" when present. Though Vasubandhu uses the concept of "aggregates", he is careful not to fall into xhe trap of the Vaibhäsikas, who assume that they are true entities. The Vaibhäsikas put their
seventy-five types of Entities into fixed lists because they assume that each
type is distinct from the others by clearly-definable efficacies, and that these
efficacies can be observed for past and future events so categorized as well
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as for present ones. Vasubandhu denies that it is strictly possible to do
this at all, because past and future events do not have the efficacy of present
events (and in fact do not exist at all), because different aggregates may
have a single efficacy in a moment, and because each moment-event is
different from each other one.
40. The passage dealing with "interdependence regarding sovereignty"
and "interdependence regarding attainment" has been deliberately deleted
from the main body of this translation as being poor skill in means for the
post-Laksmlnkarä age. (Laksminkarä, one of the founders of the Buddhist
sahajlyaväda movement, authoress of the Advayasiddhi, is a woman whose
enlightenment can hardly be doubted. And there have been many more.)
It was already not strictly true in the later days of Vasubandhu's life,
where we find a woman, Prabhävatiguptä, exercising all functions (if
officially only as regent) of a "world-emperor" in the fourth century conception ofthat title (cf. Majumdar and Altekar, The Väkätaka-Gupta Age,
p 106, p 111). The passage reads as follows : "Interdependence regarding
sovereignty means the impossibility of women functioning as world-emperors, and 'interdependence regarding attainment' means the impossibility
of their attaining either the Private Buddhas' or fully enlightened Buddhas'
types of enlightenment." In spite of the statement's harshness to feminists
(and its actual inaccuracy), there is a "democratic" element to it, for it states
that the only interdependence regarding functioning as a world-emperor
or becoming a Buddha is that one be male. With the emendations suggested by h toncal events as connected with names such as Laksminkarä and
Makhatä, on one hand and Prabhävatiguptä and Indira Gandhi, on the
other, any female can, "do it" too. Royal birth is not necessary for a future
* 'world-emperor", nor is caste a factor in Enlightenment. This leaves no
room for categorizing human beings into the "worthy" and "unworthy",
or any variations thereof.
In the Virnalakirti-nirdesa-sütra, the heavenly girl lectures the sexist Säriputra about non-dualistic enlightenment, and even has the power to turn
him into a woman, so that he can see that it isn't so bad. Fundamentally,
as she says, "All things are neither male nor female." {Vimalakirti-nirdesa, VII).
41. These then are the "faculties" that lead to non-dual clearing of
consciousness, see faculties (19), (20), and (21) in the list in note 33.
42. It is interesting that Vasubandhu regards the basic Buddhist analysis of "personality" as being only a provisional expedient against the view
of individual self. Similarly, he regards the concepts of dependent origination, so-called good and bad states, the times, the Four Noble Truths, the
compounded and uncompounded, as being such provisional expedients
against views that would cause suffering, also. They are not to be taken
literally : they are only temporary antidotes to suffering-inducing conceptions, and must ultimately be abandoned themselves.
43. See Introduction, pp 201-202, 204-205.
44. "A supermundane seeing" is a total non-dual awareness. "A worldly supermundane subsequently attained seeing" is awareness which again
makes use of the cognitions abandoned in "a supermundane seeing", for
the purpose of being effective in the world, in such a way that cognitions
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will not be clung to, but used only as long as they are effective in removing;
afflictions.
45. On the enlightenment-citta, see Introduction, pp 202-204.
46. See Introduction, pp 204 ff.
47. This stage corresponds to the last moment on the Path of Seeing,
Introduction, p 207, 208. On the stages, see pp 208-210.
48. The Dharma-body represents the essence of the Buddha's teachings.
According to Maitreyanätha, Abhisamayälankära, VIII (XXIX) 2-6, it consists of the allies of enlightenment (see note 20, discussed in this work at IV,
1 9-10a), the four unlimited (compassion, loving kindness, rejoicing at the
joy of others, and equanimity), the eight deliverances (see Discussion for
the Demonstration of Action, note 51), the ten kasina meditations (on blue,
yellow, red, white, earth, water, fire, wind, space, consciousness, unlimited
earth in all directions, unlimited water, fire, wind, blue, yellow, red, and
white in all directions), the eight stages for overcoming obstructions (meditations on the golden visibles "within" and "without", blue visibles, yellow
visibles, red visibles, white visibles, infinite space, and infinite consciousness),
the meditational concentration bringing to rest afflictions in others, the
great resolves, (See Introduction, pp. 202-204), the super-knowledges, the
conventional knowledges needed for effectiveness in removing sufferings,
freedom from obstructions, the confidences (See note 12), the uprooting of
latent impressions leading to suffering, the great compassion, the special
Buddha-events (see note 12), and the knowledge of everything in all aspects.
According to this interpretation, "the Dharma-body" is the entire "body"
of events that make for enlightenment.
The "enjoyment-body" is the vision of a Buddha that appears to meditators : it is fitted out with thirty-two special marks and eighty secondary
characteristics, which are explained by Haribhadra (Abhisamayälankärälokar
ad VIII (XXIX) 12-20), as each having a relationship to the Buddha's beneficient activity. Here Vasubandhu explains it being solely "the situation
of being of good effect."
The "formation-body" is the material body of a teaching Buddha while
present on earth. Maitreyanätha, Abhisämayälankära VIII (XXIX), 33-40r
explains it in terms of the actual techniques used for teaching others, including the päramitäs. Again, Vasubandhu greatly compresses these explanations by speaking of the formation-body's being "the situation of completing (beneficial) actions".
49. On the Path of (Initial) Application, see Introduction, pp 204-205.
50. "Becoming a receptacle" means that "one" is open to everybody
and their sufferings.
51. It is the capacity to favor others compassionately which stands at
the basis of all further developments towards enlightenment.
52. On the Path of Seeing, see Introduction, pp 205-207.
53. Without involvement in the sufferings of others there is no Mahäyäna.
54. Distinctive by being either "supermundane seeing" or "worldly
supermundane subsequently attained seeing", see note 44.
55. The alleviation of others' sufferings can be achieved only with inti-
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macy with sentient beings and their aims. The type of giving, etc. which
will be specifically needed depends on the need of the sentient being that is
being faced : If someone is hungry, give them food; if someone is suffering because of confusions, get at the heart of these confusions, etc.
56. The Great Enlightenment results in a great transformation and
intensification of energies.
"The Tibetan translators interpret this "transformation" as the "turning
over" of all merits gained to other sentient beings (yons-su~bsnos-pa). This
is indeed another technical meaning for the term "parinämanä"', and
makes some sense in this context, since transferring merit to all sentient
beings would make this practise "inexhaustible." It is not clear, however,,
that Vasubandhu had this particular "transformation" in "mind".
57. This "power" comes from the realization of limitlessness, which
can be gained by meditating on the sky, i.e. space. In the Mahäyäna sütra
Gagana-ganja-pariprcchä (Tokyo/Peking Tripitaka, vol. 33, pp 1-36), concentration on space is used in a great variety of ways : to see the essential
purity and non-affliction of everything (p 2, 1*; 3-4), the basic sameness
of all events (p 3, 3, 6), the selflessness of sentient beings (p 5, 3,4), the limitlessness of sentient beings, the limitlessness of forbearance (p 6, 4), and
the lack of characteristics for all events (p 28, 3). The sütra thuß links "meditational concentration on the Treasury of the Sky" with the true practise
of the päramitä of giving, which is to be done without any concept of a definite sentient being; with the true practise of the päramitä of ethics, because
everything is pervaded by loving kindness just as space pervades the sky,
and with the true practise of the päramitä of forbearance, which must be
limitless like space. Vasubandhu says that the practise of all päramitäs
becomes effective only with this meditational concentration on the Treasury of the Sky.
58. The päramitä of resolve is the fulfilling to an utmost point the resolves of the Bodhisattva, (see Intr, pp 202-204).
59. Practise "after-Dharma" is all those actions which must be take»
to avoid subtle afflictions which may arise immediately after coming out
of meditational concentration.
60. Here is an interesting indication that "the pride of thinking 'I am"*
comes primarily from the force of susceptibility to harm. If the aggregatecomplex had no susceptibility to harm, "it" would cognize "itself" as properly plural. It is susceptibility to harm that is the most impelling force
resulting in a sense of "I am". For the injury of a materiality-aggregate can
become suffering for all the aggregates in the organism, and can even result
in their collective "deaths". So a unity is posited where there is only an
intense interdependence of events. The implication is that if there were
only pleasures, they would all be perceived plurally, but since there is susceptibility to harm, there is a false superimposition of unity.
61. An illusion itself exists. So this is not the kind of arrogant "therapy" which dictates to others what is to be real and what is to be unreal.
For finally, everything is equally real, or equally unreal. Objects of sense
and understanding are like the magical creation in an Indian magician's
show : It does not exist as it appears, and yet does not not exist, because
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the apparition itself exists. There is then no more gliding of citta on the
very terms "being" and "non-being".
62. The Jain philosopher Kundakunda says souls, pudgala (matter),
dharma (medium of motion for souls and matter), adharma (medium of
rest for souls and matter), and space, are all eternal (Pancästikäya-samayasära, v. 4). The later Jain philosopher Umäsvämi also says all five dravyas are eternal. (Tattvärthasütra, V, 4).
63. In the earlier Buddhist view, all the aggregates are impermanent
to the point of being momentary (See Majjhima I 140-141, I 185, etc).
This is the viewpoint which Vasubandhu himself upholds against Sämmitlya "quasi-eternalism" in his Discussion for the Demonstration of Action,
7-10. Here Vasubandhu says that adherence to any fixed view can become
a problem, and so "eternalism" and "non-eternalism" are both rejected.
64. To say that an individual self doesn't exist is finally as much of a
"hang up" as saying that it does. All clinging to opinion must be abandoned.
65. Only the present moment exists, hence there is no "previous" or
"subsequent". But the present moment itself is empty and ineffable. It
is interesting that some post-quantum mechanics physicists have also come
to the view that linear time is non-existent, cf. John A. Wheeler's Geometrodynamics.
66. The "Hinayäna" Buddhist idea that there is "something to be
abandoned or shunned" is here discarded because it only gives rise to fears
and anxieties.
67. The example is that of a painter, who himself paints a picture of
a demon, and then becomes afraid of what he has himself created. The discrimination of "something which is to be shunned" works in the same way:
it is totally mentally constructed, and yet has the power to make fear rise
in the "one" who has constructed it. This example is from the Käsyapaparivarta-sütra, 67, as are all the others in this section.
68. The magician creates apparitional ticphants which will vanish utterly as soon as he wants them to. In the same way, the discrimination between "an object apprehended" and "a subject apprehendor" has existence
as long as the constructed is operative, but <?s soon as the constructed is cleared away, vanishes utterly, just like the magical creation (cf. Käsyapaparivarta, 68).
69. Whatever is being investigated is past by the time it is being observed by the mental consciousness, and hence does not really exist. This is
true by the principle enunciated in The Twenty Verses, ad 16b, pp 172-173.
But in a certain kind of wrongness, an investigation of what was, there suddenly arises a Tightness : an insight which shatters all conceptions. It of
course also dissolves the previous investigation. So the simile is most apt.
It occurs at Käsyapa-parivarta-sütra, 69.
70. There is no practise leading to enlightenment or non-practise not
leading to enlightenment. The simile of the lamp explains it as follows
(Käsyapa-parivarta 70, quoted by Sthiramati, Madhyänta-vibhäga-tikä
Yamaguchi ed., p 249) : Just as an oil-lamp, as soon as it is lit, causes darkness to disappear, just so knowledge may suddenly arise in a consciousnessstream, and cause all non-knowledge to disappear. Because this knowledge
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is non-discriminatory {nirvikalpaka), it has nothing to do with any effort.
So there is not really anything to be done, any practise. The knowledge
will arise suddenly of itself, and adverse factors will just as suddenly
vanish.
71. The second simile of the oil-lamp is given at Käsyapa-parivarta,
71 (quoted by Sthiramati, Madhyänta-vibhäga-tikä, Y., p 249 ff). The discrimination which is to be avoided is one where it is considered, "The antidotes aren't arising in the way that they should be", or "The afflictionstogether have surely been going on for a long time." The simile goes as
follows : There may be a house where none has lit an oil-lamp for a thousand years. And then suddenly, someone comes and lights one. In the same
way, there may be afflictions of actions lasting a thousand years which disappear in one moment of investigation with careful mental attention.
72. This refers to the reflection on what has been heard, discussed at
V, 8a. After that which has been reflected on is understood, there is the
possibility of sustaining this understanding, hence the use of the expression
"sustension".
73. Preserverence is possible only with cultivation of careful mental
attention done by each "series" "individually". Yet this does not imply
any special set of actions which could be recommended for every "series".
(cf. note 70).
74. On Path of Seeing, see Intr, pp 205-207. For the first stage, see
Intr, p 207, 208.
75. On the Path of Cultivation, see Intr, p 208-210.
76. Going forth to meet others in a true Mahäyäna fashion is possible
only where there is an understanding of the moment-events that go into
both worldly (discriminated, anxiety-filled, etc.) and supermundane (undiscriminated, tranquil, etc.) ways of living. Without understanding and empathising with the mundane problems of those stuck in discriminations, there
is no effectiveness in relieving these problems; without knowledge of a "path"
free from discriminations, the best antidote of all cannot be offered. The
"Bodhisattva's" path is thus by necessity both mundane and supermundane,
since "she" or "he" will take part in the joys and sufferings of those stuck
in discriminations, without setting "herself" or "himself" apart and aloof,
and yet "she" or "he" will offer those antidotes that are realized only upon
non-discriminated awareness.
77. On the eighth stage, see Intr, p 210.
78. On the ninth and tenth stages, see Intr, p 210.
79. Remaining tranquil in a state of complete non-dual awareness
would be egotistical, for the sufferings of others are not thereby reduced.
So there is a re-entry into the mundane world, for the sake of showing that
full enlightenment is possible.
Since there may still be some doubts as to what is involved in the type
of path suggested by Maitreyanätha/Vasubandhu, the following passages
have been taken from their Ornament to the Mahäyäna Sütras (Mahäyänasüträlahkära of Maitreyanätha, Mahäyänasüträlankärabhäsya of Vasubandhu)
Engaged in saving all sentient beings,
joined with skills in a knowledge path going everywhere,
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with the same delight in going forth and staying calm,
the one of understanding can be known as going everywhere. II, 3.
She or he risks dangers for a long time. She or he quickly releases (others)
from them. She or he is aware of even the smallest sufferings she or he
comes in contact with. With an agitated spirit, full of compassion, she or
he matures the sentient beings she or he comes into contact with.
ad III, 8
She or he should go at will, as unconfused
as the world is confused by special signs and marks,
Going at will, their going forth is unensnared
because of revolution at the basis. XI, 18.

THE TEACHING OF THE THREE
OWN-BEINGS
(TRI-SVABHAVA-NIRDESA)

INTRODUCTION
This may be Vasubandhu's last work. It is a startling one,
playfully undermining the distinctions between the three "ownbeings" which are such a part of Yogäcära therapeutic theory,and at the same time demonstrating their successive unfoldment. The absence of any dualities in consciousness, the complete abandonment of the constructed, is the apprehension of
the "Ground of all events", enlightenment. So all constructions
including the raft just built, will be abandoned.
In spite of the fact that this little book contains the most
profound self-dissolving revelations,* it has remained fairly
obscure, and there are no commentaries on it by any subsequent writer. This neglect has done much towards the misrepresentation of Vasubandhu'-s thought which is so often encountered.
The central simile used in The Teaching of the Three OwnBeings is that of a magical creation. To those unfamiliar with
the dazzling feats of Indian magicians, it may need explanation.
Some kinds of magicians in India operate with what might be
described as a form of mass hypnosis. For instance, they may
sit in front of a pot, and make a huge flower grow very rapidly
from it. Anyone who walks into the middle of the performance
will see the same thing all the other spectators are seeing. But
if a photograph of the event is taken, all that appears is the
magician sitting in front of an empty pot. In Vasubandhu's
example, a magician of this type is sitting in front of pieces
of wood. Suddenly, an elephant appears where the wood has
been, and all the spectators can see it. But just as suddenly,
the magician can make "this elephant" disappear. Vasubandhu's
magician uses a mantra to make everyone see "the elephant".
So the mantra is compared to the store-consciousness, Suchness or underlying non-dual Emptiness to the wood, discriminating discrete entities to the elephant's appearance, and duality to the elephant itself. In other words, duality can disappear
from consciousness as suddenly as it arose.
This treatise is fundamentally Sünyaväda, and yet, as so
often in Vasubandhu, a dynamic process is being described.
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Concerning the Text:
The Teaching of the Three Own-Beings exists in its original
Sanskrit form, and has been edited by Louis de la Vallee Poussin in Melanges Chinois et Bouddhiques, 2, 1932-1933, pp 147161. This translation is based on that edition. That edition
also includes the two Tibetan translations of the text, one of
which erroneously ascribes the text to Nägärjuna. In the glossary, both Tibetan versions are considered.

THE TEACHING OF THE THREE OWN-BEINGS
(TRI-SVABHÄVA-NIRDESA)

The constructed, the interdependent, and the fulfilled :
these three own-beings are accepted as a most profound thing
to be known by the discerning.
1.
That which appears is the interdependent; "how it appears"
is the constructed,
through the former's state of developing subject to conditions,
through the latter's being construction-only.
2.
The constant state-of-not-being-found of "how it
in that which appears,
can be known as the fulfilled own-being,
because of its state of non-otherness.1

appears"

3.

Among these, what is it that appears ?
A construction of the non-existent.
How is it that it appears ?
Through dualities.
What is its non-existence ?
It is, as regards it, a state of events of non-duality.

4.

What is a construction of the non-existent ?
A citta, by which it* becomes constructed
in such a way that the object which it constructs,
cannot be completely found in that way.

5.

This citta is accepted as being of two kinds, being either cause
or result :
the "store-consciousness" and "the evolving consciousness"
of seven kinds.
6.
"Citta" is so called because of its state of becoming accumulated {citatväi)
through the seeds of the residual impressions of the afflictionstogether :
*the interdependent
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This is the first kind of citta*; the second kind is so called
through evolvement of various (citrd) aspects.
7.
This construction of that which was not is thought of in brief
to be three-fold :
as maturational, as having signs, and as flashing appearances. 8.
The first is the root-consciousness, because it consists of maturation;
the others are the evolving consciousnesses,
because of their evolving with cognitions of "seen" and
"seeing" 2 .
9.
The profundity of these own-beings comes from their non-difference in characteristics,
from existing-and-not-existing, from duality-and-unity,
and from afflictions-together and alleviation.
10.
The constructed own-being is perceived as existent,
yet it is complete non-being,
so it is thought of as having an existent-and-non-existent characteristic.
11.
The interdependent exists, but not in the way that it appears,
there being confusion there,
so it is thought of as having an existent-and-non-existent characteristic, too.
12.
The fulfilled own-being exists through non-duality,
but is simply the non-being of "two 1 ':
so it is thought of as having an existent-and-non-existent characteristic, too.
13.
Because of the dual state of the constructed object**,
and because of its being one through the non-existence of duality,
own-being as constructed by fools is thought of as consisting
of duality-and-unity.
14.
Because of its appearing with there being a duality,
•the store-consciousness.
* *as implying the duality of object apprehended and subject apprehendor.

The Teaching of the Three Own-Beings

293

and because of its being one because this (duality) is only confusion,
the own-being called "interdependent" is thought of
as consisting of duality-and-unity, too.
15.
Because of its state as the own-being of the two beings,
and because of its being the one own-being of non-duality,
the fulfilled own-being is thought of
as consisting of duality-and-unity, too.
16.
The characteristic of the afflictions-together
can be known as the constructed and interdependent,
but the fulfilled is accepted as the characteristic of alleviation. 17.
Because of (one's) state as the own-being of a non-existent duality,
and because of (the other's) being the own-being of the nonbeing of that duality,
it can be known that the fulfilled is non-different in characteristic from the constructed.
18.
Because of (one's) state as the own-being of non-duality,
and because of (the other's) being the own-being of the nonbeing of duality,
it can be perceived that the constructed is non-different in
characteristic from the fulfilled.
19.
Because of (one's) being non-existent as it appears,
and because of (the other's) being the own-being of that nonexistence in that way,
the fulfilled is non-different in characteristic from the interdependent, too.
20.
Because of (one's) state as the own-being of a non-existent duality,
and because of (the other's) having no own-being as it appears,
it can be perceived that the interdependent is non-different in
characteristic from the fulfilled.
21.
Still, as far as their arising is concerned,
a difference in the order of occurrence of these own-beings is
taught,
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from the point of view of conventional practise,
and from the point of view of entry into them.3

22.

The constructed consists of conventional practise,
that which consists of engaging in conventional practise is the
other (the interdependent),
and the severance of conventional practise is accepted as yet
another own-being (the fulfilled).
23.
At first, the interdependent, which consists of the non-being of
duality, is entered,
then and there construction-only, non-existent duality, is entered,
24.
then and there the fulfilled, the non-being of duality, is entered,
thus it's said that it both exists and doesn't exist.4
25.
These three own-beings have characteristics which are surely
non-dual and ungraspable,
because of (one's) simple non-being, (the other's) non-being
like that (in the manner in which it appears),
and (the third's) being the own-being of that non-being. 26.
A magical creation produced by force of mantras may appear
like an elephant,
but there is only an appearance there, and no elephant's there
at all.
27.
The constructed own-being is the elephant,
the interdependent is its appearance,
and the fulfilled is the non-being of the elephant there.

28.

The construction of the non-existent appears in the same way
from the root-consciousness by nature of duality;
there is no duality there at all: there's only an appearance
there.
29.
The root-consciousness is like the mantra;
Suchness is like the wood;
discrimination is like the elephant's appearance,
and duality is like the elephant itself.5
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la a penetration of the "reality of objects", there arises simultaneously in regard to the three own-beings
complete knowledge, abandonment, and attainment, in that
order.
31.
The complete knowledge (of the constructed) is its non-apprehension,
the abandonment (of the interdependent as constructing) is its
non-appearance,
the attainment, realization (of the fulfilled) is its signless apprehension.
32.
With the non-apprehension of duality, the appearance of duality vanishes,
and with this disappearance, the fulfilled, the non-being of
duality, is understood.
33.
It's just like the non-apprehension of the elephant,
its appearance's disappearance,
and the apprehension of the wood,
take place simultaneously in a magical show.

34.

Because of the state of there being contradictory views in relation to the same moment,6
because of the intellect's seeing without a true object7,
because of the different development of the three kinds of knowledge8,
and because of the fact that without this,
the attainment of freedom would come without effort,9 35.
there is the apprehension of the knowable,
by the apprehension of its being citta-only,
and through this non-apprehension of a knowable "object",
there is the non-apprehension of citta itself.10
36.
Through the non-apprehension of any duality,
there is the apprehension of the Ground of events,
because of the apprehension of the Ground of events,
there is the apprehension of psychic mastery.

37.

With psychic mastery apprehended, and through fulfilling both
one's own and others' aims,
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the discerning attain that enlightenment which has no higher,
and which consists of the three Buddha-bodies.11
38.

NOTES
1. Whenever it is considered "how something appears", there is a duality. But the constant absence of "how it appears" in that which appears
is the absence of duality, i.e. the fulfilled. Unlike the constructed ("how
it appears"), and the interdependent (that which appears), which occur in
innumerable different ways, the fulfilled, being freed from duality, appears
with no division of "one" and "the other". Since any moment of investigation into that which appears can give rise to the fulfilled, the fulfilled is "the
constant state-of-not-being-found of 'how it appears' in that which appears."
2. The "evolving consciousnesses" are the first seven consciousnesses:
the visual, audial, olfactory, gustatory, tactile, and mental consciousnesses,
and the manas, or ego-consciousness. They evolve with cognitions of "seen"
and "seeing" in the case of the visual consciousness, "heard" and "hearing"
in the case of the audial, "smelled" and "smelling" in the case of the olfactory, "felt tactilely" and "feeling tactilely" in the case of the tactile, "thought"
and "thinking" in the case of the mental consciousness, and "I" and "I am
existing" in the case of the manas. That is, they usually have within them
the cognitions of "object" and "subject". Because of these cognitions,
they are called "having signs".
3. Though there is no essential difference between these so-called "ownbeings", they are taught as three because of their respective relations to
"conventional practise", and because they are "entered" serially. Conventional practise, i.e. any dealings from the point of view of conventional "reality", is based totally on the constructed. That which engages itself in such
conventional practise is the interdependent, and the disappearance of conventional practise is the fulfilled. This leads us to the second reason for
speaking of three own-beings: the fact that they arise at different times.
The interdependent is prior, as it is the play of the phenomenal world itself.
But at some point the constructing of dualities may begin, which results in
the purely constructed. Once the constructed is present, the non-existent
character of its dualities can be realized, and thus the fulfilled is attained.
So there must be the interdependent before there can be the constructed,
and there must have been the constructed before there can be the fulfilled,
4. The fulfilled exists inasmuch as it is the interdependent without
the constructed; it does not exist inasmuch as it is only the non-being of
any duality. This ties in with Vasubandhu's previous characterization of
emptiness as being "neither being nor non-being". {Commentary on the
Separation of the Middle from Extremes, ad I, 13).
5. The store-consciousness or "seeds" of residual impressions is like
the mantra which sets the magical creation going, for it is only by power
of latent impressions that dualities appear to arise. Discriminating, i.e. the
constructing of dualities, is like the appearance of an apparitional elephant
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in the magical show. The dualities which are held to are like the elephant,
or, to put this another way, the belief in the elephant's existence. What
underlies it, non-dual Suchness or Emptiness, is like the sticks of wood the
magician has before him, which are transformed into the apparition in the
spectators' eyes.
6. The same moment will be perceived in different ways by different
consciousness-streams. This is one of the main points of The Twenty
Verses.
7. The intellect can conceive of something without there being an object
to correspond to it: another one of the main points of The Twenty Verses.
8. "The three kinds of knowledge" are interdependent knowledge,
constructed knowledge, and fulfilled knowledge. On their "different development", see this treatise, 22-25.
9. Without the processes of the construction of that which was not,
there could be no bondage or act of freedom for anyone. See Commentary
on the Separation of the Middle from Extremes, ad I 4b.
10. Without the apprehension of a knowable "object", there is no citta,
either. (Compare Commentary on the Separation of the Middle from Extremes, ad I 6-7.)
11. On the three Buddha-bodies, see Commentary on the Separation of
the Afiddle from Extremes, note 48.

GLOSSARY AND INDEX OF KEY TERMS
ABBREVIATIONS
KSP Discussion for the Demonstration of Action (Karma-siddhiprakarana)
MVB Commentary on the Separation of the Middle from Extremes (Madhyänta-vibhäga-bhäsya)
PSP Discussion of the Five Aggregates (Pancaskandhaka-prakarana)
TK Thirty Verses (Trintsikä-kärikä)
TSN Teaching of the Three Own-Beings (Tri-svabhäva-nirdesa)
V Tibetan text ascribed to Vasubandhu
N Tibetan text ascribed to Nägärjuna
VK Twenty Verses and Commentary (Vitpsatikä-kärikä)
VV Method for Argumentation (Väda-vidhi)

GLOSSARY AND INDEX OF KEY TERMS
(ENGLISH-SANSKRIT-TIBETAN)

abandoning, abandonment
prahäna, spah-ba, spoh-ba, vivarjana, spoh-ba
MVB III II 1, ad II 1, ad II 17, 9 b-10 a, ad III 9 b-10 a, ad IV 2,
IV 3, ad IV 3, ad IV 5a, ad IV 17 ("eradication"), ad
IV, 18, ad V, 20, ad V 23-26, ad V 31. vivarjana, spoh-ba
MVB, II 1, ad II 1, ad II 17
KSP 49.
TSN 31, 32 (häni)
abandoning)
tyajana, gtah-ba, btah-ba, gtoh-ba
KSP 49.
MVB I, 18 c, ad 118 c ("would abandon", parity ajeta, yonssu-gton-no).
ability
samarthya, nus
MVB, V 6.
ability to cultivate
paribhävanä, yohs-su-bsgoms-pa
MVB, ad V, 3.
ability to evolve
parinati, sgyur-ba
MVB II 9 (nati, bsno-ba), ad II 10 a
absence of affliction
nihklesa, non-mohs-med
MVB IV 8 b, ad IV 8 b.
absence of anger
akopyatva, mi-hkhrus-pa
MVB ad II 10 a
absence of own-being
nihsvabhävatä, fio-bo-(nid)-med-pa-nict
TK 23, 24.
absence of reversals
aviparyäsa, phyin-ci-ma-log-pa
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(See also "lack of reversal", "unreversed", "nonreversal")
MVB ad II 10 a
absence of self (see also "selflessness")
nairätmya, bdag-med-pa
MVB ad V 23-26,
absence of self in all events
dharma-nairätmya, chos-la-bdag-med-pa
MVB, ad V 19.
absurd, absurdity ensues
prasanga, prasajyate, thal-bar-hgyur
VV 14, KSP 10, 27, 28 a, 39 c, VK, ad 12 b, f.
accepted
Uyate, hdod-pa
KSP 18, 23, 27, 34, 37, 39, 40, 4k
VK ad 4 c, 6, ad 6, 7, ad 7, ad 13, ad 14, ad 15, ad 16 b, ad
20 a.
MVB I, 4b, II, 17, ad II 17 ("sought")
TSN 1, 6, 17.
accepted reality
prasiddha-tattva, grags-pa-de-kho-na
MVB III i-2, ad III 1-2, ad III 11 b, 11112 a, ad III 12 a,
III 12 b.
accepting
ädäna, len-(pa)
MVB II 1, ad II 1, ad II 17, III 6 ("adherence")
accomplished ones
(literally, "non-learners", those who have no longer anything specific to learn) asaik?a, mi-slob-pa
MVB ad IV 11 b-12a, ad IV 13-14, ad IV 15, ad IV 18.
according to a certain order—see "in order"
according to circumstances
yathäyogam, ci-rigs-su
PSP 4, p 70; VK9 ad 10 18 a, ^ ^ 3 2 .
according to conditions
yathäpratyayam
according to the manner in which they are designated
yathäprajnapta, ji-ltar-btags-pa
MVB, ad V 7.
accumulates
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cinoti, bsags-pa
PSP 5, p 71; KSP 47.
accumulation
samcaya, bsags-pa
KSP 44
accumulation (as Mahäsänghika technical term)
upacaya, brtsegs
KSP 18
accurate determination (see also "determination")
pariccheda, yohs-su-gcod
MVB IV 9 b-10 a, ad IV 9b-10 a.
acquaintance
sarristava, hdris-pa
PSP 4, p 67; MVB, ad III 12 a.
acJ, action
karma, las
PSP 4, p 67; Ä:SP 1, 2, 13, 14, 15, 16-17, 18, 21, 23, 28, 33,
40, 41, 42, 43, 45, 46, 47, 48, 49, 50
TK 19; MVB ad I 10-11 a, ad I 11 b, ad I 22 c,
ad II 10 a, ad II 14-15, ad III 8,
ad III 20 b, ad V 5, ad V 6, ad V 23-26
act associated with manas
manahsaniprayuktakarma, yi-d-dan-mtshuns-par-ldan-pahi'
las
KSP 2.
act committed after having willed
cUayitvä-karma, bsams-pahi-las
KSP 47
act committed by the body
käya-krta-karma, lus-kyis-byas-pahi-las
KSP 2.
act connected with an effort
prayogakarma, rtsol-ba-can-gyi-las
KSP 50.
act of Dharma
dharma-carita, chos-spyod-pa
MVB V 8 b, ad V 8 b, ad V 9.
act of performance
käritra-karma, byed-pahi-las
KSP 50.

Glossary and Index of Key Terms

303

activity
kriyä, byed-pa
VK 2, ad 2, 4 a; MVB, ad III 18b.
adapted
anupravUta, rjes-su-%ugs-pa
MVB, ad III 12 a.
adherence
abhyavasita, lhag-par-chags-pa
PSP 4, p 68.
adherence
ädäna, len
MVB, III 6 b.
adherence to mere rule and ritual
sila-vrata-parämarsa, tshul-khrims-dan-brtul-%ugs-mchogtu-hdzin-pa
PSP 4, p 68; MVB ad II 2-3 a (paramärsa only).
adherence to particular views
dsrsti-parämarsa, lta-ba-mchog-tu-hdzin-pa
PSP 4, p 68-69.
adjustment
samudänayana, sbyar
PSP 4, p 70.
adventitious
ägantuka, glo-bur(-yin-pa)
MVB ad I 16 c, ad I 21, ad V 21.
adventitiousntss
ägantukatva, glo-bur
MVB I 22 c, V 13, V 21, ad V 31.
adverse factors
vipak$a, mi-mthun-pahi-phyogs
MVB ad II 11, ad II 13, II 14-16, ad II 14-16, IV 2, ad IV 2,
IV 7 a, IV 9-10 a, ad IV 10 b, IV 11 a, ad IV 11 a, IV 18,
ad IV 18, ad V 6, V 24, ad V 23-26.
advice
avaväda, gdams-pa (see also "instructions")
MVB, ad V, 6.
aeon
kalpa, bskal-pa
KSP 15, verse.; MVB, ad V 3.
afflicted

304

Seven Works of Vasubandhu

santklista, non-mo ns, kun-nas-hon-mohs-pa-can
KSP 27, 29, 34; MVB ad I 3,1 21, ad I 21, I 22a, ad I 22 a,
ad 122 b, ad I 22 c, 116a, ad 116a, ad I 16 b.,
ad III 7b-8 a.
affliction
klesa, non-mohs-pa
PSP 4, p 66; KSP 27, 34, 37, note 43; TK 6, 9, 11;
MVB I 1.0-1 l a (klisyate "isafflicted"), ad I 21 (pariklisyate),
ad II 1, II 1 b, ad II lb, ad II 10 a, ad II 14-16, II 17,
ad II 17, ad III 8, ad III 12, III 15, 16 a, ff,
ad III 15-16 a, IV 8, ad IV 8, ad IV 9, IV 11 a, ad IV lla,
ad IV 18, V24, ad V 24.
afflictions-together
samklesa, kun-nas-non-mohs-pa
MVB ad I 4 b , ad I 9, I 11, ad I 11, ad I 21, II 14-16,
III 15-16 a, ad III 15-16 a, ad IV 9 a, ad II 14-16,
V 22, ad V 22, V 23-26, ad V 23-26, ad V 31.
TSN 7, 10, 17.
afflictions-together of action
karma-samkleto, las-kyi-kun-nas-non-mohs-pa
MVB ad I l i b , ad V 23-25.
afflictions-together of affliction
klesa-samklesa, non-mohs-pahi-kun-nas-non-mohs-pa
MVB ad I 11 b, ad V 23-25.
afflictions-together of birth
janma-saniklesa, skye-bahi-kun-nas-non-mohs-pa
MVB ad I l i b , ad V 23-25.
"after-Dharrna"
anudharma, rjes-mthun-chos
MVB V 2a, ad V 2a, ad V 10b, V 11, ad V 11,ad V22, end.
agglomeration
pinda, gar-bu
VK 12 b, ad 12 b, ad 14 b, 14 c.
aggregate
skandha, phun-pa
PSP 1 and throughout; KSP 18, 27, 34, 36, 37;
MVB ad III 1-2, ad III 14c, ad III 15-16a, ad III 16b,
ad III 17 a, ad III 22 b, ad V 23-26.
aggregation (of atoms)
(paramänu-)sarrighäta, (rdul-phra-rab-gyi-)hdus-pa
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KSP 3, 4;VK 11 (sanihata), ad 11, ad 12, 13a, ad 14b, ad 14c.
agitation(physical)
cala, gYo-bo
KSP 46.
agitation{psychological)
udvega, skyo-ba
MVB, ad I l i b .
agitation
vyärosa, khoh-nas-hkhregs-pa
PSP 4, p 69
aim
artha, don
MVB, II 14-16, ad II 14-16, ad III lla, IV 3, ad IV 3, ad V 3^
V 8, ad V 23-26, ad V 31.
aimlessness
apranihita, smon-pa-med-pa
MVB, ad V 23-26.
all-encompassing
sarvatraga, kun-tu-hgro-ba
MVB II 14-16, ad II 14-16.
alleviation
vyavadäna, rnam-par-byah-ba
KSP 37; MVB ad I 4b, ad I 13, ad I 22c, II 14-16, ad II 1416, III15-16a, a d V 2 2 , V 24, ad V 23-26, ad V 31
TSN 10, 17.
allies of enlightenment
bodhi-paksya, byan-chub-kyi-phyogs
MVB ad II 10b, note 20, ad II 17, ad IV 1.
alteration
anyathätva, g$,an-du-hgyur-ba
PSP 4, p 71.
alternatives
vikalpa, rnam-par-rtog-pa
VV 12.
always
nitya, rtag-tu
MVB ad I 15, ad III 3b, ad III 22.
anger
krodha, khro-ba
PSP 4, p 66; definition, p 69
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VK 20 a (kopa); TK 12.
annihilation
uccheda, chad-pa
MVB V 24, ad V 23-26.
anterior thesis
pürva-paksa, phyogs-sha-ma and sha-mahi-phyogs
VV 11, 14, 15, note 5.
antidote
pratipaksa, ghen-po
PSP 4, p 67; p 73;
i£SP 34, 37; Kff ad 17 c
MVB I la, ad I la, ad I 21, II 14-16, ad II 14-16, III 1-3,
ad III 1-3, ad III 4, ad III 14c, ad III 15-16a, ad III 16b,
III 21, ad III 21, ad IV 1, IV 2, ad IV 2, ad IV 5a, IV 9b-10a,
adIV9b-10a, ad IV 10b, IV lla, ad IV lla, ad IV 12b,
ad IV 18, ad V 18b, ad V 23-26, ad V 31.
anxiety
utträsa, skrag-pa
MVB ad II 2-3a.
appear
bhäs, pratibhäs, snah-ba
KSP 4, 10; MVB ad I 3, ad V 15
khyä, khyäti
TSN 2, 3, 4, 12, 20, 21, 27, 29.
appearance
pratibhäsa, äbhäsa, snah-ba
VK 1, ad 3, ad 7, 9, ad 9, 17a, ad 17a, ad 17c, ad 21a;
MVB I, 3, ad I 3, ad I 4a, V 15, ad V 15;
äkära and äkrti, rdam-pa
TSN 27, 28, 29, 33, 34.
appearing
prakhyäna, snah-ba
TSN 15.
application
yoga, sbyor-ba
MVB IV, 6, ad IV 6 (prayoga)
applications of mindfulness
smrtyupasthäna, dran-pa-ne-bar-gzag-pa
MVB ad II 11, IV 1, ad IV 1, ad IV 12b.
apprehend
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upalabhate, dmigs-par-gyur
TK 28; MVB ad V 22.
apprehension (perceptual)
gräha, grahana, hdzin-pa
VK 15, ad 15; TK 19, 26, 28; MVB III 20, ad III 20, ad
III 17b
apprehension, apprehended
upalabdhi, upalabdha, dmigs-pa
VV 16-21; VK ad 11, ad 17b, ad 17c; TK8, 26, 27;
MVB I 6, ad I 6, I 7, ad I 7, I 7b, ad I 7b;
TSN 32, 34, 36, 37, 38.
approach
äya (Tib. tr. misunderstand it as ending of apäya)
MVB IV 2, ad IV 3.
approachment
äbhimukhya, mnon-du-gyur-pa
PSP 4, p 70
appropriate (verb)
upädä, upädadäti, ne-bar-len-pa
KSP 33, 34.
appropriate (adjective)
jw&yfl, run-ba
KSP 2, 21, 27, 34, 38.
appropriated
upätta, zin-pa
PSP 1, p 65; 5, p 75.
appropriating aggregates
npädäna-skandha, ne-bar-len-pahi-phun-po
PSP 4, p 67; 5, p 103; KSP 36, 37; MVB ad II 2-3a.
appropriating consciousness
upädäna-vijnäna or ädäna-vijnäna, len-pahi-rnam-par-ses-pa
PSP 5, p 72; KSP 32, 33.
appropriation
upädi, len-pa
TK 3.
approved
prasiddha, grags-pa
MVB III 1-2, ad III 1-2, ad III l i b , III 12a, ad III 12a,
ad III 12b (in last three cases, tr. as "accepted").
argument, argumentation
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väda, rtsod-pa
VV 2 and throughout; KSP 10 ("argued", brtsad-pa)
arise
(utpad, jay ate; skye-ba, hbyufi-bd)
(These terms are used interchangeably)
KSP 8, 9, 12, 15, 18,. 19, 21, 22, 23, 32, 40, 46
VK ad 9, ad 17c; TK 18; MVB ad I 4, ad I 21, ad II 10a,
ad III 18, I 3, I 6, ad I 6, ad V 23-26.
arising
sambhava> utpatti, udbhava, byfin-ba, skye-ba
VK ad 4 c, 5, ad 5, 6; TK 15; JCSP 9, 11, 16-17, 20;
M F £ ad II 10-1 la, ad III 5, ad III 7b-8a ad III 19, ad IV 2,
ad IV 13-14, ad V 6, ad V 22, ad V 24, V 29-30, ad V 29-30
arising of antidotes
pratipaksopagama, gnen-po-bskyed-pa
MVB ad IV 2.
arranged
vyavasthäpyate, rnam-par-gzag-pa
MVB ad I 1, ad IV 1.
arrangement
vyavasthäna, rnam-par-gzag-pa
MVB ad III 9b-10a, ad III 17a.
array
pankti, dhar-ka
KSP 5.
as it appears
yathäkhyänam, ji-ltar-snan, ji-bZin-snan (21-N)
TSN 20, 21.
as it has been designated
yathaprajnaptitas, ji-ltar-btags-pa
MVB V 7b-8a, ad V 7b-8a.
as it is
yathäbhüta, yah-dag-pa-ji-lta-ba-blin-du
MVB ad I 1, ad 10-1 la, ad IV 7b, ad V 31 ("as they are")
as it is constructed
yathä parikalpyate, ji-ltar-kun-brtags-pa
MVB zA III 7a.
ascertained
avadhrta, nes-par-zin-pa
KSP 7, 9.
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ascertainment
viniscaya, rnam-par-nes-pa
VK, ad 21a
aspect
äkära, rnam-pa
PSP 5, p 71; KSP 29, 31, 36, 37; VK did 22a (prakära),
ad 22b;
MVB ad I 3, ad I 17, ad II 14-16, ad III 7a ("form" : prakära),
ad III 22b ("mode of existence"); ad III 22b, ad IV 2,
ad V 15 ("semblance"), ad V 28 ("in the manner of",
prakäratas)
TSN 1
aspersions
abhyäkhyäna, skur-ba-hdebs-pa
PSP 4, p 69.
aspiration
pranidhäna, smon-pa (See also "resolve")
MVB ad V 23 ; 26; KSP 2.
assented to
i$yate, hdod-pa (see also "accepted", "sought")
MVB I 4b, I 16.
assertion
abhidhäna, brjod-pa
VV 2 and throughout
astringent
kasäya, bska-ba
PSP 1.
at will
yathecchas9 ji-ltar-b%ed-pa-b%in-du
MVB ad II 14-16.
atom
paramänu, rdül-phra-rab
KSP 3, note 9, 44; VK 11, ad 11, 12a, ad 12a, 13, ad 13,
ad 14a, ad 14b, ad 14c.
attachment
räga, hdod-chags
PSP 4, p 66; defined p 68; p 68, p 69, p 70, p 71.
TK 11
MVB ad II 1, ad V 23-26/
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attachment to being
bhava-sakti, srid-pa-la-chags-pa
MVB II 2 4-8, ad II 10a.
attachment to the idea of "self"
ätmäbhinivesa, bdag-tu-mnon~par-%en-pa
MVB ad IV 1
attained
pratilabdha, rned-pa
PSP 4, p 70
(first) attaining
pratilambha9 (rab-tu-)thob-pa
MVB ad IV 18, V 3, ad V 3.
attaining
sampräptU hihob-pa
MVB IV 13-14
attainment
präpti, thob-pa
MVB I la, ad I la, I 18a, ad I 18a, ad I 19a, ad II 10a,
ad II 17, ad III 9b-10a, III lla, ad III lla, ad IV, 16, IV,
18, ad IV 18, IV 9b-10a (sampräptU go-byed), ad IV 9b-10a,
IV 12b, c, V 3, ad V 3; TSN 31, 32.
attainment (meditational)
samäpatti, snoms-par-hjug-pa
KSP 21, 22, 23; TK 16.
attainment all together
samäpti, rtsogs-pa
MVB IV 18, ad IV 18.
attainment by others
para-sartipräpana, g%an-go-ba-byed-pa
MVB ad IV 9b-10a
attainment of freedom
mokfäpatti, grol-bar-thal-hgyur (V) thar-pa-thob (N)
TSN 35
(others') attainments
läbhasatkära, rned-pa-dah-bkur
MVB II 2-3a, ad II 2-3a, ad II 10a.
attainment of cessation (of feelings and cognitions)
nirodha-samäpatti, hgog~pahi-snoms-par~hjug-pa
PSP 4, p 70, defined 4, p 70-71.
KSP 19, 21, 24, 25, 27, 28, 29, 30, 36
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TK 7
attainments of successive stages
anupürvavihärasamäpatti mthar-gyis-gnas-pahi-snoms-parhjug-pa
KSP 29.
attainment of supermundane events
lokottara-dharma-pratilambha, hjig-rten-las-hdas-pahichos-thob-pa
MVB ad IV 18
attainment without cognitions
asamjnisamäpatti, hdu-ses~med-pahi-snoms-par-hjug-pa
PSP, 4, p 71, defined 4, p 71; KSP 27
audial consciousness
srotra-vijnäna, rna-sahi-rnam-par-ses-pa
PSP, 5, p 73
attitude of non-harming
ahimsä, rnam-par-mi-tshe-ba
PSP 4, p 66; definition 4, p 66-67
TK 11
auxiliary cause
sahakära-hetu, lhan-cig-byed-pahi-rgyu
KSP 40
aversion
pratigha, khor-khro-ba
PSP 4, p 66; definition 4, p 68; TK 11; MVB ad II 2a.
augmented
vikäsita, rtas-par-hgyur
KSP 32
augmentation
vikäsana, rtas-par-byed-pa
KSP 32
avoidance
varjita, (rnam-par-)spans-pa
MVB V 2a, ad V 2a, V 15, ad V 15.
avoiding
varjana, span(s)-pa
MVB, ad V 23-26, ad V 31.
awareness
vijnänanä, rnam-par-rig-pa
PSP 5, p 71, p 73
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bad
asat, dam-pa-ma-yin-pa
VK, ad 17c.
bad and good friends
päpa-kalyäna-mitra, sdig-pahi grogs-po dan dge-bahibses-ghen
basic reality
müla-tattva, rtsa-bahi-de~kho-na
MVB III 1-2, ad III 1-2, ad III 4, ad III 5, ad III 6, III 7a,
ad III 14a,b, ad III 22b.
bases of psychic power
rddhi-päda, rdzun-hphrul-gyi-rkan-pa
MVB ad II 11, ad IV 3, ad IV 5b, ad IV 6.
basis
äsraya, gnas (See also "support")
MVB IV 5a, IV 8a, ad IV 8a, V 15b-18a, ad V 16.
alaya, kun-g%l
PSP 5, p 72.
basis
müla (?), khuhs
KSP 10, 24.
basis (mental)
nilamba, brten
PSP 5, p 71.
basis of potency
vasitäsraya, dbah-bahi-gnas
MVB II 14-16, ad II 14-16.
becomes constructed
kalpyate, brtags-pa
TSN 5.
becomes intent on
nimnobhavatU giol-bar-byed-pa
KSP 49.
becomes something else
anyam bhavati9 gZan-du-hgyur-ba
KSP 10
becoming a receptacle
bhäjanatva, snod-(du)-gyur(-pa)
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MVB IV 17, ad IV 17.
becoming disturbed
kupannatä, nan-par-2ugs
MVB III 14b.
becoming enslaved by unpleasant speech
candavacodäsitä, tshig-brlan-mos-'Zer-hdebs-pa-nid
PSP 4, p 69.
becoming higher
uttara, bla-ma
MVB IV 18, ad IV 18.
becoming intensely great
adhimätratä, sas-cher-gyur-pa
MVB ad IV 17, ad IV 17.
beginning
ädya, thog-ma
MVB IV 18.
beginning fruition
ädi-phala, thog-mahi-hbras-bu
MVB ad IV 18
beginning undertakings
ärambha, rtsom-pa
MVB V 3, ad V 3, ad IV 18.
being
bhäva, dhos-po
KSP 38; VK ad 18b; MVB ad I 1, ad I 3,1 4, ad I 4,1
13a, ad I 13a, I 13b, ad I 13b, I 20, ad 120, V 18a, ad V
15b-18a, V 25, ad V 23-26
TSN 15, 16
being (as link in dependent origination)
bhava, srid-pa
MVB ad I 11, ad II 10a.
being-again
punarbhava, yah-srid-pa
MVB ad I 10-1 la, ad I 22c, ad II 22c, ad II 12-13, ad V 23-26.
being comprised of
parigrhita, yohs-su-bzuh-ba
MVB ad V 8b.
being based in neither Samsära nor Nirvana
samsära-nirvänäpratUthitä hkhor-ba-dan-mya-nan-lashdas-pa-la-mi-gnas-pa
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MVB ad V 29-30.
being diminished
samlekha, srab-pa
MVB IV 7a
being favorable, favorability, favoring
änukülya, rjes-su-mthun-pa
MVB IV 18, ad IV 18, ad V 26.
being flawed
dutfatä, skyon-chags
MVB II 11
being forced to live with stupid or depraved people
kudu$tajanaväsanä, skye-bo-nan-sdan-hgrogs-pa
MVB II 4-8, ad II 10a.
being freed
vinirmukta, ma-gtogs-pa
MVB V 19.
being ill-versed in what's been heard
alpa-srutatva, thos-pas-nuh-ba
MVB II 4-8, ad II 10a.
being of good effect
anusamsana, phan-yon
MVB IV 13-14, ad IV 13-14.
being pulled along
kar$ana, sdud-pa
MVB I 10-1 la, ad I 10-1 la.
being put to rest
prasamana, rab~tu-Zi-bar-byed-pa
MVB ad IV 4.
beneficial
ku&ala> dge-ba
PSP 4, p 66; 5, p 74;
KSP note 17a, 12, 13, 14, 18, 20, 21, 26, 27, 29, 32, 39, 47
FAT ad 18c; TK 8, 11, 30
MVB ad I 18a, I 18d, ad II 10a, ad II 12-13, ad II 14-16,
ad III 19, ad III 20a, ad IV 13-14, ad IV 17, ad V 23-26
beneficiality
kusalatva, dge-ba-itid
KSP 15, 27.
beyond the scope of citta
acintya, bsam-par-mi-nus
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VK9 22a.
binding
nibandhana, sbyor-ha
MVB I 10-1 la, ad I 10-1 la.
birth
jäti, skye-ba
PSP 4, p 70, p 71 (definition);
KSP 49; MVB ad I 10-1 la, ad I l i b .
bitter
tikta, kha-ba
PSP, 1, p 65
blockage
ävrtiy sgrib-pa
VK 14b, ad 14b, ad 14c.
Bodhisattva
byan-chub-sems-dpah
MVB ad IV llb-12a, ad IV 12b, ad V 3.
bodily act
käya-karma, lus-kyi-las
KSP I, 2, 13, 14, 15, 18, 21, 40, 41, 42, cf. 43, 46, 47, 49.
body
käya, lus
PSP 1, p 65
KSP 2, 11, 12, 15, 24, 33, 34, 38,41,43,44,46,47
VK ad 9, ad 18b; MVB ad IV 1, ad IV 12b, ad V 23-26
(sarira) ad I 17 (deha)
bondage
bandha, bcihs-pa
MVB ad I 4b.
bound
amukta9 ma-grol-ba
MVB III 15-16a, ad III 15-16a.
bringing about
abhinirvrt, snon-par-hgrub-pa
KSP 18
abhinirhära, mnon-par-bsgrub-pa
MVB ad II 14-16, ad IV lla.
bringing about of all sentient beings9 aims
sarva-sattvärthakriyä sems-can-thams-cad-gyi-don-byabahi-ched
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MVB ad V 3.
bringing it about
sädhanä, sgrub-pa
MVB V 27b-28a, ad V 27b-28a
bringing to rest
sama, %i-ba
MVB III 21, ad III 21 (III 22b, ad III 22b)
brings forth
utthäpayati, slon-bar-byed-pa
KSP 48.
brings to maturity
paripäcayati, yons<-su-smin-par-byed
MVB, ad V 6.
by necessity
avasyam, nes-par
VK ad 16b.
C
caitta
sems-las-byuh-ba (See also "events associated with
citta")
MVB I 8a, ad I 8b, I %caitasa\ ad II 10a, ad V 23-26
called
äkhya, %es-bya (sometimes indicated by "
")
TK2;
TSN 6, 15, 20.
calm
samatha, zi-gnas
MVB ad IV lla, ad V 31.
can be demonstrated
sidhyate, hgrub-pa
VV 2, 3, 8; VK ad 17c, 20b, ad 20b; KSP 4c, 28.
can be perceived
(vi)jneya), ses-bya, ses-par-bya
TSN 18, 19, 21
can be seen
sanidarsana, bstan-du-yod-pa
PSP 5, p 74
cannot be completely found in that way
tathätyantam na vidyate de-ltar~sin-tu-med-pa(V) deb2in-sin-tu-yod-ma-yin(N)
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TSN 5
cannot be demonstrated
na sidhyati, mi-hgrub-pa
KSP 5, 8, 13, 15, 17; VK 11, ad 11, ad 13, ad 15, ad 17b.
capacity
vasa, dban
PSP 4, p 70
capacity
ädhipatya, dban, dban-byed-pa (see also "sovereignty)'*
MVB IV 17, ad IV 17, ad V 23-26.
carefulness
apramäda, bag-yod-pa
PSP 4, p 66; definition 4, p 67.
careless activity
ayogavihitä, mal-hbyor-min-pas-bskyed
MVB II 4-8
carelessness
pramäda, bag-med-pa
PSP 4, p 66; definition p 69; TK 13; MVB II 4-8, ad II
10a.
casting away what one has heard
srutavyasana, thos-pas-phohs-pa
MVB II 4-8, ad II 10a.
casting off
häniy hbri-ba
MVB II 12, ad II 12-13.
causal situation
hetvavasthä, rgyuhi gnas
MVB IV 13-14, ad IV 13-14.
causality
hetutva, rgyu-nid
PSP 5, p 72
causing the idea to arise
sampratyäyana, yid-ches-par-byed-pa
MVB, ad II 10a.
cause
hetu, rgyu
KSP 8, 9, 11, 27, 29, 30, 38, 49; VK&& 8
MVB I 15, ad I 15, ad II 10a, ad II 17, III l-23 ad III 1-2,
ad III 7b-8a, ad III 15-16a, IV 1 ad IV 1, ad IV 3, ad IV 7b
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TSN 6
kärana, rgyu, byed-rgyu
MVB ad II 10a, ad V 15b-18a
cause-as-condition-for-a-cognition
jnäpaka-hetu, ses-byed-gyi-rgyu
VV 15.
cause-consciousness
hetu-vijnäna, rgyuhi-rnam-par~ses-pa
KSP 37.
cause of all further fruitions
upanisadbhava, rgyuhi dhos-po
MVB ad IV 18
cause of arising
utpatti-hetu, skye-bdhi-rgyu
KSP 9
cause of destruction
vinäsa-hetu, hjig-pahi rgyu
KSP 8
causeness
hetutva, rgyu
MVB III 15-16a, ad III 15-16a
cease
nirudh, zig-pa
KSP 16-17
VK, ad 16
ceasing
vyaya, hjig-pa
MVB III 5, ad III .5, ad III 7b-8a.
center portion
madhya, dbus
KSP 4.
certain
niyata, niscita, hes-pa
VV 6, 13, 23b, KJf.ad 17c, 18a, ad 18a
PSP 4, p 67
certainty, niyama, nes-pa
•cessation
vyaya, hjig-pa
VV 17
nirodha, hgog-pa
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PSP 4, p 70; KSP 27, 28;
MVB I 15, ad I 15, II 2-3a, ad II 2-3a, ad III 7b-8a, ad III 8b,
ad III 9a, ad III 21, ad III 22b, ad IV 1, ad V 23-26
cessation not through contemplation
PSP, 4, p 73, note 29; KSP 16-17
apratisankhyä-nirodha so-sor-brtags-pa-ma-yin-pahi-hgogpa
cessation of self
atmoccheda, bdag-chad-pa
MVB ad IV 1.
cessation of suffering
duhkha-nirodha, sdug-bsnal-gyi-hgog-pa
MVB II 2-3a, ad II 2-3a, ad III 1 7b-8a, ad III 21, ad IV 1
cessation through contemplation
pratisahkhyä-nirodha, so-sor-b'rtags-pahi-hgog-pa
PSP 4, p 73; MVB ad III 9a.
change (see also "transformation")
viparinäma, hgyur-ba
KSP 37
"as it undergoes change",
vikäradharmitvät, hgyur-bahichos-can-yin-pas
MVB ad I 16b.
characteristic
laksana, mtshan-nid
KSP 7, 8c, 8e, 9, iO, 40; VV 2; VKad 10b, ad 14, ad 15;
TK 24; TSN 10, 11, 12, 13, 17, 18, 19, 20, 21
MVB I la, ad I la, ad I lb, ad I 2, ad I 4b, ad I 5, ad I 6,
ad I 7b, ad I 8, ad I 9b, ad I 9, ad I l i b , I 12, ad I 12, ad
I 13a, ad I 13a, I 14a, ad I 14a, ad I 16, ad I 20, ad I 22c,
II lb, III 1-2, ad III 1-2, ad III 3, III 4, ad III 4, III 5,
ad III 5, ad III 7a, III 7b, ad III 7b, ad III 13b, ad III 14a,
III 14b, ad III 14b, ad IV 1, V 19, ad V 19, ad V 26.
characteristic apart from that
tadvilaksana, de-dah-mi-mthun-mtshan-nid
MVB III 7b-8a, ad III 7b-8a (also "characteristic apart from
this or that").
characteristic of being divided
prabheda-laksana, rab-tu-dbye-bahi-mtshan-nid
MVB ad I 7b, ad I 11.
characteristic of evolving
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pravrtti-laksana, hjug-pahi-mtshan-nid
MVB ad I 8b, ad I 11.
characteristic of having afflictions
samklesa-laksana, kun-nas-non-mohs-pahi-mtshan-nid
MVB ad 1 9 , ad I 11
circular
vrtta, zlüm-po
KSP 4
circumference
samanta, khor-yug
KSP 4
citta
sems
PSP, Introduction, pp 60; PSP, p 66, 67, 68, 69, 70, 71, 73,
74, 75.
KSP 2, 6, 8, 9, 11, 12, 14, 18, 19, 20, 21, 22, 23, 24, 27, 28,
29, 30, 31, 32, 34, 40, 49
VK ad 1, ad 8, 18b, ad 20b, 21a, ad 21a, 22a
MVB I 8a, I 22b, II 4-8, ad II 10a, ad II 11, ad IV 1, ad IV 3,
ad IV 5b, ad IV 6, ad IV 7b, ad IV 13-14, ad IV 18, V 12,
ad V 12, ad V 23-26, ad V 29-30; TSN 5, 6, 7, 26.
citta of a former aspiration
pürva-pranidhäna-citta, shon-gyi-smon-lam-gyi-sems
KSP 2, note 8.
citta which is instigating action
(karma)-pravartaka-citta {las-)hjug-par-byed-pahi-sems
KSP 2
clarity
suddhi, visuddhi, dag-pa, rnam-par-dag-pa
PSP 4, p 69; MVB I 16c, ad V 19, V 2\{visuddhatva)
KSP 50, verse.
cleared, clear
visuddha, mam-dag, rnam-par-dag-pa
MVB I 16a, ad I 16a, I 21, I 22a, IV 15, ad IV 15, ad II 14-16,
ad IV 17, ad V 21, ad V 31.
clear understanding
abhisamaya, shon-par-rtogs-pa
MVB ad II 2-3a
clear worldly subsequently attained knowledge
prsthalabdhasuddhalaukikajhäna, rjes-las-thob-pa-dag-
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pa-hjig-rten-pahi-ye-ses
VK ad 17c.
clearing
visuddhi, rnam-par-dag-pa
MVB ad I 13b, I 19a, I 19b, III 1-2, ad III 1-2, HI 12b, ad
III 13b, III 19, ad III 19, ad IV 17, ad VI 18 (sin-tu-dag-pa)
V 22, ad V 22, ad V 23-26, ad V 29-30;
parisodhana, yons-su-sbyoh-ba
MVB ad II 14-16, ad V 8b.
clearly
vyaktam, gsal-bar
KSP 5
clinging
upädäna, ne-bar-1 en-pa
MVB ad I 10-1 la, ad I l i b , ad III 6b, ad III 7b-8a
close interrelationship
anukrti, hdra-ba
PSP, 4, p 71
co-arising
sambhuti, lhan-skyes
TK 16
cognition
samjnä, hdu-ses
VV 9, 10; PSP 1, p 90; 3, p 92(definition); 4, p 92, p 98
KSP 25, 26, 27, 40
TK 3; MVB III 16b, ad V 16.
cognizing
buddhi, bio
VK ad 15, 16a, ad 16b.
(cognizing by)
cognition through direct perception
pratyak$a-buddhi, mhon-sum-gyis-blo
VK 16a, ad 16b.
coldness
sitatva, grah-ba-hid
PSP 1, p 66
collection
vmda, gana, or samäja ?, hdus-pa
KSP 43
collected
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vicita ?, bsdus-pa
KSP 34
collection
? tshogs
KSP 37
collection of phrases
pada-käya, tshig-gi-phyogs
PSP 4, p 70, p II.
collection of syllables
vyanjana-käya, yi-gehi-tshogs
PSP 4, p 70, p 71.
collection of words
näma-käya, min-gi-tshogs
PSP 4, p 70, p 71.
collision
pratighäta, thog-pa, thogs-pa
VK, ad 14b
color
varna, kha-dog
PSP 1, p 63; KSP 3, 4, 5, 11, 12, 13
come to an end
niruddha, hgags
KSP 22
chid, chinattiy Jichad-pa
KSP 15, 28
coming to heat
usmagata, dro-bar-gyur-pa
MVB, Introduction; ad IV, 8a.
common, in common
samäna, sädhärana, sämänya, thun-moh-pa
PSP 5, p 75; VK ad 14 b ; MVB ad I 18c (spyi)
commonly known
prasiddha, grags
KSP 8
communicate
pratipadayati, go-bar-byed-pa
KSP 48
compact meaning
pindärtha, don-bsdus-pa
MVB ad I 11, ad I 22c, ad II17, ad III 22b, ad IV 18, ad V 31.
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compassion
karunä, snin-rje
PSP, 4, p 68
complacency
anunaya, rjes-su-chags-pa
MVB, ad II 2a
complete knowledge
parijnä, yons-(su-)ses
TSN 31, 32
complete Nirvana
parinirväna, yohs-su-mya-han-las-hdas-pa
MVB ad V 10b.
completing fruition
säk$ätkriyä(phala), shon-sum-du-byas-pa{hi-hbras-bu)
MVB ad IV, 18
completing beneficial actions
krtyänufthäna, krtyänusthä, bya-ba-sgrub-pa
MVB IV 13-14, ad IV 13-14
complete non-being
atyantäbhäva, sin-tu-med-pa(V), sin-tu-med-pa-fiid(N)
TSN 11
complete unrelatedness of the objects
vaidharmya, chos-mimthun-pa
VV 11
completed efficacy
upayoga, spyad-zin-pa
MVB III 20b, ad III 20b
complex
sämagri, tshogs
KSP 15, verse, 16-17
component
anga9 yan-lag
KSP 3
composite
angin, yan~lag-can
KSP 3
composite whole
avayavi, cha-sas-can
KSP, note 11; VK, ad 11
compounded
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samskrta, hdu-byas
KSP 11; MVB ad I 2, ad I 16, ad I 18a, ad HI 1-2, ad III
1 la, ad III 1 lb, ad III 23, ad V 23-26.
compounded events
samskära, hdu-byed
MVB ad IV 1
comprised
upagrhita, gzun-bar-gyur
KSP 3
"obstruction which may be comprised together", samgrahävarana,
bsdus-pahi-sgrib-pa,
MVB ad II 17
comprising
sarhgraha, bsdu-ba
MVB ad I 4, III 13, ad III 13, III 1-2, ad III 1-2
comprising characteristic
samgraha-laksana, bsdu-bahi mtshan-nid
MVB ad I 4b, ad I 11
concave
avanata, dmah-ba
KSP 4
concealment
chädana, sgrib-pa
MVB I 10-1 la, ad I 10-1 la
conceit
abhimäna, shon-pahi-na-rgyal
PSP 4, p. 67-68; MVB ad III 22b (na-rgyal)
conception (in the womb)
pratisandhi, fiin-mtshuns-sbyor-ba
KSP 33
concisely
samäsatas, mdo-bsdu-na (see also "in brief")
MVB I 12, I 14, IV 18, ad IV 18
concluding cultivation
paryavasänabhävanä, mthahi sgom-pa
MVB ad IV 18
concurrent
tadidänim
VK, ad 15
condition (causal)
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pratyaya, rkyen
KSP 7, 10, 14, 16-17, 22, 25, 27, 29, 32, 37, 40; MVB ad I 9,
ad III k 8b, ad II 10a, ad V 29
TSN 2
conditional ground
pratyayatva, rkyen
MVB ad I 9
condition-consciousness
pratyaya- vijnäna, rkyen-gyi-rnam-par-ses-pa
MVB 1 9 , ad I 9
conducive
anuküla, rjes-su-mthun-pa
MVB ad I 10-1 la, ad V 6
conducting
nayana, hkhrid-pa
MVB I 10-1 la, ad I 10-1 la, ad I l i b .
confidence
adhimok$a, mos-pa
PSP 4, p 66; definition, p 67
TK 10; MVB IV 13-14 (adhimukti) ad IV 13-14, ad V 3,
ad V 29-30
confidences (special)
vaisäradya, mi-hjigs-pa
MVB did I 19a
configuration samsthäna, dbyibs
PSP, 1, p 65;
KSP 2, 3, 4, 5, note 5,
conformity
särüpya, mthun-pa
PSP 5, p 75
confrontation
äbhimukhya, mhon-du
MVB 1 10-1 la, ad I 10-1 la
confusion
moha, sarhmoha, rmohs-pa
PSP 4, p 68, 69, 70; TK 11; MVB ad V 6, ad V 23-26
confusion (in sense of perplexity)
bhränti, hkhrul pa
MVB ad I 4, ad II 9, ad V 15b-18a, ad V 22, ad III 3b ("state
of confusion" : bhrantatva)
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TSN 12, 15
confusion of self
ätma-moha9 bdag-tu-tmons-pa
PSP 5, p 72; TK 6; MVB ad I 3.
conjecture
arthäpatti, don-gyi-go-ha
VV 19, 21
conjoined
sahita* iibrel-ba
TK 6, KSP 34
conjunction
samnipäta, yah~dag-par-hdus-pa
KSP 25, 26
samyoga, phrad-pa
KSP 11, VK 13, ad 13, 12a, ad 12a; MVB, V 14
connected
samyukta, yan-dag-ldan-pa
MVB V 8b.
connection
sambandha, hbrel-ba
VV 5, 10; MF£ III 6b, ad III 6b, ad III 7b-8a, cf. ad III 8b.
connected with
sarhprayukta, mtshuns-par-ldan-pa
KSP 37
consciousness
vijnäna, rnam-par-ses-pa
VV 9, PSP 5 and 1 (5 includes definition),
TK 1, 17, 18, 26, 27, 28
KSP 24, 25, 32, 33, 34, 35, 36, 37, 38, 40, 49
VK ad 1, 6 ad 6, ad 7
MVB I 3, ad I 3, I 4, I 8, ad I 8, ad I 9, ad I 10-lla, ad I
lib, ad III 16b, ad III 23, ad V 12, ad V 23-26.
consciousness which is the requisite for existence
bhavähgavijnäna, srid-pahi-yan-lag-gi-rnam-par-ses-pa
KSP 35, 37
consideration
pratyavekfä, so-sor-rtog-pa
MVB ad C V 23-26.
considered
mata, hdod
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VK 16b, ad 16b; TSN 8, 11, 12, 13, 14, 15, 16
consists of
ätmaka, bdag-nid
TSN 9, 14, 15, 16, 23, 38
constant
dhruva, rtag
KSP 16-17; TK 30; TSN 3(sada, rtag-tup
constantly
sadä, rtag-tu
MVB V 6, ad V 6.
constituency as one entity
dravyatva, rdzas-su-yod-pa
KSP 12
construct
kip, brtags-pa
VK ad 6, 7, ad 11, ad 15, ad 20b.
TSN5
(mentally) constructed
parikalpita, kun-tu-brtags-pa
PSP9 4, p 68, p 69; KSP 12, 20, 20, VK 10c (kalpita), ad
10c;
TK 20; MK£ I 5, ad I 5, ad III 3a, ad III 3b, ad III 4, ad
III 5, ad III 6, ad III 7a, ad III 7b-8a, ad III 8b, ad III 9b10a, ad III 12a, ad III 14a, ad III 16b, ad V, 22, ad V
23-26;
TSN and (kalpita, brtags(V)9 kun-brtags(N)) : 1, 2, 11, 14,
17, 18, 19, 28., 23(kun-brtags V and N)
construction
parikalpa, kun-tu-rtog-pa
VK, ad 14c; MVB III 16b; TSN 24 (kalpa, brtags (V),
brtag-pa(N)).
construction of that which was not
abhüta-parikalpa, yan-dag'pa-ma-yin-pa(hi)-kun-tu-rtog -pa,
yan-dag-ma-yin-kun-rtog
MVB I 1, ad I 1, ad I 2, I 4, ad I 4b, ad I 5, ad I 7,1 8a,
ad I 8b, ad 1 9 , 1 11, ad I 14a
TSN 8
construction of the non-existent
asat-kalpa, min-rtog-pa (N), med-brtags(V)
TSN 4, 5, 29 (ma-yin-kun-rtog (V), mib-kun-rtog (N))
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contact
sparsa, reg-pa
PSP 4, p 66, definition, 4, p 67;
KSP 25, 26, 27, 29; 7X 3, 4, 7, 10* MVB ad I 10-lla,
ad I l i b .
containing materiality
rüpi9 gzugs-can
PSP 5, p 74
contemplation
pratisahkhyäna, so-sor-brtags-pa, so-sor-rtog-pa
MVB ad II 13, ad V 5
continuance, continuity
nairantarya, rgyun-mi-hched-pa
MVB II 13, ad II 12-13, V 3, ad V 3.
continuance
vähitä, hjug-pa
MVB IV 5b, ad IV 5b.
continuation
samghäta, rgyun-mi-hchad
MVB III 20a, ad III 20a
pravartana, hjug-pa
KSP 8cm, 32 ("continuous")
continued practise
abhyäsa, goms-(par-)byas-pa
MVB ad IV 17, IV 18, ad IV 18
continuity
sthiti, gnas-pa
PSP 4, p 70, p 71
98 99; MVB III 20a, ad III 20si(sthäna)
niväsa, gnas-pa-nid
PSP 4, p 67; p 71
contradicted
na pratisidhyet9 mi hgrub
MVB, ad I 4b.
contradictory
savirodha, hgal-ba
VV 11, 13, 23, 24; KSP 8.
contrary to fact
nopapadyate, mi hthad-do
KSP 29
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contraction
ävarjana, sdud-pa
PSP 4, p 70
conventional
samvrtU kun-rdzob-pa
VV 9; MVB ad III 9b-10a, ad III 10b. ad V 18a.
conventional practise
vyavahära, tha-snad
TSN 22, 23.
conventional symbol
samketa, brda
MVB, ad III 12a
convex
unnata, mthon-po
KSP 4
corporeal mass
kalevara, khog
KSP 43.
counter-acts
pratividhyati, rab-tu-rtogs-pa
MVB ad II 14-16
courses of action
prayoga, sbyor-ba
MVB ad II 17
craving
trsnä, sred-pa
KSP 25; MVB ad I 10-lla, ad I l i b , ad II 14-16, IV 1
(tar$a), ad IV, 1.
cultivation
bhävanä, sgom-pa, bsgom-pa
PSP 4, p 67
MVB/1 la, ad I la, ad II 11, ad II 12-13, ad IV 1, ad IV 2,
ad IV 3, adIV9b-10a, ad IV lla, ad IV 13a, ad IV 18,
ad V 6 , ad V 27-28, ad V 31
cultivation by others
para-saritbhävanä, gian-yid-ches-bar-byed-pa
MVB IV 9b-10a, ad IV 9b-10a
cultivation having a higher
söttarä bhävanä, bla-ma-dan-bcas-pahi-sgom-pa
MVB ad IV 18
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cultivation having no higher
niruttarä bhävanä, bla-ma-med-pahi-sgom
MVB ad IV 18
cultivation of applications
parikarma-bhävanä, yons-su-sbyan-ba-bya-bahi-sgom-pa
MVB, ad IV 18
cultivation of becoming involved
pravUta-bhävanä, %ugs-pahi-sgom-pa
MVB, ad IV 18
cultivation of necessary prerequisites one after the other
uttaröttarasamärambhabhävanä, goh-ma-yan-dag-parrtsom-pahi-sgom-pa
MVB did IV 18
cultivation of restraint
nirlekha-bhävanä, bsrabs-pahi-sgom-pa
cultivation of sticking to it
slUta-bhävanä, hdre-bahi-sgom-pa
MVB ad IV 18
cultivation that awakens
vyutpatti-bhävanä, byan-bar-bya-bahi-sgom-pa
MVB ad IV 18

decaying
bhanga, hjig-pa
MVB ad III 7b-8a
deceitfulness
mäyä, sgyu
PSP, 4, p 66; definition, 4, p 69; TK 12
decrepitude
jarä, rga-ba
PSP 4, p 70; definition, p 71; MVB ad I 10-1 la, ad I lib.
defect
hinatä, hams-pa
MVB II 11, ad II 11
defective citta
hina-citta, chuh-huhi-sems, dman-pahi-sems
MVB V 12, ad V 12.
deficiency
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vaikalya, ma-tshah-ba
KSP 31; MVB ad II 11.
deliberate intention
abhisandhU bsam-pa
MVB V 12, ad V 12.
deliberation according to words
yathä-ruta-vicärana, sgra-ji-b&n-du-dpyod-pa
MVB II 4-8, ad II 10a
delight
ruci, hdod-pa
MVB IV, 17, ad IV 18
delimited
paricchinna, yons-su-chad-pa
KSP 37
deliverances
vimoksa, rnam-paMhar-pa
KSP 29
demonstrandum
sädhya, bsgrub-par-bya-ba
VV 2, 3, 5, 14, 15, 16, 17, 18, 20, 23
demonstration
siddhi, sgrub-pa
VV 2, VK 22a; MVB I 12, ad I 20 (sädhanä)
demonstrated
siddha, grub-pa
VK 3a, ad 3b, ad 4a,b,c, ad 15, ad 20b; MVB I 4,1 7a,
ad I 7b, ad I 22c
VV 6, 7, 8, 15, 16, 18, KSP 50
(sädhita)
demonstrator
sädhaka, grub-byed
VV 5, 8
demonstrable
sädhya, bsgrub-par-bya-ba
VV 2, 3
denial
apaväda, skur-ba-hdebs-pa
VK, ad 10c; MVB ad I 4b, ad I 20, ad II 2-3a, III 4, ad
III 4, III 18b, ad III 18b, V 23, ad V 23-26.
denotation
adhivacana, tshig-brla-drags
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PSP 4, p 71
dependent
anubaddha ?, rjes-su-hbrah-ba
KSP 14
dependent origination
pratityasamutpäda, rten-cin-hbr el-bar-hbyun-ba
MVB ad I l i b , ad II 14-16, ad III 1-2, ad III 18a, ad III 18b.
dependent upon
äsritya, brten-nas, rten-nas
TK 5; MVB I 6 (samäsrita), ad I 6 (nisritya)
KSP 2, 2l(apeksya, bltos-nas), 23, 25, 27, 29, 30.
gämbhirya, zab-pa
VK ad 21b.
avatära, zugs-pa
MVB IV 13-14, ad VI 13-14
descent
avatärana, hdzun-pa
MVB II 12, ad II 12-13
avatära, hdzun
MVB V, 6; ad IV 13-14 ("descending")
designation
prajhapti, gdags-pa, btags-pa
PSP 4, p 70; MVB III 10b, III 22b, ad III 22b, ad V 23-26,
ad V 27-28a
designated (it is designated)
vyavahnyate, tha-snad-bya-ba
VV 9
desirable
ista, hdod
VK ad 18a
desire
käma, hdod-pa
PSP 4, p 67, 68; MVB ad I 10-1 la
desire to harm
vihimsä, rnam-par-htshe-ba
PSP 4, p 67, definition, p 69; TK 13
desirelessness
anarthitva, mi-hdod-pa
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MVB, ad V 3
destroyed, destruction
vinasta, vinäsana, hjig-pa
KSP 8, 15, 16-17; MVB ad V 23-26.
determination
vyavasthänay mam-par-hjog-pa, rnam-par-gzag-pa
MVB ad IV 8a, ad IV 9a, ad I 22c, ad V 22, V 27b-28a, ad
idem.
vyavasthäpana, rnam-par-bzag-pa
VK, ad 10c
determine
vyavasthäp, rnam-par-bz'ag-pa
PSP
determined
vyavasthäpyate, rnam-par-gZa-pa-ot blag-pa
MVB ad IV 1, ad IV 4, ad IV 5b; KSP 16-17, 37; VK, ad 1
parigrhita, yohs-su-gzuh-ba
KSP 14
develop
pravartate, vartate, sampravartate, hbyuh-ba
TK 1, 14; MVB ad I l i b , ad III 4, IV, 2m, ad IV 2, ad V 6.
development
pravrtti, hgro-ba
PSP 5, p 72; MVB ad III 13b, III 14a, ad III 14a, ad
III 18b, V 3, ad V 3, V 11
vrtti, hiug
VK, 15, ad 15; MVB, V 6.
de-volvement
vyävrti Idog
TK 5
Dharma-body
dharma-käya, chos-kyi-sku
TK 30, MVB ad IV 13-14.
dialectician
tarkika, rtog-ge-ba
KSP 29, MVB ad III 12b
dialectics
tarka, rtog-ge
VK, ad 22a; MVB, ad V 31.
difference
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prthaktva, tha-dad-pa
MVB, ad V 23-26
vise$a, khyad-par
KSP 40
difference in the order of occurrence
krama-bheda, dbye-bahi-go-rim (V) rim-pahi-rah-biinrah-biin (N)
TSN 22
different, nänä, tha-dad-pa
KSP 38, 39
different development of the three kinds of knowledge
jnänatrayänuvrtti, ye-ses-gsum-gahi-rjes-hbran (V) ye-ses
gsum-la-rjes-hjug (N)
differentiation
bheda, dbye-ba
MVB III 1-2, ad III l-2(prabheda)
differentiate
visi$yati9 khyad-par-du-mdzad
KSP 25
diffusion
vigamana rnam-par-hgro-ba
PSP9 4, p 70.
direct preception
pratyakfa, mhon-sum
VV 9, 16; VK ad 15, 16a, 16b, ad 16b
direction
pradesa, phyogs
KSP 4; VK, ad 12a (dik)
direction (intentional)
abhimukhikarana, mnon-par-byed-pa
MVB ad I 10-1 la
directional dimension
dig-bhäga, phyogs-cha
VK 14a, ad 14a, ad 14b
directly antecedent condition
samanantara-pratyaya, de-ma-thag-pahi-rkyen
KSP 22, note 36, 37.
disagreeable
pratiküla, mi-mthun-pa
MVB ad II 2a
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disappearance
apagama, vigama, hbral-ba
MVB ad V 23-26
TSN 33, 34 (nub-par-hgyur(V), mi-dmigs pa (N))
disappeared
apagata, log-pa
KSP 18
discernible
bhedya, phyed-pa
KSP 5
discerning
dhira, dhimän, blo-ldan, blo-dah-ldan-pa
TSN 1, 38
discernment
pravicaya, rab-tu-rnam-par-hbyed-pa prajnä, prajnänana,
ses-rab
PSP 3, p 70
PSP, 4, p 67; MVB ad IV 8b (vicaya in MS, but Tib and
Tikä pra-w)
discontinuous, discontinuity
viccheda, vicchinna, chad-pa
PSP 4, p 69; 4, p 71; VK ad 19
discourse of manas
manojalpa, yid-kyis-brjod-pa
PSP 4, p 70
discriminate
viklp, rnam-par-rtog
TK 17, 20; MVB ad V 22
discrimination
vikalpa, rnam-par-rtog-pa
PSP 5, p 75; KSP 42; VK ad 17c, ad 21b; TK 17, 18,
20, 21
MVB ad I 1, ad I 22c, III 13, ad III 13, III 16b, ad III 16b,
III 22 ad III 22, ad V 3, ad V 16, V 18 b-c, ad V 18b-c,
ad V 22, V 25, ad V 23-26, ad V 31
TSN 30 ("discriminating")
discursive thought
vicära, dpyod-pa
PSP, 4, p 66; 4, p 70 (definition), note 14
disjunction
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visamyoga, bral-bar-bya-ba
MVB IV 18, ad IV 18, V 14 (viyoga, ma-hbrel)
dispensing with
?, shon-du-btah-ba
PSP 4, p 70
dissipate
vyavakr, hdre-ba
MVB ad IV 7a
distinct
prthak, so-so
KSP 50
distinct (practise)
visista(-pratipatti), khyad-par (-can)-gyi-sgrub-pa
MVB V ' 2a, ad V 2a, ad V 23-26, V 27a, ad V 27a,
adV31.
distinctive
vis ista, khyad-par-du- hbags-pa
MVB ad IV 18
distinctive situation
visistävasthä, khyad-par (gnas-skabs*)
MVB IV 13-14, ad IV 13-14
distinction
visisfatä, khyad-par-du-hphags-pa
MVB, IV 12b.
distinction
visesa9 khyad-par
MVB IV 18, ad IV 18
distinctiveness,
visesa, bye-brag
MVB V 10a, ad V 10a, ad V 10b
distinguishing
pariccheda, yons-su-bcad-pa, yons-su-gcod-pa
PSP 4, p 67; VK ad 16b; MVB I 9, ad I 9,1 10, ad I 10,
III 17a, ad III 17a, III 18, ad III 18, ad IV 9a, IV
9b-10a
distracted
viksipta, rnam-par-g Yens-pa
KSP 49, 29
distractedness
viksepa, rnam-par-g Yen-ba
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PSP 4, p 66; definition, p 70; TK 14; MVB ad V 11, ad
V 12, ad V 31.
distress
äsrava, zag-pa
KSP 16-17, 34
disturbance
calana, gYo-ba
KSP 11
division
bheda, tha-dad-pa
MVB ad I 7, ad I 8, I 12, ad I 15, ad I 16a, ad I 16c, ad I
20, ad I 22, II 14-16, ad II 14-16 (prabheda also)
VK 14a, ad 14a, ad 15
divisions into black and white fixed alternatives
krsna-sukla-paksa-bheda, nag-po-dah dkar-pohi phyogskyi bye-brag
MVB ad V 23-26.
do not allow to arise
anabhibhava, zil-gyis-mi-gnon-pa
MVB ad V 6.
doer
kartr, byed-pa
PSP, p 74, MVB III 15-16a, ad III 15-16a (kartrtva, "doer«
ness")
does not admit
anupagama, khras-mi-len
MVB ad V 23-26
does not speak of them
anudähära, mi-brjod
MVB ad V 23-26.
door
dvära, sgo
PSP, 5, p 73; MVB III 18a, ad III 18a
doubt
vicikitsä, the-tshom
PSP 4, p 66; definition 4, p 63. TK 12, MVB ad I 22a„
ad II 2-3a
dread of blame
apatrapya, khrel-yod-pa
PSP 4, p 66, definition, 4, p 67; TK 11
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dream
svapna, rmi-lam
VK ad 2, 3a, ad 3a, 4a, 16a, ad 17b, 17c, ad 17c, ad 18a,
18b, ad 19
duality, dual
dvaya, ghis
VK, ad 10a; TK 19, 20; MVB I 1, ad I 1, ad I 2, I 5, I 13a,
ad I 13a, III 9a, V 15b-18a, ad V 15, V 21, ad V 23-26
TSN 4, 14, 15, 18, 19, 24, 29, 30, 33, 37.
duality-and-unity
dvayaikatva, gnis dan gcig (V) ghis geig (N)
TSN 10, 14, 15, 16
due to
dvärena, sgo-nas
KSP 8c, 32.
dying
marana, hchi-ba
VK ad 18b, 19, ad 19, ad 20a, ad 20b; MVB ad I 10-lla,
ad I l i b
dyeing process
rahjanakärana, tshos-byed
KSP 7, 8, 10

each affecting the other
parasparatah, gcig-la gcig-gi dbah-gis
VK, ad 18a
each individually
pratyätmam, so-sor-ran-gis
MVB, ad V 27b-28a
ear
srotra, rna-ba
PSP I, p 65; 5, p 72
earth-element
prthvi'dhätu, sahi khams
PSP 1, p 65; MVB ad III 12a
effect
phala, hbras-bu
KSP 15, 16-17, 18, 20, 21, 22, 23, 32, 37, 38, 40
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VK, ad 7
MVB III 18b, ad III 18b, III 20b, ad III 20b, IV 13-14, ad
IV 13-14
efficacy
kriyä, byed-ba, bya-ba
PSP 3, p 69; KSP 15, 16-17
effort
äyatya, äyäsa, ärambha, vyäyäma, rtsohba, rtsom-pa.
KSP 50; VK ad 18a; MVB I 21, ad I 21, ad IV 4, ad IV 5a
elevated cultivation
utkrsta-bhävanä, mchog-gi sgom-pa
MVB, ad IV 18
emancipation
niryäna, nes-par-hdyuh-ba
MVB III 22a, ad III 22a, ad III 22b, IV 8b, ad IV 8b, V 31
embrace
parigraha, yons-su-hdzin-pa
MVB, ad V 6
emergence from meditation
1 vyutthäna, ldahs-pa
KSP 19, 28, 32; MVB V 12, ad V 12.
eminence
utkrstatä, mchog
MVB, ad V 3
empassioned
ärägana, mnes-par-byed
MVB, ad V 6
emptiness
sünyatä, stoh-pa-nid
MVB I 1, ad I 1, ad I 11, I 12,1 13a, ad I 13a, ad I 13b, ad
I 13c, I 14, ad I 15, ad I 16c, I 17, ad I 17, ad I 18c, ad I
18d, ad I 19b, I 20, ad I 20, ad I 21, ad I 22c, III 7a, ad
III 7a, ad V 23-26.
emptiness of all events
sarva-dharma-sünyatä, chos thams-cad stoh-pa-hid
MVB, ad I 16c
emptiness of characteristics
laksana-sünyatä, (ran-gO-mtshan-nid-ston-pa-nid
MVB, ad I 16c
emptiness of emptiness
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sünyatä-sünyatä, stoh-pa-hid-stoh-pa-hid
MVB ad I 16c, ad I 17
emptiness of inferior and superior
anavarägra-sünyatä, thog-ma dan tha-ma med-pa stohpa-hid
MVB ad I 16c, ad I 18c
emptiness of own-being
svabhäva-sünyatä, ho-be-nid-kyis stoh-pa-hid
MVB ad III 7b-8a
emptiness of the compounded
sarhskrta-sünyatä, hdus-byas-stoh-pa-hid
MVB, did I 16c
emptiness of the external
bahirdhä-sünyatä, phyi-stoh-pa-h
MVB ad I 16c
emptiness of the internal
adhyätma-sünyatä, nah-stoh-pa-nid
MVB, ad I 16c
emptiness of the internal and external
adhyätma-bahirdhä-sünyatä, phyi-nan-ston-pa-nid
MVB ad I 16c, ad I 17
emptiness of Nature
prakrti-sünyatä, rah-biin-ston-pa-nid
MVB, ad I 16c
emptiness of non-being
abhäva-sünyatä, dnos-po-med-pa-ston-pa-nid
MVB ad I 16c, ad I 20, ad III 1 7b-8a
emptiness of non-rejection
anavakära-sünyatä, dor-ba-med-pa-stoh-pa-nid
MVB ad I 16c, ad I 18d
emptiness of the own-being of non-being
abhäva-svabhäva-sünyatä, dhos-po-med-pahi-no-bo-hid~
stoh-pa-nid
MVB ad I 16c, ad I 20
emptiness of the uncompounded
asamskrta-sünyatä, hdus-ma-byas-stoh-pa-hid
MVB ad I 16c
emptiness of ultimate truth
paramärtha-sünyatä, dam-pahi-don-stoh-pa-hid
MVB ad I 16c, ad I 17
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empty
sünya, stoh-pa
PSP 5, p 75; VK ad 15, 20a, ad 20a; MVB ad 1 1 , 1 2 ,
ad I 2, ad I 17, ad III 4, ad V 23-26.
encompassment
parigrhitatva, yohs-su-bzuh-ba
MVB, ad V 3
encompassing quality
parigraha, yons-(su)gzun(-ba)
MVB, V 3, ad V 3, see MVB Introduction, p 312
endowed with
anvita, samanvägata, ldan-pa
PSP 4, p 66; KSP 24, 26; TK 3; MVB ad IV 13-14
energy
sakti, nus-pa
KSP 50
enjoyment
(sam-)bhoga, lons(-par)spyod(-pa)
MVB II 13, ad II 12-13, ad IV 13-14(enjoyment-body),
V 6, ad V 6.
enlightenment
bodhi, byah-chub
MVB II 9, ad II 10a, ad II 10b, ad II 14-16, ad II 17, ad IV 1,
ad IV 8b, ad IV 13-14, ad V 3, ad V 6, ad V 29-30, V end
verse.
enlightenment-citta
bodhi-citta, bjah-chab-kyi sems
MVB, Introduction, pp 307-308: ad II 10a, ad IV 13-14,
ad IV 18, ad V 29-30
enlightenment-transformation
bodhi-parinämanä, byan-chub-tu-yons-su-bsnos-pa
(see also "transformation undergone with great
enlightenment")
MVB ad II 12-13
enlightenment which has no higher
anuttarä bodhi, byan-chub-bla-med(N) bla-med-pahi-byahchub (V)
TSN 38
entering into, entry into, entered into, etc
pravesa, pravista, pravisati, etc; hjug-pa-zugs-pa
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PSP 4, p 67; KSP 24; VK 10a, ad 10a, 10b, ad 10b, ad 10c
MVB ad I 6, ad II 17, IV 13-14, ad IV 13-14,V 8a, ad V 8a
TSN 22, 24, 25
abhyutsäha, mhon-par-spro-ba
PSP, p 67, p 69
entity
dravya, rdzas
KSP 3, 4, 4, 12, 16-17, 34, 40; F ^ a d 13, ad 15
entity lasting through time
nityatva, rtag-pa
MVB, III 15-16a
envy
irsyä, phra-dog
PSP 4, p 66; definition, 4, p 69
TK 12; MVB ad II 2-3a
equal
tulya, sama, mnam-pa
KSP 4; VK ad 18a; MVB II 1, ad II 1, ad II 17
equanimity
upeksä, btah-snoms
PSP 4, p 66, definition, 4, p 67
TK 4; MK£ II 2a, ad II 2a, ad IV 5a, ad IV 5b, ad IV 8a,
ad IV 8b, ad IV 9a
especially
visesena, khyad-par-du
VK ad 16b
eternal
nitya, rtag
VV 6-7, 8, 14, 15, 17, 23, 24
MVB ad V 23-26
eternality
nityatva, rtag-pa-nid
VV 14, 24
säsvatatä, rtag-pa
MVB V 24, ad V 23-26
ethics
sila, tshul-hkhrims : see "good conduct towards others".
even
säta, phya-le-ba

Glossary and Index of Key Terms

343

KSP 4
evenness of citta
citta-samatä, sems-sham-pa-nid
PSP 4, p 67
event
dharma, chos
VV 2, 3, 4, 5, 10, 15; KSP 2, 8, 11, 18, 19, 20, 37, 40
VK ad 8, ad 10b; TAT 1, 23, 25
M F £ I 20, ad I 20, ad II 14-16, III 4, ad III 4, ad IV 1, ad IV
6, ad IV 8b, ad IV 18, ad V 6, V 7, ad V 7, V 19, ad V 19,
ad V 20, V 22, ad V 22, V 23, ad V 23-26, ad V 27b-28a
(see also "selflessness of events")
event-associate
dharmin, chos-can
VV 2, 3, 4, 5
events associated with cittas
citta^samprayukta-dharma, sems-dah-mtshuhs-par-ldanpahi-chös
(equivalent term : caitasika-dharma : sems-les-byuh-bahi-chos)
PSP 4, p 66; cf. pp 67-70.
KSP 8, 23; TK 9; MVB ad I^a, ad I 8b, I 9, ad V 23-26.
events derived from the great material elements
bhautika(-dharma), hbyuh-ba-las-gyur^ba(hi-chos)
PSP 1, p 65; KSP 43, 44.
events disassociated from cittas
cittas-viprayukta-dharma sems-dan-ldan-pa-ma-yin-pahichos
PSP 4, p 66; KSP 18
events which serve to afflict
sämklesika-dharma, kun-nas-non-mons-pahi-chos
MVB ad IV 1
events which serve to alleviate
vaiyavadanika-dharma, rnam-par-byah-bahi-chos
MVB ad IV 1
ever-increasing
uttaröttara, phyi-ma-phyi-ma
MVB IV 18, ad IV 18
everything that can be subsumed
ekapaksa, phyogs-gcig
PSP 1, p 65, 5, p 72
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evolvement
parinata, gyur-ba
MVB ad V 31
pravrtti, rab-tu-hjug (V), hjug (N)
TSN 1
evolving consciousnesses
pravrtti-vijhäna, hjug-pahi-rnam-par-ses-pa
MVB ad I 9, ad III 22b; TSN 6, 9.
evolving with cognitions of "seen" and "seeing"
drsya-drg-vitti-vrtti, blta-bya mthoh-byed rtog-pas hjug(V)
mthoh mthoh-bya yan-lag-gnis-hjug(N)
TSN 9
exalted
ärya, hphags-pa (see also "noble")
MVB I 15, ad I 15
examination
pratyaveksana, rtog-pa
PSP 5, p 70
pariksä, yohs-su-brtags-pa
MVB ad IV 1
KSP 11
examined
anviksita brtags-pa,
PSP 4, p 67: KSP 49
excellence
atiriktatarä, sas-che-ba
MVB ad V 27a
excess see "spurious argument based on excess"
excessive
udrikta lhag-pa, lhag-ma
MVB II 1, ad II 1, ad II 17
excitedness
auddhatya, rgod-pa
PSP 4, p 66, definition, p 69; TK 13; MVB IV 4, ad IV 4,
ad IV 5b, ad IV lla, V 12, ad V 12
excitement
udvega, samvega, kun-tu-skyo-ba, skyo-ba
MVB II 2a, ad II 2a
exemplification
drstänta, dpe
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VV 5; MVB ad III 22b, ad V 23-26 ("example")
exercise (efficacy)
karoti, byed-pa
KSP 15, 16-17
exercises no resistance
apratigha, thogs-pa-med
PSP 1, p 66
exercise resistance
sapratigha, thogs-pa-dah-bcas-pa
PSP, p 74
exhausted
ksina
TK 19
exist
asti, yod
KSP 15,24; TK 17; MVB ad III 7b-8a, ad V 16; TSN12,13, 25
existence
astitva, satva, yod-pa
KSP \6-ll(yod'pa-nid);
VK ad 10c, ad 15; MVB I 2,
ad I 2, ad V 15, ad V 16, ad V 17
existing, existent
sat, yod-pa
VK ad 18b; MVB ad I 1, ad I 2, ad I 11, I 20, ad I 20,
III 3, ad III 3, ad V 15, ad V 22; TSN 11
existing-and-not-existing
sad-asattva, yod dan med (V), yod-med (N)
TSN 10, 11, 12, 13
experience, experiencing, experienced
anubhü, anubhava, upabhoga, myon-ba, ne-bar-spyod-pa
PSP 2, p 66; KSP 40; F.£ad 16b, ad 17b
MVB ad I 9, I 10-1 la, ad I 10-1 la, ad I l i b , III 18a, ad III
18a, 11120a, ad III 20a, V 12, ad V 12
relates to experience aupabhogika, ne-bar-sphod-pa-can
MVB I 9, ad I 9
experiencer
bhoktr, za-ba
MVB ad I 17, ad III 15-16a
experiences again
pratyanubhavati, myon-ba
MVB ad V 6
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experts in matters of reasoning
yuktarthapandita, rigs-pahi-don-la mkhas-pa
MVB ad III 12b
explained, explanation
prakäsana, prakäsita rab-tu-bstan
VV 14; KSP 15 (bstan)
explaining
prakäsana, hchad-pa
MVB V 9
explicitly
spa$tena, lhahs-por
KSP 37
exploration
mlmämsä, dpyod-pa
MVB ad II 11
express
väcayati, brjod-par-byed-pa
KSP 48
extensiveness
vistirnatva, rgya-che-ba
MVB ad I 17
prätanatä, rab-rgyas
MVB V 27b-28a, ad V 27b-28a
external
bahirdhä, phyi-rol
PSP 5, p 74-75; KSP 2, verse; MVB ad I 17, ad III 18a,
ad V 11, 12
external condition
bahya-pratyaya phyi-rol-gyi rkyen
KSP 8c, 10
extinction
ksaya, zad
MVB I 4, II 17, ad II 17
extraordinary
adbhuta, rmad,
KSPSc.
extreme
anta, mthah
MVB ad I 20'. (tha-ma), ad V 2, V 23-26, ad V 23-26, ad V 31
V2
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extremely great forbearance
adhimäträ ksänti, bzod-pa-cher-gyur-pa
MVB ad V 3
eye
caksus, mig
PSP 1, p 65; 5, p 72, p 7 3 ; KSP 11, 50.
14c, ad 15; MVB ad II 10a
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VK ad 9, ad

factors conducive to liberation
moksa-bhägiya, thar-pahi cha-dah-mthun-pa
MVB ad II 11, IV 6, ad IV 6, ad IV 7
factors conducive to penetration
nirvedha-bhägiya, nes(-par-)hbyed-(pahi)-cha-(dan)
mthun-pa
MVB Introduction, pp 309-310, ad IV 7b, IV 8a
faculty
indriya, dbah-po
KSP 43; VK ad 17c; MVB ad I 3, ad II 11, ad III 1-2,
ad III 19, ad III 20a, ad IV 5b, ad IV 6, ad IV 7a,b, IV 8a,
ad IV 8a, ad V 23-26
fainting
mürchana
TK 16
faith
sraddhä, dad-pa
PSP 4, p 66, definition, p 67; TK II; MVB ad IV 4, ad
IV 5a and b.
false appearance
vitatha-pratibhäsa, logs-par-snan-ba
MVB ad I 3
false cognition
mithyä-jnäna, hkhrul-pahi ses-pa
VV 9
false pride
mithyä-mäna, log-lahi-na-rgyal
PSP 4, p 67, p 68
false views
mithyä-drsti, log-par-lta-ba
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PSP 4, p. 68, 69
familiarity
samstava, hdris-pa
MVB V 14, ad V 13-14
fault
avadya, kha-na-ma-thob
PSP 4, p 69
favorable
anuküla rjes-sn-mthun-pa
MVB ad II 12-13, IV llb-12a, ad IV llb-12a, ad IV 17, ad
V 6
favorability, favoring, being favorable
änukülya, rjes-su-mthun-pa
MVB IV 18, ad IV 18, ad V 26
anugraha, rjes-su-hdzin-byed
MVB V 6, V 10, ad V 10
favors
anugrhnäti, rjes-su-hdzin
MVB ad V 6
fear
bhaya, hjig-pa
PSP 4, p 69; MVB ad IV 1, ad V 23-26
träsa, skrag-pa
MVB ad I 22c, ad V 22, ad V 31 ("afraid")
fearlessness, lack of fear, not afraid
aträsa, mi skrag-pa
MVB II 9, ad II 10a, V 12-15a, ad V 22, ad V 31
feeling again
punar-vedanä, yah tshor-ba
MVB ad III 21
feelings
vedanä, tshor-ba
PSP 1, p 65; defined 2; 4, p 66; KSP 25, 26, 27; TK 3,
4, 9
MVB ad I 8b, ad I 10-1 la, ad III 16b, ad III 20a, ad III 21,
ad IV 1
felt
vedita, tshor
MVB did III 18a
female organ
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strindriya, mohi dban-po
MVB, ad III 20a
fetter
samyojana, kun-tu-sbyor-ba
MVB II lb, ad II lb, ad II 2a, ad II 2-3a
field, i.e. Buddha-field
ksetra, zin
MVB ad V 29-30
filling up
pürana, rdzogs-byed
MVB I 10-1 la, ad I 10-1 la
fire-element
tejo-dhätu, me hi khams
PSP 1, p 65; MVB ad III 12a
firm confidence
sampratyaya, yid-ches-pa
MVB did IV 5a
firm conviction
abhisampratyaya, mhon-par-yid-ches-pa
PSP 4, p 67
fixed intent
abhinivesa, mhon-par-zen-pa
PSP 4, p 68
flashing appearances
prätibhäsika9 so-sor-snan-ba(N)\ g^an-dti-snan-ba(Y)
TSN 8
flaw
dos a, Pies
see VV; KSP 38, 23, 24, 41; PSP9 p 93 Qtes-pa)
MVB ad I 4b, ad II 2-3a, II 12, ad II 12-13, IV 3, ad IV 3,.
IV 4, ad IV 4, ad IV 5a
avadya, kha-na-ma-tho-ba
KSP 4;
VK ad 18b
mala, dri-ma
MVB ad I 16c, III 9a, ad I 16b, ad I 16b, ad III 7b-8a
(samala also)
flowing continuously
anubandham rjes-su-hbrel-ba
MVB IV llb-12a
forbearance
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ksänti, bzod-pa
MVB ad II 12-13,"ad II 14-16, ad IV 8a, ad V 3, V 5, ad V 6
forbearance through realizing the non-arising of events
anutpattika-dharma-k$änti mi-skye-bahi-chos-la bzod-pa
MVB did II 14-16
force
sakti, sämarthya, nus-pa
KSP 16-17, 20, 21, 26, 40
formation-body
nirmäna-käya, sprul-pahi sku
MVB ad IV 13-14
forsaking
tyciga gtoh
MVB II 12
free from discriminations
avikalpa, nirvikalpa, rnam-par-mi-rtog-pa, mi-rtog-pa
MVB III 22b, ad III 22b, ad V 3
freedom
moksa, thar-pa
MVB ad I 4b, ad I 21; TSN 35(grol-ba V)
freedom from otherness in reality
tattvänyatva-vinirmukta, de-nid dan gzan-las rnam-pargrol-ba
MVB ad I 13c, ad I 22c
fruition
phala, hbras-bu
MVB ad I a, ad IV 13-14, 16, 17, 18; III 1-2, ad 1-2, ad 7b,
ad V 9, ad V 22, ad V 31
fruition which flows from that
nisyanda-phala, rgyu mthun-pahi hbras-bu
MVB ad IV 17
fruition which makes one a full person
purusa-kära-phala, skyes-bu byed-pahi hbras-bu
MVB ad IV 17
fulfilled
parinispanna, yons-su-grub-pa
TK 21; MVB I 5, ad I 5, ad III 3a, ad III 4, ad III 5, ad
III 6, ad III 7a, ad III 7b-8a, ad III 9b-10a, ad III 10c, ad
III lla, ad III l i b , ad III 12c, ad III 13b, ad III 14b, ad V
22
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TSN 1, 3, 13, 16, 17, 13, 19, 20, 21, 25, 28
fulfilling both one's own and others, aims
sva-parärtha-prasiddhi, bdag gzan don-nirab-grub-hgyur(\r)
rah dan glan-gi don hjug (N)
TSN 38
full knowledge
parijnä, yons-su-ses
MVB III 9b-10a, ad III 9b-10a
full realization
samudägama, yah-dag-par-hgrub-pa
MVB V la, ad V la, ad V 27b-28a, V 29-30, ad V 29-30
full taking up of Samsära
samädäna, yan-dag-par-hdzin-pa
MVB II 9, ad II 10a
fully relating
kath ikatva, brjod-pa
MVB IV 13-14, ad IV 13-14
function
kriyä, bya-ba
VK, ad 2

gaseousness
laghii'Samudiranatva, yah-zih-g Yo-ba-nid
PSP 1, p 65
giving
däna, byin-pa
MVB ad I 10-1 la ("which gives"), ad II 12-13m, ad V 3, V 5,
ad V 6, V 9, ad V 9.
gliding
sära, visära, hjug-pa
MVB V 12, ad V 12
going forth
pragama,
rnam-par-rtog, rnam-par-khon-du-chud-pa (neither of
these seems to be a translation of the Sanskrit)
MVB V 27b-28a, ad V 27b-28a
good conduct towards others
sila, tshul-hkhrims
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MVB ad II 12-13, IV 10b, ad IV 10b, V 5, ad V 6
grasping after self
ätma-gräha, bdag-tu hdzin-pa
MVB ad III 1-3, ad III 23, end
grasping for a doer
kartä-gräha, kartr-gräha, byed-par hdzin-pa
PSP, p 74
grasping for an enjoyer
bhoktä-gräha, bhoktr-gräha, za-bar hdzin-pa
PSP, p 74
grasping for one central entity
ekäki-gräha, gcig-pur hdzin-pa
PSP, p 74
great elements
mahä-bhüta, hbyuh-ba-chen-po
PSP 1; KSP 2, 43, 44
Great Vehicle
Mahä-yäna, Theg-po chen-po
KSP 30; VK did I; MVB ad III 22, ad V 1, V 7, ad V 9,
ad V 29
greed
lobha chags-pa
PSP 4, p 66, p 67, p 68, p 70
Ground of all events
dharma-dhätu, chos-kyi dbyihs
MVB I 14, ad I 15, II 14-16, ad II 14-16, IV 15, V 19, ad V
19, V 21, ad V 21, ad V 23-26, V 27b-28a ("Ground"), ad V
27b-28a.
TSN 37
guile
säthya, gYo
PSP, p 66, definition, p 69; TK 13
gustatory consciousness
jihvä-vijnäna, Icehi rnam-par-ses-pa
PSP 5, p 73, p 74
H
hardness
karkasatva, rtsu-ba-nid
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PSP, p 66
having signs
naimittika, mtshan-pa-can
TSN 8
having the nature of always reflecting
mananätmaka
TK 5
heat
täpana, tsha-ba
PSP, p 65; KSP 1
heaviness
gurutva, lci-ba-nid
PSP, p 66
hell-state
naraka, rdmyal-ba
VK 4b, ad 4b, 5, ad 5
higher aim
agrärtha, mchog-gi don
MVB II 14-16, ad II 14-16
higher situation
ut taravastha, bla-na-gnas-skabs
MVB IV 13-14, ad IV 13-14
highest clarity
agra-suddhi, mchog-gi dag-pa
MVB ad II 2-3a
highest mundane events
laukikagra-dharma, hjig-rten-pahi chos-kyi mchog
MVB, ad IV 8a; described, Introduction, p 310.
highest practise
paramä (pratipatti), dam-pa(r)-(bsgrub-pa)
MVB V 2a, ad V 2a ("practise developed to the highest"),
V 2b, ad V 2b.
hindrances to the bringing about of special qualities
vaisesikagunäbhinirhäravibandha, yon-tan-khyad-par-canmyoh-par-bsgrub-pahi-gegs-su-gyur-pa
MVB ad IV l l a
holding fast
samparigraha, kun-hdzin
MVB I 10-1 la, ad I 10-1 la, ad I l i b .
hostile
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pratigha-vastu, khoh-khro-bahi g%i
MVB ad TT 2a
hostility
dvesa, ze-sdan
PSP 4, p 68; p 69, p 70; MVB ad V 23-26
"How it appears"
yathä khyäti, ji-(ltar)snan
TSN 2, 3, (ji-bzin-snah-ba N), 4
humanity
mänava, ses-bu
MVB ad V 23-26
hunger
bubhüksä, bkres-pa-nid
PSP, p 66; KSP 23.
mraksa, hchab-pa
PSP, p 66, definition, p 69;

TK 12

4
identity
samatä, ekatva, mnam-pa-nid, gcig-pa
MVB T 7b, ad IT 14-16, V 23, ad V 23-26, ad I 13,
ad HI 15
identity of the objects
sädharmya, chos-mthun-pa
VV 11
ignorance
avidyä, ma-rig-pa
PSP 4, p 66, definition, p 68; MVB ad I 10-lla, ad I lib,
ad II 2-3a, ad II 14-16, ad HI 18b, ad V 23-26
KSP 25
illogical
ayoga, ma ruh-ba
VK ad 4c, 4a
imageless realm
arüpya-dhätu, arüpyävacära, gzugs-med-pahi-khams
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PSP 5, p 74, note 12; KSP 34; MVB ad I 8a
immeasurable
aparimäna, dpag-tu-med
PSP 3, p 66; MVB ad IV, 18
immediately afterwards, immediately subsequent
antarlyaka, ma-thag-tu~hbyuh-ba
PSP 5, p 73; KSP 7, 8, 11, 27, 28
impels
abhisarhskaroti, mhon-par-du-byed-pa
PSP 4, p 67
preraka (lit. "impelling"), hjug-byed
MVB I 9, ad I 9
imperishable
avipranäsa, chud-mi-za-ba
KSP 18
impermanence
anityatä, mi-rtag-pa-nid
TK 22; MVB ad I 13b, ad III 4, ad III 7b-8a
impermanent
anitya, mi-rtag-pa
MVB ad I 16b, III 5, ad III 5, ad V 23-26
impression, latent impression, residual impression
väsanä, bag-chags
PSP, Introduction, pp 61-62
KSP 28, 32, 40, 49 (cf. also 19, 20, 21)
VK1, ad 7,-ad 17c; 7X19; M F ^ a d l l O - l l a ; TSN 1
in a real way
tattvatas, rab-kho-na
MVB III, ad 13b
in all their aspects
sarva-prakäram, thams-cad-du
MVB ad IV 2
in brief
samäsatas, mdo-bsdu-na
MVB I 14, ad I 16c, ad IV 18
in brief only
abhisamasya, mdor-bsdus-na
MVB ad IV 13-14
in common parlance
laukika, bjig-rten-gyi
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MVB, ad V 3
in conciseness
samäsatas, mdor-bsdu-na
MVB IV 18
in every way
sarvathä, thams cad
MVB IV 1
in general
sämänya, spyi
KSP 2
in its entirety
sarvathä, thams-cad-du
VK 22a
in many different ways
bahuvidha, rnam-pa-mah-po
MVB ad IV 13-14
in order
yathäkramam, go-rims-biin
PSP5, p 7 4 ; MVB I 15, ad III 4, III 5, ad III 5, ad III
6b, ad IV 4, ad IV 5a("as they are enumerated"), IV 17, ad
IV 17, ad V .6; TSN 31.
in so many different ways
vividhah, sna-tshogs-dag-ni
TK 1
in the manner as before
yathäpürvam, sha-ma-blin-du
KSP 8c
in the way that it appears
yathäkhyänam, ji-ltar-snan-bzin(V), ji-ltar-snan-ba(N)
TSN 12
in their full extent
vyäsatas, rgyas-par-bya-ba
MVB ad IV 18
inactivity—see "sloth"
indication
upadesa, ne-bar-ston-pa
VV 4, 5
indistinct
sthüla, rtsin-ba
PSP 4, p 70
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indistinct {practise)
avisistatä{-pratipatti), khyad{-par)-med(-pa) (-sgrub-pa)
MVB ad V 2a, V 2a, ad V 23-26, ad V 26b, V 27a, ad V 31
independence
svatantratva, rah-dbah
MVB ad III 15-16a
independent
svatantra, ran-dbait-can
KSP 40
indeterminate (ethically)
avyäkrta, luh-du-ma-bstan-pa
PSP 5, p 74; KSP 14, 29
inference
anumäna, rjes-su-dpag-pa
VV 3, 9, 10
inferred, is inferred, can be inferred
anumiyate, rjes-su-dpag-par-bya-ba
VV 10; KSP 37
inferior
hina, bri
MVB II 14-16, ad II 14-16,
inflation of citta
cittonnatatva, sems-khens-pa
PSP 4, p 68
influence
paribhävayati, (yons-su-)bsgos-pa
KSP 19, 20, 21, 22, 32, 38, 40
informs
vijnäpayati, rnam-par-rig-byed
KSP 11, 12
inherent nature
dharmatä, chos-nid
PSP 5, p 73
initial cause
nidäna, gzi
MVB IV 9a, ad IV 9a, ad V 31
initial mental application
vitarka, rtog-pa
PSP 4, p 66, definition, p 70, note 14; TK 14
innate lack of duration
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svänityatva, rah-hid-kyi mi-rtag-pa-nid
KSP 8
inner shame
hri, ho-tsha-ses-pa
PSP 4, p 66, definition, p 67; TK 11
inquiry
paryesa, kun-tu-htshol-ba
PSP 4, p 70
insight
prajhä, ses-rab
PSP, 4, p 92, definition, p 93; TK 10; MVB II 9, ad II 9
(both dhimatva, blo-dan-ldan-pa), II 4-8, ad II 10a, ad II
12-13, cf. ad IV 6, V 5, ad V 6, ad V 7, ad IV 10b
ad V 23-26.
instructions
avaväda, gdams-nag
MVB IV 4
insufficient strength
aniyama, mi-hes-pa-nid
VV 14 etc.
intellect
buddhi, bio
MVB ad III 12a; TSN 35
intended
cetayita, ched-du-bsams-pa
KSP 47
abhipreta, dgohs-pa
VK, ad 1
intensifying
atimätrakära, ches
KSP 8
intensifying to a great degree
pratyatimätrakära, ches-sin-tu
KSP 8
intensely great
adhimätra, cher-gyur-pa
MVB ad V 3
intention
abhipräya, dgohs-pa
KSP 37, 47; VK 8, ad 8, ad 9, ad 10c
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äsaya, bsam-pa
KSP 2
intentness
abhinivesa, mnon-par-zen-pa
MVB ad III 6b, ad III 8c
interdependence
päratantrya, gZan-(gyi-)dban-nid
MVB III 19, ad III 19
interdependent
paratantra, gzan-(gyi-)dhan
TK 21, 22; MVB I 5, ad I 5, ad III 3a, ad III 3b, ad HI 4,
ad III 5, ad III 6, ad III 7a, ad III 7b-8a, cf. ad III 8b,
ad III 9b-10a, cf. ad III 10b, ad III 13a, ad III 14a, ad V 22;
TOY 1,2, 12, 15, 17,20,21,24,28
interference
vyavakirana, hdres-pa
MVB ad II 11
internal
adhyätmika, nah
PSP 5, p 74; MVB ad I 17, ad III 18a, ad V 11, ad V 12
interrupted
chinna, chad-pa
KSP'21, 23
interval
kha, go-hbyed-pa
PSP 4, p 73
intimacy
paricaya, hdris-par-bya-ba
MVB ad V 29-30
intuitively realizing
säksätkrti, mnon-sujn-(du-)bya(-ba)
MVB III 9b-10a, ad III 9b-10a
invariable concomitance
avinäbhäva, med-na-mi-hbyun-ba
VV 4, 5, 10, 16, 20
investigate
vicar, (rnam-par-)dpyad-pa; vyavacar, sampradhr, nirdhr
VV 1; KSP 2, 11, 15; VV ad 14, ad 15
investigation
(pra)vicaya, rab-tu-rnam-par-hdyed-pa
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MVB IV 6, ad IV 6, ad IV 8b
pratyaveksä, so-sor-rtog-pa
MVB ad V 23-26
invisible
asanidarsana, bstan-du-med-pa
PSP, p 66, p 74
irreversible stage
avinivartaniya-bhümi, phyir-mi-ldog-pahi sa
MVB ad V 29-30
is destroyed
nasyate, hjig-par-byed
KSP 8, 11
is found
vidyate, yod-pa
MVB I 1, ad I 1
is not logical
na yujyate9 rigs-pa-ma-hgyur-ba
KSP 29; VK ad 2, ad 4c, ad 5, 14a, ad 14a; MVB ad
V22
isn't really to be found
na vidyate, ma yod-pa
TK 20
is situated
avatifthati, gnas-pa
KSP 4; TK 26, 27
is observed
drsyate, mthoh-ba
VV 10, 20

Jains
Tirthika, Mu-stegs-su-stegs-can
MVB V 23, ad V 23
judgment
prajnänana, ses-rab
PSP 4, p 68-69
justification
hetu, gtan-tshigs
VV4, 6, 7, 11, 12, 13, 14, 15, 16, 17, 20, 23
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K
know
jnä, jänäti, ses-pa
VK ad 10a, ad 20b
knowable
jiteya, ses-bya (see also "obstruction to the knowable",
"thing to be known", "to be known")
TSN 36
knowledge
jnäna, ye-ses
VK 21a, ad 21a, ad 21b, ad 22b; TK 29;
MVB ad I 15, ad I 17, ad II 12-13, ad III 4, ad III 11, III 13b,
ad III 13b, III 22a, ad III 22a, ad V 3, ad V 18b-c, ad V 19,
ad V 20, ad V 21, ad V 22, ad V 23-26, ad V 27b-28a? V,
ending verse.
VV 10
knowledge free from discriminations
nirvikalpaka-jnäna, rnam-par-mi-rtog-pahi-ye-ses
MVB ad V 3, ad V 22, ad V 23-26
knowledge of everything that can be known in all its various aspects
sarväkärasarvajheya jnäna, ses-bya-thams-cad-kyi-rnampa- thams-cad-la-mkhy en-pa
VK ad 22b.
known, completely known
parijnäta, yons(-su)-ses
MVB IV 2, ad IV 2

lack of an own-being
asvabhävatä, ho-bo-nid-med-pa
MVB ad V 23-26
lack of arising
anutpäda, hdyun-ba-med-pa
MVB ad V 23-26
lack of attachment
visamyoga, bral-bar-bya-ba
MVB ad IV 12b
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lack of birth
ajäti, skye-ba-med-pa
MVB ad V 23-26
lack of calm
nir vyupasama, mam-par-ma-li-ba
PSP 4, p 69
lack of compassion
akrpatä, akärunyä, snih-rje-med-pa
MVB II 4-8, ad II 10a
lack of complete use of sense-fields
anäyatana, skye-mched-min
MVB II 4-8, ad II 10a
lack of confidence
anadhimukti, ma-mos, mi-mos-pa
MVB II 4-8, ad II 10a
lack of confusion
amoha, gti-mug-med-pa
PSP 4, p 66; definition, p 67;
MVB IV 1 (avimoha, mi-rmons)9 ad IV \{asammoha, rmonspa-med'pa), ad II 9, ad II 10a, ad V 22(abhränti, hkhrulpa-med-pd)
lack of dealing with
asamudähära, no Tib.
MVB ad II 14-16
lack of detriment
ahinatä, hgrib-pa-med-pa
MVB ad V 22
lack of discrimination
avikalpanatä, rnam-par-mi-rtog -pa-hid
MVB ad V 22
lack of distractedness
avik$iptatä, rnam-par-mi-gYen-ba
MVB V 11, ad V 11, cf. ad V 12
lack of diversity
anänätva, tha-dad-pa-med-pa
MVB II 14-16, ad II 14-16
lack of division
abheda, tha-dad-pa-med-pa
MVB II 14-16, ad II 14-16
lack of dread of blame
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anapaträpya, khrel-med-pa
PSP 4, p 66; definition, 4, p 69; TK 13
/flc& o/ engagement in meditation
samädhyaparikarmitä, samädher aparikarmitva,
tin-hdzin-sbyahs-pa-ma-byas-pa, tih-ne-hdzin-yohs-susbyar-ba-ma-byas-pa
MVB II 4-8, ad II 10a
lack of excellence
a visistatä, khyad-par-du-hphags-pa-med-pa-hid
MVB ad V 22
lack of exhaustion
aparyädäna, yons-su-gtugs-par-mi-hgyur-ba
MVB ad V 3
lack of faith
asraddhä, ma-dad-pa
PSP 4, p 66; definition, 4, p 69; TK 13; MVB ad II 2-3a,
ad II 4-8? ad II 10a, ad IV 7a
lack of familiarity
asamstava, ma-hdris
MVB V 14
lack of fear
aträsitä, mi-dhah-ba
MVB V 13, ad V 22
lack of greed
alobha, ma-chags-pa
PSP 4, p 66, definition, 4, p 67; KSP 27, 29; TK 11
lack of hostility
advesa, Zi-sdan-med-pa
PSP 4, p 66; definition, 4, p 67
lack of a justification
ahetu, gtan-tshigs-med-pa
VV 11
lack of knowledge
ajnäna, mi-ses-pa
PSP, 4, p 68
lack of loss
asammow, brjed-par-mi-gyur
MVB IV 5b, ad IV 5b, IV 6, ad IV 6
lack of maturation of insight
prajnä 'vipäkatva, prajitä'paripakvatä,
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ses-rab-ma-smin, ses-rab-yons-su-ma-smin-pa I
MVB II 4-8, ad II 10a
lack of means {to rouse oneself from inactivity)
aprayoga, sbyor-ba-med-pa
MVB II 4-8, ad II 10a
lack of mental attention
amanasikära, yid-la-mi-byed-pa
MVB II 4, ad II 10a
lack of motivating factors
asamskära, anabhisarhskära hdu-byed-med, mhon-parhdu-mi-byed
MVB IV 4, ad IV 4
lack of obstructions
anävrti, anävarana, sgrip-pa-med (-pa)
MVB II 0, ad II 10a
lack of planting
aropana, mi-skyed-pa
MVB II 11, ad II 11
lack of pride
anunatti, khens-pa-med-pa
MVB V 12b-15a, ad V 22
lack of recognition
asamprajanya, ses-Min-ma-yin-pa
PSP 4, p 66; definition, 4, p 70; TK 14.
lack of repose
asama, ma-zi, zi-ma-byed
MVB V 10b, ad V 10b
lack of reverence for the good Dharma
saddharme gaurava, dam-(pahi-)chos(-la)-ched-cher-mihdzin-pa
MVB II 4-8, ad II 10a
lack of reversal
aviparyäsa, phyin-ci-ma-log-pa
MVB III 11, V, 11, adV 11, V 18b, ad V 18b-c, V 19, ad V 19,
V 20, ad V 20, V 21, ad V 21, V 22, ad V 22, V ll-15a,
V 14, V 15, ad V 15, V 16, ad V 16, V 17, ad V 17,
ad V 31
lack of a self
anätmatä, bdag-med-pa-nid
MVB, ad III 4
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lack of selfishness
amätsarya, amatsaritva, ser-sna-med-pa
MVB II 9, ad II 10a
lack of separation
avisamyoga9 ma-bral-ba
MVB III 8c, ad III 8c
lack of shame
ährikya, ho-tsha-med-pa
PSP 4, p 66; definition, p 69; TK 13
lack of skill
akausala, mi mkhas
MVB II 11, ad II 11
lack of transformation
nirvikära, hgyur-med
MVB III l i b , ad III l i b
lack of trouble
akrcchratva, tshegs-med-pa
MVB V 3, ad V 3
lack of trust
apratyayitä, yid-mi-ches-pa
PSP 4, p 69
lasting
nitya, rtag-pa
KSP 40; PSP 4, p 95
learner
saiksa, slob-pa
MVB ad IV llb-12a, ad IV 13-14, ad IV 15, ad IV 18
length
dirghatva, rih-po
KSP 2
liable to be connected with afflictions
säsrava, zag-pa-dah-bcas-pa
PSP 5, p 74; KSP, note 43; MVB ad IV 1
liberation
mukti, groUba
PSP 4, p 69; TK 30; MVB I 4b, II 17, ad II 17
liberated
mukta, grol-ba
MVB I 21, ad I 21, III 15-16a, ad III 15-16a
liberate
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vimocayati, grol-ba
MVB ad V 6
liberating
vimocana, grol-bar-byed, rnam~par-grol~bar-byed-pa
MVB II 13, ad II 12-13, ad III 22b, V 6
life-course
gati, hgro-ba
KSP 34, 46, 50, verse.
life-force
jivitendriya, srog-gi-dban-po
PSP 4, p 71; KSP 34; VK ad 19; MVB ad V 23-26
(jivasa, srog)
life-stream
samtäna, rgyud (see also "series of moment-events")
MVB ad IV 12b
lightness
laghutva, yah-ba-nid
PSP 1, p 66
limb
anga, yan-lag
MVB IV 8b, ad IV 8b, ad IV 9a, IV 9b-10a, ad IV 9b-10a
limbs of enlightenment
bodhyanga, byah-chub-kyi-yan-lag
MVB ad II 11, ad III 19, ad IV 8a, IV 8b, ad IV 8b
limbs of the Path
margähga, lam-gyi-yan-lag
MVB ad II 11, ad IV 9a, IV 9b-10a, ad IV 9b-10a
limited
prädesika, ni-tshe-ba
MVB II 1, ad II 1, ad II 17
linguistic fiabits
uccäranatä, brjod-pa
MVB ad V 13-14
liquidity
snehatva, gser-ba-nid
PSP 1, p 65
listening
sruta, thos-pa
MVB V 7, ad V 7, ad V 8b
locus
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desa, yul
KSP 4,6,1,9, 10, 11, 12, 13,46
VKsid 12a, 12b, ad 12b, ad 14b
logical, logically
yukta, yuktam, rigs-pa
KSP 4, 7, 8c, 21, 29; VK 2, ad 14, ad 15
logical fitness
yukti, rigs-pa
MVB I 22c
logical pervasion
vyäpti, khyab-pa
VV, Introduction, pp 42-43, 16
long
dirgha, rih-po
KSP 2, 3, 4, 5, 22.
longing
abhiläsa, hdod-pa
MVB ad IV 5a
longing for enjoyment
bhoga-sakti, spyod-la-chags-pa
MVB II 4-8, ad II 10a
loss of mindfulness
musitasmrtitä, brjed-has-pa
PSP 4, p 66; definition, p 70; VK 19 ("loss of memory",
smrti-lopa), TK 13.
love of self
ätma-sneha, bdag-la-chags-pa
PSP 5, p 72; TK 6
loving kindness
maitri, byams-pa
PSP, 4, p 67; MVB, ad IV 8b
luminousness
prabhäsvaratä, hod-gsal-ba
MVB I 22b, ad V 22
M
magical creation
mäyä, sgyu-ma
MVB V 15b-18a, ad V 17, ad V 22;

TSN 27
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magical show
mäyä, sgyu-ma
TSN 34
magician
mäyäkära, sgyu-ma-mkhan
MVB ad V 23-26
magnanimity
audärya, rgya-che-ba
MVB V 3, ad V 3
main
agra, dam-pa
KSP 5
maintained
abhista, mhon-par-hdod-do
VV 2, 3 ."
makes something stop
sthäpayati, gnas-byed-pa
TK 27
male organ
purusendriya, phohi dbah-po
MVB ad III 20a
malice
upanäha, khon-du-hdzin-pa
PSP 4, p 66; definition, 4, p 69; TK 12.
maliciousness
pradäsa, htshig-pa
PSP 4, p 66; definition 4, p 69; TK 12
manas
yid
PSP 5, p 71-72; KSP 2, 23, 45, 47, 49, 50; VK ad 7; TK 5;
MVB ad I 3, ad III 23, ad V 18b-c, ad V 23-26.
manifest action
vijnapti(-karma), rnam-par-rig-byed(pahi las)
PSP 1, p 65; KSP 2, 5, 6, 11, 12, 13, 14, 49, note 3.
mastery
adhigama, khoh-du-chud-pa
MVB ad V 27b-28a
material elements (see also "great elements"), bhüta, hbynu-ba
VK ad 5, 6, ad 6, ad 7
materiality
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rüpa, gzugs
PSP 1, 5; KSP 8, 28; MVB ad III 16, ad III 17a, ad V 2326
materiality derived from the great elements
bhautika-rüpa, {Hbyuh-ba-las-)rgyun-byas-pahi-gzugs
PSP 1, p 65; KSP 43, 44.
maturation
vipäka, rnam-smin
TSN 9, 8 (maturational vaipäkika); TK 1, 2.
meaning
artha, don
MVB ad II 13, ad V 8, ad V V 9, V12b-15 a, ad I 1,1 12, ad
114; £ S P 4 8
meaningfulness
särthakatva, don-yod-pa-nid
MVB ad V 13-14
meaninglessness
nirarthakatva, don-med-pa-nid
MVB ad V 13-14
means of cognition
pramäna, tshad-pa
See VV 9, 16, 10; VK ad 15: MVB ad III 12 b
means of evidence
linga, rtags
VV 10
meditating
bhävanä, sgom-pa
MVB ad II 11, ad V 7 r a d V 8 a, V 9, ad V 9
meditation
dhyäna, bsam-gtan
MVB ad II 12-13, ad IV 112, V 5, ad V 6.
meditational concentration
samädhi, tih-he-hdzin
PSP 4, p 66; definition, p 67; TK 10; MVB II 11, ad
II 11, ad IV 3, ad IV 5 a, ad IV 8 b, ad IV 9a, ad V 12.
meditational concentration on the treasury of the sky
gagana-ganja-samädhi, nam-mkhah-mdzod-kyi-tih-hehdzin
MVB ad V 3, note 57
meditational object
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älambana, dmigs
MVB IV 5 b, ad IV 5 b, IV 6, ad IV 6, IV 12 b, ad IV 12 b
(also "varftt", " £ » " , II 11, ad II 11)
medium
dvära, sgo
KSP 47
meeting
samnipäta, hdus-pa
KSP 26
meeting with
sammukhibhäva
VK ad 17 c
memory
smrti, dran-pa
VV9; PSP 4, p 66; definition, p 67; KSP 19, 40; VK&d 17b,
TK 10. MVB, ad IV 5 a, ad IV 5 b, ad IV 6, ad IV 7 b, ad
IV 8 b
mental action
manas-karma, yid-kyi-las
PSP 4, p 67
KSP 1, 2, 18, 42, 47
mental attention
manasikära, yid-la~byed-pa
PSP 4, p 66; definition, p 67; KSP 29; TK 3;
MVB ad I 9, II 4, ad II 10 a, IV 12 b, ad IV 12 b, ad IV 18,
V 2, ad V 2, ad V 6, V 7 b-8 a, ad V 7 b-8 a, ad V 8 b, ad V
10b, ad V 11, V 12, ad V 12, V 15 b-18 a, ad V 16, ad V 20,
ad V 31
mental consciousness
mano-vijnäna, yid-gyi-rnam-par-ses-pa
PSP 5, p 73; VK ad 16b; TK 16;
KSP 23, 25, 26, 29, 32, 40
mental fogginess
styäna, rmugs-pa
PSP 4, p 66; definition, 4, p 69; TK 13
mentally cognizables
dharmäyatana, chos-kyiskye-mched
PSP 5, p 72, p 73, p 74, p 75
KSP 14, 23, 25; MVB ad V 18 b-c.
metaphor
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upacära, hdogs, btags-pa
KSP 23, 34; TK 1
method of non-apprehension
anupalambha-yoga, mi-dmigs-pahi tshul
MVB ad IV 12 b
middle path
madhyamä pratipad, dbu-mahi lam
MVB I 2, ad I 2, ad V 23-26, ad V 31 a, ad V 31 b
mirror-reality
ädarsa-tattva9 me-lon-lta-buhi-de-kho-na
MVB ad III 22 b
mischievous exuberance
mada, rgags-pa
PSP 4, p 66; definition,. 4, p 69; TK 13
moment
k$ana, skad-cig
KSP 10, 14, 19, 32
k$anika, skad-cig-pa
KSP 8 {.KST), ra: ad 16 b
more palpable states causing suffering
duhkhana, sdug-bshal
MVB I 10-11 a, ad I 10-11 a
motivational impulse
abhisamskära, mnon-par-hdu-byed-pa
KSP 45
motivate
abhisarhskaroti, mnon-par-hdu-byed-pa
KSP 50
motivating dispositions, motivating factors
samskära, hdu-byed
PSP 1, p 65; defined 4, pp 66-70;
KSP 24, 27, 37;Mra ad I 10-1 la, ad I 11 b, ad II 11 ad III
16 b, IV 3, ad IV 3, ad IV 5 b (abhisamskära), ad V 23-26
(abhisamskära)
motive
abhisandhi, dgons-pa
MVB ad III 22b
movement, motion
gati, hgro-ba
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KSP 6, 9, 10, 11
muddle-headedness
lina-cittatä, sems~zum-par(-gyur-pa)
MVB II 4-8, ad II 10 a
mundane-and-supermundane
laukika-lokottara
hjig-rten-pa dan hjig-r ten-las-hdas-pa
MVB ad V 27 b-28 a
mundane complete clearing
laukikavisuddhi, hjig-rten-pahi-mam-par-dag-pa
MVB ad III 20 a
mutually
mithaSy phan-tshun
VK 18 a, ad 18 a
N
naming
näma, min
MVB III 13 a, ad III 13 a, ad III 22 b
name
näma, min
MVB ad V 13-14, V. 18b-c, ad V 18 b-c, ad V 27 b-28 a
narrow
pratanu, chuh-nu
MVB ad II 17
nature
prakrti, rah-V£in (see also "emptiness of nature")
MVB ad I 19 a I 22 b, II 4-8, ad II 10a ("natural"), ad II 6,
III 7a, ad III 7a, ad III 7 b-8 a, ad III 9 a, ad V 11, V 21,
ad V 21, ad V 22, ad V 23-26, ad V 31; KSP 16-17
Nirvana which has no basis
apratisthita-nirväna, mi-gnas-pahi mya-han-las-hdas-pa
MVB, ad II 1, ad IV 12, ad IV 12 b
Nirvana which has no remainder
nirupadhisesa-nirväna, phuh-po-lhag-ma-med-pahi
mya-han-las-hdas-pa
(meaning a Nirvana freed from any remnant of the personality-aggregates), MVB, ad I 18, ad I 18 d
noble
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ärya, hphags-pa
PSP
non-abandonment
aprahäna, ma-spans-pa
MVB, ad V 20
non-abandonment of sentient beings
sattväparityäga, sems-can-yons-su-mi-gton-ba
MVB ad II 12
non-affllicted
aklUta, non-mohs-pa-can-ma-yin
(see also "unafflicted")
MVB II 14-16, ad II 14-16
non-agitation
aninjya, mi-gYo-ba
KSP 28
non-appearance
akhyäna, mi-snah
TSN 32, 33
non-apprehension
anupalabdhi, nöpaladbhi, mi dmigs-pa
MVB I 6, ad I 6, I 7 a, I 7 b, ad I 7 b
TSN 31 {anupalmbha, dmigs-su-med-pa V), 32, 34, 36, 37
non-arising
notpatti, mi-skye9 skye-be-med^ kbyuh-ba-med
MVB II 4-8, ad II 10 a, III 9 a, ad III 9 a, ad V 23-26
non-attachment
apratigraha, mi-len-pa
PSP 4, p 67
non-being
abhäva, med-pa, ma-yin-pa, dhos-pa-med-pa
KSP 49; VK9 ad 17 b, 17 c, ad 17 c; TK 28
MVBI3, ad I 3 , 1 4 , ad I 4 , 1 5 , ad I 5,1 13 a, ad I 13 a, I
13 b, ad I 13 b, I 20, ad I 20, III 7 a, ad III 7 a, ad III 7 b,
18 a, ad V 15 b-18 a, V 25, ad V 23-26
TSN 13, 18, 19, 24, 25, 26, 28
non-being of this or that
atadbhäva, de-yi-dnos-ma-yin, de-ma-yin-pa
MVB III 7 a, ad III 7 a, ad III 7 b-8 a
non-clarity
asuddhi, ma-dag
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MVB ad V 19, ad V 31
non-deficiency
avaikalya, ma-tshar-(ba-)med-{pd)
MVB V 29-30, ad V 29-30
non-denial
anapaväda, skur-pa-hdebs-pa-med-pa
MVB III 18 b, ad III 18 b
non-different
abhinna, glan-ma-yin (V), dbyer-med, tha-mi-dad (N)
TSN 19,19, 20, 21
non-discontinuity
anuccheda, rgyun-mi-hchad-pa
VK ad 8
non-distractedness
avik$epa, mi-gYeh-ba
MVB V 29-30, ad V 29-30, ad V 31
non-duality
advayatva, gnis-po-med-pa(V), gnis-med-nid (N)
TSN 4, 13, 16, 19
non-dual
advaya, ghis-med
TSN 26
non-eternality
anityatva, mi-rtag-pa-md
VV 2, 3, 4, 14, 16, cf. 18, cf. 23, 24
non-evolving
apravrtti, mi-hjug
MVB V 18b-c
non-existence
nästitva, asatva, med-pa, med-pa-nid
FA: ad 2, ad 15; ASP 15; MVB I 2, ad I 2, V 16, ad V 16,
ad V 17, V 22; TSN 3, 14, 4, 20
non-existence as it appears
tathävidyamänatäy de-ltar-ni-yod-pa-ma-yin
MVB V 15 b-19 a
non-existent
asat, med
VK 1, ad 3 c, ad 4 c; MVB ad I 3, ad I 5, ad I 6, ad I 11,
III 3 b, ad III 3 b, III 5, ad III 5, ad III 7 a, ad V 22
TSN 4, 5,18,20, 21,-24,29
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non-forgetting
avismarana, ma-brjed-pa
PSP 4, p 67
non-gliding
avisära, ni-hphro-ba
MVB IV 6, ad IV 6, V 12b, ad V 17
non-grasping
nUparigrahatä, yons-su-hdzin-pa-med-pa
MVB II 14-16, ad II 14-16
non-harming
ahimsä, mi-tshe-ba
PSP 4, p 66; definition, 4, p 67-68; TK 11
non-informing
avijnäpaka, rnam-par-rig -par-mi-byed-pa
KSP 12
non-meditative state without cognitions
äsamjnika, hdu-ses-med-pa
PSP 4, p 71; KSP 21, 23
non-loss see "lack of loss"
non-otherness
ananyathä, gian-med, glan-ma-yin-pa
MVB I 15, ad I 15
non-reversal (see also "lack of reversal", "unreversed", "absence of reversals")
aviparyäsa, phyin-ci-ma-log-pa
MVB I 15, ad I 15, III 1-2, ad III 1-2, ad HI 4, ad III 11
non-restraint
asamvara, sdom-pa-ma-yin-pa
KSP 14
non-restriction
aniyama, mi-hes-par-hgyur-ba
VK 2, ad 2, 3 b, ad 3 b, ad 3 c
non-returner
anägämin, mi-hon-ba
KSP 34
non-stable
asthira, brtan-pa-ma-yin
PSP 4, p 70
non-superimposition
asamäropana, sgro-hdugs-pa-med-pa
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MVB III 18 b5 ad III 18 b
non-utterance
anukti, ma-brjod-pa
VV II, 12, 17
nose
ghräna, sna
PSP 1, p 65; 5, p 72
not-really
atattvatah, kho-na-ma-yin
MVB III 3b, ad III 3 b
not remaining tranquil
aprasrabdhi, rgyun-mi-gcod-pa
MVB V 29-30, ad V 29-30
nothing whatever
akimcana, ci-yan-med-pa
KSP 28, 34
O
object-of-consciousness
älambana, dmigs-pa
KSP 2, 5, 11, 29, 28, 31, 36, 37, 47
TK 5, 28; MVB ad III 22 b, IV 2, ad IV 2, ad IV 18, ad V 22
object apprehended
grähya, gzuh-ba
VK ad 10 c, ad 21 b; MVB ad I 1, ad I 2, ad I 3, ad I 5, ad I
6, III 4, ad III 4, ad III 9 a, III 17 b, ad III 17 b, ad V 15,
ad V 16, ad V 17, V 24, ad V 23-26
object {of sense or understanding)
artha, don
VV 1, 2,3, 4, 5, 6, 8, 9, 10, 11, 12, 14, 15, 16, 20
KSP 19
VK 1, 2, ad 2, ad 3 a, ad 3 c, ad 10 c, ad 12 b, ad 16 a, 16 b, ad
16 b, ad 17 a, ad 17 b, ad 17 c, ad 18 a, ad 18 b, 21 a, ad 21 a,
ad 21 b
MVB I 3, ad I 3, ad I 5, ad I 6, ad I 7 a, ad I 7 b, I 8, ad I 8,
III 11 a, ad III 11 a, ad III 16 b, ad III 18 a, ad III 23, V 1215 a, V 15-18 a, ad V 15, ad V 17, 23-26
TSN 5, 14, 31, 35, 36
object-of-sense
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visaya, yul
VV 9; PSP, p 65 and throughout; KSP 49;
VK ad 10 c, 11, ad 11, ad 14, ad 15, 16 a, ad 16 b, ad 17 b,
ad 17 c; TK2, 8; MVB ad III 13 a, V 12, ad V 12, ad V
31
objection
codya, brgal-ba
MVB, ad V 22
observation
darsana, ltos-pa
VV 10; KSP 23 (mthon) MVB ad V 15
obsession
adhyaväsana, lhag-par-%en-pa
MVB ad I I 2-3 a
obstructed but indeterminate
nirvrtävyäkrta, bsgribs-la-lun-du-bstan-pa
KSP, note 43; TK 6
obstruction
ävarana, sgrib-pa
KSP, note 43; MVB I 12, ad I 12, ad I 10-11 a, II 1, ad II 1,
II 1 b, ad II 1 b, ad II 2 a, ad II 2 b-3 a, II 3, ad II 3, ad II
4-8, II 9, ad II 9, II 10 a, ad II 10 a, II 10 b, ad II 10b, ad II
11, II 12, ad II 12-13, II 14-16 ("obstructing", ävrti), ad II
14-16, II 17, ad II 17, ad III 8, ad IV 17, ad V 29-30, ad
V 31
obstructions consisting simply of afflictions
klesävarana, non-mons-pahi-sgrib-pa
MVB ad II 1, II 17, ad II 1 b, ad II 17, ad V 31
obstructions of the knowable
jneyävarana, ses-byahi-sgrib-pa
MVB ad II 1, II 17, ad II 17, ad III 12 a, ad V 31
occur in every citta
sarvatraga, kun-tu-hgro-ba
PSP 4, p 66; TK 9 (enumerated 3)
of good effect
anusarhsa, phan-yon
MVB IV 8 b, ad IV 8 b, IV 13-14, ad IV 13-14
offense
avadya, kha-na-ma-tho-ba
PSP 4, p 67, p 69; VK ad 18 b, ad 20a, 20 b, ad 20 b
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olfactory consciousness
ghräna-vijfiäna, snahi-rnam-par-ses-pa
PSP 5, p 73, p 74
one-pointedness
ekägratä, rce-gcig-nid
PSP 4, p 93
oneness
ekatva, gcig
MVB III 15-16 a, ad III 15-16 a
one's own realization
svädhigama, rah-gi rdogs-pa
MVB ad IV 9 b - 1 0 a
origination (of suffering)
samudaya, kun-hdyuh-ba
MVB ad III 7 b-8 a, ad III 8 c, ad III 21, ad IV 1
otherness of own-being
svabhävänyatva, no-bo-nid-gz'an-du-hgyur-ba
MVB ad I 16 c
own-characteristic
svalak$ana, rah-gi-mtshan-nid
PSP 5, pp 73-74; KSP 15; MVB ad I 2, ad I 4b, III 7 b,
ad III 7 b, V18b-c, ad V 18 b-c, V 18 d, ad V 31
own-being
svabhäva, no-bo-nid, ran-bzin
VK9 ad 10 c; TK 20, 21, 23, 24; MVB ad I 4, ad I 5, III 3 a,
III 3b, ad III 3b, ad III 4, ad III 5, ad III 6, ad III 12 a,
ad III 12 c, ad III 13 a, ad III 13 b, ad III 15-16 a, IV 8 b,
ad IV 8 b, IV 9 a, ad IV 9 a, ad V 22
TSN 1, 3, 10, 11, 13, 14, 15, 16, 18, 19, 20, 21, 22, 23, 26, 28,
31
own-nature
prakrti or svarüpa ? rah-bHin
KSP 11

parallel positive example
sapak?a, mthun-pahi-phyogs
W 5
päramitä
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oha-rol(-tii)-phyin-pa
MVBII 10b, ad II11, ad II 12-13, ad II 17, ad V 1 a, ad V 3,
V 4, ad V 4, V 5, ad V 5, ad V 6, ad V 26 b, ad V 27 b-28a,
ad V 29-30.
part
avayava, cha-sas
K K a d . l l , 13, ad 13
KSP 2(anga, yan-lag), 3
particular knowledges (pratisamvid, so-so-yang-dag-par-rig-pa)
which are : knowledge of dharma, knowledge of meanings,
knowledge of language, and presence of mind
MVB ad II 12-14
past
aiita, hdas-pa
KSP 15, 16-17, 22; MVB ad III 17, ad III 20
path
märga, lam
TK7; MVB II 2-3 a, ad II 2-3 a, ad II 10 a, ad III 9 a, III
9 b-10 a, ad III 9 b-10 a, ad III 11 a, ad III 21, ad IV 1, ad
IV 8 b, IV 9 b-10 a, ad IV 10 b, ad IV 11 a, ad IV 16, ad IV
18, ad V 23-26, ad V 27 b-28 a, ad V 29-30, ad V 31.
paths of action
karma-patha, las-kyi-lam
KSP 42, 46, 49
Path of Cultivation
bhävanämärga, bsgom-pahi-lam
MVB, Introduction, pp 314r318; ad II 10 a, ad II 11, ad IV
9 b-10 a, ad V 27 b-28a
Path of (Initial) Application
prayoga-märga, sbyor-bahi-lam
MVB ad IV 15, ad IV 18; Introduction, pp. 308-310
Path of Seeing
darsana-märga, mthoh-bahi-lam
MVB, Introduction, pp. 310-313; ad II, 10 a, ad II 11, ad IV
8 b, ad IV 18, ad V 27 b-28 a
peace
sänti, ti-ba
MVB III 9 a, ad III 9 a
perceived
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grhita, grhyate, hdzin-ba, bzun-ba, gzun-ba, zin-pa
KSP 5, 8; TSN 11
perception
vijnapti, mam-par~rig-byed
VKzA 1, 1, 2, ad 3 c, ad 10 b, ad 10 c, ad 11, ad 15, 17 a, ad
17 a, ad 17 b, ad 17 c, 18a, ad 18 a, ad 18 b, 19, ad 19, ad 20 a,
ad 20 b, ad 21b, 22 a
TK 2, 3, 17, 25, 26, 27;
MVB I 3, ad I 3, ad I 6, ad II 10 a, ad III 13 b, III 14 c, IV
10 b, ad Y 23-26
perish
vipranasyate, chad-zur-hgyur
KSP 15
perpetuation
ävedha, hphen-pa
KSP 34
persistence
äyatatva, yun-rih
MVB V 3, ad V 3
personality
pudgala, gan-zag (see also "selflessness of personality")
VK 10 a, ad 10 a; MVB I 20, ad I 20, III 4, ad III 4, ad III
6, IV 6("person"), ad IV 6 ("Person"), V 22 ("person"),
ad V 22 ("person"), V 23, ad V 23-26
pervading
vyäpi, khyab-pa
KSP 3, 34
MVB II 1, ad II 1, ad II 17
pervasive power
vyäpana, khyab-pa
MVB ad IV 18
planting
ropana, hdebs-pa
MVB I 10-11 a, ad I 10-11 a
pleasant
svädu, zim-pa
PSP 1, p 65
pleasure
sukha, bde-ba
PSP 2, p 66 (definition); VK ad 5; TK 30 ("bliss'?)
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possession
pariskära, yo-byad
MVB ad II 2-3 a
potency
vasitva, dbah
MVB II 9, ad II 10 a, II 14-16 (vasita), ad II 14-16
potency in absence of discriminations
nirvikalpa-vasitä, rnam-par-mi-rtog-la-dban-ba
MVB ad II 14-16
potency in action
karma-vasitä, las-la-dbah-ba
MVB ad II 14-16
potency in knowledge
jnäna-vasitä, ye-ses-la-dban-ba!
MVB ad II 14-16
potency in total clearing of the Buddha-field
k§etra-parisuddhi-vasitä; zin-yons-su~dag-pa-la-dbah-ba
MVB ad II 14-16
power
vibhutva, dbait-byed-pa
MVB ad II 10 a, IV l l a (vaibhutva), ad IV 11 a
vittatva, dbyah-hbyor
MVB V 3, ad V 3
power
bala, stobs
MVB ad I 19 b, ad II 10 a, ad II 11, ad II 12-13, ad IV 6,
ad IV 7 a, ad IV 17, V 5, ad V 6, ad IV 7 b, ad IV 8 a, IV
8 a, IV 11 a, ad IV 11 a, IV 17, ad IV 17
powerful
balavat, stobs-dah-ldan-pa
MVB ad IV 6
practise
samudäcära, kun-tu-spyod-pa, kun-tu-^hbyuh-ba
VKad 18 a; MVB ad II2-3, ad II14-16, III 13, ad III 19, ad V 12
practise
pratipatti, sgrub-pa
MVB II 4-8, ad II 10 a, ad III 10 b, III 11 a, ad III 11 a, ad III
13 b, ad III 14 a, III 21 ("activity"), ad III 21, V 1 a, ad V 1 a,
V lb, V 2, ad V 2, V 3, ad V 3, ad V 4, ad V 23-25. V
26 b, ad V 26 b, ad V 29-30, ad V 31
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vyäprti (lit : "Something which is to be fulfilled"),
byed-pa
MVB ad V 23-25
präpti
thob-pa
PSP 4, p 70
precise
sükfma, lib-pa
PSP 4, p 70
preparation
sambltära, tshogs
MVB II 4-8, ad II 10 a
preparatory cause
nimitta, rgyu
MVB III 21, ad III 21, III 22 b, ad 22 b, ad IV 11 a
present
pratyutpanna, da-ltar-hbyuh-ba
MVB ad III 20, ad IV 17, ad V 23-26
preserverence
pradhära, rab-tu-hdzin-pa
MVB V 27b-28a, ad V 27 b-28 a, ad V 31 (ädhära)
pride
mäna, ha-rgyal
PSP 4, p 66; definition, 4, p 68; TK 12
pride of thinking " / am"
asmi-mäna, naho-snam-pahi ha-rgyal
PSP 4, p 68; MVB ad II 2-3 a, ad V 12
pride, greater
mahä-mäna, che-bahi na-rgyal
PSP 4, p 68
pride of self
ätma-mäna, bdag-tu na-rgyal
PSP 5, p 72; TK 6
pride of thinking deficiency
üna-mäna, chun-zad snam-pahi ha-rgyal
PSP 4, p (58
pride that is more than pride
mänätimäna, ha-rgyal-las kyah na-rgyal
PSP 4, p 68
profound
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gambhira, zab-pa (N), zab-mo (V)
TSN 1
profundity
gambhiratä, zab-nid (N), zab-pa (V)
TSN 10
progression .
samkränti, hpho-ba
KSP 6, 7, 8, 9, 10, 11
projected
äksipta, hphans-pa
PSP 4, p 71; KSP 14, 15, 16-17, 27, 28; MFtf ad I 10-11 a
sampatti, phun-sum(-tshogs)
MVB ad V 3
pseudo-justification
hetu-sama, gtan-tshigs-ltar-snah-ba
VV 7, cf. Nyäya-kosa, p 1073
pseudo-justification through a direct apprehension {irrelevant to
the inference)
upalabdhi-sama, dmigs-pa-mtshuns-pa
VV 12, 16, cf. Nyäya-kosa, p 172
psychic mastery
vibhutva, phan-sum-tshogs-hbyor-ba-nid
TSN 37, 38
psychic power
rddhi, rdzu-hphrul
VK, ad 19
psychophysical complex
nämarüpa, min dan gzugs
KSP 37; MVB ad I 10-11 a, ad 11 b
{being) pulled along
äkar$ana9 sdud-pa
MVB ad I l i b
unity {suddhi, visuddhi, rham-par-dag-pa)
PSP 4, p 69 (cf. also "clarity")
purpose
prayojana, dgos
KSP 2, 41
putting to rest
prasama, samana, li-{bar)byed-pa, rab-tu^H-ba
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MVB III 22 b, ad III 22 b, V 25, ad V 23-26
R
range
vis ay a, yul
VK ad 22 a; MVB III 1-2, ad III 1-2
range of events
vastu, dhos-po (this is the probable real meaning of this
term in Abhidharma, cf. Dhammasahgani 585)
PSP 4, p 67; TK 20; MVB ad III 12 a, ad III 12 b
reality
tattva, kho-na
MVB I 1 a, ad I la, ad 113 c, ad I 22 c, II 2 a, ad II 2 a, ad II
17, III 1-2, ad III 3, III 4, ad III 4, III 5, ad III 5, ad III
6, III 7 a, III 7 b, ad III 7 b, ad III 9 a, a d I I I 9 b - 1 0 a , ad
III 11, ad III 12, III 12 b, ad III 12 b, III 13 b, ad III 13 b,
III 14 a, ad III 14 a, ad III 14 b, ad III 15, ad III 16, ad III
23; TSN 31 (de-nid V)
reality of settlement into perceptions
samnivesa-tattva, gnas-pahi de-kho-na
MVB ad III 13 b, III 14 b, ad III 14 b
reality-limit
bhüta-koti, yan-dag-pahi mthah
MVB I 14, ad I 15
reality which is seen
drsya-tattva, snah-bahi de-kho-na
MVB ad III 22 b
realization
säksätkriyä, mhon-du-byas-pa (V), mhon-sum-bya-ba{H)
TSN 32
realm of desires
kämävacara, hdod-pa-na spyod-pa
PSP 4, p 68, p 74, note 12; KSP 14, 28; MVB ad I 8 a
realm of simple images
rüpävacara, gzugs-kyi spyod-pa
PSP 5, p 74; KSP 14; MVB ad I 8 b
re-birth
punar-bhava, yah-srid-pa (see also "being again")
KSP 33
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reasoning
yukti, rigs
KSP 28
reasoning of conclusive substantiation
upapattisädhana-yukti, hthad-pas sgrub-pahi rigs-pa
MVB ad III 12 b
rebuttal
parihära, Ian
KSP 22, 25; MVB ad V 22
reduction
see "spurious reply based on reduction"
reflecting, reflection
cinta, bsams-pa
MVB ad V 7, V 7, ad V 8 a, V 9 (cintanä), ad V 9, ad
V 28
refutation
vivartana, ldogs-pa
VV 14
regret
kaukrtya, hgyod-pa
PSP 4, p 66; definition, 4, p 70; TK 14
reject
apakr§, bsal, sei
VV 9; MVB ad I 18 (avakr)
rejoicing
anumodana, rjessu-yi-ran-ba
MVB ad V 3
rejoinder
pratihära, Ian
VV 11
related to artistic activity
sailpasthänika, bzohi gnas-pa
KSP 27
related to bodily postures
airyäpathika, spyod-lam-pa
KSP 27, 29
related to magical creations
nairmänika, sprul-pa
KSP 27
released
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utsrsta, bor
KSP 15
relishing
äsvädanä, ro-myon-ba
MVB V 12, ad V 12
remain
tUthati, hdug-pa
KSP 34
remaining in a tranquil state
prasathatva, rnal-du-hdug-pa
PSP 4, p 67; MVB V 28, ad V 28
remember
smr, dran
VV 10; FAT ad 16 b
remembering
smarana, dran-pa
VK ad 16b, 17b
repeatedly
abhiksnam, rgyun-du
MVB V 7
residue
anusaya, bag-la-nal
KSP 34; TK 26
resistance
pratigha, thogs-pa
PSP 1, p 65; 5, p 74
resolve
pranidhäna, smon-lam
MVB ad II 12-13, V 5, ad V 6
resort to, have recourse to
prapadyate, sgrub-par-byed
MVB ad I 17, ad I 19 b
respect for gain
läbhe gurutä, rned-la gdu
MVB II 4-8
rest
upasänti, ne-bar-zi-bar-bya-ba
MVB ad I 22 c, ad IV 5
restraining (flaws)
niyäma, skyon-med-pa
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MVB, ad V 29-30
restraint
samvara, sdom-pa
KSP 14, 49
restriction
niyama, nes(-par-hgyur-ba)
VK 2, ad 2, 3 a, ad 3 a, ad 4 c
result
phala, hbras-bu
VV 10; PSP 4, p 93; KSP 15; VK ad 18 a, 18 b; MF£
ad II 12-13, III 18, ad III 18, IV 5 a, ad IV 5 a, IV 7 b, ad
IV 7 b
TSN 6
result of retribution
vipäkaja, mam-par-smin-pa-las*skyes-pa
KSP 27, 28
resultant afflictions-together
phala-samklesa, hbras-buhi kun-nas-non-mohs-pa
MVB ad I 11
resumption, resuming it& course
hjug-pa-sned-pa
KSP 32
retake its course
pratisandadhäti, mtshams-hbyor
KSP 22, 28
retribution
vipäka, rnam-par-smin-pa (see also "maturation")
VK ad 3 c, ad 4c; TK 2, 19; MVB ad I 10-11 a
KSP 33, 34, 47
retributory cause
vipäka-hetu, rnam-par-smin-pahi rgyu
KSP 2
retributory consciousness
vipäka-vijnäna, rnam-par-smin-pahi rnam-par-ses-pa
KSP 27, 28, 30, 32, 33, 34, 38
reverencing
püjana, mchod-pa
MVB ad V 9, V 9
reversal
viparyäsa, phyin-ci-log-pa
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MVB II, II 10, ad II 10, IV 11, 12, ad IV 11, 12, V end, I
15, ad I 15, ad I 11 b, ad V 13-14, V 19, ad V 19, V 20,
ad V 20, V 21, ad V 21, V 22, ad V 22
reversed
viparita, phyin-ci-log
VV 11, 12, 13, 14, 15, 16, 17, 18, 23
MVB I 1, ad I 1, III 3, ad III 3
revolution at the basis
äsraya-parävrtti, gnas yohs-su-gyur-ba
TK 29
right action
samyak-karmänta, yan-dag-pahi las-kyi mthah
MVB did IV 10b
right advice
samyag-avaväda, yan-dag-pahi gdams-hag
MVB ad V 6
right concentration
samyak-samädhi, yan-dag-pahi tin-ne-hdzin
MVB ad IV 9 b-10 a, ad IV l l a
fight effort
samyag-vyäyäma, yan-dag-pahi rtsol-ba
MVB ad IV 9 b-10 a, ad IV 11 a
right exertions
samyak-prahäna, yan-dag-par spoh-ba
MVB did II 11, ad IV 1, cf. ad IV 2
right intention
samyak-samkalpa, yan-dag-pähi rtog-pa
MVB ad IV 9 b-10 a
right knowledge
samyak-jnäna, yah-dag-pahi ses
MVB III 13 b, ad III 13 b
right livelihood
samyag-äjiva, yan-dag-pahi htshe-ba
MVB ad IV 10 b
right mindfulness
samyak-smrti, yan-dag-pahi dran-pa
MVB ad IV 9 b-10 a, ad IV 11 a
right recognition
samyag-avabodhi, yan-dag-par-rtogs-pa
PSP 4, p 67
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right speech
samyag-väc, yan-dag-pahi hag
MVB ad IV 9 b-10 a
right views
samyag-drsti, yah-dag-pahi lta-ba
MVB ad IV 9 b-10 a
rightness
samyaktva, yah-dag-pa-hid
MVB V 26, ad V 23-26
ripen
pac9 smin
KSP 15, verse; 16-17
root-consciousness
müla-vijhäna, rtsa-bahi rnam-par-ses-pa
KSP 35
TK 15
TSN 9, 29, 30
root of the beneficial
kusala-müla, dge-bahi rtsa-ba
PSP 4, p 66; KSP 27; MVB ad II 10 a, ad IV 6, ad IV
17, ad V 29-30

saint
arhat, dgra-mchogs-pa
PSP 5, p 72
saintly state
arhatva, dgra-mchogs-nid
TK 5, 7
salty
lavana, lan-tshwa
PSP, 1, p 65
same
tad eva, de-hid
KSP 11
sameness of self and others
ätma-para-samatä, bdag dan glan mnam-pa~nid
MVB, ad II 14-16, ad V 3
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sameness of views
darsana-tulyatä, lta-ba-Mthun-pa
MVB ad III 12 a
Sarhsära
hkhor-ba
PSP 5, p 72; KSP 37; MVB I 18 c, ad I 18 c, ad II 1,
ad III 22 a, ad V 22, ad V 29-30
satisfaction with little, being satisfied by little
samlekha, yo-byad-bsnuhs-pa
MVB II 2-3 a, ad II 2-3 a, IV 10 b, ad IV 10 b
scope
gocara, sbyor-yul
PSP, 5, p 74; KSP 29; VK ad 10 c (yi$aya\ 21 b, ad 21b,
22a, ad 22 a, 22 b, ad 22 b; MVB ad III 1-2, ad III 12 b,
III 12 c, ad V 31
scope of clearing
visuddhi-gocara, rnam-dag-gi sbyor-yul
MVB ad III 12 b, III 12 c, ad III 12 c
scope of the exalted
ärya-gocara, hphags-pahi sbyor-yul
MVB I 15, ad I 15
scriptural authority
ägama, luh
KSP 40; VK, ad 7
secondary affliction
upaklesa, ne-bahi non-mohs-pa
PSP 4, p 66; TK 9, 12; MVB ad I 21, IV 11 a
seed
bija, sa-bon
PSP, Introduction, pp 61-62, 4, p 70
KSP 15, 16-17, 23, 30, 31, 32, 33, 37, 39
VK ad 9; TK 2, 18; MVB III 17 b, ad III 17 b, ad III 22 b,
TSN 1
seeing without an object
vaiyarthya-darsana, don-med-bzin-du mthoh (V), bdagmed-mthoh-ba (N N N)
TSN 35
seer
rsi, drah-sroh
VK ad 19, 20 a, ad 20 a, ad 20 b

Glossary and Index of Key Terms

391

self
ätma, bdag
PSP 5, p 67; KSP 32, 37, 40; VK ad 8, 10 c, ad 10 c, ad
21 b, TK 1; M F 5 I 3, ad II 13, ad II 14, III 1-2, ad III
1-2, III 15, ad III 16, ad III 18, ad IV 1, ad V 3, ad V
25-26
self-being
ätma-bhäva, Ins
MVB ad I 10-11 a
selfishness
mätsarya, ser-sna
PSP 4, p 66; definition 4, p 69; TK 12; MVB ad II 2-3 a
selflessness
nairätmya, bdag-med-pa-nid
PSP 5, p 73; MVB III 7 b-8 a, ad III 7b-81i
selflessness of events
dharma-nairätmya, chos-kyi bdag-med-pa-nid
VK 10 b, ad 10 b, ad 10 c
selflessness of personality
pudgala-nairätmya, gah-zag-gi bdag-med-pa-nid
VK 10 a, ad 10 a
semblance
äkära, mam-pa
MVB ad V 15, ad V 16
sense-faculty
indriya, dbah-po
KSP 43; MVB ad I 3
sense-field
äyatana, skye-mched
PSP 5, p 72, p 73, p 74, p 75
KSP 2, 3, 6, 11, 12, 14
VK ad 7, 8 ad 8, 9, ad 9, ad 10 a, ad 10 c, ad 11
MVB ad I 10-11 a, ad I, 11 b, ad I 17, II 4-8, ad II 10 a,
ad III 1-2, ad III 16, ad III 18 a
sense-object
visaya, yul9 see "object of sense"
sense of " / "
KSP 49.
aharhkrti, ran-hdzin
MVB V 12, ad V 12
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sense of "mine"
mama, ha-yir
sense-organ
indriya, dban-po
PSP, 1, p 65; KSP 24
sensory domain
dhätu, khams
PSP9 5, pp 72, 73, 74, 75
MVB ad III 1-2, ad III 16 b, ad III 17 b, V 8 a, ad V 8 a
sentient being
sattva, sems-can
PSP 4, p 68; VK ad 8, ad 20 a, ad 20 b; MVB 13, ad I 3,
I 18 b, ad I 18 b, ad I 21, ad II 10 a, II 12, ad II 12, ad II
14-16, ad V 3, ad V 6, ad V 22, ad V 29-30, V, concluding verse; KSP 38
sentient materiality
rüpa-prasäda, gzugs-dad-po
PSP 1, p 65
separation
viccheda
VK ad 15
separate
vicchinna
VK 15, ad 15
separated
viyukta, bral-ba.
KSP 24
separate
prthak, so-so
KSP 23
separately
ekaika9 re-re-la
KSP 3, 38
separateness
prthaktva, tha-dad-pa
MVB ad I 13, ad III 15 b, V 23
separation
vaidhurya, mi-ldan-pa
MVB II 4-8, ad II 10 a
serenity
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prasäda, dad-pa
PSP 4, p 67
serial propagation
santänikötkar$a, rgyun-chags-pa
PSP 4, p 71
series of momentary events, moment-series
santäna, rgyud
PSP 4, p 71; 5, p 71; p 72
KSP 8, 15, 16-17, 18, 20, 21, 22, 23, 32, 34, 38, 39, 40, 46
VK ad 2, ad 17 c, ad 19 (santati)
MVB ad I 3 ("life-stream"), II 14, ad II 14, ad IV 12 b ("lifestream")
setting into agitation
calana, gYo-bar-byed-pa
KSP 46
set things going
avatärayati, hdzud
MVB, ad V 6
several
aneka, mah-po
VK ad 11, ad 14 c, 15, ad 15
severalness
anekatva, mah-po-nid
VK ad 15; MVB III 17 a, ad III 17 a
severance
samuccheda, yonssu-chad-pa (V), chad-byed-pa (N)
TSN 23
severed
chinna, chad-pa
PSP 5, p 72; MVB, ad V 13-I4(vicchinna)
shame
lajjä, hdzem-pa
PSP 4, p 67, p 69
sharp
katuka, tsha-ba
PSP 1, p 65
short
hrasva, chuh-nu
KSP 2, 3, 4
showing enlightenment forth
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bodhi-sandarsana, byah-chub-kun-tu-ston-pa
MVB ad V 29-30
sign
nimitta, mtshan ma
KSP 29; PSP 3, MVB ad I 15, IV 5 a, ad IV 5 a, ad V 11,
ad V 12, ad V 31, ad II 14-16
signless
animitta, mtsham-ma-med-pa
KSP 28, 29; MVB I 14, ad I 15, ad V 23-26
TSN 32 (gnis-su-med-pa V, mtshan-ma N)
simultaneity
samakälatva, mham-pahi das, dus-mnam-pa-nid
MVB V 26, ad V 23-26
simultaneously
yaugapadyena, cig-car-du
KSP 38
yugapat, cig-car (V), dus-gcig-tu (N)
TSN 31
simultaneous
yugapat, (lhan-) cig-car
VK 15, ad 15; VK 31, 34
simultaneous arising
samotpatti, mnam-du-hbyun-ba
MVB III 19; ad III 19
simultaneously arising
saha-jäta, lhan-cig-skyes-pa
KSP 25
simultaneous conjunction
yugapad-yoga, lhan-cig-gi hgrel-ba
VK 12 a, ad 12 a
single
ekäki, gcig-pu
KSP 3, 23, 40
eka9 gcig
VK 11, ad 11, ad 14 b
singleness
ekatva, gcig-pu
VK 14 a, ad 14 a
singleness
ekatva, gcig-pu
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VK 14 a, ad 14 a
singly
prthak, pratyeka, so-sor
KSP 2, VK ad 11
situation
avasthä, gnas-skabs
PSP 4, p 70; KSP 15, 24; MVB I la, ad I la, ad I 16a,
ad I 22 c, IV, ad IV 13 a, IV 13-14, ad IV 13-14, ad IV 15,
IV 16, ad IV 16, ad IV 18; VK ad 4 c, ad 17 c, ad 20 b
skill in means
upäya-kausalya, thabs-la mkhas-pa
MVB ad II 12-13, III 1-2 {kausalya only), ad III 1-2, ad III
14 b, ad III 15-16 a, ad III 22 b {kausalya only), V 5, ad V 6
slackness
laya, byih-ba
MVB IV 4, ad IV 4, IV 5 b, ad IV 5 b, ad IV 11 a, V 12, ad
V 12
sloth
kausidya, le-lo
PSP, 4, p 66, 70; definition 4, p 69; TK 13; MVB ad I 22 c,
("inactivity"), II 4-8, ad II 10 a, II 11, ad II 11, IV 4, ad
IV 4
smells
gandha, dri
PSP 1, p 65; 5, p 72, p 73, p 74, p 75; KSP 12
softness
slaksnatva, hjam-pa-nid
PSP 1, p 66
solidity
kathinatva sre-ba-nid
PSP I, p 65
someone first standing on a path
gotra-stha, rigs-la-gnas-pa
MVB ad IV 13-14
something that is to be feared
träsya, skrag-(par) bya ( = ba)
MVB V 25 ad V 23-26
something to be abandoned
praheya, span-bar-bya-ba
MVB ad V 23-26
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something which is to be brought to rest
{pro) sämya, Zi-bya-, zi-bar-bya-ba
MVB V 25, ad V 23-26
sounds
sabda, sgra
PSP 1, p 65; 5, p 72, p 73, p 74, p 75; KSP 8, MVB
ad III 12 a
sounds of speech
sabda, sgra
VV 4, 5, 6, 7, 8, 14, 15, 16, 17, 18, 20, 23, 24
am/a, skyur-ba
PSP, 1, p 65
space
äkäsa, nam-mkhah
PSP 4, p 73 (definition); MVB I 16 c, ad V 21, ad V 22,
ad V 23-26
special
visesa, khyad-par, bye-brag
KSP 3, 4, 7, 8, 10, 11, 12, 15, 20,25,31,32,40,43,49
K# ad 9, ad 17 c, ad 18 a, 19, ad 19, ad 20 a
Afi^ I 8 b, ad I 8 b, ad IV 5 a, ad IV 13-14
special Buddha-events
ävenika-buddha-dharma, ma-hdres-pahi sans-rgyas-kyi chos
MVB ad I 19 a
special attainment
präpti-visesa, hthob-pa-khyad-par-can
MVB ad II 17
special differentiating characteristic
visesa, khyad-par
KSP1, 8, 25, 31, 37, 40
special states
visesa-gati, khyad-par-du-hgro-ba
MVB ad II 17
specific mention
nirdesana, hes-par-ston-pa
VV 5 (also "nirdis" "specifically mention")
speech
väk9 nag
KSP 2, 48; VK ad 18 b
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spontaneously generated beings
upapäduka (-sattva), brdzus-te skye-ba (hi sems-dpah)
VK 8, ad 8, note 8
spurious argument based on difference of effect
kärya-sama, hbras-bu-mtshuhs-pa
VV 12,18
spurious argument based on eternality
nitya-sama, rtag-per-mtshuns-pa
VV 22, 24
spurious argument based on excess
utkarsa-sama, phrad-pa-mtshuhs-pa
VV 12, 15
spurious argument based on identity of objects
sädharmya-sama, chos-mthun-pa-mtshuns-pa
VV 12
spurious argument based on complete unrelatedness of objects
vaidharmya-sama, chos-mUmthun-pahi-mtshuhs-pa
VV 12, 14
spurious argument based on Conjecture
arthäpatti-sama, don*gyis-go-ba-mtshuhs-pa
VV 19, 21, 22
spurious argument based on direct apprehension {irrelevant
to the inference), upalabdhi-sama, dmigs-pa-mtshuhs-pa
VV 12, 16
spurious argument based on doubt
samsaya-sama, the-tshom-mtshuhs-pa
VV 12
spurious argument based on lack of a justification
ahetu-sama, gtan-tshigs-med-pahi-mtshuhs-pa
VV 12
spurious argument based on non-differentiation
avisesa-sama, khyad-par-med-pahi~mtshuns-pa
VV 12
spurious argument based on reduction
apakarsa-sama, ma-phad-pa-mtshuns-pa
VV 12, 15
spurious argument based on non-utterance
anukti-sama, mi-brjod-pa-mtshuhs-pa
VV 12, 17
spurious argument based on not-having-arisen
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anutpatti-sama, ma-skyes-pa-mtshuns-pa
VV 22, 23
spurious argument based on unwarranted overextension of principles
atiprasahga-sama, thai-bar-hgyur-ba-mtshuhs-pa
VV 19, 20
spurious argument based on various alternatives
vikalpa-sama, rnam-par-rtog-pahi-mtshuhs-pa
VV 12, 13
spurious reply
jätyuttara, Idag-chod
VV 17
stability
sthitiy hdug-pa
KSP 40
stable
sthita, sthayin, gnas
KSP 10
stable
drtfha, brtan-pa
PSP 4, p 70
stage-of-nothing-whatever
äkiitcanyäyatana, ci-yah-med-pahi-skye-mched
PSP 4, p 71
square
varga, lham-pa
KSP 4, note 12
stage
bhümi, sa
KSP 28; MVB II 10 b, II 14-16, ad II 14-16, ad II 17, ad IV
13-14, ad IV 18, ad V 3, ad V 8 a, ad V 27 b-28 a
stage where confidence is cultivated
adhimukti-caryä-bhümi, mos-pahi spyod-pahi sa
MVB, Introduction, pp 308-310; ad IV 4; ad V 3
state
sthäna, gnas
TK 3; MVB ad III 1-2, III 19, ad III 19
state-of-arising-immediately-upon-an-effort
prayatnänantariyakatva, brtsal-ma-thag-tu-byuh-ba-nid
VV 4, 14, 16, 23
state of becoming accumulated
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citatva, bsags
TSN 1
state of confusion
bhräntatva, hkhrul-pa
MVB ad III 3 b
state of continuance
sthititä, gnas-pa-nid
PSP 5, p 72
state of developing
vrttitva, hjug-pahi dbah (N), bjug-pa (V)
TSN 2
state of direct perception
pratyaksatva, mhon-sum-nid
VK 16 b, ad 16 b
state of events of non-duality
advaya-dharmatä, gnis-med-chos (V), gnis-med-chos-nid (N)
TSN 4
state of having objects
arthavatftva, don-dah-ldan-pa
VK, ad 10 c
state of inferability
anumeyatva, rjes-su-dpag-par-bya-ba-nid
VV 2, 3
state of knowing
samprajanya, ses-biin
MVB ad IV 5 a, ad IV 5 b
state of no obstructions
nirävaranatä, sgrib-pa-med-pa
MVB V 29-30, ad V 29-30, ad V 31
state of non-otherness
ananyathätva, gzan-du-hgyur-med (V)
gzan-du-mi-hgyur-ba-nid (N)
TSN3
state-of-not-being-found
avidyamänatä, med-pa-(nid)
TSN 3
state of own-being
sväbhävikatva, ho-bo-nid
MVB ad I 19 a
state of rest

400

Seven Works of Vasubandhu

sänti, li-ba
MVB IV 5 b
state of their being contradictory views in relation to the same moment
viruddhädhikäranatva, mi-mthun-blo-yid-dbah-sgyur (V)
gzen-po-blo-ni-sgyur (N)
TSN 35
state without citta
acittaka, sems-med
TK 16
statement
vacana, brjod-pa
VV 2, 3
steadiness
sthiti, gnas
MVB IV 3, ad IV 3
steady concentration, one in steady concentration
yogitva, rnal-hbyor-can
MVB III 15-16 a, ad III 15-16 a
steady flow
nisyanda, rgyu-mthun (cf. also "yet higher aim which
flows from that", "fruition which flows from that")
MVB II 14, ad II 14, ad IV 17, ad V 3
sticking to
slesa, hdre-ba
MVB ad IV 18
store-consciousness
älaya-vijnäna, kun-gZi-rnam-par-ses-pa
PSP 5, p 71-72; TK 2; MVB ad I 9, ad III 22 b; TSN 6
KSP 33, 37, 39, 40
stream see "series"
Suchness
tathatä, de-Vzin-nid
PSP 4, p 73 (definition); TK 25; MVB I 14, ad I 15, ad III 8,
ad III 9 a, ad III 11 a, ad III 13 b, ad III 22 b, ad V 27 b28 a; TSN 30
subject apprehendor
grähaka, ädzin-pa
FAT ad 10c, ad 21b; MVB ad I 1, ad I 2, ad I 3, ad I 5, ad I 6,
III 4, ad III 4, ad III 9a, III 17b, ad III 17b, ad V 15, ad V
16, ad V 17, V 24, ad V 23-26
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subject to
adhina, rag-lus-pa
KSP 40; TSN 2 (dban)
subordinated
anubaddha, rjes-su-hbrah-ba
KSP 14
subsequent discursive thought
vicdra, dpyod-pa
PSP 4, p 66; definition, p 70; note 14; TK 14
substratum
äsraya, rten
KSP 37, 40; MVB III 15-16 a, ad V 22
subtle
süksma, phra-ba
MVB III 1-2, ad III 1-2, ad III 9 b-10 a, III 10 b, ad III 22 b
success in aims
artha-siddhi, don-imams-) hgrub-pa
MVB V 8 a , ad V 8 a
suffering
duhkha, sdug-bsnal
PSP 2 (definition); KSP 47; VK ad 4; MVB ad 113 b, I 10,
ad I 10-11 a, ad III 4, III 6, ad III 6, ad III 7 b-8 a, III 8 b,.
ad III 8 b, ad III 19, III 21, ad IV 1, ad V 23-26
suffering coming from the basic characteristics of the world
laksana-duhkhatä, mtshan-nid-kyis-sdug-bshal-nid
MVB ad III 7 b-8 a
suffering state
duhkhatä, sdug-bshal-hid
MVB ad IV 1
suggestion and investigation
uddesa, bstan-pa
MVB ad IV 18
summits of existence
bhävägra, srid-pa hi-rtse-mo
PSP 4, p 70, note 19; KSP 28, 29, 34
summits
mürdhänas, rtse-mo
MVB, Introduction, p 309; ad IV 8 a
super imposition
samäropa, sgro-hdogs-pa
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MVB ad I 20, III 4, ad III 4, III 18b, ad III 18 b, V 23, ad V 23-26
superior
adhika, hphel
MVB II 14-16, ad II 14-16, ad V 22
super-knowledge
abhijnä, mnon-par-ses-pa
MVB ad IV lla, ad IV 13-14
supermundane
lokottara, hjig-rten-las-hdas
TK 7, 29
supermundane complete clearing
lokottara-visuddhU hjig-rten-las-ihdas-pahi-rnam-par-dag pa
MVB ad III 20 a
supermundane knowledge free from discriminations
lokottara-nirvikalpa-jnäna, hjig-rten-las-hdas-pa-rnam-parmi-rtog-pahi-ye-ses
VK ad 17 c
supernormal faculties
rddhi, rdzu-hphrul
MVB ad V 6
support
ädhära, gzi
MVB ad II 10 a, ad V 31; KSP 33
support
alambana^ dmigs
MVB V la, ad V i a , ad V 27 a, V 27 b-28 a, ad V 27-28 a
suppression
nirghätana, bcom-pa
KSP 49
supremacy
änuttarya, bla (-na)-med-(pa-) nid
MVB 11 a, ad II 17, V, V 1 a, ad V 1 a, ad V 31
supreme perfect enlightenment
anuttara-sarnyak-sambodhi, yah-dag-par-rdzogs-pahi
byah-chub
MVB ad II 10 a
susceptibility to harm
dau$thulya, gnas-nan-len
PSP 4, p 67; TK 29; MVB II 4-8, ad II 10 a, II 11, ad II 11,
IV 1, ad IV 1, ad IV 9 a, ad V 11, ad V 12
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sustaining
dhrti, rten
MVB ad II 10 a
sustension
dhäranä, hdzin-pa
MVB V 27b-28a, ad V 27b-28a
sweet
madhura, mnar-ba
PSP 1, p 65
syllable
aksara, vyanjana, yi-ge
PSP 4, p 71; KSP 48
synonym
paryäya, mam-grans
PSP 4, p 71; MVB ad 18a, ad 1.11,1 12, ad I 13b, I 14, ad I
14, ad I 22 c

tactile consciousness
käya-vijnäna, lus-kyi-rnam-par-ses-pa
PSP 5, p 73-74; MVB ad III 22 b
tactile sensations
sprastavya, reg-bya
PSP 1, p 65, p 66; 5,73-75; 5, p 73-74; KSP 12, 23; VK ad 9
taking of life
pränätipäta, srog-gcod-pa
KSP 46; VK ad 18b
taking of what has not been given
adinnädäna, mi-byin-par-len-pa
KSP 46
taking part in an organism
nikäya-sabhäga, ris-mthun-pa
PSP 4, p 71 (definition), VK ad 19 (sabhäga); KSP 34
talk
jalpa, rtog-pa
MVB V 15 b-16 a, ad V 16
tastes
rasa, ro
PSP 1, p 65; 5, p 72-75; VK ad 16 b
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termination
paryanta, mthah-ma
MVB ad V 22
that accepted by right reasoning
yukti-prasiddha^ rigs-pahi-grags-pa
MVB ad III l i b , III 12 b
that accepted by the world at large
loka-prasiddha, hjig-rten-gyi-grags-pa
MVB ad III 11 b, III 12 a, ad III 12 a
that of which one has become conscious
cintya, bsams-pa
PSP 4, p 67
that which appears
yat khyätU gan snah
TSN 2, 3, 4
that which can be known
jneya, ses (-par-) = by a
MVB ad V 22
that which has arisen from not having understood
asamvedita-bhüta9 rigs-pa-ma-yin-pas--bskyed-pa
PSP 3
thesis
pratijnä, dam-bcah
VV 2
thirst
pipäsä, skom-pa
PSP 1, p 66; KSP 23
this-only
tanmätra, de nid
TK 27
those which arise specifically
(vi)niyatäh, nes-pa
TK 9, 10
those who act with attachment (hostility, or confusion)
lit. "those who act with attachment, etc.", the "etc."
being the other roots of the unbeneficial;
rägädicarita, hdod-chags-a-sogs-pahi-spyod-pa
MVB ad II 1
those who make everything alike
samabhägacarita, cha-mtshuns-par-spyod-pa
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MVB ad II 1
three realms of existence
traidhätuka, khams-gsum-pa
VK ad 1
throw off
utsrj, hdor-ba
MVB ad I 18 d
thrown forth
ak§ipta> hdebs
MVB ad I 11 b
thrust
ävedha, hphen-pa
KSP 11
tongue
jihvä, Ice
PSP\,p
65; 5, p 72-75
topic
pak?a, phyogs
VV 1, 14
tormented
äghäta, kun-nas-mnan
PSP 4, p 68
torpor
middha, gned
PSP 4, p 66; definition, p 70; VK 18 b ; TK 14, 16
total tranquility
pratiprasrabdha, lhun-gyis-grub-pa
PSP 4, p 67
totally
ekäntena, gcig-tu
MVB ad I 2
totally clear
subha-krtsna, dge-rgyas
PSP 4, p 70
training
siksä, bslab-pa
KSP 42
tranquility
prasrabdhi, sin-tu-spyans-pa
PSP 4, p 66; definition, p 67; TK 11; MVB ad IV 45 ad IV 5 a,
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IV 5 b, ad IV 5 b, ad IV 8 b, ad IV 9 a, V 27 b-28 a, ad V
27 b-28 a
transcended
atikränta, hdah-bar-byed
KSP 28
transformation
parinäma, (yohs-su^hgyur-ba
KSP 2, 8, 5, 20, 32, 40; VK 6, ad 6, ad 7, ad 9, ad 17 c; TK \y
8, 17, 18

VK ad 5; M F 5 ad II 10 a ("evolve") ad II 14-16
transformation undergone with great enlightenment
mahä-bodhi-parinämanä, byan-chub-chen-por-yons-subsnos-pa
MVB ad V 3, ad V 6
transmutation
vivartana, ldog-pa
KSP 8 c; PSP 5, p 100
Truths
satya, bden-pa
MVB ad III 1-2, ad III 7 b-8 a, ad III 8 b, ad II 2-3 a, ad III
9 a, ad III 9 b-10 a, ad III 21, IV 1, ad IV 1, ad IV 5 a
U
ultimate (truth)
paramärtha, dam-pahi don
TK 25; MVB I 14 (paramärthatä), ad I 15, ad 116 d, ad I 17,
ad III 9 b-10 a, ad III 10 b, III 10 c, ad III 10 c, III 11 a, ad
III 11 a, V 4, ad V 4, V 18 d
unable
asakya, mi-nus-pa
KSP 15
unappropriated
anupätta, zin-pa-ma-yin-pa
PSP 1, p 65; 5, p 7 5
unbeneficial
akusala, mi-dge-ba
PSP 5, p 74;
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KSP 12, 13, 14, 18, 20, 21, 26, 27, 32, 47
7X" 8
MVB ad III 20, ad IV 2, ad V 23-26
unbeneficiality
akusalatva, mi-dge-ba-nid
KSP 15
uncertainty
aniscitatva, mi-hes-pa-nid
VV 14
unclarity
asamprakhyäna, mi-gsal-ba
PSP 4, p 70
unclear
asuddha, ma-dag-pa
MVB I 22a, ad I 22 a, IV 15, ad IV 15, ad IV 18, ad V 31
KSP 44
unclear and clear
asuddhasuddha, ma-dag-pa-dan-dag-pa
MVB IV 15, ad IV 15, ad IV 18
uncompounded
asamskrta, hdus-ma-byas
PSP 5, p 72, p 73, p 74; MVB ad I 2, ad I 16, ad I, 18 a,
ad III 1-2, ad III 11 a, ad III 11 b, ad III 23, ad V 23-26
understanding
vidyä, rig-pa
PSP 4, p 67; 5, p 75; MVB ad V 24
undertaken
ärabdha, brtsams
MVB ad IV 5 a, ad IV 7 b
undertakes
ärabhate, rtsom
MVB a&lN 1 b
undijferentiated
n ir vis ist a, khyad-par-med-pa
KSP 8 c
undiscernible
abhedya, mi-byed-pa
KSP 5
undiscerned
aparicchinna, yons-su-ma-chad-pa, ma-chad-pa
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PSP 5, p 71; KSP 36
uneven
visäta9 phya-le-ma-yin-pa
KSP 4
unfailing ascertainment and advice
nirdesa, bsad-pa
MVB ad IV 18
unfulfilment
aprapurnatä, rab-tu-ma-rdzogs
MVB II 4-8, ad II 10c (aparipürria)
ungraspable
alabhya, dmigs-med
TSN 26 (brjod-med N)
unity
eka(tva\ gcig(-pu)
VK, ad 11, 15, ad 15
universal characteristic
sämänya-lakfana, spyihi mtshan-nid
MVB V 19, ad V 19
unliable to be connected with afflictions
(see also "without distress")
anäsrava9 zag-pa-dan-mi-ldan-pa
PSP 5, p 74; KSP 34, note 43; TK 30
unmanifest action
avijnapti('karma), rnam-par-rig-byed-ma-yin-pa (hi las)
PSP 1, p 65; definition, 1, p 65; KSP 2, 14, note 3
unobstructed-indeterminate
anävrtävyäkrta, ma-bsgribs4a-luh-du-ma-bstan-pa
KSP 26, 27; TK 4
unreal
asamyak, yan-dag-ma-yin-pa
VV 11
unreversed
aviparita, aviparyasta, phyin-ci-ma-log-pa
MVB ad I 1, ad III 3 ("unreversedness", apantatva, phyin-cima-loz-pa-nid), IV 11 b-12 a, ad IV 11 b-12 a

Vain assertion
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äropa, sgro-btags-pa
VV 16
Vajra-words
vajra-padäni, rdo-rjehi tshig
MVB ad V 22
-variation
nänätva, tha-dad-pa
KSP 10
variety
vicitratä, sna-tshogs
PSP 5, p 71
various
citra, sna-tshogs
TSN 7
Vehicle
yäna, theg-pa
MVB I 12, ad I 12, ad II 1, ad III 1-2, III 22, ad III 22, ad III
23, ad IV 18, V, ad V 1, ad V 7 b-8 a, ad V 9, ad V 29-30,
ad V 31
verbal act
väk'karma, nag-gi las
KSP 1, 2, 15, 18, 21, 40, 41, 42, 48
views
drsti, lta-ba
PSP 4, p 66; definition, 4, pp 68-69; KSP 24; TK 12;
MVB ad II 2-3 a, ad II 11, ad III 6 b, ad V 23-26
view of a self in the body
satkäya-dr$ti, hjigs-tshogs-la lta-ba
PSP 4, p 68; MVB II 2-3 a, ad II 2-3 a
view of self
ätma-drsti, bdag-tu lta-ba
PSP 5, p 72; TK 6; MVB III 1-2, ad III 14 b, III 15-16 a,
ad III 16 b, ad V 23-26
views regarding the permanence or impermanence of the elements
constituting personality
antagrähadrsti, mthar-hd-in-par-lta-ba
PSP 4, p 68
vigor
virya, brtson-hgrus
MVB IV 2, ad IV 2, ad IV 3, ad IV 7 b, ad IV 8 b, V 5, ad V 6
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PSP 4, p. 66; definition, 4, p 67; TK 11
visible
rüpa, gzugs
PSP 1, p 65; 5, p 71, 72, 73, 74, 75.
&SP 2, 6, 11, 13
KK ad 2, ad 5, 6, ad 7, 8, ad 8, ad 9, ad 10 b, ad 10 c, ad 11,
ad 14 c, ad 15, ad 16 b, ad 17 b
MVB ad I 3, ad II 10 a, ad III 12 a, ad III 17 b, ad 11120 a,
ad V 18 b
visual consciousness
caksur-vijnäna, mig-gi-rnam-par-ses-pa
PSP 5, p 73-75; MVB ad II 10 a
volition
cetanä, sems-pa
PSP 4, p 66; definition, 4, p 67
KSP 2, 20, 25, 27, 28, 37, 40, 43, 46, 47, 48, 49
TK3; MVB ad I 9, ad IV 5 a, ad IV 5 b, ad V 23-26
volition which decides
niscaya-cetanä, nes-pahi sems-pa
KSP 46
volition which prepares
gati-cetanä, hgro-bahi sems-pa
KSP 46
volition which sets into agitation
kirana-cetanä, gYo-bar-byed-pahi sems-pa
KSP 46
W
was
bhüta, yah'dag-pa
MVB ad V 23-26
was not
abhüta, yan-dag-ma-yin-pa
VK ad 17b, ad 17 c; MVB ad I 7 b, ad V 23-26
water-element
ab-dhätu, chuhi khams
PSP 1
wearying distress and agitation
parikhedita, yohs-su-skyo-ba
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MVB II 4-8, ad II 10 a
welfare
subha, dge-ba
MVB II 3, ad II 4-8, II 9, ad II 9, ad II 10a, ad II 17, ad V
23-26, (hita, phan-par-bya-ba): I 18 b, ad I 18 b
what has been heard
(particularly "what one has heard of religious discourses",
though not exclusively that)
sruta, thos-pa
MVB II 4-8, ad II 10a, ad II 12-13, ad II 14-16, cf. V 7b-8a,
ad V 8 b, ad V 9, ad V 27 b-28 a
whatever fits {into place), whatever has dimensionality
eka-desa, ci yah run ste
PSP 1
whatever is felt
yat kincid veditavyam, gan-gi tshor yah run
PSP
which relate to experience
aupabhogika, fie-bar-spyod-can
MVB I 9, ad I 9
which rest upon the material organs
rüpindriyäsrita, dban-po-gzugs-can-la gnas-pa
KSP 23
wind-element
väyu-dhätu, rluh-gi khams
PSP 1; KSP 11, 12,46
without distress
(see also "unliable to be connected with afflictions")
anäsrava, zag-pa-med-pa
PSP 5, p 74; KSP, note 43; TK 30
word
päda, tshig
PSP 4, p 70, 71; KSP 2, 48
words used in religious practise
udbhävanä, brjod
MVB III 10 b, ad III 10 b
working against
pratibhävitatva, rab-tu-phye-ba
MVB ad II 11
worldly supermundane subsequently attained seeing

412

Seven Works of Vasubandhu

laukika-lokottara-pr$thalabdha (darsana), hjig-rten-pa-hjigrten-las-hdas-pahi-rjes-lah-thob-pa(lta-ba)
MVB ad IV 9 b-10 a
wrongness
mithyätva, log-pa-nid
MVB V 26, ad V 23-26

yet higher aim which flows from that
nUyandägrärtha, rgyu-mthun-pa-don-gyi-mchog
MVB II 14-16, ad II 14-16
you and others are really the same
(see also "sameness of self and others")
ätma-para-samatä, bdag dan gian mnam-pa-nid
MVB II 14-16, ad V 3

zest
chanda9 hdun-pa
PSP 4, p 66; definition, 4, p 67; TK 10
MVB ad II 11, ad IV 4, ad IV 5 a, IV 6, ad IV 6

I
I
ft^Td «T ^ d^^^l PP^l% I

f^FTF^T^T

(1) La premiere page manque au manuscrit; j'ai tente de la restituer en
Sanscrit, pour la commodite des lecteurs indiens, en m'aidant des traductions
en tibetain et en chinois. (S. Levi)
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rian, 2, 4, 11, 15, 23, 26, 27, 28
Dhätu-kathä, book of the Theraväda
Abhidhamma, 124
Dhätu-käya, by Vasumitra the Ancient, 144
Candragupta II., Vikramäditya (r. Dhrtarästra, Kaurava king, 10
376-415), Gupta emperor, 8, 9, 10, DhruvadevI, wife of Candragupta II.,
9, 21, 22
11,20,21,24,27
Candraklrti, 6th century Madhya- Diamond Sütra, Mahäyäna sütra, 3,
4,15
maka philosopher, 5
Caraka, 2nd century Indian physician Digha-Nikäya, one of the collections
of dialogues of the Buddha, 60,110,
and medical theorist, 24
121, 153
Caw, Burmese queen (8th-9th cenDignäga, Buddhist logician (4th-5th
turies), 125
Commentary on the Dasa-bhümika- centuries A.D.), 3, 22, 27, 34, 36,
37, 125, 128, 280
sütra, by Vasubandhu, see DasaDipakära, name assigned to the 4thbhümikavyäkhyäna.
Commentary on the Diamond Sutra, 5th century Vaibhäsika writer of
the Abhidharma-dipa, 5, 17, 77, 87,
by Vasubandhu, 4
Commentary on the Saddharmapunda-88, 128, 139, 140
rika-sütra, by Vasubandhu, 20j 27 Discussion for the Demonstration of
by Vasubandhu, 4, 23, 35,
Commentary on the Separation of the Action,
60, 61, 76, 79, 82, introduction to
Middle from Extremes, by Vasutext 85-91, translation of text 93bandhu, 4, 21, 24, 57, 61, 63, 124,
120, notes to text 121-156,167,177,
136, 142, 148, 190, introduction to
183, 189, 190, 195
text 193-210, translation of text, Discussion
of the Five Aggregates, by
211-273, notes on translation, 273Vasubandhu, 4, introduction to text,
285, 296, 297
51-64, translation of text 65-75,
notes 75-82,112,114,143,147,149,
173, 183, 189, 195, 275, 276
D
Divyävadäna, 103
Dänaslla, 8th century Indian trans- Duryodhana, Kaurava prince, 10
Dvädasäranyacakra, by Mallavädi,
lator, 64
125
Dasabhümika-sütra, a Mahäyäna
sütra, 14, 19, 161, 206, 207, 208
Dasabhümika-vyäkhyäna, by Vasubandhu, 19, 27, 207, 208, 209
Demieville, Paul, Swiss scholar, 26 Explanation of Dependent Origination
{PratityasamutpädädivibhanganirDevasarman, Sarvästiväda philosopher, author of Vi/nänakäya (c. desa), by Vasubandhu, 176, 275
244/243 B.C.), 139
Devendraraksita, 8th century Indian
translator, 91
Fa-hsien, Chinese pilgrim (in India
Dhammapada, 121, 153
Dhammasangani (c. 380 B.C.), first 399-414 A.D.), 10
book of the Theraväda Abhidham- Falk, Maryla, scholar, 59, 77
ma, 52, 53, 54, 55, 57, 59, 63, 75, Frauwallner, Erich, German scholar,
4, 7, 36
78, 121, 137, 138, 144
Freud, Sigmund (1856-1939), one of
Dharma-dharmatä-vibhäga, by Maitrefounders of psychoanalytic moveyanätha, 14
ment, 62, 122
Dharmapäla, 6th century Yogäcära
philosopher, 5, 159
Dharmasrl, 2nd century Sarvästiväda
philosopher, 12, 126, 146
Dharmaträta, 2nd century Sarvästi- Gagana-gaffja-parip rcchä-sütra, Mahäyäna sütra, 283
väda philosopher, 25, 57, 145, 146,
Gautama Aksapäda (c. third century
147
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B.C. ?), founder of Naiyäyika move- Kaniska I., Kushan emperor (second
ment, author of Nyäya-sütras, 31,32, century A.D.), 12, 145
33, 34, 37, 43, 44, 45, 46, 47, 128 Karmaprajhapti-sästra (c. third century
B.C.), 119, 137, 138, 151
Ghosaka, Buddhist philosopher of
second century A.D., 12, 54, 57, 60, Karma-siddhi-prakarana: see Discussion for the Demonstration of
89, 145, 146, 151
Action
Ghosira, 22
Govindagupta (Bäläditya?), 8, 9, 10, Karmasiddhi-tikä, by Sumatisila, see
11,21,22
Sumatisila
Käsyapa-parivarta-sütray Mahäyäna
sütra of Ratnaküta collection, 266,
H
284,285,
Katha-Upanisad (800-700 B.C.), 52
Handu, 23
Haribhadra, ninth-century Mahäyäna Kathävatthu, polemical text of Theraväda Abhidhamma (c. 244/243
philosopher, 154, 202, 282
B.C.), 138, 139, 140, 141, 154
Heraclitus, sixth-fifth century B.C.
Kausika-prajnä'päramitä-sütra,Ma.hZL
Greek philosopher, 137
yäna sütra, 212
Hobbes, Thomas (1589-1679), English
Kumäragupta I. (r. 415-455), Gupta
philosopher, 142
Hrdaya-prajnä'päramitä-sütra, Mahä-emperor, 8, 11
Kumärajiva (344-413), Central Asian
yäna sütra, 203
translator, 7, 8, 11, 20
Hsüan-tsang, seventh century Chinese
Buddhist philosopher and pilgrim, Kumäraläta (second century A.D.),
one of the founders of the Sauträn2, 11, 15, 16, 21, 22, 24, 27, 28, 131,
tika movement, 100, 152, 178
144, 147, 159
Hui-yüan (344-416), Chinese Buddhist Kunda-kunda (180-132 B.C.), Jain
philosopher, 284
philosopher, 7
Vallee Poussin Louis dey Belgian
Iksväku Virapurusadatta, King of Lascholar
(abbreviated LVP), 5, 25,
Andhra (c. 200 A.D.), 154
27,
81,122,130,
131, 132, 144, 290
Isvarakrsna, author of Sänkhya-kärU Laksminkarä, eighth-century
Budkäs, 144
dhist
Sahajiyaväda
writer,
authoress
Itivuttaka, one of oldest portions of
of Advayasiddhi (729 A.D.), 281,
Theraväda Buddhist canon, 77 Lamotte,
Etienne, Belgian Scholar,
130, 131, 132, 144, 153
Larikävatära-sütra, Mahäyäna sütra,
62, 151
Jaini, Padmanabh, Indian scholar, 5, Le Manh That, Vietnamese scholar,
26, 75, 77, 78, 140, 276
7, 8, 24
Jains, and Jainism, 20, 51, 90, 118, Lin Li Kuang, Chinese scholar, 57,
125, 126, 156,266,283
144, 146
Jayata, meditation teacher of Vasubandhu, 21
M
Jinamitra, eighth-century Indian translator, 64
Madhyamaka-hrdaya, by BhävaviJinendrabuddhi, Buddhist logician,
veka, 275
36
Madhyänta-vibhäga, by MaitreyaJnänaprasthäna, book of Sarvästiväda nätha, 15, translation of text, 211Abhidharma (c. 300 B.C.), 126, 144
272
Jung, Carl Gustav (1875-1961), 62 Madhyänta-vibhäga-bhäsya: see ComK
mentary on the Separation of the
Middle from Extremes
Käiidäsa, Sanskrit poet (fourth-fifth
centuries A.D.), 11, 27, 131, 139 Madhyänta-vibhäga-tikä, by SthiraKalpanämandatikä, by Kumäraläta, mati, 4,209, 275, 278, 279, 284, 285,
Mahäbhärata, 10
178
Kanada (c. 300 B.C.), founder of Mahä-Kätyäyana, one of the Buddha's chief disciples, 173, 178
Vaisesika movement, author of
Vaisesika-sütras, 75,95,126,128,136
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Nänasambandar Näyanär, seventh
Mahä-Kausthila-sütra, 110, 111
century Tamil Saivite poet, 20
Mahäsängtiikas, one of the sects
which are antecedent to the Mahä- Narasimhagupta Bäläditya I. (r. 467473), Gupta emperor, 8
yäna, already a separate commuNettipakarana, post-canonical Theranity in 340 B.C., 105, 114, 140
väda treatise, 153
Mahävyutpatti, ninth-century Sansr
krit-Tibetan lexicon, 130, 131, 132, Nyäya, classical Indian logical school
and method, 13, 31, 32, 33, 34, 37,
277
Mahävänasangraha, by Asanga, 61, 128, 129, 130
80, 113, 140, 144, 149, 151, 152, Nyäya-bhäsya, by Vätsyäyana, 31,41,
43, 44, 45, 46, 47, 128, 129, 130
154, 155, 183
Nyäya-kosa, 43
Mahäyänasangraha-bhäsya, by Vasubandhu, 7, 109, 140, 149, 150, 159, Nyäya-sütras, 31, 32, 33, 34, 37, 41,
183
43? 44, 45, 46, 123
Mähäyänasüträlankära, by Maitreyanätha, 14, 285
O
Mahäyänasüträlarikära-bhäsya,
by
Vasubandhu, 285
Occam, William of, fourteenth-cenMahlsäsakas, Buddhist school, 13, 58,
tury English philosopher, 141
78, 79, 80, 81, 82, 121
Maitreya (nätha), fourth-century
founder of Yogäcära movement,
13, 14, 193, 199, 200, 202, 203, 204,
eighth-century
205,211, translation of text of his Padmasambhava,
Vajrayäna master, 60
Madhyänta-vibhäga 211-273, 274,Panca-kämopalambha-nU'desa,
by
282, 285
Vasubandhu, 4
Majjlnma-Nikaya, one of the collec- Panca-skandhaka-prakaranci'. see Distions of dialogues of the Buddha,
cussion of the Five Aggregates
51,60, 107, 110, .114, 117, 121, 153, Pancästikäya-samayasära,
by Kunda165, 173, 242, 280, 281
kunda, 284
Makhalä, one of the mahäsicldhas of Pancavastuka, by the Bhadanta VasuSahajiyaväda Buddhism (eighthmitra, 144, 145
ninth centuries A.D.), 281
Mälavikä, heroine of Kälidäsa's Pancavijnsati-sähasrikä-prajnä-päramit
sütra, Mahäyäna sütra, 203
drama McAavikägnimitra, 131, 132Paramärtha
(499-564), Indian scholar,
Mällavädi, Jaina logician, 125
8, 11, 15, 17,20,23,25,26, 147
Manoratha, fourth-century Buddhist Pctramärtha-bodhi-citta-bhävancx-kvam
philosopher, 14, 18, 20, 22, 24, 25,
varna-saiigraha, by Asvagho~?a, 205
27
mär tha-sop tat i, by VasubT.ndhu,
Manorathapürani, by Buddhaghosa,Para
21
153
Märavarman Avanisu|ämani, Pändya Paramesvara, mathem?tticia.n, 134
Pariprcchä, by the Bhadanta Vasuking (620-645)., 20
mitira, 107, 144, 145
Mathuränätha, fifteenth-century
Navya-Naiyäyika philosopher, 37 Parmenides, Greek philosopher (sixthfifth centuries B.C.), 137
Matilal, Indian scholar, 37
Method for Argumentation, by Vasu-Patanjali, author of Yoga-sütra
(second century B.C.), 144, 150
bandhu, 4, 27, introduction to text
31-37, translation of text 38-48, 226 Patthäna, book of Theraväda Abhidhamma (c. 370 B.C.), 154, 275
Mimämsakas, Indian philosophical
Peri, Noel, French scholar, 7, 24
school,'11, 34, 37, 38-48
Pico dslla Mirandola, Gianfrancesco,
MiUa-madhyamaka-kärikä, by NägärItalian philosopher (sixteenth cenjuna, 184, 193, 273, 274
tury), 142
Prabhävatiguptä, Queen of thcVäkäN
takas, daughter of Candraguptall.,
wife of the Väkätaka King RuciraNägärjüna, second-century Mahäyäna
sena II., de facto ruler of the Väkä(Madhyamaka) philosopher, 2, 3,4,
taka Empire in the nominal reigns
144, 184, 185, 193, 194, 196, 273,
of her sons and grandsons (later
290
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half of fourth century and first half Samädhi-räja-sütra, an early Mahäyäna sütra, 276
of fifth century), 281
Pradyota, King of Avanti, 178
Samayabhedoparacanacakra, work on
Prajnäkaramati, ninth century Mahäthe formation of the Buddhist sects,
yäna writer, 153
by Vasumitra the Commentator,
Prajnä-päramitä-sütras, 2, 13, 212 144-145
(see also titles of individual works: Sämmitiyas, see Ärya-Sämmitiyas.
Astasähasrikä, Diamond, Hrdaya,
Sämmitiya-Nikäya - Sästra, 90
Kausika,
Pancavimsatisähasrikä,
Samudragupta, Gupta emperor (r. c.
and Satasähasrikä.)
340-376), 10,18
Prakaranapäda, by Vasumitra the Samvrti-bodhi - citta - bhävanopadesaAncient, 75, 140, 144, 145
varna-sangmha, by Asvaghosa, 205
Pramäna-samuccaya, by Dignäga, 27,Samyuktäbhidharma-sära, by Dharma36, 125
träta the Sarvästivädin, 25, 146,
Pramäna-samuccaya-vrtti, by Dignäga, 147
36
Samyutta-Nikäya, one of the collecPramäna-samuccaya-tikä, by Jinendra- tions of dialogues of the Buddha,
buddhi, 36
56, 61, 106, 108, 110, 114, 121, 179
Prasannasllä, mother of Vasubandhu, Sandhinirmocana-sütra, a Mahäyäna
11
sütra, 62, 85, 113, 114, 152, 155,
Prasastapäda, fourth-century Vaise239
Sarighabhadra, fourth-century Vaisika philosopher, 128
Prasna-Upanisad (c. 80Ö-700 B.C.), 75 bhäsika philosopher, 5, 1.5, 16, 17,
Pratltyasamutpädädivibhanganirdesa, 22, 23, 27, 77, 81, 88, 89, 122, 123,
by Vasubandhu, see Explanation of 125, 126, 127, 128, 138, 140, 144,
155
Dependent Origination.
Sangiti-sästra,
by Vasumitra the AnPudgala-pratisedha-prakarana,
by
cient, 144, 145
Vasubandhu, 17
P'u-k'uang, pupil of Hsüan-tsang, 15, Sankara (788-820), Advaita-Vedänta
philosopher, 138, 144, 151
16, 26
dPal-brtsegs, eighth century Tibetan Särikhya, Indian philosophical school,
, 21, 39, 47, 51
scholar, 91
Säntaraksita, eighth-century Mahä„ yäna philosopher, 19
R
Säntideva, seventh-century Mahäyäna
Rämagupta, Gupta emperor, 8
writer, 153
Ratnagotravibhäga, attributed to Saraha, Buddhist Sahajlyaväda master (fl. 670 A.D.), 276
Maitreyanätha, 14
Ratnaküta-sütra, collection of Mahä- Särathappakäsini, by Buddhaghosa,
yäna sütras, 266 (see also Käsyapa- 179
parivarta-sütra, one of the sütras of Särana, son of King Udayana of
, Vatsa, 173, 178
this collection).
Rhys Davids, Carolyn, English scho- Säriputra, one of the chief disciples
of the Buddha, 276, 278, 280, 281
lar, 54, 59, 78, 137, 178
Rudrasena IV., Great Satrap of Guja- Säriputräbh idharmasästra, 121
Sarvästivädins, Buddhist school,
rat and Malwa, 9
(fromed already ca. 244-243 B.C.),
Rudrasirnha III, Great Satrap of
12, 13, 14, 21, 52, 57, 126, 139,
Gujarat and Malwa, i0
(see also "VaibhtSikas", one of
their branches).
Satapatha-Brähmana (c. 1000 B.C.),
75
Sabara, fourth century Mimämsaka
Satasähasrikä - prajnä-päramitä-sütra,
philosopher, 11, 37
Saddharma-pundarika-sütrai a Mahä-^ Mahäyäna sütra, 19
Satasästrabhäsya, by Vasubandhu, 7
yäna sütra, 20
Saddharma-pundarikopadesa, by VasuSauryodayikas, 100, 101, 137
bandhu, 27
Sauträntikas, members of Buddhist
reform movement, 14, 17, 100, 105,
"Sai-chien-ti-lo", fourth century Vai106, 107, 111, 152
bhäsika philosopher, 15, 17, 127
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Shastri, Dharmendra Nath, Indian Tibetan Book of the Dead, 176
Scholar, 129
Trimsikä-kärikä, see Thirty verses
Siksäsamuccaya, by Säntideva, 153 Trimsikavijnaptibhäsya, by SthiraSiladas, ruling clan of Puru?apura, 11
mati, 78, 151, 155
Öllendrabodhi, eighth-century Indian Triratnastotra, by Vasubandhu, 4
translator, 64, 210
Trisvabhävanirdesa, by Vasubandhu,
see Teaching of the Three OwnSkandagupta, Vikramäditya (r. 455Beings.
467), Gupta emperor, 8
Skandavarman II, Pallaya king, 10 Twenty Verses, by Vasubandhu, 7, 22.
Sridhara, Nyäya-Vaisesika philo61, 142, 152, introduction to text
sopher, author of Nyäyakandali (991 159-160, translation of text 161-179,
A.D.), 129
183, 274, 279, 297
Sthiramati, sometimes considered a
direct pupil of Vasubandhu, but
U
more likely sixth century Yogäcära philosopher, 2, 4, 5, 78, 151, Udayana, King of Vatsa, 178
155, 210, 275, 278, 279, 284, 285 Uddyotakara, seventh-century NyäyaSubandhu (seventh century), author
Vaisesika philosopher, 129, 130
of Sanskrit prose-romance Väsava- Udraka Rämaputra, second religious
dattä, 11
teacher of the Buddha, 77
Subhüti, one of the chief disciples of Umäsvämi (135-219 A.D.), Jaina philo
the Buddha, 276
sopher, 284
Sudhinna Thera, fifth century Thera- Upanisads, 51
väda writer, 153
Usnisa-vijaya-dhäranf, 23
Sukhävativyühopadesa, by Vasu-Uväsakadasao, Jaina sütra, 156
bandhu(?), 4
Sumangaiaviläsini, by Buddhaghosa,
153
Sumatisila (late eighth century), aut- Väda-vidhäna, by Vasubandhu, 37
hor of Karma-siddhi-tikä, 80, 85,Väda-vidhi, ses Method for Argumen89, 91, 121, 125, 134, 141, 144, 151,
tation
154, 156
Vaibhäsikas, group of Sarvästiväda
Sütrakrtänga, Jain sütra, 156
philosophers following the Vibhäsä,
Süträlankära, see Kalpanämandatikä,12, 13, 14, 15, 16, 17, 23, 58, 59,
178
77,78, 79, 80,85,86, 87, 88, 93, 94,
Sutta-nipäta, one of the oldest por- 95,102,103,1 04,105, 117,121, 122,
tions of the Theraväda Canon, 77,
123, 124, 125, 126, 127, 128, 132,
124
136, 138, 139, 140, 141, 152, 153,
Suvarna-prabhäsa - sütra, a Mahäyäna 154, 155, 168, 280
sütra, 206, 207, 208
Vaisesikas, philosophical school, 12,
13, 21, 25, 39, 47, 80, 81, 126, 128,
129
Vajracchedikä-prajnä - päramitä-sütra:
Tämraparniyas=Theravädins, 114,
see Diamond Sütra
154, Täranätha, seventeenth century Vämana, eighth-century writer on
Tibetan historian, 11, 13, 23,26,
Sanskrit poetics 8, 9, 11
27, 28, 145
Väsavadattä, daughter of King, PraTarka-säsira, 31
dyota of Avanti, 178
Tattvärtha-sütra, by,Umäsvämi, 284Vasubandhu (c. 316-396), range and
Tattvasangraha, by Säntaraksita, 139 significance 1-4, theory of two
Teaching of the Three Own-Beings, byVasubandhus 2, 4, 7, 24-26, his
Satasästrabhäsya 7, his MahäyänaVasubandhu, 4, 23, 79, 112, 124,
sangrahabhäsya 7,107,140,149,150,
152, 159, introduction to text, 289159, 164, biography by Kumära290, translation of text 291-297
jiva 7,11, biography by Paramärtha
Theravädins, Buddhist sect, 52, 57,
7,11, date 10, biography by Bu-ston
59.154, (see also "Tämraparniyas"
Thirty Verses, by Vasubandhu, 22, 57, 11, birth and parentage 12, youth
13, significance of name 13, enters
61, 147, 149, 152, 159, introduction
Sarvästiväda order 14, learns Vaito text 183-185, translation of text
bhäsikaand Sauträntika philosophy
188-189, 195, 273
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subtle consciousness 107-111, argu14, travels to Kashmir 15, studies
ments against existence of past and
with Kashmirian masters 15-16,
future 102-105, arguments against
returns to Purusapura 16, composition of Kosa 17-18, and Kosa-bhasya idea of motion 96-100, arguments
against a self 115-116, 156, reduc1 7,Pudga/a-pratisedha-prakarana 18,
tion of action with retributional effjourney to Säkala 18, moves to Ayoect to volition 116-120, arguments
dhyä 18, early estimate of Asanga
against configuration 93-96, 12919, conversion to Mahäyäna 19-20,
composition of Aksayamati-nirdesa- 133, arguments against unmanifest
tikä 19, composition of Dasabhü- action 102-103, 118, arguments
mika-vyäkhyäna 19, fondness for against Vaibhäsika concept of
Prajnä-päramitä sütras 19-20, Com-"dravya" 124-125, critique of atomentary on Saddharmapundarika mism 125, 167-170, critique of Vaisesika composite whole 129-131,
studied by Kumärajiva 20, debate
geometry 95, 129-134, investigation
with Sänkhyas 20-21, helps build
of combustion 97, 135-136, on
monasteries, schools, hospitals,
causes of two contradictory results
and rest-houses 21, 22, 23, medinot being one 136, on homogetative activity 21, 22, tutois the
neous causes 136, on retribution of
crown prince and the Empress 21,
action 105-120, 139-140, 142, on
22, helps quench great fire at Räjadirectly .antecedent conditions 143,
grha 22, helps stop epidemic in
ethical categories 146-149, his KarJanäntapura 22, pupils 2, 20, 27,
composition of Twenty and Thirty mä-siddhi-prakaranä (Discussion for
Verses 20, wanders again 22, chal- the Demonstration of Action) 93-120,
arguments for store-consciousness
lenged to debate by Sanghabhadra
in Mahäyänasafigraha - bhäsya 150,
22, estimate of Sanghabhadra 22-23,
on Buddhist Canon 1, 4, 115, 151last journeys 23-24, composition of
Teaching of the Three Own-Beings 154, on Jain ethics 90, 118, 156, on
perception-only 159, 161-167, 17023, death 23,character 24, as a logi175,183-189, on "illusion" 159-167,
cian 31-37, insistence of statement
209, 261-263, 266-268, 275-276, 279,
of invariable concomitance 32, 39,
284-285, his Vimsatikä-kärikä (Twendefinition of logical pervasion 32,
ty Verses) 161-178, his Trimsikä38-39, criteria for inference-schema
Kärikä (Thirty Verses) 178-189,
32-33, 34-36, 38-39, reduction of
Sünyaväda 194, 211-213, 216-222,
spurious argument types 33, 39, 4.1261-269, therapeutic techniques
47, definition of direct perception
194, 195-197, 198-209, three own40, definition of inference 40-41,
his Väda-vidhi (Method for Argu- beings 188, 194-195, 231-240, 275,
mentation) 31-47, his Pancaskand- 289-297, his Madhyänta-vibhägahaka-prakarana (Discussion of the bhäsya (Commentary on the SeparaFive Aggregates) 51-75, approach tion of the Middle from Extremes)
211-273, on obstructions 222-231,
to Abhidharma 57-58, criticizes
on aggregates 64-75, 159, 280-281,
Mahisäsaka categories 58-59, 78,
on causes 225-227, on dependent
79, 82, succinctness of definitions
58, new use of term "manas" 61, origination 241, on various categories used in skill in means 232metaphor of "seed" 61-62, store245, on three times 243, on Truths
consciousness 61-62, 71-72, 80, 89,
244, on Vehicles 244-245, on com111-117, 183-189, definitions of
pounded and uncompqunded 245,
psychological terms 63-64, 65-75,
on techniques of meditation 246on mental application, discursive
250, 251-252, on limbs of enlightenthought, and discrimination 77-81,
ment 249, on limbs of path 250-252,
and problem of psychic continuity
on stages of Path 252-256, on high85-90, distinction between condiest form of Mahäyäna practise 256tion - as - object - of - consciousness
258, on päramitäs 258-259, on "extrand truly generative condition 48,
emes" and avoidance 261-269, on
87, arguments against Vaibhäsikas
full realization 271, difference from
86-90, 93-96, 102-116, 138-139,
technique of Nägärjuna 193-195,
arguments against Ärya-Sämmi273-274, his Mahäyänasüträlankära«
tiyas 90, 96-100, discussion of
bhäsya (selection from) 285, his
theory of Bhadanta Vasumitra on
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Tri-svübhävä - nirdesa {Teaching of Virincivatsa, younger brother of Vasuthe Three Own-Beings) 289-296.
bandhu, 11
Vasubandra, Abhidharmika, 15, 25 Visäkhadatta, fifth-century Sanskrit
Vasumitra the Ancient, Sarvästiväda
dramatist, 24
philosopher (c. 2nd century B.C.), Visnugopavarman, Pallava yuva-räja,
75, 143, 144, 145
10
Vasumitra, Bhadanta, Sarvästiväda Visuddhimagga, by Buddhaghosa, 154
philosopher (second century A.D.), Visuddhisimha, eighth-century Indian
12, 57, 60, 86, 89,107,124, 139, 143,
translator, 91
144, 145, 146, 151
Vrjiputraka, 117, 156
Vasumitra the Commentator (sixth Vyäkhyä-yukti, by Vasubandhu, 4,
century A.D.), 144, 145
115, 155
Vasuräta, grammarian, 22
Vyäptipancarahctsya, by Mathuränätha,
Vätsyäyana, Nyäya-Vaisesika philoso37
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revolution at the basis, defined, 3,
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